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In the Name of Allah, The Most Gracious, The Most Merciful

Ismail Ayinla Babatunde Balogun (1930-2007), Emeritus Professor of Islamic Studies at the
University of Ilorin, left his large footprints in the sands of time. He was a reformer for every intent
and purpose, working along with his contemporaries and confreres in the academia in relay with
the generations of cultivators of Arabic and Islamic learning in southwestern Nigeria. Such
forerunners were Shaykh Adam Abdullah Al-Ilory, Shaykh Kamalud-Din Al-Adabiy, Shaykh
Murtada Abdussalam, Shaykh Abdulbaqi Muhammad and Shaykh Khidr Apaokagi, among many
others in southwestern Nigeria and its neighbours.

The opportunity seized by Professor I.A.B Balogun, along with Professor John Hunwick, Professor
Mohammed S. El-Garh, Professor Musa O.A. Abdul and Professor Fathi  El-Masry, among
others, was to create a future for the products of those luminaries of Arabic and Islamic Studies
in the Western system of education. With these efforts, it enabled the confluence of the oriental
and occidental schemes of education. The proceed from this effort created a high breed who is
found to be reasonably balanced in both fields. Many of such products contributed to the making
of this book.

The life of Professor Balogun was tailored for this purpose as can be seen. The University
College, Ibadan, an affiliate campus of the University of London, was established in 1948 by the
British Colonial Authority. In 1954, a German librarian, William Kensdale, took interest in the
collection of Arabic-written manuscripts, including those in Nigerian languages, written in Arabic
scripts for the purpose of unlocking the past of local history. This kindled the interest of the
University College in the need to study Arabic.

Through the commendable efforts of the emirs in the north, with the Emir of Kano leading, a
decision was made to establish the Kano Arabic Law School in 1932. It was later proposed by
the British colonial rulers that the school should be an affiliate of the University College, Ibadan,
when it has gained its footing, though this proposal was resisted. The accreditation the Kano
school enjoyed from the British from its inception was sustained. Accredited teachers continued
to be sent from the University of London School of Oriental and African Studies (SOAS) to join
local teachers in teaching and administration. Notable among such was Mervin Hiskett who
finished his career in SOAS and was met there by the present writer.

What this institution midwifed by the emirs and colonial masters in the survival of Arabic and
Islamic Studies at the face of challenges posed by the advent of Western education in Nigeria
was what the proprietors of private Arabic schools listed above did, out of sheer defence of
Islam and its language of diffusion. It was through the intervention of the University College,
Ibadan, with its plan of action to take the Gown to the city, that a new horizon was created. This
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was done by admitting their products after obtaining a minimum of two O’ Levels in Arabic and
English. Where this is lacking, a concessional admission window was opened for a larger number
of products of such schools. This is an entrance examination in Arabic and English for the admission
of successful candidates. During a one-year intensive training, courses were offered in different
branches of Arabic language and literature, aspects of Islamic Studies and education, both through
the medium of English.

With this grounding and wider exposure to the use of English, the students were well prepared for
future growth. The training enlarged their education, gave them university certification and widened
their horizon to undertake more self-training and examinations. They proceed to the world to
prepare for examinations in appropriate and minimum ordinary level and advanced level certificates.
This enabled them to qualify for admission into the degree in Arabic, Islamic Studies or any other
course of choice. This done, the tide was changed for the better for the products of Arabic and
Islamic Studies in southwestern Nigeria and beyond.

It was that Kano Arabic Law school, established two years after his birth, that Professor Balogun
attended to obtain his Grade II Certificate after having completed his Grade III Certificate in the
southwest. It was the School of Oriental and African Studies of the University of London that
Professor Balogun proceeded to obtain his Bachelor’s and PhD in Arabic and Islamic Studies
degrees in 1966. He then returned  to take up teaching and research appointment at the University
of Ibadan. Here, he taught, impacted on willing students and raised them.

Professor Balogun was not a one-time wonder nor a flash in the pan. For over a decade here, he
produced many of the contributors to this Festschrift and their teachers. He rose through the
academic ladder from Lecturer II to Senior Lecturer of Arabic and Islamic Studies, serving in
loco parentis for many indigent students. He achieved this by spending from his pocket and
working with his senior and equal colleagues to attract scholarship and prizes from the Arab
world for deserving students.

He relocated as Reader to the University of Ilorin in 1976 where he became a mighty oak. He
was a founding Head of Department of Arabic and Islamic Studies and a pioneering Head of the
Department of Religions, after the Department of Arabic and Islamic Studies was enlarged to
include Christian Studies and Comparative Religious Studies. He was voted second Dean of the
Faculty of Arts. Through those offices, he attracted the best brains from the University of Ibadan
and beyond to the Department of Religions and his Faculty.  The difference made by Professor
Balogun is that his own concept of Department of Religions is where each religion studied here is
undertaken from its own unbiased perspective.

He went to Lagos State University on sabbatical and accumulated leave, 1984-85. Here, he was
appointed as Dean to establish the Faculty of Arts. On the heels of his success as Dean of Faculty
of Arts, University of Ilorin, achieving this was easy. He also introduced his concept of a peaceful
coexistence of different disciplines in the Department of Religions.  It is well established that the
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Faculty he established at LASU thrives admirably. To prove his care and concern for his students
universally and his total commitment to pedagogy, he brought his PhD supervisee Muhib Opeloye,
to whom he had introduced the concept of inter-religious dialogue at the University of Ilorin, to
pioneer the teaching of Islamic studies in LASU during his sabbatical leave here.

Six years of training at the University of London School of Oriental and African Studies (SOAS)
is significant to make a scholar and carrier of a rich British tradition out of I.A.B Balogun at the
time he straddled from a strong Upper Second Bachelor’s degree to a PhD degree at his alma
mater. No wonder he came to the University of Ibadan to join the doyen of Arabic literature in
Africa, West Atlantic, John Hunwick, who had earlier made a First Class in SOAS, a British who
crossed to Sudan after graduation to strengthen his Arabic after which he came to University of
Ibadan to head the Department. The relay of SOAS products was unbroken with M.O. Ajilogba
Abdul, with his Bachelor’s degree, and M.S. El-Garh, after his nine-year training in SOAS. He
had the glory of strengthening the Department.

During Professor El-Garh’s headship, the Department started awarding two degrees: B.A. Arabic
Language & Literature and B.A. Islamic Studies. Professor Isaac Adejoju Ogunbiyi completed
the circle of first generation of scholars, so to speak, who attained a PhD from SOAS. Professor
John Hunwick – after proving his mettle, from Nigeria to the University of Ghana where he was
editor of the Transactions of the Historical Society of Ghana, at the University of Legon, Ghana,
from where he went to NorthWestern University, USA – came to SOAS to submit his PhD
degree on Abdulkareem Al-Maghili, in the early 70s of the twentieth century. The beloved tutor
Professor Harry Thirwall Norris did supervise the PhD of Professor I.A. Ogunbiyi, then Professor
John Hunwick, after the latter had reached the status of a full Professor for decades with his
Bachelor’s degree and acclaimed as tutor of tutors. It was after a couple of years later, 1977-
1980, that Professor Norris also supervised the thesis of the present writer. Another product of
Ibadan, supervised by Professor Norris for his PhD and taught by Professor I.A.B. Balogun at
the undergraduate level, was Professor Moshood Raji of the Ahmadu Bello University, Zaria.

Other mates of Professor I.A.B. Balogun at SOAS were Professor Shehu Ahmad Galandanchi,
Professor Abdul, Justice Abdulkadir Orire, Dr Hasan Gwarzo, Alhaj Bashir Sambo, Alhaj Shaykh
Ahmed Lemu, and Alhaj Mohammed Dodo, at their undergraduate level. As can be seen, only
three of the above great Nigerians, numbers 1-3, were in the academia. The remaining were
grand Khadis of different states across Nigeria.

The global pride that the Department of Arabic and Islamic Studies of the University of Ibadan is
today was laboured for and earned by those giants of scholarship in Arabic and Islamic studies.
Whoever met Professor I.A.B Balogun will attest to the fact that he was a great representative of
those qualities of a confident user of impeccable English, handling matters with dignity and decorum.
He was a lion at any intellectual forum. He walked straight, acted with straight behaviour and
often demonstrated his teaching training of Grade III and Grade II. To illustrate this, he normally
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wiped all lessons when commencing lecture, then wrote the title of the course, then communicated
his thoughts on a clean board.

The title of this Festschrift sends a subtle nostalgia to the psyche of a good student of Professor
Balogun. This is because he always taught the course to the final year students who majored or
minored in Islamic Studies. His other choice, of course, was Islamic Culture II, which is history of
the development of the Islamic law.  He handled difficult titles of theses, including the annotated
translation of a bone among the legal books of the Sunni Islam, Jawaahiru ‘l-Ik lil for PhD by
another supervisee Is-haq O. Oloyede.

The period 1976 to 1992 is outstanding in the academic and administrative trajectory of Professor
I.A.B. Balogun. The sixteen years were devoted nearly equally to mentoring in the art of teaching
and research and in academic administration and beyond the university, both at the state and
national levels. Before his retirement, he had produced three full professors of Arabic, two of
whom joined as Assistant Lecturer and one as Graduate Assistant. To be added to this were four
professors of Islamic Studies, two of whom joined as Assistant Lecturers and two as Graduate
Assistants. The Professor of Christian and Comparative Studies who attained this status was
ahead of the most senior professor of Arabic who came next to him by one year. He, a product
of Ibadan, also joined as an Assistant Lecturer. It is instructive to note that a further analysis of the
above would reveal that two of the professors of Arabic earned First Class from Ibadan. One of
the professors of Islamic Studies graduated with First Class from Ibadan, and the other with First
Class from the University of Ilorin. The most senior professor in the Department of Religions
under Professor Balogun also earned a First Class from the University of Ibadan. All professors
listed here graduated from the University of Ibadan, except one in Islamic Studies. The bottom
line is that all of the professors passed through the University of Ibadan even if it was for doing a
certificate course in Arabic and Islamic Studies mentioned above.

In the light of the activities of this giant of a teacher, it became spontaneous for his students,
mentees and research collaborators, as well as his unmet students who studied under his direct
students all over Nigeria and beyond, to contribute scholarly papers and give tokens for its
publication. May it be acceptable to Allah SWT as a job well done and make it useful in moulding
the characters of men and women till the end of time, amin.

Professor Razaq ‘Deremi Abubakre, FAR, FASN
14 August 2025

Modern Trends in Arabic and Islamic Studies Prelim.pmd 11/22/2025, 8:59 AM6



vii

Foreword ......................................................................................................................... iii
List of Contributors and Their Titles ................................................................................... x
Notes on Contributors ...................................................................................................... x
Acknowledgements ........................................................................................................ xiii
Preface ...........................................................................................................xv

SECTION ONE: INTERFAITH DIALOGUE, RELIGIOUS PLURALISM AND
PEACEBUILDING

Chapter One Dialogue and Interfaith Relations: An Assessment of Professor
I.A.B. Balogun’s Contributions - Muibi O. Opeloye .............................. 1

Chapter Two Sulh (Reconciliation) and Peace Building in a Heterogeneous
Society: An Example of Lagos State - Paramole Kabir
Olawale & Oyewale Kehinde Hussain .............................................. 16

Chapter Three A Critical Analysis of Imām Idrīs ‘Abdul-Azīz Bauchi’s Sermons
on Inter-Faith Dialogue in Nigeria - Mujahid Hamza Shitu ................. 37

Chapter Four Muslims and Ahl al-Kitāb Social Interactions in Marriage and
Inheritance: Modern Trends in Muslim Countries - Murtadā Aremu
Muhibbu-Dīn..................................................................................... 52

Chapter Five An Examination of the Activities of Muslim Women in
Port Harcourt, Nigeria - Oyeronke Olademo...................................... 66

Chapter Six Islamic Scriptural View on Religious Harmony across Faiths -
Salisu Taiwo Moshood & Adebiyi Mueezdeen Ajibade..................... 72

Chapter Seven Fostering Unity in Diversity: The Role of the Nigeria Inter-religious
Council  (NIREC) in Bridging Religious Divides in Ekiti State -
Musa Adesina Abdu-Raheem ............................................................ 92

Chapter Eight Religious Extremism in the Nigerian Muslim Context -
Owoyemi Samuwilu Alade .............................................................. 106

SECTION TWO:  ISLAMIC LEGAL THOUGHT, ETHICS AND PUBLIC POLICY

Chapter Nine The Ethical Teachings of Sharī‘ah on Environmental Pollution -
Makinde Abdul-Fatah Kola ............................................................ 120

TABLE OF CONTENTS

.

.

Modern Trends in Arabic and Islamic Studies Prelim.pmd 11/22/2025, 8:59 AM7



viii

Chapter Ten The Circumstantial Application of Some Islamic Legal Maxims
in the Covid-19 Era: Implications for Interfaith Understanding
Is-haq O. Oloyede & Rafiu I. Adebayo .................................... 132

Chapter Eleven An Examination of the Growth and Potential of Halãl Certification
in Nigeria: The Case Study of Halãl Certification Authority
in Nigeria - Ashafa Saheed Afolabi .......................................... 152

Chapter Twelve Digital Realities and Islamic Epistemology: Navigating Ethical
Challenges in Modern Education - AbdulGafar Olawale Fahm .... 167

SECTION THREE: A GLOBAL ISLAM, CONFLICT AND REFORMIST
TRAJECTORIES

Chapter Thirteen Between the Local and the Global: A Critique of Challenges Facing Muslims
in the Contemporary World - Muibi O. Opeloye ....................... 185

Chapter Fourteen Reform and Socio-Economic Transformation of the Hausa
Society - Isa M. Maishanu ....................................................... 205

Chapter Fifteen Islam in the 21st Century: Challenges and Opportunities -
Abdullahi Adamu Sulaiman & Muhammad Tanko Aliyu ........ 220

SECTION FOUR:  ARAB-ISLAMIC TRADITION IN THE DIGITAL AGE

Chapter Sixteen Arabic Language, Literature and Modernity: Navigating
Tradition and Transformation - Busari Kehinde
Kamorudeen ............................................................................ 235

Chapter Seventeen An Appraisal of Islamic Studies as a Discipline for National
Development - Paramole Kabir Olawale & Sanni Mubarak
Oluwadamilola ........................................................................ 254

Chapter Eighteen Arabic  Language Proficiency and Library Management in Southwest
Nigeria - Abdulkabeer Akinlabi Habeebullah et al. ................. 273

Chapter Nineteen Social Media’s Role in Islamic Knowledge and Misinformation -
Rafatu Abdulhamid & Ibrahim-Idiagbon M.O. ....................... 287

Chapter Twenty Tutelage as Spiritual Transmission: A Case Study of Shaykh
Nasirudeen Kabara and Shaykh Abdul Yeqeen Mustapha -
Morufudeen Adeniyi Shittu, et al ............................................ 300

Modern Trends in Arabic and Islamic Studies Prelim.pmd 11/22/2025, 8:59 AM8



ix

Chapter Twenty-One Content Review of I.A.B Balogun’s  “The Twin Disciplines…”
Jamiu Muhammad Busari ................................................ 312

Chapter Twenty-Two

SECTION FIVE: ISLAM, TECHNOLOGY AND EMERGING EPISTEMOLOGIES

Chapter Twenty-Three AI Technology and Qur’an Memorisation in the 21st
Century  - Abdul Hakeem Akanni ..................................... 351

Chapter Twenty-Four The Third Race, The Third Sex and Maqāsid Al-Sharī‘ah -
Oyekolade Sodiq Oyesanya .............................................. 371

Chapter Twenty-Five Contributions of Artificial Intelligence to Contemporary
Islamic Studies - Aishatu Abubakar Kumo et al. ............... 392

Chapter Twenty-Six Bridging the Gap: Exploring the Role of Artificial
Intelligence in Translating Al - Adabul Islami Literature -
Lateef Onireti Ibraheem ................................................... 403

Prof. I.A.B. Balogun – A Biography .......................................................................... 415

Index ...............................................................................................................................

.

           ........ 332

Modern Trends in Arabic and Islamic Studies Prelim.pmd 11/22/2025, 8:59 AM9



x

NOTES ON CONTRIBUTORS

Muibi O. Opeloye, PhD, FISN, DAAD, was a two-term Dean of Arts, Lagos State University,
a renowned Professor of Islamic Studies and the Director of the International Institute of Islamic
Thought in Osun State, Nigeria. He is a Fellow of the Islamic Studies Nigeria (FISN) and a
recipient of the prestigious DAAD fellowship from the University of Rostock, Germany. Prof.
Opeloye is widely recognised for his scholarly contributions to Islamic thought and interfaith dialogue
in Nigeria and beyond.

Kabir Olawale Paramole is a Professor of Hadith, Islamic Philosophy (Ethics), Comparative
Religion, Peace and Contemporary Studies at the Department of Religions and Peace Studies,
Lagos State University, Ojo, Lagos, Nigeria.

Oyewale Kehinde Hussain is a Doctoral student at the Department of Religions and Peace
Studies, Faculty of Arts, Lagos State University, with a special interest in Islamic Jurisprudence
and Islamic Social Affairs.

Mujahid Hamza Shitu is a Professor of Islam and Comparative Studies at Federal University
Gashua, Yobe State, Nigeria.

Murtadā Aremu Muhibbu-Dīn (FISN) is a retired Professor of Islamic Studies at Lagos State
University. He is a former Dean of the Faculty of Arts and has served as the National President of
the Nigeria Association of Teachers of Arabic and Islamic Studies (NATAIS). A renowned scholar
and Fellow of the Islamic Studies Nigeria (FISN), Prof. Muhibbu-Dīn has made lasting contributions
to Arabic and Islamic scholarship in Nigeria.

Oyeronke Olademo is a Professor in the Department of Religion at the University of Ilorin,
Ilorin, Nigeria.

Salisu Taiwo Moshood is a Professor in the Department of Religions and Peace Studies, Lagos
State University, Ojo, Lagos.

Adebiyi Mueezdeen Ajibade, PhD, is a lecturer in the Department of Islamic Studies, Federal
College of Education, Iwo, Osun State.

Musa Adesina Abdu-Raheem is a Professor of Islamic Studies in the Department of Religious
Studies and a former Dean of the Faculty of Arts at Ekiti State University, Ado-Ekiti.

Owoyemi Samuwilu Alade, PhD, serves as a Senior Lecturer in the Department of Religious
Studies at Olabisi Onabanjo University, Ago-Iwoye, Ogun State, Nigeria.

Abdul-Fatah Kola Makinde is a Professor of Islamic Studies at the Department of Religious
Studies, Obafemi Awolowo University, Ile-Ife, Osun State, Nigeria. His fields of interest include
Islamic Law and Practices in Southwestern Nigeria.

Is-haq Olanrewaju Oloyede, OFR, FNAL, is a distinguished Emeritus Professor of Islamic
Studies at the University of Ilorin, Nigeria. He is a former Vice Chancellor of the University of

.

.

Modern Trends in Arabic and Islamic Studies Prelim.pmd 11/22/2025, 8:59 AM10



xi

Ilorin and currently serves as the Registrar and Chief Executive Officer of the Joint Admissions
and Matriculation Board (JAMB), headquartered in Bwari, Abuja.

Rafiu Ibrahim Adebayo is a Professor of Islamic Studies and the current Provost of the Federal
College of Education, Iwo, Osun State, Nigeria.

Saheed Afolabi Ashafa is a lecturer in the Department of Religions, College of Humanities and
Culture, Osun State University, Osogbo, Nigeria. He currently serves as the Sub-Dean of Student
Affairs at the Ikire Campus of Osun State University.

AbdulGafar Olawale Fahm is a Reader in the Department of Religions at the University of Ilorin,
Ilorin, Nigeria. He holds a PhD and specialises in the study of religious traditions, interfaith dialogue
and contemporary religious issues.

Isa M. Maishanu, Commissioner for Tertiary Education, is a distinguished scholar of Comparative
Religion in the Department of Shari’ah at Usmanu Danfodiyo University, Sokoto, Nigeria.

Abdullahi Adamu Sulaiman is a Professor of Islamic History and Contemporary Thought,  Nasarawa
State University, Keffi. He has written extensively both nationally and internationally. He has
served as the Director of Academic Planning of the university. He is currently the Dean of School
of Postgraduate Studies of the university.

Muhammad Tanko Aliyu is a prominent scholar at the Federal University of Lafia, Nasarawa
State, Nigeria. He is known for his extensive research and teaching contributions in his academic
discipline.

Busari Kehinde Kamorudeen is a Senior lecturer in the Department of Religion and African
Culture, Faculty of Arts, Adekunle Ajasin University, Akungba-Akoko, Ondo State, Nigeria.

Sanni Mubarak Oluwadamilola is currently pursuing a Ph.D. at the Lagos State University, Ojo.
His research interests span Islamic History, Ethics, Comparative Religion and Contemporary Studies.

Muritala Kewuyemi Kareem is a Professor of Islamic Studies and the current Head of the
Department of Arabic and Islamic Studies at the University of Ibadan, Ibadan, Nigeria.

Abdulkabeer Akinlabi Habeebullah is a lecturer, ICT expert and researcher in Islamic Studies
and Digital Humanities. He is currently an Imam and the Head of ICT, Fountain University, Osogbo.
He is an executive member of the Islamicate Digital Humanities Network, United States.

Salman Ishola Balogun is a PhD student in the Department of Arabic and Islamic Studies at the
University of Ibadan.

Rashidat Taiwo Adeleke is a professional librarian at Fountain University, Osogbo, Osun State,
Nigeria. She plays a vital role in supporting academic research, information literacy and resource
management within the university.

Rafatu Abdulhamid is a Professor of Islamic Studies at the University of Abuja, specialising in
Gender Discourse and Interfaith Dialogue within the Department of Islamic Studies. She is known
for her research and teaching on the intersections of gender, religion and society.

Modern Trends in Arabic and Islamic Studies Prelim.pmd 11/22/2025, 8:59 AM11



xii

Ibrahim-Idiagbon Mubarak Olalekan is a member of the Department of Islam and Development
Studies at Nasarawa State University, Keffi, Nasarawa State, Nigeria. His academic and
professional interests lie at the intersection of Islamic thought and contemporary development
issues, with a focus on how Islamic principles can inform sustainable development, social justice
and community empowerment.

Morufudeen Adeniyi Shittu is a Professor of Arabic Education in the Department of Foreign
Languages Education (Arabic Unit) at the Lagos State University of Education, Oto-Ijanikin.

Kazeem Oluwatoyin Ajape is a Senior Lecturer in the Department of Foreign Languages Education
(Arabic Unit) at the Lagos State University of Education, Oto-Ijanikin. He specialises in Arabic
linguistics, language acquisition and instructional methodologies.

Abdul-Hafeez Toluwalase Otunuyi is a lecturer in the Department of Religions and Peace
Studies, Islamic Studies Unit, at the Lagos State University of Education, Oto-Ijanikin. He focuses
on Islamic theology, interfaith dialogue and peace studies.

Mustapha Adeniyi Shittu, Registry Department, Lagos State University of Science and Technology,
Ikorodu, Lagos State.

Jamiu Muhammad Busari is a lecturer in the Department of Religions, Faculty of Humanities,
Osun State University, Osogbo, Nigeria.

Afis A. Oladosu is a distinguished Professor of Middle Eastern and North African Studies,
Department of Arabic and Islamic Studies, University of Ibadan. He previously served as the
Dean of the Faculty of Arts at the same university and is well-regarded for his contributions to
both Arabic language scholarship and interdisciplinary research.

Razaq Adeoye Ajibade is a lecturer in the Department of Arabic and Islamic Studies, University
of Ibadan.

Alarape Shakir is a graduate student in the Department of Arabic and Islamic Studies at the
University of Ibadan.

Abdul Hakeem Akanni is a Reader in Islamic Studies, Department of Religious Studies, Olabisi
Onabanjo University, Ago-Iwoye, Ogun State, Nigeria. He holds a PhD in Religious Studies and
has made significant contributions to research in Islamic studies and interfaith relations.

Oyekolade Sodiq Oyesanya is a scholar in the Department of Religious Studies at Tai Solarin
University of Education, Ogun State, Nigeria. His academic interests include Islamic finance, Usūl
al-Fiqh, and Maqāsid al-Sharī‘ah.

Lateef Onireti Ibraheem is a distinguished scholar in the Department of Arabic, Faculty of Arts,
University of Ilorin, Ilorin, Nigeria. He has made significant contributions to Arabic studies and
Islamic scholarship through his teaching, research and publications.

.
.

Modern Trends in Arabic and Islamic Studies Prelim.pmd 11/22/2025, 8:59 AM12



xiii

ACKNOWLEDGEMENTS

This publication, Modern Trends in Arabic and Islamic Studies, represents yet another evergreen
token in memory of the predecessors of Arabic and Islamic Studies in Nigeria, and by extension,
West Africa and beyond. Acknowledging the trailblazing roles of such distinguished personalities
remains a cardinal objective of the present leadership of the Nigeria Association of Teachers of
Arabic and Islamic Studies (NATAIS), as part of its commitment to immortalise the legacy of the
eminent scholars through whom Allah, subhānahu wa ta‘ālā, laid the solid foundation of these
twin academic disciplines in Nigeria. May Allah reward them abundantly.

Among these pioneers, Prof. I.A.B. Balogun stands tall. He was not only a dedicated intellectual
and mentor but also a pragmatist who translated the ethos of Islam taught in lecture halls into
concrete acts of philanthropy, mentorship and counselling. His generosity was vividly demonstrated
during his sojourn at the University of Ibadan, where he went as far as paying for hostel
accommodation of some of his students. He extended similar gestures at the University of Ilorin
and Lagos State University. All thanks belong to Allah for granting us the privilege of paying this
well-deserved tribute to a successful family man, scholar, administrator and uncompromising
disciplinarian.

This commemorative publication also coincides with the conclusion of the tenure of the present
National Executive Committee of NATAIS. It is our hope that those who will succeed us will
continue to recognise and honour other founding fathers of these disciplines and build upon this
legacy. To Allah belongs all thanks and adoration for this humble achievement in the annals of our
Association.

While it is impossible to duly recognise every individual who contributed to the realisation of this
project, Allah knows them all and will reward them accordingly. Nonetheless, I find it necessary
to acknowledge the indispensable roles and sacrifices of some eminent personalities, despite the
constraints of time and space.

Foremost among them is Prof. M. O. Opeloye, a former National President of NATAIS and one
of the privileged mentees of Baba Balogun. He used his close association with the honouree to
connect the Association with members of Baba’s family, students and associates, whose financial
and moral contributions to this publication remain invaluable. Prof. R.D. Abubakre, with his
characteristic diligence, wrote the foreword, not as a matter of routine, but to add quintessential
value to the work. Prof. Oyeronke Olademo not only contributed a chapter but also made a

Modern Trends in Arabic and Islamic Studies Prelim.pmd 11/22/2025, 8:59 AM13



xiv

significant financial contribution. Professors Z.I. Oseni and M.A. Muhibbu-Din deserve recognition
for their consistent encouragement.

It is also heartening to note that some of Baba Balogun’s mentees are now at the helm of affairs
in public and private institutions of learning and have made substantial contributions to this project.
They include Prof. I. O. Oloyede, Registrar, Joint Admissions and Matriculation Board (JAMB)
and a steadfast supporter of NATAIS; Prof. Shaykh-Luqman Jimoh, Vice-Chancellor, Kwara
State University, Malete; Prof. Sa’adat Liman, Vice-Chancellor, Nasarawa State University,
Keffi; Prof. R. I. Adebayo, Provost, Federal College of Education, Iwo; and Prof. Lateef F.
Oladimeji, Vice-Chancellor, Al-Hikmah University, Ilorin, among others.

I am personally indebted to my predecessors in office as National Presidents of this Association,
particularly after its resuscitation in 1999. They include Professors M.O. Opeloye, the late M. A.
Ajetunmobi, J.M. Kaora, M.A. Muhibbu-Din, and S. U. Musa. My heartfelt appreciation also
goes to the esteemed family of Baba Balogun, both at home and abroad, his siblings and numerous
associates who have stood by this cause.

Special thanks are due to Prof. Afis Oladosu, the indefatigable Chief Editor of this publication,
and his editorial team, for their dedication and perseverance. I equally acknowledge the contributors
of the scholarly articles, many of whom prioritised this project over their ongoing academic
pursuits in order to meet the deadline. NATAIS members who dedicated time to edit and refine
the papers also deserve commendation for ensuring the high quality of this volume.

Appreciation is extended to the printer for the commitment and diligence in completing the work
on schedule, as well as to the members of the National Executive Committee and the State
Branches of this Association. We also recognise with gratitude the Management and Staff of
Lagos State University, Ojo, Lagos, for their support.

May Allah continue to bless, uplift and reward you all abundantly.

Prof. Musa Adesina Abdu-Raheem
National President
Nigeria Association of Teachers of Arabic and Islamic Studies (NATAIS)
September 10, 2025/ Rabīcu’l-Awwal 17, 1447 A. H.
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Indeed, dead, a group (of people) may be, though
resultant of their good deeds, are actually alive,
While others, among people, may be alive but in
reality are deceased.
-Imam Al-Shafii

“The debt we owe to the past is not
remembrance. It is renewal.”- Anonymous

Every age reencounters its ancestors differently. Sometimes in gratitude, sometimes in revolt, but
most meaningfully through intellectual inheritance. What a sacred transaction the latter is; a
transaction whereby knowledge once received becomes a seed sown forward. Such is the spirit
that motivated this volume - an honorific volume that does not merely look backward in reverence,
but forward in responsibility; a book that sends us into reflections to and deflections from the
past – a past to which we are so indebted such that instead of mere reminiscences we are drawn
inexorably into acts of renewal; rather than consider the past as perfect, we are seized by the
necessity to relive that very past in the present.

Yes, the name Professor Ismail Ayinla Babatunde Balogun needs no ornate embellishment. In
the garden of Arabic and Islamic scholarship in Nigeria, he was neither a fleeting flower nor a
seasonal bloom. He was, and remains, according to Professor R.D Abubakre, an oak, and for
filiative reason, like the date palm. His life straddled different eras: colonial shadows and
postcolonial awakenings; Grade III chalkboards and SOAS lecture halls; Ibadan’s pioneering
academic circles and Ilorin’s growing constellation. His brief sojourn at the Lagos State
University (LASU) was to sow seeds of the future. In other words, his scholarly peregrinations
before his transition were not happenstances; they were for the transmission of knowledge
and the counteraction of ignorance.

It is precisely the phenomenon of transmission - not only of texts and traditions but of intellectual
temperament, moral clarity and the promotion of interfaith dialogue - that this volume seeks to

PREFACE
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reflect. But how does one memorialise a man who, in giving all, asked for nothing? What is the
ethical grammar of such a gesture? This is the enduring paradox of this memorial, of this book
with which its editors and contributors attempt to ‘give back’ to one who never ceased ‘giving’
even from the otherworld.

Titled Modern Trends in Arabic and Islamic Studies, this book reflects the tension and harmony
between permanence and change - between the classical foundations of Arabic and Islamic
learning that the late Prof. Balogun exemplified and the modern inquiries that his legacy has
enabled. Consequent upon the call for entries issued in 2024, close to forty manuscripts were
submitted for review. Eventually, only twenty-six scholarly essays found ‘spaces’ in this volume.
Arranged across five thematic sections, each of the entries speaks to a facet of the ever-evolving
and engaging landscape of Arabic and Islamic scholarship. These are Interfaith Dialogue,
Religious Pluralism and Peacebuilding; Islamic Legal Thought, Ethics and Public Policy;
Global Islam, Conflict and Reformist Trajectories; Arabic Islamic Traditions in the Digital
Age, and Islam Technology and Emerging Epistemologies. Though the chapters may differ in
theme and method, they are united in their anchorage - in that singular, towering legacy of a man
who taught not only with words, but with the weight of a life well-lived. In other words, each
chapter in this volume is, in essence, a testimonial - not of flattery, but of fidelity; fidelity to a
tradition of inquiry shaped by minds like late Professor Balogun’s; fidelity to a model of scholarship
that underscores the inseparability of the intellect from integrity, that emphasises the nexus between
knowledge and service.

If it is true, as the ancients said, that “the ink of the scholar is more sacred than the blood of the
martyr,” then this book is a sacred offering. It is an offering from generations whose pathways to
scholarship were illuminated by the scholarly gravitas of late Prof  I.A.B. Balogun. Burdened by
the necessity to give back, to negotiate their own immortality through intellectuality, those
generations have found a resort in this publication. The overarching goal is not to rival the legacy
of our late teacher. No. It is not to match it. Never could that be. Rather, we seek to mirror it, to
prevent it from escaping intellectual inquiry.

Thus, this book, written in memory of Prof I.A.B. Balogun, is not and cannot be the conclusion
of efforts to reread his scholarly and intellectual legacy; rather, it is a continuation.

Professor Afis Ayinde Oladosu, FLAN
On behalf of the Editors
October, 2025
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SECTION ONE

INTERFAITH DIALOGUE, RELIGIOUS PLURALISM
AND PEACEBUILDING
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CHAPTER 1
Dialogue and Interfaith Relations: An Assessment of Professor I.A.B.

Balogun’s Contributions

 Muibi O. Opeloye
Retired Professor of Islamic Studies,

Lagos State University, Ojo, Lagos State.

Introduction
Nigeria, as a country, is uniquely a plural nation. Archbishop Cardinal John Onaiyekan describes
the country as the greatest Islamo-Christian nation in the world (2013). This, according to him, is
because of the equally structured large population of adherents of the two faiths. Notably, Nigeria
is among the countries of the world with the largest reported cases of religious upheaval, which
can be traced to the post-civil war period. Dialogue has been recognised worldwide as a potent
instrument to curb the menace. Professor Balogun, as an Islamic scholar, was an ardent believer
in utilising dialogue to resolve interfaith crises and promote religious harmony, as will be seen in
this chapter.

Chamber’s Dictionary defines dialogue as a ‘conversation between two or more persons,
especially of a formal or imaginary nature; an exchange of views in the hope of ultimately reaching
an agreement’. Interfaith dialogue, on the other hand, is different from syncretism or alternative
religion, in that dialogue often involves promoting understanding between different religions to
increase acceptance of others rather than to synthesise a new faith. According to Godfrey Onah
(2002), interfaith dialogue is first a dialogue between human beings before being a dialogue
between religions. It is an encounter between human beings in order to share with one another
things that concern them intimately in their relationship with God, with the world and with one
another (Omonokhua, 2014).

Interfaith engagement has a long history, dating back to the 16th century when Emperor Akbar
encouraged tolerance in Mughal India, a diverse nation with people of diverse faith backgrounds,
including Hinduism, Islam, Christianity, Sikhism and Buddhism. However, the origin of formal
interreligious dialogue in the modern period can be traced to the 1893 World Parliament of Religion,
which brought together people of different religions from different parts of the world. It was held as
part of the Columbian exposition in Chicago (newworldency.com). The Muslim and Christian initiative
in this engagement is worthy of note. In 1965, during Vatican II, it was decided that relations with all
religions should be developed. Hence, Pope Paul VI established a special secretariat (a Pontifical
Council) for relations with non-Christians. In like manner, in 1981, a Pakistan-based international
organisation founded Minhajul Qur’an to promote peace, tolerance, interfaith harmony and
education, as well as to tackle extremism and terrorism. There is also the King Abdullah bin Abdulaziz
International Center for Interreligious and Intercultural Dialogue (KAICIID) established in 2012.
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Justifying the necessity for interfaith dialogue, Friar James Heft (en.m.wikipedia.org) observes
that relations among adherents of the three Abrahamic faiths have been characterised by conflict,
discord and acrimony. He opines that there has been little genuine dialogue between them, arguing
that the sad reality has been that most of the time, the Abrahamic faith adherents have remained
ignorant about each other, or worse still, they have been waging war against one another. It is a
matter of serious concern that the problem is no longer confined to adherents of the Abrahamic
faiths; it has extended to the practitioners of African indigenous religion, as recently experienced
in some parts of southwestern Nigeria.

Nigeria as a nation has its own experience. The nation’s experience of acrimonious Muslim-
Christian relations within the past few decades is traceable to the controversy associated with the
Sharī‘ah debate on the eve of the Second Republic. The controversy generated by the proceedings
of the 1977/78 Constituent Assembly resulted in a stalemate and walkout by the Muslims, in
protest at the manner in which the matter was being handled. The Christian lack of understanding
of what Sharī‘ah portends for the Muslims, to my mind, is the major reason for the Christian
opposition to the concept. The debate generated by the Sharī‘ah controversy is described by
Auwalu Yadudu as a debate of the deaf because the controversy continued to recur at every
instance of constitutional review, as witnessed in 1977/78, 1988/89 and 1999/2000.

The raging Sharī‘ah controversy and the ensuing debate in the late 70s were enough reasons to
stimulate academic interest in interfaith dialogue. At this point in time, the urgency of interfaith
dialogue and the need to be knowledgeable about the faith of others became inevitable. This was
the period Professor Balogun joined the service of the University of Ilorin. If coming to the
university at this point in time was a coincidence, it was a good coincidence because it afforded
Balogun a good opportunity to genuinely cultivate and propagate the interfaith dialogue he
envisioned for harmonious Muslim-Christian relations. This paper, therefore, aims to examine
Balogun’s academic contributions towards interfaith dialogue and its impact. The paper, which is
divided into four sections, examines: how he  restructured religious studies programmes in the
nation’s universities in a manner that promotes interfaith dialogue; how he utilised the Nigeria
Association for the Study of Religions (NASR) to foster religious harmony; how he used his
inaugural lecture to articulate his vision and mission for harmonious Muslim-Christian relations  in
the country, and above all, it examines the impact of these efforts on the emergence of bodies for
the promotion of harmonious Muslim-Christian relations in the country.

Religious Studies as an Academic Discipline
The Religious Studies Department started with the establishment of Nigeria’s premier university,
the University of Ibadan, in 1948, thus making the Department the oldest of all Religious Studies
Departments in Nigeria, with Rev. J.W. Welch as Head of Department. As contained in the
departmental brochure (1948-1998), the department trained students to become ordained
ministers of various church denominations and heads of churches. They could also work in the
public and private sectors. Anyone familiar with the curriculum content would know that it was
95 percent Christian studies loaded. The Islamic component of the curriculum was not only
scanty, but the handlers were, in most cases, either biased against Islam or lacked competence in
the field of study, which invariably led to the impartation of caricatural contents of Islam. The
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products of the Department, when they graduated could not exhibit sound knowledge of Islam
even when they claimed to be graduates of Religious Studies. This can be attested to from the list
of courses offered, viz: Biblical Studies; Christian Theology; African Traditional Religion;
Philosophy of Religion; Church History; Phenomenology of Religion; Sociology of Religion; Ethics;
Comparative Study of Religion; Interaction of Religions in Africa, focusing attention on African
Religion, Christianity and Islam. Also listed separately were core Christian religious Studies courses.
This model was replicated in other first-generation southern Nigerian universities, including Obafemi
Awolowo University and the University of Nigeria, Nsukka.

In 1961, when the Vice-Chancellor of the University of Ibadan, as a historian, realised the relevance
of the Arabic language to the understanding of Nigerian history, he decided to introduce Arabic
Language as a unit in the History Department of the university. The Vice-Chancellor, Professor
K.O. Dike, opined that it was through the aid of the Arabic documents that the scholars were
aided in their task of unlocking the secrets of the African past. When in 1962 Arabic became a
department, it was considered reasonable to add Islamic Studies since the discipline was not
included in the Religious Studies curriculum. Thus, till date, at the University of Ibadan, the
Department of Religious Studies coexists with the Department of Arabic and Islamic Studies in
the Faculty of Arts.

The first bold attempt at restructuring the academic study of religion in Nigeria was taken by
Professor Balogun at the University of Ilorin in 1976 when he left the University of Ibadan to join
the University of Ilorin. Though his intention was to replicate the Arabic and Islamic Studies
Department as it existed at the University of Ibadan, seeing Kwara and particularly Ilorin as a
predominantly Muslim community, but the Christian community in the state resisted this and
insisted on the Religious Studies model. Rather than succumb to this, Professor Balogun introduced
a structure which made each religious tradition an independent degree-awarding unit and named
it the Department of Religions. As can be perused from the departmental handbook (2020-
2023), the department offers three independent degree programmes, viz: Islamic Studies, Christian
Studies and Comparative Religion. The programmes are designed to provide the manpower
needed for national development. Students enrolled in any of the programmes are expected to be
trained to uphold moral values and ethos for national revival and reformation, the ultimate aim
being to lay a solid foundation to promote religious understanding and peaceful co-existence.
Within the structure, full complements of courses in each of the three programmes are mounted,
allowing students to graduate in any of the three. The arrangement makes it mandatory for students
to borrow courses in the other religion to be fairly knowledgeable in the religion other than their
area of expertise. Pursuant to achieving this noble objective, Professor Balogun encouraged
some of his postgraduate students in Islamic Studies to develop an interest in the study of interactions
of the living faiths, known in other climes as comparative religion. This is what led this writer to
research into Muslim-Christian scriptures, leading to the award of Master’s and Ph.D degrees in
Islamic Studies in 1982 and 1988, respectively. If this writer today claims expertise in the study
of Muslim-Christian relations or Comparative Religion, the foundation was laid by Professor
Balogun at the Department of Religions, University of Ilorin. This is the result of the structure put
in place by the Professor in the department to promote harmonious interfaith relations and inter-
religious understanding.
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The Ilorin model was replicated at Lagos State University (LASU) in 1984 when Professor
Balogun came to the University on sabbatical as the foundation Dean of the Faculty of Law and
Humanities. The desire to keep the flag of the Unilorin model flying at LASU would have informed
Professor Balogun’s decision to bring this writer as a pioneer Islamic Studies lecturer in the
Department of Religions. The model is working perfectly at the university to date.

It is noteworthy that most universities in the southwest which replicated the model include Olabisi
Onabanjo University, Ago Iwoye; Ekiti State University, Ado-Ekiti; and lately Osun State
University, Osogbo, Ikire Campus, as well as the University of Lagos, Akoka. However, in the
other parts of the country, the system remains unpopular. For instance, in the eastern part, which
has a predominantly Christian population, the emphasis is on Christian Studies, while the northern
states, populated predominantly by Muslims, have a preference for Islamic Studies and Arabic.
An exception is the University of Jos, which adopted the Ilorin model probably because both
Ilorin and Jos started as campuses of the University of Ibadan.

There is another scenario in which some universities have separate departments for Islamic and
Christian Studies, as it obtains at the University of Abuja and Nasarawa State University. This, to
say the least, is absurd. Such universities are creating the impression that the two religious traditions
cannot co-exist as a department, and that is not good for a multi-religious nation like Nigeria.
Such universities have missed the opportunity of utilising the two faith systems to promote
harmonious interfaith relations. The Balogun model, in my considered view, remains the ideal for
a multi-religious and multi-cultural nation like Nigeria.

Nigeria Association for the Study of Religion (NASR)
This is an academic association that brings together university scholars in the three main religions
practised in Nigeria. Founded in 1975, at the time the country was preparing for a return to
democratic rule, the Association was prepared to face the challenge of nation building in a multi-
ethnic and multi-religious setting. At the inception, the Association was led by Professor J.O.
Awolalu of the Department of Religious Studies, University of Ibadan, as President, and Professor
A.R.I. Doi of the University of Ife (now Obafemi Awolowo University) as Vice President.

The Association has the following aims and objectives:

1. To involve persons and institutions concerned with the study of religion;

2. To promote national cohesion through the propagation of mutual religious understanding;

3. To encourage research into the world’s religions, especially the religions practised in Nigeria,
for nation building;

4. To get government, religious institutions and the general public involved in its activities;

5. To cooperate and collaborate with similar international organisations.
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The table below shows NASR leadership succession from its inception in 1975 to date.

S/N President Vice President Date

1. Prof. J.O. Awolalu (Unibadan) Prof. A.R.I. Doi (Unife) 1977-1979
1975-1977
Prof. M.O.A. Abdul (Unibadan)
1975-1979

2. Prof. I.A.B. Balogun (Unilorin) Archbishop John Onaiyekan 1979-1984
(St. Peters Seminary Ibadan)

3. Prof. S.U. Erivwo (Unilorin) Prof. R.D. Abubakre (Unilorin) 1984-1988

4. Prof. R.D. Abubakre (Unilorin) Prof. Ikenga Metu (Unijos) 1988-1994

5. Prof. P. Ade Dopamu (Unilorin) Prof. M.T. Yahya (Unijos) 1994-1998

6. Dr. M.T. Yahya (Unijos) Prof. Ade Odumuyiwa (Ogun state) 1998-2002

7. Prof. Odumuyiwa (Ogun state) Prof. R.A. Raji (Unilorin) 2002-2006

8. Prof. R. A. Raji (Unilorin) Prof. Ona Odey (Uniuyo) 2006-2010

9. Prof. Ona Odeh (Uniuyo) Prof. M.O. Adeniyi (OAU) 2010-2014

10. Prof. M.O. Adeniyi (OAU) Prof. Olu. Alana (Akungba) 2014-2018

11. Prof. Olu Alana (Akungba) Prof. Lateef Adeyemo (Uniben) 2018-2022

12. Prof. Lateef Adeyemo (Uniben) Prof. Glory Alamu Akiti (Unilorin) 2022– date

The following observations can be made from the table above:

i. The leadership structure is such that when the President is a Christian scholar, his Vice will
be a Muslim, and vice versa. The first Vice to the first President was Professor Rahman
Doi, who had to leave for his country after two years and was succeeded by Professor
Abdul. Thus, it can be said that NASR took off from the south-west, more so that the first
conference of the Association took place at the University of Ife.

ii. NASR, though a national association, is active only in four out of the six zones of the
federation, viz South-West, South- East, South-South and North Central. The Muslim-
dominant zones of North-West and North-East are not very active in NASR.

iii. The University of Ilorin has from the onset been the most active Nigerian university in NASR.
Right from the period of Professor Balogun as President, university has consistently produced
leadership for NASR, which can be attributed to the commitment of the Department of
Religions to ‘harmony in the study of religion’ as a means of promoting Muslim-Christian
harmonious and peaceful co-existence in the country. This is the academic cause to which
Professor Balogun was thoroughly committed.
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iv. It is apparent from the table that Archbishop Onaiyekan served as Professor Balogun’s
Vice, which may look odd, Onaiyekan not being a university don like all others in the table.
Balogun’s wish for collaboration with a catholic bishop as Vice must have been motivated
by the passion that Catholics have for interreligious dialogue. He believed that their
collaboration would help achieve his desire for harmonious Muslim-Christian relations.

v. It can be observed that Professor Abubakre and Professor Raji, who are scholars of Arabic
Studies, were NASR Presidents in 1988 and 2002, respectively. This is because Arabic
was an academic unit in the Department of Religions at the University of Ilorin until recently;
as such, they had to show interest, more so that they have expertise in the twin disciplines.
The same applies to Professor Yahya of the University of Jos, who was NASR President in
1998. This further corroborates an earlier assertion concerning Ilorin that Arabic and Islamic
Studies was the intended department for the university, following the Ibadan model, before
succumbing to pressure to change to the Department of Religions.

vi. The Association has the tradition of making the Vice President become President after
serving his term. There are, however, three exceptions out of the twelve teams. The first
was the failure of Professor Abdul to emerge as President after Professor Awolalu; rather,
Professor Balogun emerged.  The second was Archbishop Onaiyekan’s  failure to assume
the leadership position after Professor Balogun; instead, Professor Erivwo emerged. The
third was Professor Ikenga Metu’s failure while Professor Dopamu emerged. Political
manoeuvrings cannot be ruled out in the deviation from the norm.

The question then arises: To what extent has NASR, as a professional body, been serving as a
platform for inter-religious dialogue in Nigeria? That the body has an internal mechanism for
mutual religious understanding is not in doubt. Besides the fact that membership is open to all
scholars of religious traditions, the leadership structure of the Association is a living testimony to
this. Although a convention not written down in the constitution, the presidency is rotated between
adherents of the two major religions in the country, viz: Christianity and Islam. Even when the
agelong tradition was to be perverted or compromised at a recent annual general meeting held at
Benue State University, Makurdi, the then outgoing President, Professor Olu Alana, and another
past President, Professor Augustine Odey, stood their ground, insisting that the tradition must be
respected and preserved.  In the light of this, for the Association to sustain its tradition of alternating
its presidency between a Muslim and a Christian, Muslim scholars’ participation in NASR activities
should be invigorated. As reported by the current President, Professor Lateef Adeyemo of the
University of Benin, Muslim scholars’ attitude towards NASR has been lukewarm, leaving much
to be desired.

 It should be stated that during the formative years of the organisation, and to date, the conference
themes have always reflected contemporary issues such as:‘Religion and Peace’, ‘Religion and
Development’ and ‘Religion and Politics’. For instance, in the early eighties when the Buhari/
Idiagbon military administration was waging war against indiscipline, the theme of the NASR
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conference held at the University of Nigeria, Nsuka, in 1984, was ‘Religion and Discipline’. To
date, this has been the trend, as can be seen in the recent conference themes tabulated below:

S/N Year Venue Conference Theme

1. 2015 OAU, Ife Religion and Democratic Sustainability in Nigeria

2. 2017 Adeleke, Ede Religion, Corruption and Governance in Nigeria

3. 2019 Port Harcourt Religion, Resource Control  and Restructuring

4. 2022 Makurdi Religion, Ethnicity and National Integration

5. 2023 Kaduna Religion, Politics and Digital Economy

The Association will be celebrating its 50th anniversary this year, 2025.  The University of Calabar
will be hosting the conference, with the theme “Religion, Humanity and Economic Development.”

IAB Balogun’s Ideas of Peaceful and Harmonious Muslim-Christian Relations in a
United Nigeria X-rayed

This writer dealt briefly on this subject at the 4th Ismail Balogun Memorial Lecture delivered at
the  Lagos State University, Ojo, on 7th August 2011. According to Opeloye (2011), harmonious
and peaceful co-existence being uppermost in the mind of Professor Balogun influenced him in
1978 to organise a seminar tagged ‘Religious Understanding and Cooperation in Nigeria’. The
seminar, which attracted erudite scholars of the three religions, had the following as its aims: (a) to
provide an academic forum for a discussion on the principal religions practised in Nigeria (African
Traditional Religion, Christianity and Islam) to promote mutual understanding and cooperation
among the people, and (b) to examine the role of religion as a solution to the social ills prevalent
in the country. The papers presented emphasised aspects of the different religions that are capable
of promoting unity and harmonious coexistence.

Prof Balogun, in his presentation, asserts that certain elements are common to all religions at
varying degrees and extent, arguing that such elements include rituals to perform, formulas to
recite, tales to narrate, objects to manipulate, places to visit or avoid, holy days to keep, prediction
of the future through natural phenomena, charismatic leaders to follow, truths to affirm, a literature
to ponder, and precepts to obey. Above all, the most universal element that cuts across all
religions is worship, which within itself includes such activities as supplications, contemplation,
sacrifice and incantations, among others  (Balogun, 1978: 52).

Professor Balogun attaches serious importance to the three religions’ recognition of God as the
Supreme Being, and that being the case, it should be easy to foster harmonious and peaceful co-
existence among their adherents. As a specialist in the field, I have always canvassed that the
different conceptions of God, notwithstanding, God remains who He is regardless of whatever
conceptions of Him we may have.
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Professor Balogun goes further to explain why religious bitterness and bigotry should be eschewed,
the reason being that man enjoys freedom to follow the religion of his choice in which he finds
solace and tranquility, since the final arbiter in the matter of faith is God. According to him, God
has not put the judgment of a person in another person’s hands; rather, He is both gracious and
merciful to all His creatures, whatever their religions might be. After all, whatever faith we profess
is not without the permission of God, as contained in many passages of the Qur’an, including
Surah 10:99-100.

Furthermore, Professor Balogun’s burning desire for peaceful and harmonious co-existence to
promote the unity and stability of Nigeria influenced the subject of his inaugural lecture titled
‘Utilising Religions for Peaceful Unity and Progress in Nigeria’. The lecture, delivered on 22nd

January, 1981, was the 5th in the series of the university’s inaugural lectures. An inaugural lecture,
traditionally, is a public academic ceremony where a newly appointed professor presents their
research and academic achievements to the university community. The lecture serves as a public
platform for the professor to showcase his research achievements, intellectual contributions and
future research direction to the university, essentially marking a significant milestone in his academic
career. According to I.O. Oloyede, an inaugural lecture can be retrospective or introspective
(2012: 5). This being the case, such lectures can be dedicated to proferring solution to an identified
societal problem. Here lies the significance of Professor Balogun’s lecture.

In the 27-page lecture, Professor Balogun (1981), being retrospective, gives a narration of how
the world developed, leading to how man appeared on earth; how man developed religious
consciousness and how God revealed Himself to man at different stages of man’s existence
according to man’s varying capacities for understanding the divine nature. The lecture also examined
the situations of the three religions practised in the country and posited that the basic aim of the
adherents of the religions is towards the Ultimate Reality, who is considered by the different
religions in different perspectives.  What is certain, according to him, is that whatever anyone of
the religious groups might do, it cannot have the Ultimate Reality exclusively to itself. Convinced
that God is the Ultimate Reality, He is equally kind and merciful to the adherents of all different
faiths, Muslims, Christians and Traditionists, at least here on earth. In the light of this, it is a futile
exercise to confront one another in the name of God, as it often happens in Nigeria. According to
the Quranic passage earlier quoted, if it had been God’s will, we would have all been in one and
the same religion, but He does not will it so. Balogun then argues that if differences in religion
have come to stay, there must be a recognisable common bond for a mutual relationship. The
bond, according to him, is our Nigerian nationality. It is the bond that binds us together within the
country. No one can claim to be a world Muslim, or a world Christian, or a world Traditionist,
and be accepted as such. He draws an analogy between that and international organisations,
where participants are identified with their nations.

Since our identity derives from Nigeria, it becomes compelling to recognise her as our common
heritage and, therefore, strive to preserve and protect the heritage. Our religious leaders, therefore,
must recognise it as a duty to inculcate this principle in their followers. If any religious leader
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would incite his followers against the other religions, such a leader must be suffering from spiritual
myopia. Such leaders should be seen as not only offending God but also the nation.

Professor Balogun opines that if religion is to be utilised for the nation’s peaceful unity, stability
and progress, the government will have  to play a major role to actualise this. He believes that
decisive government intervention is the right step to take to forestall the worsening religious crisis
of the period. In his belief, if the religious rivalries, jealousies and fanaticism that are staring the
nation in the face were not nipped in the bud, they were capable of plunging the nation into a crisis
similar to Lebanon’s.

According to B. B. Oderinde (2023), when the Nigerian Studies in Religious Tolerance (NARETO)
was born at the end of the 1987 seminar on religious tolerance, under the auspices of the Dictionary
of Philosophy project, under the Chief Co-ordinatorship of Dr. C.S. Momoh of the University of
Lagos, the official treatise of NARETO, written in 1987, bore so much resemblance to Professor
Balogun’s ideas and principles enunciated in his writings.

As expected, Professor Balogun’s lecture concluded by making far-reaching recommendations
which have the propensity to promote peaceful unity and stability in Nigeria, many of which have
been implemented and are still being implemented to date. This is the aspect that makes the
lecture introspective.  The recommendations are as follows:

1. The Federal Government should set up an agency to coordinate the efforts of religious
bodies in the country with a view to emphasising the factors that foster mutual understanding
and cooperation among them, and tempering to the barest minimum, if not eradicating
completely, those factors that tend to alienate religious groups from one another.

2. Since dialogue is key to peaceful co-existence, the agency mentioned above should encourage
better understanding and cooperation among religious bodies in the country by arranging a
programme of truthful and beneficial dialogue among the religious groups in the nation.

3. Since the Nigerian nationality is the common heritage of all Nigerians, it constitutes a strong
factor of unity. Consequently, it will be part of the assignment of the agency to ensure that
the unity of the country is not sacrificed on the altar of religion.

4. The ministries of education all over the country should ensure that religious and moral
education is taught in all schools at all levels, with emphasis on discipline, self-reliance,
patriotism, cooperation, kindness, love, loyalty, generosity and obedience to constituted
authority.

5. In order to encourage mutual understanding and cooperation in religious matters among
Nigerians, both the federal and state governments should expand their pilgrims boards to
cater for different religious groups in the country.

6. Religious groups and individuals should always ensure that in performing their worship and
in their evangelisation exercise, they do not molest others or infringe on their rights in any
way.
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7. For effective understanding and cooperation, religious leaders in particular should not confine
their knowledge only to tenets of their own religions, but should also learn something of
other religions with a view to appreciating the other religionists’ points of view.

The Emergence of Inter-religious Dialogue Bodies
It sounds logical to reason that Professor Balogun’s advocacy is what has crystalised in the
formation of Dialogue Bodies for peaceful co-existence in Nigeria.  As if heeding Professor
Balogun’s counsel, the Federal Government by Decree No. 30 of 1987 (amended by Decree
No. 2 of 1988) established an Advisory Council on Religious Affairs (ACRA) comprising 12
members to represent each of the Christian and Muslim groups. As reported by Oderinde (2023),
the Council could not take off due to its inability to appoint its principal officers ( i.e. Chairman
and Secretary) out of arrogance and intolerance. It is worthy of note that Professor Balogun
assisted in putting an end to the stalemate with his advice. He advised that the council be disbanded
and that members be replaced with more liberal members who were ready to make the council
function. Rather than leave the appointment of the Chairman and the Secretary to the Council,
the Government should make the appointment of the principal officers while MAMSER could
help with the nomination of members. This arrangement was to continue till the Council was
mature enough to appoint its officials without government intervention. The functions assigned to
the council to perform were so important for national survival but unfortunately it became moribund
in no time.

In 1999, a more enduring body committed to national unity and peaceful co-existence emerged,
known as the Nigeria Inter-religious Council (NIREC). As a member of NIREC and a participant
in the NIREC weekly webinar, I am privy to details about the Council. The Council was formed
to create a forum for religious and traditional rulers in the country to promote understanding and
interaction with the citizenry as well as to lay the foundation for sustainable peace and religious
harmony in the country. Formed on 11th September 1999 and inaugurated on 29th September,
the Council from inception was co-chaired by their Eminences Alhaji Muhammadu Maccido,
CFR, the President of the Nigerian Supreme Council for Islamic Affairs (NSCIA) and Sultan of
Sokoto, and Dr Sunday Nbang, CON, the then Primate of the Methodist Church and President
of the Christian Association of Nigeria (CAN). NIREC is a voluntary Association that was made
up of 25 Muslim members and 25 Christian members formed by representatives of the two main
religions practised in Nigeria. The figure was reviewed in 2019 to accommodate more members;
hence the current membership stands at 30 Muslims and 30 Christians, making 60 members
drawn from the 36 states of the federation. This was the time this writer became a member of
NIREC. The Youth Wing of the Council (also 30 Muslims and 30 Christians) was inaugurated on
21st September, 2022.

The establishment was occasioned by the incessant ethno-religious crisis which punctuated the
socio-political life of Nigeria as a country. Though a voluntary organisation, it enjoyed the support
and encouragement of the Government right from the inception, as evident in the involvement and
participation of President Olusegun Obasanjo in its inauguration in Sokoto.
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Article 3 of NIREC’s constitution spells out its mission statements as follows:

i. To promote honestly and sincerely the true understanding of the two religions;

ii. To promote dialogue between the adherents of the two principal faiths practised in Nigeria;

iii.  To inculcate moral, ethical, social and cultural values of the two religions for the rebirth and
rebuilding of a better Nigerian society;

iv. To provide a forum for mutual cooperation and understanding of Muslims and Christians;

v. To promote the welfare of the citizens;

vi. To create channels for peaceful resolution of friction and misunderstanding that may arise
from time to time;

vii. To serve as a forum to achieve national goals, economic growth, national unity and political
stability;

viii. To consider and make recommendations to governments of the federation on matters that
may assist in fostering spiritual development and national integration;

ix. To serve as an avenue for articulating cordial relationships among the various religious groups
and between them and the government;

x. To assist in emphasising and accentuating the positive role religion should play in nation
building and development.

Arising from the foregoing, the Council performs multifarious functions including:

i. Supporting people that are marginalised because of their religious identity through advocacy
and capacity building;

ii. Advising and empowering through the provision of legal protection for those suffering from
religiously motivated violence;

iii. Investigating and reporting on religious tension to the legitimate organs of government for
proactive measures;

iv.  Working out strategies for collaboration in support of human dignity and for religious freedom;

v. Monitoring and identifying potential hot spots for religious intolerance and violence.

In reference to Roman V in the foregoing, it is pertinent to appreciate the role played by NIREC
in checkmating the crisis associated with the alleged demolition of the Trans-Amadi mosque in
Port-Harcourt in September 2019. The Dialogue Committee of NIREC met with the religious
leaders invited to Abuja from Rivers to thrash the issue out. The committee’s findings revealed
that the problem was not between the Muslims and the Christians; rather, it was a problem
between the Rivers State Government and Trans-Amadi. Moreover, there was no standing mosque
demolished as reported by the media; rather, the mosque was given an injunction by the court to
stop construction. The government destroyed the mosque’s foundation.  The matter was amicably
resolved, thus averting the crisis that could have been catastrophic.
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Another intervention was the September 2021 incident in Jos, Plateau State, during which a
band of travellers, believed to be Fulanis, was ambushed and killed. The planned reprisal attack
by the aggrieved group was averted by the leadership of NIREC, supported by the representatives
of the Governors’ Forum. With the team’s intervention, the potential escalation of the crisis was
nipped in the bud while far- reaching resolutions were made as follows:

i. Government’s determination to restore peace and a sense of justice;

ii. Assurance that the government remains determined to continue to protect all peaceful and
law-abiding citizens and their communities;

iii. Assurance of the determination of the government to continue to promote peaceful co-
existence and religious tolerance through dialogue and engagement.

There is no gainsaying that the frequent conflicts between Muslim-Christian that often lead to the
burning of houses of worship in the country have been reduced to the barest minimum. With
NIREC, Nigerians can now make a distinction between what conflict is political, ethnic, economic
or religious.

Occasionally, as circumstances warranted, NIREC has had cause to wade into issues of national
concern. Sometimes it would require visiting the President of the federation. For instance, during
the tenure of President Goodluck Jonathan, NIREC visited the Presidency to address the problem
of Boko Haram insurgency. The main purpose was to advise the government on steps to take to
end the menace. Similarly, during the tenure of President Muhammadu Buhari, the Council visited
the Presidency to discuss the multifarious problems confronting the nation, including insurgency,
insecurity, unemployment, inflation, electricity and infrastructural deficit. The Council took advantage
of the visit to advise the government to reduce unemployment by creating job opportunities,
restructuring moribund companies, increasing agricultural facilities, improving electricity and ensuring
accessibility to funds for small-scale industries. In the education sector, the recent protracted
industrial action by the Academic Staff Union of Universities (ASUU) attracted the Council’s
attention. The Council left no stone unturned, tackling the intricacies involved in the dispute by
engaging the ASUU leaders and relevant government functionaries to resolve the problem. This
did not leave out the Minister of Labour, the Minister of Education and the Finance Minister,
among others.

For the running of NIREC affairs, a committee system is deployed and this has proved to be
efficient and effective. The following are the committees put in place: Dialogue and Peace Building,
Education, Public Policy, International Relations, and Research and Planning. Each of the
committees has its chairman and secretary. The NIREC secretariat coordinates the activities of
all the committees, aside from the fact that it has specific functions it performs, including monitoring
the media on a daily basis, calling to order those who make hate speeches, identifying potential
violent spots, drawing the attention of security agencies to potential dangers, enlightening the
public through the media (Echoes from NIREC), etc.
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Through international networking, NIREC is involved in international engagements. The Council
collaborates with international organisations not only at the global level but also at the continental
and regional levels. The Council collaborates with the Religion for Peace, based in New York,
the African Council of Religious Leaders, based in Nairobi, and the West African Interreligious
Council, of which our own Afebu Cornelius is the Executive Secretary.

Currently, there is a proposal being considered by the Council to make interreligious dialogue a
General Studies (GNS) programme compulsory for university undergraduates, with a view to
helping the students understand that the two religions have commonalities that are capable of
uniting their adherents.  That this proposal has come at the insistence of this writer is not surprising;
it is an ideal propagated by Professor Balogun. This being the case, by implication, Professor
Balogun could be said to have impacted on NIREC. The reason for this is not far-fetched; first,
this writer, a mentee of the Professor, is an active member of NIREC, and second, Professor
Ishaq Oloyede, another mentee of Professor Balogun, was the coordinating secretary of the Council
during its early years.  Moreover, Archbishop Cardinal John Onaiyekan, a veteran advocate of
religious harmony, former CAN President and Co-Chair of NIREC, who has continued to serve
as stabiliser in the Council, was Professor Balogun’s friend and working partner in dialogue for
peaceful co-existence dating back to the formative years of the Nigeria Association for the Study
of Religions (NASR) where Professor Balogun served as President and Bishop Onaiyekan was
his Vice. The invaluable contributions of Bishop Onaiyekan to the growth of NIREC are without
doubt a carryover of the duo’s commitment to inter-religious dialogue.

NIREC is not without its challenges. Cornelius Omonokhua (2014) identifies three, the most
fundamental of which, in my view, is funding. Though a non-governmental organisation, NIREC
depends on the federal government for the funding of its operations. The government releases
money to the Council to host its quarterly meetings, pays for hotel accommodation and  members’
sitting allowances. With the experience in the year 2024 when the Council met only two times
(rather than four times) due to the government’s failure to make available the needed fund, it has
become obvious that NIREC will have no choice but to source for funds to run its affairs outside
government circles, if the Council is not to die prematurely.

Another challenge is the leadership structure, which allows for co-chairmanship by the Amirul
Muminin, the Sultan of Sokoto and President of the Nigerian Supreme Council for Islamic
Affairs (NSCIA), and the President of the Christian Association of Nigeria (CAN). While the
NSCIA President’s tenure is permanent, that of CAN is a 2-year term renewable once. Sultan
Muhammad Sa’ad Abubakar, since taking over from Sultan Maccido, has been the Co-Chair of
the Muslim wing, a position he has been holding creditably as a leader committed to peaceful co-
existence and national unity. The leadership of the Christian side has also been largely progressive
since its inception, particularly when we have Christian leaders who work in harmony with the
Muslim leadership. This was true of Bishop Sunday Mbang (Methodist Church Primate), Bishop
John Onaiyekan (Catholic), Bishop Samson Ayokunle (Baptist) and the Current CAN President,
Bishop Daniel Okoh of the Christ Holy Church International. The story was different with Pastor
Ayo Oritsejafor of the Pentecostal denomination, whose tenure could not hold its regular meetings
due to the crack within the leadership hierarchy.
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The third is NIREC’s inability to impact the grassroots. Though meetings of the religious leaders
of both faiths are held quarterlyin Abuja, with the resolutions made at the meetings published in
the form of a communique in the national dailies, their effects are never felt at the grassroots level.
This is a serious limitation to the laudable efforts of NIREC.

Conclusion
We have in this chapter tried to x-ray the contributions of the doyen of Islamic Studies, Professor
Ismail Ayinla Babatunde Balogun, to the growth and development of inter-religious dialogue and
peaceful co-existence in Nigeria, for which reason he was known as an apostle of religious interaction
and harmonious co-existence. This was the message he vigorously propagated as a scholar in his
various capacities as leader of his professional associations, head of academic departments and
through his academic writings. It has been argued, and plausibly too, that his advocacy, enunciated
in his well-articulated 1981 inaugural lecture, contributed to the emergence of dialogue bodies,
especially the Advisory Council on Religious Affairs (ACRA) established in 1987, and the subsequent
Nigeria Inter-religious Council (NIREC) established in 1999. If Professor Balogun’s academic
legacy in dialogue is to endure, efforts should be made to tackle the identified challenges facing
NIREC, and I have the following recommendations to make in this regard:

1. To solve the problem of funding, NIREC should endeavour to source its funds outside
government circles. With the credibility of NIREC leadership, it should not be difficult to get
public-spirited philanthropists to come to the financial aid of the Council. The Council’s
records of achievements are enough to showcase and win the support of well-meaning
Nigerians who believe in the vision and mission of NIREC.

2.  Co-Chairmanship is the best leadership structure for NIREC. The incident that once happened,
which stalled NIREC meetings for some years, could have been prevented if the Government
had intervened.  The implication of this, therefore, is for the Government to show keen
interest in NIREC’s affairs in view of the invaluable service it renders to the nation.

3. Activities of NIREC have to be cascaded to the local government level if  it is to impact the
grassroots. In other words, state and local government chapters must be inaugurated by the
central body.

4. NIREC must pursue vigorously the plan to introduce interreligious dialogue as a General
Studies programme for university undergraduates. Though already approved in principle,
there is still a lot to be done to make it see the light of day. The ultimate goal is to develop
reading texts and secure NUC approval.

5. In view of the fact that many southern state governments are beginning to accord recognition
to the indigenous religion, there may be need to widen the scope of religious dialogue to
incorporate indigenous religion at least at the state level. For instance, for more than five
years now, nearly all the southwestern state governments declare holiday for Isese. Moreover,
the southwest has been experiencing rampant religious conflicts involving the traditionalists.
In the light of this, any religious dialogue that excludes the traditionalists may not be welcome
by the government.
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Introduction
The pursuit of peace in heterogeneous societies remains a critical challenge in today’s globalised
world. Lagos State, as Nigeria’s economic and cultural hub, embodies this complexity with its
diverse ethnic, cultural and religious composition. The state serves as a microcosm of Nigeria’s
pluralistic society, where interactions among various groups often generate both opportunities for
enrichment and risks of conflict. Managing these interactions to promote harmonious coexistence
is crucial for social stability and development. In Islamic thought, the concept of Sulhu, which
translates to peace, reconciliation and amicable settlement, offers a profound framework for
conflict resolution and social harmony. Derived from the Qur’an and Hadith, Sulhu promotes
dialogue, mutual understanding and the resolution of disputes through peaceful means. These
principles transcend religious boundaries, offering a universal model for addressing conflicts in
multicultural environments. This paper investigates the relevance and application of Sulhu in
fostering peace and reconciliation in Lagos State. By examining the socio-religious dynamics
and established dispute resolution methods in the state, the study explores how Islamic reconciliation
strategies can be utilised to mediate conflicts in multi-ethnic and multi-religious contexts.
Additionally, the study employs qualitative research methods to collect data, providing a
comprehensive understanding of the practical implications of Sulhu in peace-building efforts.

An Examination of the Heterogeneous Nature of Lagos State
Lagos State is a microcosm of Nigeria’s vast ethnic and cultural diversity. The state’s role as an
economic powerhouse has attracted millions of migrants from all over the country and beyond,
fostering a heterogeneous population characterised by a broad spectrum of ethnic, linguistic and
cultural backgrounds. The urbanisation process, rapid population growth and socio-economic
dynamics have compounded the challenges of managing such diversity.

One of the most defining features of Lagos is its demographic diversity. The state’s population
includes individuals from nearly every ethnic group in Nigeria, with the Yoruba being the dominant
ethnic group. However, the inflow of migrants from other parts of Nigeria, such as the Igbo,
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Hausa and Fulani, has created a melting pot of cultures and languages. In addition to the indigenous
Yoruba culture, Lagos hosts numerous migrant communities, including other Nigerians, West
Africans and global expatriates. The role of migration in shaping the heterogeneous demographic
profile of Lagos cannot be overstated. Urbanisation, spurred by the promise of economic
opportunities, has led to a significant influx of rural populations from other Nigerian states. This
mass migration has resulted in a population that is not only ethnically diverse but also characterised
by a wide range of socio-economic backgrounds, contributing to both the vibrancy and challenges
of governance in Lagos (Sanni, 2006).

Cultural diversity in Lagos is reflected in its food, language, festivals and daily practices. The
coexistence of multiple cultural identities presents both opportunities for enriching the social fabric
of the state and challenges in terms of social integration and cohesion. Lagosians speak a variety
of languages, with English and Yoruba serving as the main languages of communication. However,
Pidgin English is also widely used as a unifying language among various ethnic groups, facilitating
intergroup communication in both formal and informal settings. Despite this, cultural tensions
occasionally arise as different groups vie for recognition and resources (Oyebade, 2018). The
urban setting, with its growing population and demand for space and resources often exacerbates
intergroup competition. Social integration programmes and initiatives aimed at bridging the gap
between Lagos’ diverse communities have been implemented, though with varying degrees of
success (Adeyemo, 2019).

In addition, Lagos is home to a large number of religious groups, including Christians, Muslims
and various traditional religious practices. The state government has policies that promote religious
tolerance, as seen in its observance of religious holidays for both Muslims and Christians, such as
the public holidays for ‘Eidul Fitr, ‘Eidul Adhaa, Mawlidun-Nabiyy, First Day of Islamic
Year, Easter, Christmas and Gregorian New Year celebrations. Also, the state has a public
holiday for Isese Day for the traditionalists.

Lagos State stands as the economic hub of Nigeria, contributing significantly to the nation’s GDP.
It is home to a wide range of industries, including finance, entertainment, trade, and manufacturing.
This economic diversity further compounds the heterogeneity of Lagos, as it attracts professionals,
traders, artisans and labourers from diverse economic backgrounds. The result is a stark contrast
between the wealthy elites in areas such as Victoria Island and Lekki, and the sprawling informal
settlements and slums in regions like Ajegunle and Mushin. The presence of both highly affluent
individuals and those living below the poverty line underscores the economic segmentation within
the state. The rising economic inequalities create a polarised society, where access to basic
services such as education, healthcare and housing is determined largely by socio-economic
status. Additionally, while Lagos is a major centre for entrepreneurship and innovation, many of
its residents remain excluded from these economic opportunities due to systemic barriers and a
lack of access to capital or education (Olayemi, 2021).

The governance of Lagos is shaped by its demographic and socio-economic heterogeneity.
Managing such a diverse population requires policies that address the needs and aspirations of
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various groups, while also maintaining social harmony and economic productivity. However,
Lagos faces significant governance challenges, including issues related to resource allocation,
infrastructure development and public service delivery. Urban planning in Lagos is a particularly
complex task, as the rapid expansion of the city outpaces the development of necessary
infrastructure. The state’s infrastructure, including roads, transportation systems and healthcare
facilities, is often strained by the ever-growing population. This is further complicated by the high
levels of migration, which bring about changes in population density, spatial distribution and land
use patterns. Additionally, the heterogeneous nature of Lagos also complicates the governance of
security and law enforcement. Diverse communities sometimes have differing expectations and
experiences of the state’s legal and policing institutions, which can lead to tensions. The challenge
for the Lagos State government is to create inclusive policies that promote equitable development
and ensure that all residents, regardless of their ethnic or socio-economic background, feel
represented and included in the governance process.

Lagos State Legal Framework on Ethnic and Religious Rights
Lagos State has specific policies and laws that reinforce the constitutional protections of ethnic
and religious rights, including the following:

i. Lagos State laws and anti-discrimination: Lagos State has enacted laws that promote
inclusivity and diversity, such as the Lagos State Anti-Discrimination Law. This law prohibits
discrimination based on ethnicity, religion or other protected characteristics in various sectors,
including employment, education and public services. For example, the Lagos State Special
People’s Law, chapter 21(1), explicitly states:  “no person living with disability shall be
discriminated against on the ground of his or her disability by any person or institution in any
manner or circumstances whatsoever” (Lagos State Government, 2011).

ii. Ethnic diversity and political representation: Given the multicultural nature of Lagos,
ethnic minorities are provided with avenues for cultural expression. The state recognises
and promotes the preservation of ethnic identities through cultural festivals, language
preservation initiatives and political representation.  For example, the Eyo Festival, which
celebrates the Yoruba ethnic culture, is one of ways the state supports ethnic traditions.
Lagos also has a Ministry of Local Government and Community Affairs which helps foster
inclusivity at the grassroots level.

iii. Political participation: The Nigerian Constitution and Lagos State policies also provide
for the inclusion of ethnic and religious groups in political processes. Political offices in
Lagos State are designed to accommodate various ethnic groups, and elected officials are
expected to represent the interests of their constituents, regardless of ethnicity or religion
(Constitution of the Federal Republic of Nigeria, 1999, Section 14(3)).

iv. Freedom of association: The Constitution guarantees the right to form associations. As a
result, ethnic and religious groups in Lagos State are free to organise themselves into cultural,
social and religious groups, promoting their traditions, beliefs and practices  (Constitution of
the Federal Republic of Nigeria, 1999, Section 40).
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v. Lagos State religious and ethnic councils: Lagos has established councils, such as the
Lagos State Christian Pilgrims Welfare Board and the Lagos State Muslim Pilgrims Welfare
Board, to cater to the specific religious needs of Christian and Muslim residents, respectively.
These boards ensure the well-being of religious adherents and facilitate religious pilgrimages
(Lagos State Ministry of Home Affairs, Religious Affairs (available on Lagos State
Government website)).

Some Recorded Ethnic Conflicts in Lagos State
Lagos State, Nigeria’s most populous and ethnically diverse region, has experienced several
conflicts rooted in ethnic tensions. Notable examples include:

i. Yoruba-Hausa clashes: In March 2016, the Mile 12 Market in Lagos became a flashpoint
for violent clashes between the indigenous Yoruba community and Hausa traders. The conflict,
which resulted in multiple fatalities and significant property damage, was reportedly triggered
by a dispute between a Hausa commercial motorcyclist and a Yoruba resident. The altercation
escalated into broader ethnic violence, leading to the temporary closure of the market by
the Lagos State government (Vanguard News, 2016). In 1999, Lagos witnessed significant
ethnic violence between the Yoruba and Hausa communities. The clashes, which resulted in
numerous deaths and widespread destruction, were part of a series of ethnic confrontations
that year, reflecting deep-seated tensions and the fragility of inter-ethnic relations in Nigeria’s
urban centres  (Human Rights Watch, 1999).

ii. Yoruba-Igbo tensions: Tensions between the Yoruba and Igbo communities in Lagos have
occasionally surfaced, particularly during election periods. In the 2023 general elections,
there were reports of anti-Igbo sentiments, with instances of violence and intimidation aimed
at discouraging Igbo participation in the electoral process. Such incidents have exacerbated
ethnic divisions and highlighted underlying resentments related to political influence and
economic competition. (BBC News, 2023).

iii. Awori-Ewe land dispute: In recent years, disputes over land ownership have arisen between
the Awori and Ewe communities in Lagos. The Ewe people have accused the Awori of
intimidation and unauthorised leasing of land, leading to heightened tensions and
confrontations. These conflicts underscore the complexities of land rights and the challenges
of cohabitation among different ethnic groups in the state (National Accord, 2022).

These incidents highlight the challenges of managing ethnic diversity in Lagos State. While the city
is celebrated for its multiculturalism these conflicts underscore the need for continuous efforts in
promoting dialogue, understanding and equitable resource distribution among its diverse
populations.
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Prominent Alternative Dispute Resolution (ADR) Institutions in Lagos State
In Lagos State, several mediation programmes aimed at resolving disputes efficiently, reduce
court case backlog and promote peaceful coexistence have been established. Below are some of
the key mediation programmes in Lagos State.

i. Lagos State Multi-Door Courthouse (LMDC): LMDC is one of the most prominent
alternative dispute resolution (ADR) institutions in Lagos. It seeks to offer alternative channels
for resolving disputes outside the formal judicial process. This helps in reducing congestion
in the courts. It provides mediation, arbitration  and negotiation services for a range of
disputes, including commercial, civil, family and land-related matters. The LMDC operates
under the Lagos State Judiciary, providing access to both mediation and judicial processes,
hence its name “Multi-Door” (https://www.lmdc.gov.ng).

ii. Lagos State Judiciary Mediation Services (LSJMS): The LSJMS is designed to offer
court-annexed mediation services. It aims to reduce the number of pending cases in courts
and promotes access to justice by resolving disputes more efficiently. Mediation services
are available for various cases, including civil, commercial  and family-related issues.
Mediation is conducted by trained professionals and is available at various courts in Lagos
State (https://www.lagosjudiciary.gov.ng).

iii. Community Mediation Centres (CMC): The Community Mediation Centres (CMC)
are established in various local government areas of Lagos State to offer dispute resolution
at the community level. This initiative is designed to address local disputes, enhancing peace
and harmony within neighbourhoods.  These centres resolve conflicts relating to family
disputes, neighbour disputes, land issues  and other community-based conflicts. The centres
provide a localised approach to conflict resolution, offering a more accessible and informal
setting for mediation (https://www.lagosstate.gov.ng).

iv. Lagos State Citizens Mediation Centre (CMC): The CMC is a key institution providing
mediation services to the general public. It helps citizens resolve personal and community-
related conflicts without resorting to formal litigation. It offers mediation for a range of
issues, including family matters, land disputes and commercial conflicts. The centre also
handles community-related disputes, offering solutions to challenges that arise between
neighbours or within families. It is designed to be a first point of contact for individuals
seeking to resolve conflicts outside of court proceedings (https://www.lagosstate.gov.ng).

v. Lagos State Land Dispute Mediation Programme: This programme addresses the
growing number of land-related disputes in Lagos, which often result in litigation, fraud and
violence. The programme aims to create a more peaceful environment for resolving land
issues. It focuses on resolving land ownership disputes, boundary issues and illegal land
acquisitions through mediation, as opposed to lengthy and expensive litigation. It is designed
to address specific land disputes that are common in Lagos, particularly in high-density
areas (https://www.lagosstate.gov.ng).
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These mediation programmes aim to ensure more accessible, efficient and cost-effective
dispute resolution in Lagos State. They play a crucial role in the overall justice system by
reducing case backlogs and encouraging peaceful conflict resolution.

The Deficiencies of ADR Institutions in Lagos
The deficiencies of the alternative dispute resolution institutions in Lagos State can be explored
through several legal, institutional, cultural and operational lenses. Mediation is a key alternative
dispute resolution (ADR) mechanism, but its effectiveness in Lagos is limited by a number of
factors:

i. Limited public awareness and education: Many citizens are unaware of their right to
mediation or the availability of mediation centres such as the Lagos State Citizens’ Mediation
Centre (CMC). Mediation is sometimes misunderstood as informal or non-binding,
discouraging people from using it. A study by Omotola and Adeyemi revealed that less than
40% of surveyed Lagos residents were aware of mediation services provided by the
government (Omotola & Adeyemi, 2020).  This lack of awareness means that people often
resort to litigation or self-help methods rather than exploring peaceful settlement options.

ii. Insufficient number of trained mediators: Although Lagos has trained mediators through
institutions like the CMC, the number is inadequate relative to the population and volume of
disputes. Some mediators lack deep legal or cultural understanding, especially in complex
family, land or commercial cases, while others lack specialised training in modern ADR
methods, leading to poor case handling. For example, in a family inheritance dispute in
institutions in Lagos, the mediators reportedly lacked knowledge of applicable Islamic
succession rules, leading to an ineffective resolution attempt (LMDC, 2020).

iii. Inadequate funding and resources: Many mediation centres are underfunded, leading to
delays, poor facilities and limited outreach, especially in rural or riverine areas of Lagos
State. Lack of modern infrastructure (e.g., online dispute resolution platforms) hinders
efficiency. For example, in Ajegunle and Epe branches of the CMC, cases have reportedly
been delayed due to power outages, lack of stationery and insufficient office space (CLEEN
Foundation Report, 2021).

iv. Cultural and religious biases: In many communities, there is a preference for traditional
rulers, religious leaders or family elders over formal mediation. Some parties resist mediation
because it doesn’t align with their belief in adversarial justice or “winning” a dispute. There
have been complaints from users about perceived favouritism or lack of neutrality from
some mediators, especially in politically or socially sensitive cases. For instance, reports
from Alimosho and Ikorodu areas indicate that disputants sometimes accuse mediators of
bias, especially when one party is more influential such as landlords versus tenants (Vanguard,
2023).

v. Limited jurisdiction and authority: Mediated agreements are voluntary and may not carry
the same legal weight as court judgments unless filed in court. If one party fails to comply, the

Modern Trends in Arabic and Islamic Studies Ch 1-4.pmd 11/22/2025, 8:57 AM21



22

other may still have to go to court, undermining the purpose of mediation. In 2022, a case
involving a land boundary dispute mediated at the Ikeja CMC fell apart after one party refused
to comply, knowing the agreement wasn’t enforceable until a formal registration at the high
court (Arinze-Umobi, 2019).

vi. Corruption and political interference: In some instances, mediators or local leaders
involved in informal mediation processes are influenced by political affiliations, ethnicity or
financial inducement. Many Lagosians, especially in marginalised or low-income communities,
do not fully trust government mediation institutions, perceiving them as bureaucratic or
favouring the powerful.

vii. Delay in case resolution: Popular centres like the CMC are often overwhelmed with
cases, leading to long wait times and administrative delays. Lack of case management systems
slows down dispute processing. A business dispute reported in 2023 took over six months
to resolve at the Ikeja CMC due to multiple adjournments and administrative backlog (Punch
Newspaper, March 2024).

viii. Western-centric methods: Western-centric methods dominate the ADR system in Lagos
and alienate some grassroots communities. This causes low trust in formal institutions among
certain ethnic and religious groups, while the lack of spiritual or moral persuasion makes
some disputants disregard the judgments of the institutions.

While the Lagos State mediation system plays a vital role in access to justice and peace making
in Lagos, the deficiencies mentioned above, in our own view, indicate that there is a need to reform
the mediation operation in Lagos with the view of the Islamic mediation system called Sulhu.

Islamic Concept of Sulhu (Reconciliation)
Sulhu is an Arabic term that refers to a form of peace, mediation or reconciliation, often employed
in the context of resolving conflicts in Islamic societies. The concept of Sulhu can be understood
as an informal or formal process of dispute resolution, focusing on the restoration of harmony and
peace through dialogue, negotiation and compromise, typically between individuals or groups
(Abootalebi, 2012). The Islamic concept of Sulhu (reconciliation or settlement) is central to
conflict resolution and peace building, particularly in heterogeneous societies where multiple groups
co-exist. In the Quran, Sulhu is often mentioned as a way to end disputes peacefully and amicably.
For instance, Surah Al-Hujurat (49:9) advocates for reconciliation and settlement in the case of
disputes among believers. It says:

If two parties among the believers fall into a quarrel, make peace between them;
but if one of them acts wrongfully towards the other, fight that which acts wrongfully
until it returns to Allah’s command; then if it returns, make peace between them
with justice and act equitably; surely Allah loves those who act equitably (Q.49:9).

The believers are but brethren, therefore make peace between your brethren and
be careful of (your duty) to Allah that mercy may be had on you (Q.49:10).
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Moreover, Sulhu also appears in the Hadith, where the Prophet Muhammad (PBUH) is reported
to have said:

“Shall I not inform you of something that is better than fasting, prayer, and charity?”
When asked what it was, he responded, “It is reconciliation between people;
corrupting the relations between people is the shaver”  (Abu Dawood, trans.
Hasan, 2000, 3:4919).

The Islamic concept of Sulhu can also be observed in Islamic history in the pivotal event called
Sulhul Hudaibiyyah (Treaty of Hudaibiyyah). It took place in 628 CE. It was a peace agreement
between the Prophet and the Quraysh tribe, making a crucial point in the early days of Islam. The
story behind the treaty was a disagreement between a group of 1,400 Muslims, who moved
peacefully towards Makkah to perform Umrah, and the Quraysh, who sent their representatives
to stop them at the skirt of Makkah, a place called Hudaibiyyah. Having foreseen the conflict that
could lead to mass death, the prophet resorted to negotiation and solved the disagreement between
them by drawing a treaty rather than resorting to warfare. After the negotiations, the two parties
agreed to a treaty which included a ceasefire for ten years, return of fugitives, no fighting during the
years, allowing the Muslims to return the following year, and tribal alliances (Abdul, 1978).

Sulhul Hudaibiyyah paved the way for Islam’s peaceful expansion across Arabia. Two years
later, the Quraysh broke the treaty by attacking a tribe allied with the Muslims. In response, the
Prophet gathered an army and marched to Makkah, resulting in the conquest of Makkah.  Sulhul
Hudaibiyyah is often viewed as a key moment in the strategic growth of Islam. It illustrates the
importance of diplomacy, patience and foresight in conflict resolution (Abdul, 1978).

Abu Nimar refers to sulhu as “the event or ritual of reconciliation rather than the process”, and
refers to the process as Masalaha (Abu Nimar, 2003: 99). Masalaha is an authentic conflict
resolution mechanism in the Middle East, dating back to pre-Islamic times, that attempts to
reconcile conflicts between rival parties. According to Jordanian judge Abu-Hassan, there are
two types of sulhu processes: public sulhu and private sulhu. Private sulhu takes place when
there is a conflict between the members of a community who know one another. The aim of
private sulhu is to avoid revenge and to restore harmony within a community. The outcome of
private sulhu can be total peace, where the two parties to the conflict forgive each other, forget
what happened and do not hold any resentment towards each other. The outcome of private
sulhu can also be partial or conditional, where the conflict between two parties ends according
to the agreed conditions set in the peace process. Public sulhu, on the other hand, can be
compared to the signing of a peace treaty between two countries to end conflict for a period of
time. It takes place to resolve conflicts between tribes, communities or different religious groups
(Irani & Funk, 1998: 64). In Islamic history, the Hudaybiyah Treaty, which was signed between
the Prophet (PBUH) and the Makkans, is an example of a public sulh aimed at establishing a
period of 10 years of ceasefire. The Madinan Charter, Constitution of Medina established by the
Prophet in the 7th century, is also often cited as an example of peaceful coexistence and Sulhu in
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a pluralistic society. The Charter recognised various religious groups (Muslims, Jews and others)
as part of a unified society, emphasising peaceful cooperation and conflict resolution based on
mutual respect and shared interests. The following paragraph contains the contents of the
constitution.

Key Articles of the Agreement

i. Protection for converts to Islam: Anyone who follows and embraces Islam shall be
entitled to help and assistance without discrimination. No one shall oppress or incite others
to oppress them.

ii. War expenses: In the case of the defence of Madinah, the Jews must contribute their
share of the expenses for war.

iii. Unity of Jews and Muslims: The Jews of Bani Awf (a tribe of Ansar) are considered
allies of the Muslims and are viewed as one nation. Both groups are free to follow their
respective laws, except for those among them who are sinners and oppressors. Such
individuals ruin themselves and their families.

iv. Equality of Jewish tribes: The Jews of Bani Najjar, Bani Harith, Bani Sa’adah, Bani
Jahsham, Bani Aws, Bani Tha’alaba and Bani Sha’ibah are granted the same rights and
privileges as the Jews of Bani Awf. Similarly, the tribe of Ja’fah, a branch of Tha’alab, and
the branch of Bani Sha’ibah share the same status.

v. Promotion of virtue: Signatories of the agreement should ensure that virtues triumph over
sin.

vi. Friendship and confidence: Those who are not on friendly terms with or confident in the
Jews are to part ways with them.

vii. Commitment to the agreement: No one has the right to abandon the agreement without
the permission of the Prophet Muhammad.

viii. Respect for life: The blood of everyone, particularly the oppressed, is respected. Anyone
who kills is liable to pay blood money, which could ruin their family and allies, especially
when the murder involves an oppressed person.

ix. Joint responsibility for war: The expenses of wars fought jointly by the Jews and Muslims
are shared equally. When a third party fights against the agreement’s signatories, it is their
collective duty to fight together.

x. Ethical conduct: Relations between the parties are based on goodness, and all must refrain
from evil.

xi. Prohibition of oppression: No one should oppress those who have entered into this
agreement. If oppression occurs, the oppressed must be helped (Farman & Yucel, 2023).
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Peace and Reconciliation in Al-Andalus
The principles of the Madinah Charter were reflected later in Al-Andalus (Islamic Spain), where
Muslims, Christians and Jews coexisted for centuries. The concept of Sulhu (peace and
reconciliation) played a pivotal role in ensuring harmony.

i. Legal systems for coexistence: Different religious and cultural groups were protected
under Islamic governance. Disputes were resolved through peaceful negotiations based on
fairness.

ii. Mutual respect and collaboration: Intellectual and cultural exchange flourished, with
contributions from all communities. Religious freedom and mutual respect were central to
societal order.

iii. Shared responsibilities: Communities worked together to address common challenges
and maintain peace. The Madinah Charter and the practices in Al-Andalus demonstrate the
enduring relevance of Islamic principles in promoting peace, justice, and coexistence among
diverse groups. These examples highlight the importance of dialogue, mutual respect and
shared responsibilities in building harmonious societies (https://en.wikipedia.org/wiki/
Social_and_cultural_exchange_in_al-Andalus).

Sulhu and Peace Building
According to Johan Galtung, often referred to as the “father of peace”, peace is the absence of
violence (Galtung, 1969). Galtung defined peace as the absence of violence, not the absence of
war. The usefulness and validity of the definition depend solely upon the definition of violence.
According to Galtung, violence is a somatic and mental human potential. Violence is anything
which produces a gap between the physical and mental potentials of human beings and their
actual conditions. As posited by Galtung, elimination of violence should be viewed as an important
peace value or a necessary condition of peace  (Galtung, 1969). Baruch Spinoza also views
peace as not the absence of war, but a virtue that arises from the strength of character (Spinoza,
1677/2000). Galtung further defined peace as the presence of conditions that fosters social
justice, equality and harmony (Galtung, 1969).  Sulhu can play a critical role in peacebuilding,
particularly in post-conflict societies or communities facing deep divisions. It provides a framework
for addressing historical grievances, fostering reconciliation and rebuilding trust between individuals
or groups that may have been at odds.  Sulhu can contribute to peacebuilding in the following
ways:

I. Building Trust through Justice and Compassion
Islam emphasises the importance of trust, amaanah, justice, ‘adl, and compassion, rahmah,
in fostering harmonious relationships within diverse societies. The Qur’an and the Hadith
provide guidance on maintaining trust and coexistence among people of various backgrounds.
Trust can be built by recognising diversity as a divine plan. The Quran says:
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O mankind, We have created you from a male and a female and made you
into nations and tribes so that you may know one another. Verily, the most
honorable of you with Allah is the most righteous of you” (Qur’an 49:13).

In Islam, the concept of sulhu (reconciliation) is deeply rooted in the principles of fostering
peace, understanding and harmony among individuals and communities. In a heterogeneous
society, where people from diverse backgrounds, beliefs and cultures coexist, building trust
emerges as a fundamental aspect of achieving sulhu. Trust acts as the cornerstone for
harmonious relationships and is a means to bridge differences, dispel prejudice and promote
coexistence. Islam emphasises the importance of mutual respect, justice and fairness in all
dealings, as these are essential for trust to flourish. The Quran and the teachings of the
Prophet Muhammad (peace be upon him) provide numerous guidelines for establishing and
maintaining trust. For instance, Allah commands Muslims to uphold justice and truth, even if
it is against themselves or their loved ones. The Quran says:

O you who have believed, be persistently standing firm in justice, witnesses
for Allah, even if it be against yourselves or parents and relatives” (Quran
4:135).

Justice, as an impartial and equitable principle, lays the foundation for trust, as it assures all
members of society that their rights and dignity will be safeguarded. Moreover, the Prophet
Muhammad (peace be upon him) exemplified trustworthiness in his interactions with people
of different faiths and cultures. His title Al-Amin (the Trustworthy) was earned because of
his consistent honesty and reliability, even before his prophethood. In a heterogeneous society,
Muslims are encouraged to emulate this example by being truthful, fulfilling their promises
and honouring their agreements. Such conduct not only builds trust but also enhances the
reputation of Islam as a faith that values integrity and ethical behaviour.

Another critical aspect of building trust as a form of Sulhu is the promotion of dialogue and
mutual understanding. Islam encourages constructive communication to address conflicts
and misunderstandings. The Quran states:

And not equal are the good deed and the bad. Repel [evil] by that [deed]
which is better; and thereupon the one whom between you and him is enmity
[will become] as though he was a devoted friend” (Quran 41:34).

By responding to hostility with kindness and engaging in sincere dialogue, individuals can
transform adversarial relationships into ones founded on trust and goodwill. Additionally,
trust in a heterogeneous society is nurtured through acts of compassion and solidarity. Islam
places great emphasis on helping others and maintaining the bonds of humanity. Acts such
as feeding the hungry, aiding the needy and standing with the oppressed transcend religious
and cultural boundaries, fostering trust and unity among diverse groups. These actions reflect
the Qur’anic injunction to cooperate in righteousness and piety: “And cooperate in
righteousness and piety, but do not cooperate in sin and aggression” (Quran 5:2). Building
trust also involves avoiding behaviours that erode it, such as deceit, backbiting and prejudice.
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The Quran warns against suspicion and negative assumptions, stating: “O you who have
believed, avoid much [negative] assumption. Indeed, some assumption is sin” (Quran 49:12).
By fostering an environment of transparency and sincerity, communities can prevent the
seeds of mistrust from taking root. In essence, building trust as a form of Sulhu in a
heterogeneous society aligns closely with the core Islamic values of justice, honesty,
compassion and mutual respect. It requires a commitment to ethical conduct, active
engagement in reconciliatory efforts, and a genuine willingness to understand and embrace
diversity. Through these efforts, Muslims can contribute to creating a peaceful and cohesive
society that reflects the universal message of Islam: unity in diversity under the guidance of
divine principles.

II. Mediation and Dialogue
Mediation, a nonviolent dispute resolution approach involving a neutral third party who aids
disputants through negotiation, is widely used in conflict management and resolution. It is
also a common mechanism in the Muslim world, where it plays a significant role in resolving
conflicts in countries like Lebanon, Palestine, Jordan and Turkey (Kadayifici-Orellana et al,
2013). Mediation is often associated with formal diplomatic interventions between states,
utilised by Muslim states and organisations like the Organisation of Islamic Cooperation
(OIC) to resolve inter-state conflicts. It is also a prevalent informal tool for addressing
family and communal disputes in Muslim communities. According to Paramole, there are
various ways though which conflict may arise and these include: ideological fronts, land
border and political interest. However, the outlook of a conflict determines the approach of
its resolution, personnel and the instruments deployed. Some of the methodologies for conflict
resolution include making political and diplomatic analysis with the opposing parties with a
view to mediation (Paramole, 2022: 331). The practice has roots in Islamic conflict resolution
traditions dating back to the early days of Islam. The Prophet Muhammad (PBUH) frequently
mediated conflicts, earning trust through his reputation as “the Faithful One” (al-Amin). His
role as a mediator-arbitrator was pivotal in resolving disputes, including his well-known
intervention during the relocation of the Black Stone, where he suggested a collaborative
solution that satisfied all the disputing Makkan tribes (Ibn Kathir, 1976, vol. 1, pp. 220-
222). His mediation practices, inspired by Islamic principles and values derived from the
Qur’an and Hadith, continue to influence conflict resolution efforts in the Muslim world.

An essential aspect of mediation in Muslim communities is the identity of the mediator. The
effectiveness of mediation efforts often hinges on who the mediators are, as their identity,
status and reputation play critical roles. Third parties typically emphasise community unity
and invoke Islamic values such as patience, acknowledgement of mistakes, apology,
compensation, forgiveness and reconciliation to manage emotions and rebuild relationships.
They often cite Qur’anic stories, Prophetic wisdom and Islamic historical examples to highlight
the importance of peaceful conflict resolution and restoring harmony (Olatunji, 2016). As
Muslims strive to align their behaviour with the Qur’an and Sunnah, Muslim conflict
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interveners aim to restore Islamic principles by addressing misconceptions and negative
practices. Mediation in Muslim communities can involve a single mediator or a delegation,
depending on the nature and complexity of the conflict. Religious leaders, such as Imams,
Shaykhs and Aalims, along with respected local figures like Zaumas in Lebanon or
Mokhtars in Turkey, frequently serve as mediators due to their high status and prestige
(Kadayifici-Orellana et al, 2013).  However, younger family members, friends and neighbours
increasingly mediate marital disputes, reflecting a shift in mediation practices. The mediators,
often regarded as cultural insiders, are trusted for their understanding of local customs,
collective community values, and conflict dynamics. Qualified mediators, referred to as
Hakam, are chosen for their trustworthiness, impartiality and deep knowledge of the conflict
and customs. Their wisdom and credibility grant them the authority to set procedures and
establish ground rules for mediation.

III. Healing and Reconciliation
Sulhu allows for the acknowledgement of wrongdoings and the potential for forgiveness,
which are essential for healing in communities that have experienced violence or prolonged
conflicts. The principle of ‘Afwu (pardon), considered as an act of Ihsan (goodness), is
repeatedly emphasised in the Qur’an, which urges Muslims to adopt ‘afwu as a way to
reconcile. The Qur’an stresses that forgiveness is of a higher value than  maintaining hatred
or vengeance as the believers are urged to forgive when they are angry (Q42:37). It was
also noted that there is a clearly articulated preference in Islam for nonviolence over violence,
and for forgiveness (Musamaha) over retribution (Said, 2000: 8). The Qur’an relates that
human life on earth started with an act of forgiveness by God (Q2:36–38). The Qur’anic
narration of the story of Joseph (PBUH) and his brothers emphasises how he forgave them
and treated them with respect and honour. Also, as the most forgiving, God has constantly
forgiven the Children of Israel and indicated that those who seek the forgiveness of God
should also cultivate the habit of forgiveness. The Qur’anic verse, “the recompense of an
injury the like thereof: but whosoever forgives and thereby brings about a reestablishment of
harmony, his reward is with God; and God loves not the wrongdoers” (Q42:40), advocates
sincere forgiveness as the preferred path to establish God’s harmony on earth.

IV. Inclusive participation
Inclusive participation is a vital approach to achieving sulhu (reconciliation) in a heterogeneous
society. Islam, as a religion that advocates for justice, equity and peace, underscores the
importance of involving all members of a community, regardless of their backgrounds, in
decision-making and social processes. This principle ensures that every individual feels
valued and respected, thereby fostering unity and resolving conflicts. The Quran emphasises
the concept of Shuuraa (consultation), which is a form of inclusive participation. Allah
commands:
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...and those who have responded to their master and established prayer and
whose affair is [determined by] consultation among themselves, and they
spend from what We have provided for them (Quran 42:38).

This verse highlights the importance of engaging diverse voices in discussions and decisions
that affect the community. When people feel heard and included, trust and harmony naturally
develop, which are essential for achieving sulhu. Prophet Muhammad (PBUH) exemplified
this principle in his leadership. He often consulted his companions, including those from
different tribes and backgrounds, on matters of governance, warfare, and community welfare.
For instance, during the Battle of the Trench, the Prophet adopted the strategy suggested by
Salman the Persian, highlighting the value of diverse perspectives (Ibn Kathir 1976, vol. 1,
pp. 220-222). Such inclusivity not only resolves conflicts but also strengthens bonds among
people of different cultural, social and religious identities. In a heterogeneous society, inclusive
participation addresses the root causes of division by promoting mutual understanding and
respect.

Inclusion also involves recognising and addressing the unique needs of various groups. As
mentioned earlier the Prophet, as the head of Madinah, which is an Islamic state, established
a constitution which protects the rights of the Muslims and Jews in Madinah. Islam encourages
compassion and care for the vulnerable, such as orphans, the poor and minorities. The
Prophet Muhammad (PBUH) consistently advocated for the rights of marginalised groups
and ensured their voices were heard. For example, Bilal and Salman Al Farsiyy, Abissinian
(Ethiopian) and Persian companions, were given high ranks in the community  (Hisham,
2001). His example serves as a reminder that reconciliation is only possible when the concerns
of all members of society are acknowledged and addressed. Inclusive participation as a
way of Sulhu requires humility, patience and a commitment to the greater good. It calls for
creating spaces where dialogue is encouraged, differences are respected and common ground
is sought. This approach not only resolves existing conflicts but also prevents future ones by
building a culture of trust and cooperation. In embracing inclusive participation, a
heterogeneous society can achieve the essence of Sulhu.

V. Non-Violence
Non-violence is a powerful and essential means of achieving Sulhu (reconciliation) in a
heterogeneous society. Islam, as a religion of peace and mercy, emphasises the importance
of resolving conflicts through peaceful means rather than resorting to violence. In diverse
communities where differences in culture, religion and ideology exist, non-violence serves
as a practical and moral approach to fostering harmony and unity. It reflects the Islamic
values of patience, compassion and justice, all of which are critical for sustaining peace in a
pluralistic society. The Quran explicitly advocates for peace and reconciliation, urging believers
to respond to hostility with goodness. Allah says: Repel [evil] with what is better, and
thereupon the one whom between you and him is enmity [will become] as though he
was a devoted friend” (Quran 41:34). This principle teaches that violence only perpetuates
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hatred and division, while non-violence and kind actions have the power to transform
adversaries into allies. In a heterogeneous society, this approach is especially crucial, as it
prevents conflicts from escalating and encourages mutual understanding.

The Prophet exemplified non-violence in his interactions with people of different faiths and
backgrounds. Despite facing persecution and hostility during his mission, he consistently
chose patience and dialogue over retaliation. One notable example is the Treaty of
Hudaybiyyah, where the Prophet negotiated peace with the Quraysh, even accepting
seemingly unfavourable terms for the greater good of avoiding bloodshed (Abdul, 1980).
This treaty not only prevented conflict but also opened the door for peaceful interactions
and the eventual spread of Islam. Such examples highlight the effectiveness of non-violence
as a means of achieving Sulhu and resolving disputes. Non-violence also aligns with the
Islamic principle of justice, which requires fairness and the protection of human dignity. The
Quran commands believers to stand firm in justice, even in the face of animosity: “And do
not let the hatred of a people prevent you from being just. Be just; that is nearer to
righteousness” (Quran 5:8). Violence, in contrast, often leads to injustice and the violation
of rights, undermining the very foundations of a harmonious society. By rejecting violence
and promoting peaceful solutions, individuals and communities uphold the Islamic ideals of
equity and respect for all. In a heterogeneous society, non-violence fosters an environment
where differences can be addressed constructively. Islam encourages dialogue and
consultation as means of resolving conflicts, as reflected in the concept of Shuuraa (mutual
consultation). Through dialogue, misunderstandings can be clarified, grievances can be heard,
and compromises can be reached without resorting to aggression. This approach not only
resolves disputes but also strengthens the bonds between diverse groups, promoting
coexistence and mutual respect.

Moreover, non-violence requires patience and perseverance, qualities highly valued in Islam.
Allah praises those who exercise patience in the face of adversity when He says: “And We
will surely give those who were patient their reward according to the best of what they
used to do” (Quran 16:96).

In a pluralistic society, patience allows individuals to navigate differences and challenges without
resorting to harmful actions. It demonstrates a commitment to peace and a willingness to work
towards reconciliation, even in difficult circumstances. Non-violence as a way of sulhu also
involves addressing the root causes of conflict, such as injustice, inequality and discrimination.
Islam calls for the protection of the vulnerable and the eradication of oppression, as these are
often the underlying factors that fuel violence. By addressing these issues through peaceful means,
communities can create a more just and equitable society where sulhu becomes a natural outcome.
Several examples highlight the role of Sulhu in both historical and contemporary peacebuilding.
In many post-colonial Arab countries, Sulhu has been employed to resolve disputes over land,
family or community issues that may arise after the upheaval of colonial rule. For instance, Sulhu
processes have been instrumental in maintaining local peace amidst broader political instability.
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Sulhu processes have also been used by Islamic clerics and community leaders in countries like
Syria, Iraq and Yemen, where communities have been fractured by war. These processes, though
informal, have sometimes led to effective ceasefires or local peace deals.  In situations involving
sectarian conflict, such as Iraq or Bahrain, Sulhu processes help in bringing together members of
different sects or ethnicities by creating common ground through religious or cultural norms of
forgiveness and reconciliation (Kadayifici-Orellana et al, 2013).  Sulhu, as a method of conflict
resolution and peace building, offers a valuable approach to resolving disputes through voluntary
agreements, the restoration of social harmony and the involvement of community leaders. Its
integration into formal peace building processes can contribute to more durable and inclusive
peace agreements, particularly in contexts where violence has fractured relationships. By
emphasising restorative justice, dialogue and reconciliation, Sulhu represents a key element in
fostering long-term peace in conflicting societies (Iran & Funk, 1998).

Integration of Sulhu Principle into Legal System to Enhance Peace Building in Lagos State
Integrating Sulhu into the Lagos State legal system provides a culturally rooted, spiritually grounded
and practically effective way to improve dispute resolution. It enhances legitimacy, increases
compliance, empowers communities and aligns mediation with the moral fabric of many Lagosians.
As Nigeria seeks more effective alternatives to litigation, Sulhu offers both a divine directive and
a practical solution. This can be achieved through the following ways:

i. Cultural and religious legitimacy: Sulhu resonates deeply with many Lagos residents,
particularly among Muslims in places like Agege, Mushin, Ikorodu and Epe. Incorporating
Sulhu enhances legitimacy and acceptance of the mediation process as people see it as
spiritually sanctioned. It therefore encourages acceptance of mediation outcomes. Religious
leaders and Imams can act as community-based mediators or advisors with the aid of legal
certification and recognition. This will increase participation of disputants who are sceptical
of secular approaches. For instance, in a 2022 case in Mushin, a land boundary conflict
between two Muslim families was settled swiftly when the Imam of the local mosque used
Sulhu principles. The case was later referred to the CMC for formal documentation (LSCMC
Annual Report, 2022).

ii. Community-based mediation: Sulhu promotes the decentralisation of conflict resolution.
This aligns with grassroots justice principles. Mosques, Islamic centres and traditional settings
can be used as community mediation forums. Training Imams and community leaders in
formal ADR techniques, while grounding them in Sulhu, creates hybrid systems with a
stronger impact. This will enhance cost-effectiveness and accessibility, as Sulhu, rooted in
local customs, can function informally and affordably, reducing pressure on courts and formal
ADR centres.  In communities like Ikorodu and Ajegunle, where legal literacy is low, Sulhu
can resolve issues at early stages, avoiding escalation. According to Gatawa, the Agege
Muslim community plays an important role in conflict management in the local government
area. Its intervention has helped to forestall or minimise intra- and inter-group conflicts,
which have the potential for snowballing into wider conflagrations (Gatawa, 2013).
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iii. Emphasis on reconciliation over victory: Sulhu shifts the focus from “winning” a dispute
to restoring relationships. This principle helps reduce post-mediation resentment and
increases compliance with agreements. A Yoruba adage says: “We don’t become friends
after we arrive from court”. Much emphasis should be laid on forgiveness and reconciliation,
which is one of the principles of Sulhu, in the process of settling disputes. Parties are
encouraged to prioritise long-term harmony over short-term gains, especially in family, land
and business disputes. Sulhu, promotes not just dispute resolution but healing, apologies,
restitution, sincere forgiveness and rebuilding broken social ties in families, markets and
neighbourhoods. For example, a market dispute in Agege between two Hausa traders was
resolved by a community Islamic scholar through Sulhu. Both parties resumed business,
avoiding prolonged animosity.

iv.  Simplification of procedure: Sulhu encourages informal, dialogue-based processes. This
reduces bureaucratic bottlenecks and appeals to low-income or less-educated individuals
who may find court-like mediation intimidating. Sulhu solution allows flexibility and informality.
It is non-adversarial and does not follow rigid procedures but gives room for informal
discussions rooted in communal values. This would suit market women, artisans and low-
income parties who are intimidated by formal legal language.

v. Trust-building and spiritual accountability: In Sulhu, resolution often involves moral
and religious accountability. Invoking Allah’s name in agreements and swearing on the Qur’an
enhances compliance. When parties believe Allah is a witness to the settlement, they are
more likely to honour it and accept the judgment of the institutions. Sulhu traditionally
employs respected local figures such as Imams, elders or family heads as neutral reconcilers.
Their moral authority and familiarity with the parties build trust and encourage sincere
participation. The Prophet regularly appointed trusted community leaders to settle disputes
locally, enhancing credibility (Ibn Hisham, 2001, pp. 221–223).

vi. Inclusiveness and fairness: Some ADR mechanisms struggle with religious or ethnic
tensions due to a lack of cultural sensitivity. Sulhu mandates that all parties be fully heard
and that mutual consent be prioritised. In multi-ethnic Lagos, this ensures ethnic minorities,
women and vulnerable groups are treated with dignity. The Prophet’s model, such as the
treaty of Hudaybiyyah, resolving issues with Jews and Christians of Madinah, shows how
to make just, inclusive agreements.  Sulhu solution respects cultural and religious diversity.
It promotes mutual respect, even with non-Muslims. Muslim scholars and Imams who are
conversant with the different languages of the Lagos people can be trained in ADR techniques
in order to interpret discussions concerning disputes among different ethnic parties and
settle their disputes amicably. .

.
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Recommendations
Due to the above submissions and in order to achieve an effective application of Sulhu in a multi-
religious society like Lagos State, this work recommends the following:

1. The government should encourage open and structured dialogue between various religious
groups in Lagos to foster mutual understanding and respect and create more awareness
about ADR institutions;

2. Islamic principles of Sulhu (reconciliation) should be used as a model for resolving interfaith
and inter-ethnic conflicts;

3. Religious leaders should establish interfaith councils that include representatives from Islam,
Christianity and traditional religions to address societal grievances and disputes;

4. The Lagos State mediators and community leaders should be trained in Sulhu principles,
emphasising forgiveness, mutual compromise and reconciliation, and empowered with legal
certification;

5. Traditional Islamic conflict-resolution mechanisms, alongside modern legal frameworks, should
be used to handle disputes in heterogeneous communities;

6. Peace education that highlights the Islamic principles of peace and reconciliation should be
promoted in schools  while educational programmes that teach citizens about the importance
of peaceful coexistence in a multicultural and multi-religious society like Lagos should be
developed;

7. The influence of Islamic scholars (‘Ulamas), Christian clergy and traditional rulers should
be leveraged to advocate for peaceful coexistence by urging these leaders to use their
platforms to mediate disputes and disseminate messages of unity, tolerance and reconciliation;

8. Equitable resource distribution should be advocated in Lagos State to prevent grievances
among various religious or ethnic groups, because conflicts often stem from issues such as
poverty, unemployment and inequality;

9. Government should develop policies that incorporate Islamic Sulhu principles in conflict
resolution frameworks and create platforms for regular consultations between government
agencies, religious leaders and civil society organisations; and

10. Ethnic and religious leaders should encourage joint community activities that bring people
from diverse religious and ethnic backgrounds together to foster collaboration and harmony.

.
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Conclusion
This work examined the heterogeneous nature of Lagos State and highlighted the legal framework
established by the state to ensure peaceful co-existence among its diverse ethnic and religious
groups. It also delved into the ADR institutions in Lagos and their deficiencies. This work has
been able to present the Islamic concept of Sulhu and highlighted it as a viable and culturally
relevant method for enhancing peaceful co-existence in Lagos State. Its emphasis on dialogue,
reconciliation and community-based peacebuilding aligns well with the social fabric of Lagos, a
diverse and rapidly evolving metropolis. This work also elucidated some ways of integrating
Sulhu with modern peacebuilding practices with which Lagos can address ethnic and religious
tensions more effectively and ensure long-term peace and stability. However, challenges related
to secularisation diversity and awareness must be addressed to maximise its impact. Ultimately,
Sulhu offers a model for conflict resolution that is rooted in cultural tradition while contributing to
the larger goal of social harmony in Lagos State.
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Introduction
The Muslim advocates and participants in inter-faith dialogue in Nigeria are mostly from the
south, starting from the time the Church began to invite Muslims to engagements of inter-faith
relations in the second half of the 20th century. The protagonists of dialogue with the Christians
included this honoree, Prof. Ismā‘l Ayinla Babatunde Balogun. His sense of engagement in dialogue
motivated him to found the Department of Religions at the University of Ilorin, where he brought
about an academic dialogue of Islam, Christianity and African Traditional Religion. The name of
the department was changed, from Arabic and Islamic Studies to Department of Religions in
1976. Prof. Balogun organised an interreligious conference under the auspices of the department
between 7th and 11th August, 1978 (Kenny, 1979, 181-186).  Other notable Muslims who at
that time actively engaged in the dialogical meetings with Christians included Professors A. B.
Fafunwa, Abdur-Rahman Doi, M. O. A. Abdul, D. O. S. Noibi, MS El-Gharh and, later on, M.A.
Bidmos. All these scholars participated in dialogical meetings with Christians in the 1970s, and had
written works promoting harmonious Christian-Muslim relations. M.O.A. Abdul published “Islam and
Christianity United” around 1971 (Clarke and Linden 1984, 129-130). Also significant to inter-religious
dialogue in Nigeria was the establishment of the Conference of Muslim Lecturers and Administrative
Staff of Nigerian University, and its journal, the Nigerian Journal of Islam, in 1970.

In a 1971 article in the journal, Professor Fafunwa stated that its purpose was to foster
communication among Muslims and promote constructive dialogue with Christians, both within
and outside Nigeria. Similarly, A. R. Doi, in the same edition, observed a decline in hostile
exchanges between Christians and Muslims. He advocated for new writings that acknowledge
the best aspects of both religions, encouraging scholars to examine issues collaboratively rather
than in an adversarial manner. Doi believed that learning about each other would resolve
misunderstandings and lead to positive dialogue between Muslims and Christians. The efforts of
Prof. M.O. Opeloye, a protégé of Balogun, in the promotion of inter-faith dialogue in modern
times are worthy of note. He wrote in his 2001 inaugural lecture that: “colleagues who are familiar
with my studies are not left in doubt that, for more than fifteen years, my research efforts have
been geared towards the promotion of harmonious Muslim-Christian relations…” (Opeloye 2001, 1).

The Catholic Church, as part of its efforts to domesticate Nostra Aetate (a declaration by the
Second Vatican Council) in the 1960s, formulated a secretariat for dialogue with Muslims in
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Nigeria between 1962 and 1974. The secretariat, under Fr.Victor Chukwulozie, organised various
meetings with Muslims. He convened the first at Kano in 1962, and formed a committee to
convene further meetings. He organised another one at Ahmadu Bello University, Zaria, in 1963.
Other meetings organised by Chukwulozie were held in 1974 and 1978 (Shitu 2020, 22).
Protestant Christian denominations also established dialogical projects, which are rooted in the
efforts to evangelise the Muslims. The most important project is the Islam in Africa Project,
formed in 1959 in Ibadan. The name was changed to Project for Christian-Muslim Relations in
Africa (PROCMURA) in 1987 (Shitu 2020, 23).

The Muslim participants from the north are not as many as the southerners. The efforts of Sheikh
Ahmed Lemu, his wife, Aisha Lemu, and their organisation, the Islamic Education Trust (IET),
are, however, worthy of mention. IET has produced numerous books and pamphlets on Islam
and inter-faith relations. Sheikh Lemu’s Religion and Morality in Islam is a published version of
his presentation at Nigeria Interreligious Council’s (NIREC) seminar in 2001 (Lemu 2001, iii).
He was once invited to the Department of Religious Studies, University of Ibadan, in the 1980s,
by a Christian clergy to present a paper on Christianity and Islam. Sheikh Lemu’s son, Nurudeen,
and other scholars, such as Nurayn Ashafa, Muhammad Nuru Khalid, Sani Isa and Abubakar
Saddeq Deedat, are currently the protagonists of inter-faith dialogue in northern Nigeria.

The rise of Salafi thought in 1990s northern Nigeria brought about a new position on inter-faith
relations, particularly through the graduates of the Islamic University of Medina and their affiliates.
They rely on Saudi Arabian religious verdicts to condemn Muslim participation in inter-faith
dialogue. They cite literature such as Bakr b. ’Abdullah Abū Zayd’s (d. 2008) al-Ibtāl li
Nazariyyat al-Khalam bayn Dīn al-Islām wa Ghayrih min al-Adyān and the fatwa of Saudi
Arabian Permanent Committee for Research and Fatwa (cf. al-Qī 1421 A.H., 1661-1673).

Muhammad Awwal Adam (Albani Zaria) (1960- 2014) was one of the most prominent
disseminators from the Salafi ideology in northern Nigeria. He was a major critic of inter-faith
dialogue between Muslims and Christians in Nigeria. He recorded many lectures condemning the
above-mentioned persons from northern Nigeria for participating in dialogue. He saw it as an act
of syncretism and taqrīb (rapprochement). He held that Muslim partakers in the happenstances
will go to hell if they die without repentance. He described King Abdullah b. Abdul-Aziz (d.
2015) as a representative of disbelief for bringing together leaders of faiths for dialogue and for
the establishment of the King Abdullah bin Abdulaziz International Centre for Interreligious and
Intercultural Dialogue (KAICIID ) (Shitu 2025; Annasiha TV, 2022). These lectures did not
generate controversies in northern Nigeria while he was alive, until eight years after he was killed.
In 2022, when a major partaker in dialogue with Christians, Sheikh Muhammad Nuru Khalid,
was sacked as the imam of the Apo Legislative Quarters in Abuja for criticising the government
over insecurity through his Friday sermon, people began to circulate the lectures of Albani Zaria
in which he describes Khalid and other Muslim dialoguers as proponents of a new religion which
co-mixes between Islam and Christianity. The attention of the scholars and the laity of northern
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Nigeria was diverted to debates over the permissibility of dialogue or otherwise. The Ramadan
tafsīr of 2022 was characterised by heated debates on the matter, especially among the Salafi
preachers. While some of them took a moderate stance on the matter, others attempted to
correct the late Albani Zaria’s position of counting it as disbelief. Sheikh Idris Abdul-Aziz, the
imam of Dutsen Tanshi Masjid, Bauchi (d.2025), took a very extreme position, thereby reiterating
the position of Albani Zaria. He delivered Friday sermons and additional lectures on the
controversy.

This research critically analyses the contents of these fiery sermons and compares them with the
opinions of other Muslims who see participation in dialogue with Christians as a praiseworthy
endeavour. The methodology of this research is descriptive and analytical of the contents of the
sermons.

Foundations and Concepts
Giving additional foundational information on the underpinnings and related concepts is essential
for a better grasp of this research. Therefore, this segment gives concise data on the brief biography
of Imam ‘Abdul-Aziz Dutsen-Tanshi, the meaning and concept of interfaith dialogue, inter-faith
dialogue in Muslim thought, Salafism and its conception of interfaith dialogue, as well as the
spread of Salafism in Nigeria.

Sheikh Idris ‘Abdul-Aziz Dutsen-Tanshi, Bauchi (1967-2025)
Sheikh Dutsen-Tanshi was born in Gwaram, Alkaleri Local Government Area of Bauchi State.
He attended the College of Legal and Islamic Studies, Misau, Bauchi State, where he obtained a
diploma in Sharia. He obtained another diploma from Bayero University, Kano. He also obtained
a degree in Islamic Law from the Islamic University of Medina, a Master of Arts in Islamic
Studies from the University of Jos and a PhD in Usūl al-Fiqh from Sudan University of Science
and Technology (Premium Radio, 2025; BBC Hausa, 2025; Bauchi a Yau TV, 2025). He was a
businessman and a philanthropist. He spent over three decades of his active years preaching on
defending Salafism and debating with followers of other Muslim schools of thought. His teachings
have generated heated debates all over northern Nigeria at different times. He was one of the first
scholars who debated extensively with Muhammad Yusuf, the founder of Boko Haram, before
the group became fully radicalised (Abu Hurairah24 TV, 2021). He faced the challenge of
incarceration under successive governments of Bauchi State. He was even declared wanted by
the police authorities over contempt of court. Peace and reconciliation were later brokered
between him and the Bauchi State government after intervention by federal government agents in
2024. Sheikh Idris Abdul-Aziz died on 3rd April, 2025, after battling with an illness (Doya,
2025).

Meaning and Concept of Inter-faith Dialogue
The word “dialogue” comes from the Greek prefix “dia-”, meaning “across,” and “logos”, meaning
“discussion.” Therefore, dialogue literally means “discussion across.” It is important to note that
“dialogue” is not limited to just two participants (Shitu 2020, 12). Both the Catholic Church and

.

Modern Trends in Arabic and Islamic Studies Ch 1-4.pmd 11/22/2025, 8:57 AM39



40

the World Council of Churches (WCC), which represents the protestant arm of Christianity,
have embraced interfaith dialogue, though their approaches and historical paths to it differ. The
Catholic Church’s engagement with other faiths largely stemmed from the Second Vatican Council
(1962-1965). Before this, the Church held a strict view that salvation was exclusively found
within its own bounds. However, the document Nostra Aetate from the Council introduced a
significant change, suggesting that salvation could exist outside the Church while still being
connected to Christ. This document also affirmed the truth and holiness found in other religions
(Pope Paul VI, 1965). Nostra Aetate outlined the Church’s vision for dialogue: collaborating
with other religions to uphold shared spiritual, moral and cultural values with love and prudence,
while still bearing witness to the Christian faith. It specifically acknowledged the respect for
Christ and Mary in Islam, as well as Muslim practices like prayer, fasting and charity. The document
encouraged moving away from past animosities to work together for “the benefit of all mankind,
social justice and moral welfare, as well as peace and freedom” (Pope Paul VI, 1965). Twenty-
five years after Nostra Aetate, the Church issued a Dialogue and Proclamation to clarify how
dialogue relates to evangelism. This document defined dialogue on three levels: one, at the
interpersonal interaction between adherents of faiths for common goals; two, an attitude of friendship
and respect embedded in the Church’s evangelising mission; three, in diverse societies, building
positive relationships with people of other faiths for mutual understanding and enrichment, while
upholding Christian truth and respecting freedom of belief (PCID, 1991).

The World Council of Churches (WCC), established in 1948, began its formal involvement in
interfaith relations with a sub-unit on dialogue in 1971. Their Guidelines on Dialogue with
People of Faiths was published in 1979, with Nostra Aetate even serving as a preparatory
document for early WCC meetings on the topic (WCC, 1992). A key point of contention for the
WCC was how dialogue could exist without evangelistic motives. The WCC defines dialogue as
an encounter between people of different faith traditions that does not require abandoning one’s
beliefs or validating another’s. This encounter should occur in an atmosphere of mutual trust and
respect, with participants being well-grounded in their own traditions. Overcoming historical
biases and enmities is crucial for fostering cooperation for the common good. The WCC
emphasises that interfaith dialogue is not just about exchanging ideas; it involves trust-based
encounters that respect others’ identities and integrity, requiring participants to question their own
understanding and be open to understanding others on their own terms (WCC and the Wm.
Eerdmans, 2002; WCC, 1992).

The WCC has also addressed confusion regarding the terms “interfaith dialogue” and “interreligious
dialogue.” While some believe “interfaith” refers to dialogue with non-Christian religions, and
“interreligious” to ecumenical efforts among Christian denominations, the WCC clarifies that
both terms are used interchangeably for Christian engagement with non-Christian faiths. The
WCC brochure notes that the difference, if any, lies in the English spelling. Using “interfaith”
without a space or hyphen can imply similarity, leading to accusations of syncretism (the blending
of different religions) (WCC 2016, 5). Many Muslim critics share this concern, calling it “da‘wat
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al-taqrīb bayn al-adyān” (a call to rapprochement of religions) (al-Qādī 1421 A.H.). Therefore,
the WCC prefers hyphenated variations like “inter-faith” or “inter-religious,” as these acknowledge
the distinctions between faiths. “Inter-faith” is also considered more inclusive, as it can encompass
humanists and secularists, and is widely accepted in political and social spheres (WCC 2016, 11).

The Pontifical Council for Interreligious Dialogue has classified dialogue into four categories,
called the “traditional four-fold model.” These are the dialogue of life, dialogue of action, dialogue
of theological exchange and dialogue of religious experience. I have looked into these from the
Muslim point of view in some of my researches (Shitu 2020, 14- 18; Shitu 2014, 119-120). The
constitution of the Nigeria Interreligious Council (NIREC) in 2020 under a Catholic Executive
Secretary has changed the goals of NIREC to reflect the above-mentioned model of the Pontifical
Council for Interreligious Dialogue (Shitu 2024, 76), despite having an equal number of Muslims
as its members.

Inter-Faith Dialogue in the Muslim Thought before Nostra Aetate
Muslims have called for dialogue with adherents of Christianity and Judaism since the rise of
Islam, though the encounters were mostly apologetic. It started during the period of Prophet
Muhammad. An example is the 9th year of Hijra’s delegation of sixty Christians of Najrān, who
visited Medina for theological discussion with the Prophet (Shitu 2014b, 1-3). During the Umayyad
reign, there were a series of apologetic debates with John of Damascus (676- 749) and Theodore
Abū Qurra (740- 825). During the Abbasid period, Nestorian Catholicus Timothy I in the year
782 held lengthy debates with Caliph al-Mahdi (r. 775- 785). This was the situation during the
Abbasid age, and it continued for centuries (Watt 1973, 184).

Jamāl al-Dīn al-Afghānī (d.1897) is considered a prominent promoter of inter-faith dialogue in
the modern Muslim world. He posits that the three Abrahamic faiths are united in principles and
purposes; thus, he calls for unity among adherents of the religions (al-Qādī 1421 A.H., 398). The
second important personage who promoted inter-faith dialogue in the late 19th century, who is
also classified as a Muslim modernist and student of al-Afghānī, was Muhammad ‘Abduh (d.
1905). The writings of ‘Abduh show his apologetic approach to the Abrahamic religions and
others (‘Amāra 1993, 257ff). His disciple, Rashīd Riā (d. 1935), also took after him in the
polemics that characterised inter-religious relations of the Muslims with other faiths in the 20th

century. Ridā has shared correspondences with ‘Abduh on refutations of Christianity (‘Amāra
1993, 257). He wrote Shubuhāt al-Nacāra wa Hujaj al-Islām, which is a compilation of 16
articles originally published in volumes 4 and 5 of his al-Manār Journal.  It consists of refutations
of misrepresentations about Islam contained in some Christian journals. Other contemporary
Muslim scholars who actively engaged in dialogue include Seyyed Hossein Nasr, Mahmoud
Ayoub, Hasan Askari, Kurshid Ahmad, Muhammad Talbi, Hasan Hanafi and Ismā ‘īl Rājī al-
Fārūqī.

.

.

.

.
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Salafism and its Conception of Inter-faith Dialogue
Salafism in Nigeria is an outgrowth of Wahhābism. Though they are often equated by many
scholars, Alexander Thurston, in reference to West Africa, made a distinguishing remark about
the difference between Wahhābism and Salafism. The former adheres to the Hanbalite School of
law while Salafism rejects adherence to a madhhab. Both, however, share the same creed
(Thurston 2016, 7). Salafīs believe they embody the practices and dogma of the early Muslims’
righteous generation. The term has its origin in the Islamic tradition which is known in mainstream
Sunnism as “Salaf al-Sālih” (righteous predecessors). It is to these particular predecessors that
subsequent leaders of thought ascribe their practices to assert their legitimacy.  The use of the term
salaf during the early period of Islam did not refer to a particular approach to Islamic legal theory
or systematic theology, as the contemporary proponents of Salafism conceive it (Wiktorowicz
2006, 207). 19th-century Salafism advocates for the elimination of innovations in the practice of
religion and strict adherence to the model of Prophet Muhammad as understood by the Sahāba.
Salafism is not monolithic, yet it insists on a singular, legitimate interpretation of Islam and that
there is no interpretative pluralism (Lauzière 2016, 2-3). That is why continuous internal refutations
and debates are major characteristics of Salafism.

For certain Salafi scholars, like Bakr b. ’Abdullah Abū Zayd (d. 2008) and Ahmad b. ‘Abd al-
Rahmān al-Qādī, the concept of interfaith dialogue is a source of confusion and concern, a direct
result of the Second Vatican Council (1962-1965). They often see it as equivalent to syncretism
(the mixing or merging of religions). Abū Zayd, for instance, pointed to Pope John Paul II’s 1986
World Day of Prayer for Peace as a major example of this “mixing” (Abū Zayd 2011, 24 ). These
scholars use various terms interchangeably with inter-faith dialogue, all carrying negative
connotations; they include a call to bringing religions close (da‘wat ilā taqrīb bayn al-adyān),
rapprochement between religions (taqarrub bayn al-Adyān), religious brotherhood (īkhā al-
dīnī), unity of religions (wahdat al-adyān), unification of religions (tawhīd al-adyān), Abrahamic
religion (al-Milla al-Ibrāhimiyya) and religious coexistence (ta‘ayush bayn al-adyān) (Abū
Zayd 2011, 22- 25). Al-Qādī specifically defines “bringing religions close” (taqrīb bayn al-
adyān) as international and local efforts to forge connections between diverse faiths, which is
characterised by acknowledging other religions, disregarding notions of right and wrong in favour
of finding common ground and recognising and respecting other belief systems (al-Qādī 1421
A.H., 335).

Al-Qādī identifies two other dimensions of taqrīb bayn al-adyān (al-Qādī 1421 A.H., 339ff):

1. The claim of religious oneness (wahdat al-adyān): This view suggests all faiths are
authentic and lead to the same ultimate truth. He attributes this perspective to extreme Sufi

. .
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.

.

.
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groups who advocate for pantheistic monism, citing French philosopher Roger Garaudy (d.
2012) as a 20th-century proponent.

2. Inter-faith or interreligious dialogue (al-hiwār bayn al-adyān): This has become the
most widely accepted term among its proponents. The Arabic word “al-hiwār” means
“replying and repeating things in a discussion,” aligning with its Quranic usage, which
sometimes equates it with “debate” (mujādala). Al-Qādī explains that its literal meaning
aligns with its technical sense: a deliberation between two or more parties aimed at reaching
agreement and a unified viewpoint.

Salafīs in Nigeria, in the context of this research, are the graduates of the Islamic University
of Medina, their followers and their affiliates, especially those from northern Nigeria,
where the university began to record success in recruiting students from the 1980s. The
University of Medina is instrumental in the further formation of Salafī thoughts worldwide
(Thurston 2016, 17).

Contents of Imām Idrīs ‘Abdul-Azīz Bauchi’s Sermons on Inter-Faith Dialogue
The controversies over the status of faith of the participants in interfaith dialogue in northern
Nigeria, which Albani Zaria’s circulated lectures generated in 2022, led to continuous clarifications
by diverse scholars. Some Salafis made considerable efforts to correct the extreme position
expressed in Albani Zaria’s lectures of counting inter-faith dialogue as disbelief. These scholars
included Mansur Ibrahim Sokoto (b. 1969) and Salisu Shehu (b. 1966), both of whom are
professors and members of  Nigeria’s government-supported NIREC. Sheikh Idris Abdul-Aziz
Bauchi reiterated the extreme position of Albani Zaria and provided evidence to support it. He
spent weeks giving rejoinders to scholars with opposing views in his Friday sermons, notable
among which are those of 15th April 2022 (Azzaahiriy TV, 2022a) and 22nd April 2022 (Azzaahiriy
TV, 2022b). The bottom line of his argument is that inter-faith dialogue negates the doctrine al-
walā wa-l- barā’ (loyalty and disavowal). His lecture of 12th April 2022 (Azzaahiriy TV, 2022c)
is significant in this direction. He read an essay which he claimed to have written 4 to 5 years
before that time. The essay started with the conceptualisation of al-walā wa-l- barā’. In reliance
on the contents of the Qur’an and Sunnah, the first part, al-walā, signifies love and support. The
opposite is the second segment of it, al-barā’, disavowal. The meaning of the doctrine is, therefore,
love of Allah, His Messenger, His religion of Islam and the Muslims. The opposite is resentment
of disbelief and disbelievers. Thus, al-barā’ is disavowing the material and incorporeal false gods
that are worshipped in the place of Allah, such as ideologies and views. It entails staying far away
from disbelief in its entirety, boycotting disbelievers and expressing animosity towards them. The
doctrine stands for inward loyalty and support of Islam, as well as inward disavowal and enmity
toward disbelief and the wishing of victory of Islam and destruction of disbelief and its adherents.
This inward conviction must be seen in practice. He mentioned that the Prophet never tolerated
the keeping of the crucifix.  He quoted seven Qur’anic ordinances to buttress his point of view.
They are Qur’an 9:114 where Allah gives the story of Abraham who initially sought forgiveness
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for his father, but on discovering that he was an enemy of Allah, he dissociated himself from him.
Qur’an 60:1 tells believers not to take the enemies of Allah and their enemies as allies with whom
they would share love, while they have disbelieved in the truth of Islam. In Qur’an 3:28, Allah
tells believers not to take disbelievers as friends and helpers (awliyā) instead of believers, except
if the believers fear a danger from them.

Other Qur’anic verses quoted by the imam included Qur’an 4:89 in which Allah told believers
that it is an antic of disbelievers that they reject faith like them, so that they can be the same.
Therefore, believers are enjoined not to take those who reject faith as friends and protectors.
The remaining verses include Qur’an 5:80-81; 5:51 and 60:9. While he was reciting Qur’an
5:51, he was reiterating the part that says: “and he amongst you who take them as awliyā
(friend), them he is of them”. This is to indicate that partakers in dialogue may be merged
with the disbelievers whom they have turned to in friendship. The Imam then turned to the
Hadīth literature to buttress his argument of prohibiting association with disbelievers, quoting
six of such traditions. One, the Hadīth of Jarīr b. Abdullah, who related that he met the
Prophet Muhammad accepting oaths of allegiance. He took a commitment to worship Allah,
establish salāt, give Zakat, be sincere to Muslims and separate from the polytheists (al-
Nasāī 1999, no. 4177). Upon quoting this Hadīth, he remarked in Hausa that “sannan kayi
baranbaran da duk wani kafiri da mushriki” (then you should have a total boycott of any
disbeliever and polytheist).  Two, the next mentioned Hadīth is what was related from Ibn
‘Umar that the Messenger of Allah said: “whoever imitates a people is one of them” (Abū
Dāwūd 2009, no. 4031). He thus remarked that any Muslim whose activities look like those
of non-Muslims is the same as them. Three, the Hadīth of ‘Amr b. Shuaib, that the Messenger
of Allah said, “whosoever acts like others is not part of us, do not emulate the Jews and the
Christians, for greeting the Jews is by pointing the fingers, while greeting the Christians is
through waving with the hand” (al-Tirmidhī 1999, no. 2695). He remarked that the Muslim
dialoguers even hug Christians against the teaching of the Hadīth, especially Nuru Khalid,
whom he accused of even hanging the crucifix to please the Christians. Four, the Hadīth of
Abī Umāma, who narrated the Messenger of Allah said: “whoever loves for the sake of
Allah and hates for His sake, gives for the sake of Allah and withholds for the sake of Allah
has perfected his faith” (Abū Dāwūd 2009, no. 4681). The imam remarked that the Hadīth
teaches that a Muslim should disavow a person who hates Allah and also because he is not
a Muslim. Five, the Hadīth of Anas b. Mālik narrated that the Apostle of Allah said: There
are three things that whoever has them has gotten the sweetness of faith; that Allah and His
Messenger are most loved to him than anything else, that he loves a person only for the sake
of Allah, and that he disdains returning to disbelief after Allah has saved him from it, just as
he hates being thrown in fire” (Bhukhārī 16; Muslim 43). The inference of Imam Dutsen
Tanshi is that a Muslim must have inward hatred for disbelief and disbelievers. Six, the last
Hadīth quoted by the imam is that of ‘Abdullah b. Mas‘ūd, who entered the abode of the
Messenger of Allah, who asked him about the strongest bond of faith (awthaq ‘urā al-
īmān). He replied that Allah and the Messenger of Allah know best. The Messenger of
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Allah, thus, said: “the strongest of faith is to loyalty for the sake of Allah through love and to
hate for His sake” (al-Tabarānī nd., no.4476).

Upon mentioning the above Qur’anic verses and the Prophetic traditions, the imam explains
further that the faith of a person will not be completely firm until he becomes loyal to Muslims and
disavows disbelievers, hypocrites and the polytheists, as well as all the multifaceted dimensions
of disbelief.  The views expressed in the lecture are summarily presented in the following lines. He
stated that: It is compulsory upon Muslims to react to evil plots and machinations of non-Muslims
against Islam (which also include interfaith dialogue). He notes that it is, therefore, an act of
foolishness from the group of people who claimed to be Muslims and faithful, while this claim is
merely a nominal one, to express loyalty and love towards disbelievers among the Jews, Christians
and others, in the name of tolerance and dialogue, with the assumption that such act will bring
unity among warring factions of people and ensure peace and harmony among communities.
Such Muslim partakers in dialogue do express love and affection towards the kuffār (infidels)
despite the abundance of evidence from the Qur’an and Sunnah that enjoins believers to move
away from and boycott non-believers and to express enmity toward them and their deities. The
groups of dialoguers that claim to be peace-makers assemble with the enemies of Allah and
Islam, under the guise of seeking peace and harmony among the people. By this act, they have
gone incongruous with the teachings of the Qur’an and Sunnah, which is the expression of enmity
towards the enemies of Allah, even when they are close relatives.

Just like Albani Zaria, Imam ‘Abdul-Aziz condemned the rise of inter-faith dialogue groups,
which he calls tawā’if wa ahzāb al-Kufriyya (sects and parties of disbelief) in Muslim societies,
including Saudi Arabia. These groups lead people astray and contaminate their dogma and the
fundamentals of religion. He further mentions that the activities of Muslims who participate in
dialogue are detrimental to the future of Islam, as the children of Muslims will grow without
having care for Islam or being devout. This will make future generations count the religions as one
and not see anything wrong in changing their faiths.

Evaluations of the Above Views of Imam Abdul-Aziz Bauchi
All Muslims who participate in inter-faith dialogue do not agree with the Christian use of dialogue
as a subtle way of evangelism. The argument of some Muslims against the Church’s call to
dialogue is that her documents do not conceal the evangelistic intent. The document of the Pontifical
Council for Interreligious Dialogue states that: “while entering with an open mind into dialogue
with the followers of other religious traditions, Christians may have also to challenge them in a
peaceful spirit with regard to the content of their belief” (PCID, 1991). The document went
further to say that:

Proclamation and dialogue are both viewed, each in its own place, as component
elements and authentic forms of the one evangelizing mission of the church. They
are both oriented towards the communication of the salvic truth (PCID, 1991).
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Nonetheless, our society is pluralistic in nature and it is not possible to live in isolation from
people of other faiths. Interactions at interpersonal and institutional levels are inevitable. Islam
does not teach that such relationships should be characterised by hostility. The Prophet Muhammad
(peace and blessings of Allah be upon him) has shown an exemplary attitude concerning this; he
treated peaceful non-Muslims with respect, traded with them, visited their sick ones and
collaborated with them for the general good of the common society. The Prophet established a
commonwealth of Islam at Medina, and promoted justice, fairness, rule of law and equal rights
for all, irrespective of religious affiliations (Shitu 2014, 120-121).  The Jews and other non-
Muslims were part of the charter signed with the Prophet that all the citizens of Medina should
unite against common adversaries.

The opinion of Sheikh Abdul-Aziz Bauchi aligns with the old fatwa of the Saudi Arabian Permanent
Committee for Research and Fatwa. Joas Wagemakers, who is an expert on Salafism, studied
the root cause of this legal position, which is their perceived threat to Islam from the non-Muslims.
Thus, the term al-walā’ wa-l-barā’ is used to warn Muslims against giving their loyalty to non-
Muslims in any way. This includes participating in non-Muslim festivals such as Christmas, which
is counted as an insult to Islam and a belittling of Muslims’ dignity. Other actions counted as
loyalty to non-Muslims include greeting them first, having pleasurable meetings with them,
unnecessary visit to their country, wearing their types of clothing, bearing their names and
participating in religious dialogue with Jews and Christians (Wagemakers 2008, 5-6). The
government of Saudi Arabia is not in agreement with the position of this class of ulema. It established
the King Abdullah bin Abdulaziz International Centre for Interreligious and Intercultural Dialogue
(KAICIID) in 2015. The students of the Saudi Arabian ulema around the globe still uphold the
teachings in their strict sense and, as such, count participation in dialogue as disbelief. Examples
of such are the Salafis of America, such as Ahmad Musa Jibril and Ali al-Tamimi (Meleagrou-
Hitchens 2018, 72; 115).

It is pertinent to look at the Qur’anic verses quoted by Imam to buttress his argument against
dialogue and the contexts in which they were revealed. He quoted Qur’an 60:1 and 9 to insinuate
that Muslims should not relate with Christians in a manner of dialogue. What further influences his
interpretation is the hostility that the Muslims of his close environment are facing at the hands of
some Christians, specifically in Tafawa Balewa. He reiterated that in some of the sermons, where
he rebuked Prof. Salisu Shehu for supporting inter-faith dialogue in spite of his relatives being
persecuted and sent away from Tafawa Balewa by the Christians (Azzaahiriy TV, 2022b). He,
therefore, generalised and counted all the Christians of Nigeria as “enemies of Allah and the Muslims”
whom Allah urged believers not to take as friends. Sura al-Mumtahana (Qur’an chapter 60) is
considered the sura of al-walā wa-l- barā’. This is because it warns against taking the enemies of
Allah as allies. Ibn Kathīr, in his Tafsīr, gave the reason for the revelation of the initial verses of the
chapter. It is about Hāmib bin Abī Balta‘a, who secretly wrote to the hostile disbelievers of Makkah,
telling them about the Prophet’s intention to attack them, and the letter got leaked to the Prophet
(SAW) (Ibn Kathīr n.d., 4:345-347). The enemies referred to in the verses are the Meccan hostile
polytheists who had waged war against the Muslims and driven them away from their homes. The
verses are not in any way referring to the peaceful non-Muslim.
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The Imam’s quotation of verse 9 also gives credence to the highlighted context of his interpretation,
because he mentioned that the Christians of Tafawa Balewa fought Muslims and drove them out
of their homes. He did not quote verse 8 before it, which particularly mentions that Allah did not
stop believers from dealing justly and kindly with non-Muslims who are not hostile to Muslims.
The verse was revealed, according to al-Qurtubī, after an incident in which a non-Muslim mother
of Asmā’ bint Abī Bakr visited her at Medina and she was reluctant to accept her mother’s gift,
and then asked the Prophet. Upon this, the verses 8 and 9 were revealed (cf. DIN 2009, 2). In
the hadith of Bukhārī and Muslim, the Prophet (SAW) told her to “connect with her mother” (al-
Bukhārī 1400A.A., no.2620) by upholding the ties of kinship.  This explains the contexts of the
other verses mentioned by the Imam in his condemnation of dialogue.

Qur’an 3:28 is about preferential treatment to believers when their interests clash with the interests
of the deniers of truth. That is, why the verse specifically says, “min dūni al-mu’minīn” (i.e.
instead of believers). It is, therefore, absurd to take a disbeliever as an ally in such situations
against the interests of the believers. This explains the type of alliance which the believers are
warned against with the Christians and Jews in other verses. Imam Tabarī specifically wrote
concerning this verse that it means Muslims are forbidden to assist the disbelievers in their disbelief
and religion. It warns Muslims against exposing the secrets of believers to the disbelievers to
enable them to harm or get victory over the Muslims (al-Tabarī 1374 A.H., 6:313).   Qur’an 4:89
is about al-munāfiqūn (hypocrites who outwardly professed Islam but are inwardly disbelievers
during the time of the Prophet). They connive with others to harm Islam.

The situation of hostility in which Allah warned believers against taking non-Muslims as allies is
clear in Qur’an 5:57, where Allah described those not to be befriended as those who engage in
the mockery of Islam. This also applies to Qur’an 5:80-81. The preceding verses 78 and79
signify the people whom Allah was referring to. The verses 82- 84 after praised the Christians as
people who share love with Muslims.  Qur’an 9: 114 is self-explanatory: that until Abraham
discovered that his father was obstinately an enemy of Allah, he then dissociated from him. This
verse is one of the evidences referenced on al-walā wa-l- barā’ to prove that Ibrāhīm dissociated
himself from his polytheist father. There are ample asbāb al-nuzūl (reasons of revelations) that
were mentioned by scholars of tafsīr on the verse and the 113 before it. These include the
narration about the efforts of Allah’s Apostle (SAW) to make his uncle, Abū Tālib, accept Islam
before his death and the futility of the exertion. The Apostle of Allah then said: “I will seek Allah’s
forgiveness for you as far as I am not stopped from doing so.” It was narrated that ‘Ali saw a man
seeking Allah’s forgiveness for his polytheist parents. ‘Ali then asked him on whether a person
should seek forgiveness for his polytheist father? ‘Ali then informed the Prophet, upon this,
verses 113 and 114 were revealed. There are many other narrations giving other reasons for the
revelation of the verses. Ibn Kathīr wrote that Ibn ‘Abbās mentioned that Ibrāhīm did not stop
seeking forgiveness for his father until the father’s death, and that was when Ibrāhīm knew that he
was an enemy of Allah and then stopped praying for him (Ibn Kathīr nd, 2:295). The point of
reference in the above statement of Ibn Abbās is that the disbelief of Ibrāhīm’s father did not stop
him from relating with him until he died in the path of disbelief.
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The Prophetic traditions that were read by the Imam are in no way signifying that Muslims should
disavow peaceful and cordial non-Muslims. The first Hadīth is about accepting Islam. The phrase
“wa tufārik al-mushrikīn” (that you get separated from the polytheists) means leaving their fold.
Other traditions he quoted do not also have any basis to be interpreted as a total disavowal of
peaceful non-Muslims.

Conclusion
This research has studied the controversies over Muslims’ participation in inter-faith dialogue in
Nigeria, which were generated by the interpretation of the Salafi doctrine of al-walā’ wa-l-
barā’. The most outspoken scholar in northern Nigeria on the matter in the year 2022 was
Sheikh Idris Abdul-Aziz, the Imam of Dutsen Tanshi Masjid, Bauchi. He used his pulpit to preach
against Muslim engagement with Christians in dialogue. This research has studied his arguments
and his use of the Qur’an and Hadīth to support his viewpoint. It was, however, noted that, in
most cases, he has quoted the ordinances out of context due to emotions about hostilities in his
immediate society, thereby categorising all non-Muslims in Nigeria as enemies fighting Muslims
and machinating against Islam.

This researcher submits that there is a need to correct such misconceptions that the teachings of
such scholars with large followership entail. This is due to the fragile nature of peace in parts of
northern Nigeria. The use of force is not appropriate at this juncture; intellectual engagement is
the way out. Clamping down on ideologies and their protagonists has not yielded desired results
in northern Nigeria. The subject of this research had been incarcerated by the government severally
over his views and preaching. That did not make him change his position before he died. In fact,
it has grown his followership and led to negative consequences.  The efforts of various imams
who countered the position of Imam Idris ‘Abdul Azīz in their sermons are noteworthy, especially
the scholars mentioned above. Nonetheless, there is a need for more intellectual engagements
with many others who still hold tenaciously to the same view among the Salafis of Nigeria.
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Definition of Ahl al-Kitāb
Ahl al-Kitāb means “possessors of the Scripture or People of the Book” (Hutman & Wensinck,
1960, pp. 264–266; Muhibbu-Dīn, 1997, pp. 1–5). It is the term used for the people who
profess a religion recognised by Islam to have been of divine origin. These are Judaism (Jew),
Christianity, Sabaeans (as-Sabi’un) and Zoroastrians or Magians (al-Majus).

Muslim and Ahl al-Kitāb Social Interactions

Marriage
Concerning the marital relations between Muslims and the People of the Book, the Qur’ān says:
Maida 5 v 5: (Arabic):

.

Translation:
Lawful unto you in marriage are not only chaste women who are believers, but chaste women
among the People of the Book, revealed before your time when ye give them their due dowers,
and desire chastity, not lewdness, nor secret intrigues. If anyone rejects faith, fruitless is his work.
And in the Hereafter, he will be in the ranks of those who have lost (all spiritual good) (‘Ali, 1989,
Qur’an 5:5).

Imām Fakhr al-Dīn (al-Rāzi, 1938, Vol. XI, p. 147) observes  that on the basis of the verse
above, the majority of Islamic jurists legitimise  marriage between a Muslim male and a non-
Muslim chaste  female who belongs to the Prophet of the Book, i.e. among the Jews  and the
Christians. However, Ibn ‘Umar holds a contrary opinion in view of another verse which reads:
“Do not marry unbelieving women until they believe” (‘Ali, 1989, Qur’an 2:221). Ibn ‘Umar
argues that any woman who upholds such a belief cannot be said to properly belong to the chaste
women of the People of the Book (Muhibbu-Dīn, 1997, pp. 189–191)..

CHAPTER 4
Muslims and Ahl al-Kitāb Social Interactions in Marriage and Inheritance:

Modern Trends in Muslim Countries

 Aremu Muhibbu-Dīn Murtadā
Retired Professor of Islamic Studies,

Lagos State University.
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Another hadīth narrated by Ata’ says that God gave the concession to the Muslims to marry
women of Ahl al-Kitāb during the period when the number of Muslim women was relatively few,
but now that they are in large numbers, the concession has been withdrawn, hence the annulment.
Other verses stipulate keeping a distance from unbelievers in general: “Take not my enemies and
yours as friends” (Qur’an 60:1) and “O ye who believe! Take not into your intimacy those
outside your ranks…” (Qur’an 3:118). The religious belief of the spouses may change as the wife
can influence the faith of her husband, resulting in his conversion to the wife’s religion. This may
also affect the religion of the offspring. Ibn ‘Umar considers the marriage avoidable risk.
Commenting on Sūrah 2:221 upon which ‘Umar based his contention, Al-Qurtubi notes that
scholars, a section of them, observe that while God forbids marriage in general with polytheists,
He exempts the women of the Scripture (Qur’an 5:5) from the polytheists and permits wedlock
with them. This is the consensus of notable jurists based on the authority of Ibn ‘Abbās, Mālik
ibn Anas, his disciples (such as ath-Thawri and Al-Awza’i) and Imām ash-Shafi’i (al-Qurtubi,
1957, Vol. III, p. 67).

The opinion of Ibn ‘Umar, which opposes marriage with the chaste women of the People of the
Book, is said by an-Nuhas to be contrary to the popular view among the companions (such as
‘Uthmān, Talihah, Jābir and Hudayfah and their successors: for example, Sa’id b. Musayyib,
Mujahid, Ikrimah and ad-Dihāk (al-Qurtubi, 1957, p. 68). Moreover, the verse of Sūrah 2:221,
upon which Ibn ‘Umar relies, cannot be said to have abrogated that of Surah al-Mā’idah (Qur’ān,
Ch.5:5) because the former was one of the earliest revelations in al-Mā’idah while the latter was
of the latest. It is not logical, argues al-Qurtubi, to say the former (verse) abrogates the latter. For
the tradition, namely: “no polytheism is greater than the confession of a woman who says Jesus is
her ‘Lord’”: it does not contain sufficient evidence. Besides, continues al-Qurtubi, it is an opinion
derived from al-Muwatta of Mālik. Moreover, Ibn ‘Umar did not categorically claim that one of
the two verses abrogates the other. But having observed a seeming contradiction in the two
verses (i.e. one forbids marriage while the other permits it), he interpreted one as abrogating the
other, whereas the doctrine of abrogation is not a function of interpretation but of a clear-cut
injunction. Above all, Ibn ‘Abbās  quotes ‘Umar b. al-Khattab on the authority of Ibn Mundhir
as approving marriage with the chaste women of the People of the Book. Thus, Ibn ‘Abbās
remarks that no authenticated tradition opposes wedlock and none can be attributed to any of
the earliest companions (al-Qurtubi, 1957, p. 68).

According to the opinion of certain scholars, there is no contradiction between the two verses in
question because the practical implication of idolatry (             ) does not involve the People of the
Book. Hence God distinguishes between them and the idolaters in the following passages: “it is
never the wish of those without faith among the People of the Book nor of the Pagans that
anything good should come down to you from your Lord” (Qur’an 2:105) and “Those who
reject (truth) among the People of the Book and among the Polytheists” (Qur’an 98:1).

.
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Literally two different words are used for the People of the Book (                ) and the
(             ). The chaste women of the People of the Book are distinct from the Polytheists, and are
lawful unto the Muslims (Muhibbu-Dīn, 1997, pp. 193–194; al-Qurtubi, 1957, Vol. III, p. 69).

The early part of the verse states, “A slave woman who believes is better than a free idolatress”
(            ). This is so because an idolater beckons to the hell fire (Qur’an 2:221). It can be argued
that there is a residue of unbelief in all disbelievers (including the People of the Book and Polytheists)
making Muslims preferable to non-Muslims regardless of their status (Muhibbu-Dīn, 1997, pp.
194–195; Qur’an 9:29; ‘Abd al-’Atī, 1977, p. 178). Thus, if a Muslim has the slightest suspicion
that a non-Muslim wife might affect the beliefs and attitudes of his children, it becomes obligatory
on him to exercise caution. Moreover, the Qur’ān has warned against the rejection of faith which
my likely result from the unwary use of privilege accorded to Muslims to marry chaste Jewish or
Christian women (Qur’an 5:5). From the foregoing, the view expressed earlier by Ibn ‘Umar on
the concluding part of Sūrah 5 verse 6, namely that it contradicts its first part - if interpreted to
mean permission - is not likely to be correct. Rather than being a contradiction, it is a warning to
those availing themselves of the permission to guard their faith and morality very cautiously against
the influence of his unbelieving wife (Muhibbu-Dīn, 1997, p. 196). In general, a husband owes
the same marital duties towards a non-Muslim as he does towards his Muslim wife. Nevertheless,
the non-Muslim wife’s right of custody, for example, over the children of the marriage is not as
extensive as that of a Muslim mother because of the undesirable influence that her different
religion might have upon the Muslim child (Coulson, 1971, p. 186).

Opinions differ among the jurists as to the marriage of a Zoroastrian woman. For example, Imam
Mālik, Shafi’i’, Abu Hanifah and al-Awza’I forbid marriage with them on the grounds that they
are polytheists. Moreso, it is related that Hudhayfah b. al-Yaman, who married a Zoroastrian
woman, was ordered to divorce her by ‘Umar b. al-Khattab (al-Qurtubi, 1957, Vol. III, p. 70).
Conversely, Ibn al-Qasar reports the view of certain Companions who approved of marriage
with their women because they possess a revealed Book. Even though, as dualists, the modern
trend is to treat them as the People of the Book in accordance with the Sunnah of the Prophet
who accepted jizyah from the Zoroastrians of Hajar (al-Qurtubi, 1957, Vol. III, p. 70; al-
Qardawi, 1989, p. 62).  The Sabaeans, who are classified along with the People of the Book,
are also to be treated in like manner. While the Qur’ān grants permission to Muslim males to
marry chaste women among the People of the Book, conversely, it forbids a Muslim woman to
marry a non-Muslim male regardless of whether he is of the People of the Book or not.

.

.

.
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Translation:
O ye who believe: When there come to you believing women refugees, examine (and
test) them. Allāh knows best as to their faith: if ye ascertain that they are Believers,
then send them not back to the unbelievers. They are not lawful (wives) for the
Unbelievers, nor are the Unbelievers lawful (husbands) for them… (Qur’an 60:10).

It is not permissible for a Muslim woman to marry a non-Muslim man. This can injure the practice
of her religion among others (Muhibbu-Dīn, 1997, pp. 198–200; Ansari, 1973, Vol. II, p. 270).
It will be realised from the foregoing that Islam is consistent in prohibiting the Muslim male from
marrying an idolatress. Since Islam is absolutely opposed to polytheism, it would obviously be
impossible for two such people to live together in harmony and love (al-Qardawi, 1989, pp.
185–186).

In view of the absence of provision and freedom for a Muslim woman to practice her religion
among the People of the Book, the permission granted to Muslim men to marry chaste women of
the Jewish and Christian faiths may be temporarily suspended. This is desirable when the number
of Muslims in a country is small. For example, if they are immigrants residing in a non-Muslim
country, their men ought to be prohibited from marrying non-Muslim women. This is because
Muslim women are prohibited from marrying non-Muslim men. Should Muslim men be allowed
to get married to non-Muslim women in such circumstances, it would mean that many Muslim
girls will remain unmarried. And such a situation is injurious to the Muslim Society (al-Qardawi,
1989, p. 184).

Inheritance: (           )
Islamic law of inheritance fosters the collective social spirit because it favours the distribution of
property among many surviving heirs and thus holds in check the concentration of wealth in the
hands of a few people. The difference of religion between a Muslim and a non-Muslim constitutes
a general bar to inheritance because it is seen as a difference of communal allegiance (‘Abd al-
Ati, 1982, p. 252).

Al-Qurtubi seizes the occasion of his commentary on the difference between the semantics of
         (Religion), (creed or religious community) and          (Law)  to elicit the opinion  of
jurists on the subject. The Qur’ān says: “Never will the Jews or the Christians be satisfied with
thee unless thou follow their form of religion” (Qur’an 2:120).

The Qur’ān says concerning the immigrant Muslim women thus:
[Ch.60:10]

.
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It explains that religious creed is the credal form of religious law, which God enacts for His
servants through His Messengers. Viewed from this angle, al-Qurtubi opines that religious creed
and the Islamic code of laws are synonyms. As for       (Religion), there is a difference
between it and the preceding two: while al-Millat and ash-Shari‘ah are what God enjoins His
servants to uphold (namely in terms of belief and conduct),       (Religion) is the vehicle
through which the upholding is possible (al-Qurtubi, 1957, Vol. III, pp. 93–94).

However, a closer examination of the Glorious Qur’ān shows that the two words, al-millat and
ad-Din, are used interchangeably, contrary to the view of al-Qurtubi, to mean the credal laws
common to all the revealed Religions dating from the time of Patriarch Ibrahim (Qur’an 4:125;
Qur’an 6:161). For instance, ash-Sharī’ah is the detailed code of conduct or canons comprising
ways and modes of worship, standards of morals and life,  laws that allow and proscribe, and
that judge between right and wrong. Such canon laws have undergone amendments from time to
time. Though each prophet had the same religion, he brought with him a different ash-Sharī’ah
to suit the conditions of his own people and time (Qur’an 5:48). According to Islam, the universal
Prophet is Muhammad (S.A.W.). He is believed to have brought the final and most comprehensive
ash-Sharī’ah applicable to all mankind at all times and ages. Abu ‘I-A’la al-Maududi follows the
latter analysis in his contrastive study of ad-Din and ash-Sharī’ah. Though the divine religion is
one in its credal foundation of pure, Abrahamic, monotheistic tradition, yet later generations
severed their relationship with it (Qur’an 21:92; Qur’an 10:19; Qur’an 11:118). Thus, there
emerged schisms such as Judaism and Christianity. In continuation of his commentary on the
verse under examination (i.e. Sūrah 2:120), al-Qurtubi record the view of a group of jurists,
among whom are Abu Hanifah, ash-Shafi’I, Daud and Ibn Hanbal, who categorise all varieties of
disbelief as a form of religion because the Qur’ān refers to their form of religion as millatuhum,
thus unifying them as an entity; just as it is said elsewhere in the Book- “To you be your religion
and to me is mine” (Qur’an 109:6). Consequently, the Prophet is reported to have said, “there is
no reciprocal inheritance between people of two different religions” – implying: No reciprocal
inheritance between a Muslim and a non-Muslim. The tradition is further clarified by another one
which says, “A Muslim does not inherit a disbeliever and vice-versa.” Another hadīth says
disbelief consists of many religions (     ). Thus, a Jew does not inherit from a Christian nor do
both inherit from a Zoroastrian (majus) (al-Qurtubi, 1957, pp. 93–94; Doi, 1984, p. 290). On
the strength of this tradition, Imam Malik and Ahmad Hanbal prohibit inheritance between people
of two different religions. As for the term millatuhum (i.e. their form of religion) used in the verse
under discussion, al-Qurtubi explains it to mean plural religion, because of the suffix of a plural
pronoun (hum) attached to millat.

The principle of difference of communal allegiance upon which the mutual exclusion of inheritance
is premised is explained as follows. Hammudah ‘abd ‘al-‘Ati defines inheritance as a form of
succession, an expression of solidarity and a medium of cooperation. He argues that such principles
do not inherently bind individuals who belong to different religions: “there is no reciprocal inheritance
between a Muslim and a non-Muslim relative” (‘Abd al-Ati, 1982, pp. 250–256). Legally, there
is no reciprocal inheritance between a Muslim and a non-Muslim. Islam, the divine religion which

.
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conforms to the nature of man, has not allowed difference of religion to be a total bar to making
Wasiyyah (‘Ali, n.d., pp. 334–336; Doi, 1984, p. 293) (bequest or will) by a Muslim in favour
of his beloved non-Muslim spouse or close relations (who are not antagonistic to Islam) within
one-third limit of his estate. Thus, supposing a Muslim husband dies leaving behind his Jewish or
Christian wife, she will not inherit him but she will be entitled through Wasiyyah, which will not be
more than one-third of the net estate (Doi, 1984, p. 289; ‘Abd al-Ati, 1982, p. 256; Jarma,
1986, p. 13).

However, Coulson records that under Hanbali law, a relative who is not a Muslim at the time of
the Muslim prepositus’ death becomes entitled to inherit if he is converted to Islam at any time
before the actual distribution of the inheritance. Ibn Qudamah justifies this by a systematic
explanation of a doctrine of rights and obligations which may accrue to the deceased’s estate as
a result of events that happen after his death. He explains: if, for example, the deceased has set a
snare during his lifetime, animals caught by it after his death belong to his estate. So too, the
deceased’s estate will be liable to pay compensation for the injury or death of a person who falls,
after the deceased’s death, into a well which the deceased had dug during his lifetime. On the
same principle, concludes ibn Qudamah, a relative’s conversion to Islam after the prepositus’
death transforms his latent right of succession, existing by virtue of his relationship, into an effective
one (Coulson, 1971, p. 187; Ibn Qudamah, 1348 A.H., Vol. VI, p. 300). To allow inheritance in
these circumstances is not premised on any other ground than the law of equity and encouragement
to accept Islam (Coulson, 1971). Though the eventual acceptance of Islam by a non-Muslim
relative before the actual distribution of the inheritance of the deceased may be an advantage to
the Muslim Community, yet it is widely not a prima facie reason for his entitlement to inheritance.
It should be based on his position as a relation to the deceased. After all, any conversion which
is not induced by genuine faith is not only hypocritical but also fragile. The Qur’ān gives the
psycho-analysis of such opportunists as follows:

Translation:
When they come to thee, they say: “We believe”: but in fact they enter with a mind against faith,
and they go out with the same. But Allāh knoweth fully all that they hide (Qur’an 5:61).

Thus, it would be risky and counterproductive for Islam to induce conversion by offering material
benefits such as inheritance.

Interfaith Religious Marriages and Inheritance: Modern Trends in Muslim Countries

Interfaith Marriages in Muslim-Majority Countries
In Indonesia, marriage between Muslims and non-Muslims is harām. Citing classical Islamic
texts as authentic sources of Islamic law, scholars express the view that the Ahl al-Kitāb are in
the category of non-Muslims considered harām for Muslims to marry. According to the Majelis

.
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Ulema of Indonesia (MUI) fatwa in the Second National Liberation on May 26- June 1, 1980,
mixed marriage not only prohibits marriage of Muslim women to non-Muslims, but differences of
opinion surround the marriage of Muslim men and Ahl al-Kitāb (Najib, Abdulrrahman, & Sofyan,
2023, pp. 308–311).

Similarly, the Compilation of Islamic Law (KHI), 1985, prohibits interfaith marriage and is based
on the fatwa of the Indonesian Ulema Council. The MUI issued two fatwas relating to the
concept. First, the 1980 fatwa forbids marriage between a Muslim and a non-Muslim. Second,
in 2005, the group reported that interfaith marriage was forbidden and invalid. Even marriage
with Ahl al-Kitāb is forbidden and invalid according to qaulmu’tamad (Maloko, Chotban,
Fuady, & Hasdiwanti, 2024, p. 2). The Indonesian Ulema Council declared the marriage harām,
given that mafsadah was greater than the maslaha.  Ahl al-Kitāb are distinct from non-Muslim
category; nevertheless, the Majelis Ulema Indonesia (MUI) fatwa stipulates marriage between
Muslims and Ahl al-Kitāb is harām (Najib et al., 2023, pp. 308–317).

Interfaith marriage is prohibited in Indonesia in the eyes of the religion, yet it is widely
practised in diverse communities (Maloko et al., 2024, pp. 2–5). Despite the MUI position,
the Supreme Court of Indonesia adopts interfaith marriages on the basis of human rights,
disregarding the rulings of Shari’ah (Adhha, 2018, p. 965). This allowed interfaith marriage
to be conducted abroad and subsequently registered in the Indonesian civil registry office.
For the sake of legal clarity, the Supreme Court Circular Letter (SEMA), Number 2 of
2023, to the Heads of Courts of First Instance and Court of Appeal restricts judges from
approving the registration petitions of couples of different religions (Birahmat & Dedi, 2023,
p. 273; Maloko et al., 2024, p. 9). This regulation takes into account the viewpoint of
Islamic law and national law, which both forbid interfaith marriages. Civil activists claim that
the Supreme Court ruling violates people’s human rights, including freedom of religion.

In the Turkish experience, interfaith marriage is shaped by its secular ideology and social changes.
The marriage registration procedures established in the Turkish Civil Code were adopted from
Swiss law. In Somaliland, marriage is a religious matter, not a civil matter, subject to the faith of
the couples. Somali civil law, section 5, recognises same religion in marriage (Adhha, 2018, p.
966). In Egypt, interfaith marriage between a Muslim man and a Christian woman is permissible.
The Egyptian code restricts the marriage of Muslim women to only Muslim men. A Muslim
woman’s marriage to a Christian or Jew is null and void. A Christian woman’s marriage to a
Muslim man is expected to secure a statement from the diocese to become a legal wife of her
Muslim husband without religious barriers for her to marry. The diocese’s refusal to agree impedes
the marriage office from ratifying it. On the other hand, if the woman is a Muslim and her husband
is not, the marriage record office obstructs the marriage because the basis of such a marriage
violates the Egyptian rules (Adhha, 2018, p. 966).

The Declaration of Human Rights of the Organisation of Islamic Countries (OIC), ratified in
Cairo in 1990, allows women and men the right of marriage regardless of their race, colour and
nationality, but not religion. While verse 6 of the declaration recognises equality of men and

.
. .

.

Modern Trends in Arabic and Islamic Studies Ch 1-4.pmd 11/22/2025, 8:57 AM58



59

women, verse 5 restricts women from marrying non-Muslims (Adhha, 2018, p. 966). The
constitutions of Somalia, Egypt and Indonesia do not support interfaith marriage. The family laws
contained in the constitutions of these countries derive from classical Islamic texts. Turkey is a
secular country and interfaith marriage is permissible. Egypt and Indonesia, though guided by
classical Islamic traditions, still record cases of interfaith marriages that are legally documented.
Somali family law stipulates a marriage contract according to religious procedure. Interfaith marriage,
based on customary procedure rather than religion dictated by demand for clan cooperation, is a
criterion of family law (Adhha, 2018, p. 966).

Reform in Muslim family law considered an amendment of Islamic legal rules in order to improve
the rights of women and children (Stilt, Waheedi, & Griffin, 2018, pp. 301–342). Reforms
should be executed with caution, especially as advanced by human rights activists and western
influence, so as not to obstruct Islamic classical texts while expanding the scope to accommodate
new challenges.

Inheritance in Muslim Countries: Turkey, Somalia, Egypt and Indonesia
In Indonesia, the rules of inheritance are found in the Compilation of Islamic Law (KHI), which
is a transformation of Law No. 1 of 1974 with several amendments and additional articles derived
from the Islamic inheritance law of classical Fiqh (Adhha, 2018, p. 967). In contrast to classical
Islamic procedures of a ratio of 2:1 male to female ratio in inheritance, the Turkish Family Law
(The Civil Code 1926) stipulates a share of male and female inheritance is 1:1. As for adopted
children, the law is not specific on their status. Family law reform in Turkey is greatly influenced
by western modernisation and secularism (Adhha, 2018, p. 968).

In Somalia, the time of equating inheritance of men and women was under Musthofa Kamal
Ataturk’s time, replacing the Sharia law with Swedish law. The change moves to Tunis through
the Burqaibah then to Somalia. The Somali Family Law No. 23 of 1975, verse 158, asserts that
men and women have equal rights in the distribution of inheritance. Verse 169 of the Act states
that “the wife whose husband died receives half of the inheritance if there is no child or grandchild,
and earns a quarter of the property if there is a child or grandchild. Verse 161 of the Law states
that “if the heir consists of only sons and daughters, then the inheritance is divided equally between
sexes, besides that, if the heir is only a woman, then she takes all the assets. Likewise, the heirs
of the heirs are only mother, so they will take all the assets” (Adhha, 2018, p. 968).

Inheritance law in Somalia has changed dramatically from the inheritance law of the school of
Fiqh adopted by it, and is very different from the inheritance law adopted in various other Muslim
countries. The renewal of the concept of inheritance is still based on the Sunni school (Shafi’i) -
system of distribution with emphasis on the Ashabah system, that is, equality of rights of each
gender. In the Somali inheritance law, the surviving spouse, whether a wife or husband, gets half
the portion if there is no child. The reform of material inheritance in Somalia also uses an extra
doctrinal reform model, as in Turkey. The Turkish and Somali laws stipulate an equal ratio of 1:1
(Adhha, 2018, p. 968).
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Inheritance law reform in Egypt grants the right to the husband or wife to get the rest of the
property (radd). In 1925, the Egyptian court issued a Judicial Circular No. 28 of 1925 concerning
the right of a widow to obtain the remaining inheritance if there are no ashabah or other heirs by
returning the remainder (radd). In the development of Egypt’s inheritance law, the provisions
concerning radd for husband/ wife are found in verse 30 paragraph (2) of law No. 77 of 1943
concerning waris (qanūn al-miras), which reads that Egypt gives radd rights to spouses if there
are no other ashabulfurūd and dzawilarhām. This rule plays an important role in the transfer of
inheritance. Legal opinions on rules like this are unpopular among Islamic jurists (fuqahā). Most
scholars (jamhur) argue that radd is only given to heirs because of blood relations (nasabiyyah).
Either of the spouses, as heir due to marriage (sababiyyah), is not entitled to receive the remaining
property with radd (Adhha, 2018, p. 968).

Under the Egyptian inheritance law, each of the spouses gets a share of what is right and no
addition from what remains of the assets. The Zaid Thabit group do not recognise radd. For this
group, the remaining assets go into the state treasury for the public interest. To Shia, the radd is
only given to the husband, besides heirs who are entitled to get radd according to the Sunni, and
not given to the wife (Adhha, 2018, p. 968).

Radd rights to husband and/or wife expresses the view of ‘Uthman bin ‘Affān. ‘Uthman believes
that all heirs, including the spouses, are entitled to the remaining property by means of radd. The
reason for this is that, in the event of a shortage of inheritance, the couple bear the shortage. Thus,
in the event of residual property, the couple should enjoy it. This opinion becomes the unpopular
view among fiqh scholars. This Egyptian inheritance rule is similar to Indonesian inheritance law,
verse 193 of KHI, which occurs when there is no heir of heir; otherwise, radd is given to the
husband and the wife as right of inheritance (Adhha, 2018, p. 969). The legal reform implication
is that Egypt has shifted from mainstream opinion to unpopular opinion by using takhayyur (the
selection of alternative law). This change affects the Islamic inheritance law in the farā’id (Adhha,
2018, p. 969).

From the anthropological evolution of society, the reform of inheritance law in Egypt is related to
changes that occur in society, viz: the shift from an extended family structure to a nuclear family
system. The rule contained in the farā’id (husband and wife cannot get radd) is suitable for a
society that adheres to a large family clan system (extended family) (Adhha, 2018, p. 969). The
Egyptian and Indonesian family laws spell the jumhūr’s opinion about giving radd to husband
and wife, illustrating law modernisation and social change as two related entities that influence
each other. Further, observance of law and legal interpretation undergo changes in accordance
with the structure of changes in state and community authority (Adhha, 2018, p. 969).

Turkish law of inheritance, apart from granting equal rights to men and women, extends to grant
inheritance rights to grandchildren, adopted children, children born from illegal marriages, and
heirs who are religiously different. Indonesia retained the classical Islamic distribution of 2:1
between man and woman in inheritance. There are differences with the Sunni school in terms of
group inheritance (dzawilfurud, ashab, and dzawilarhām) based on KHI verses 176-193. KHI
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enforces obligatory wasiat by giving part to adopted children or adoptive parents; considering
the diverse nature of Indonesian society in race, ethnicity and language, obligatory  wasiat is also
intended for non-Muslim heirs based on justice and humanity. Application of the judge’s decision
to extend wasiat to non-Muslims is qiyās - the expansion of the interpretation of the giving
wasiat to relatives, who do not inherit like adopted children or foster parents, extended to non-
Muslim relatives (Adhha, 2018, p. 969).

Somalia maintained the Turkish ratio 1:1: no inheritance for adopted children, children born from
an illegal marriage. They are excluded from inheritance rights, “but possible to enter in the will
category which should not be more than     part of inheritance. For heirs of different religions or
non-Muslims. Somalia does not give inheritance rights to them according to the Shafi’i school”
(Adhha, 2018, p. 969). Egyptian inheritance law, adopted by the Sunni school, is more conservative
when compared to the three previous countries. The differences are not much between the laws
that apply to the rules of farā’id, including (1) Egypt, which granted no more than one-third of
the mandatory wasiat for a grandson whose parents died before or together with their grandparents,
and (2) giving radd to a husband or wife. Egypt’s other conservative evidence is that it states
explicitly that Muslims and non-Muslims cannot inherit from each other (Adhha, 2018, p. 969).

Across countries exist similarities and differences of the four countries. Turkey and Somalia are
similar in the sharing of inheritance between men and women (1:1). Indonesia and Egypt adopt
the rules of farā’id science of 2 (men) to 1 (women): that is, women have half of the share of
men. Turkey and Indonesia share similarities in terms of inheritance to adopted children and non-
Muslim relatives, though different sharing formulas. Turkey’s inheritance distribution of equal
shares to adopted children or non-Muslim relatives with biological children and Muslim relatives
(Adhha, 2018, p. 970). Indonesia gives a part to the children and non-Muslim relatives through
obligatory Wasiat. Strong differences exist between Turkey and the other four countries regarding
the rights of grandchildren. Where they exist, Turkey equates the share of the children with that of
grandchildren. Unlike Somalia, which declares grandchildren by the existence of a child, Indonesia
gives the grandchild the right through successor to the successor to the substitute only if his
parents have died with heir. Egypt gives the rights of parents’ grandchildren to have died with the
heir through Wasiat. Equality in Indonesia and Egypt which share the portion of radd to husband
and wife (Adhha, 2018, p. 970).

Wasiat Wājibah/Obligatory Will to Non-Muslim Heir: The Case of Egypt and Indonesia

The Compilation of Islamic Law, or Kompilasi Hukum Islam (KHI), specifies what is required
for adopted children and their adoptive parents. Article 209 of the KHI embodies the law of
Wasiat Wājibah. It cannot be regarded as contrary to Islamic law. The Cassation Decision
Number. 368 K/Ag/1995, issued 16 July 1998, marked the beginning of the practice of non-
Muslim heirs via Wasiat Wājibah, which created a body of laws within religious courts. The aim of
the inheritance system (KHI) is to preserve the integrity of the family and accommodate the
multicultural, multi-ethnic and multi-religious nature of Indonesian society (Sunarto & Sumbulah,
2022, p. 242).

1
3

Modern Trends in Arabic and Islamic Studies Ch 1-4.pmd 11/22/2025, 8:57 AM61



62

The classical Fiqh position informed legal reform to address the gap in a multi-ethnic and
multireligious society, where diversity and interfaith marriages are common. One area of critical
challenge in contemporary Islamic legal theory is the practice of inheritance among members of
different religions within the same family (Sunarto & Sumbulah, 2022, p. 244). Legal complications
arise where one of the partners abandons Islam during the marriage between husband and wife,
or the descendants of the marriage adhere to a religion other than Islam. The civil code adheres
to a bilateral individual inheritance system. Under the civil code, after all debt obligations have
been deducted, the remainder is shared by the heirs. All portions of the heir are equal regardless
of whether they are identical, whereas Islamic law states heir according to their inheritance (Sunarto
& Sumbulah, 2022, p. 246).

The KHI specifies that the heir must be Muslim, have blood or marital ties and not be banned
from becoming heir by law (Article 171, letters b and c). According to Islamic law, other factors
impede the heir from inheriting (mawani’ al-irtsi), even if they meet up with the requirements and
have a relationship with the heir. Conditions, such as murder, religious division and slavery, hinder
heirs from inheriting (Sunarto & Sumbulah, 2022, p. 246).

The Wasiat Wājibah has been appropriately regulated in Article 209 paragraphs 1 and 2 of the
KHI, which states that adoptive parents who do not receive a will must be given as many wills as
possible. Inheritance of the adopted child is divided based on Article 176 to Article 193, and for
the adoptive parents who do not receive an inheritance, they are given Wasiat Wājibah of one-
third of the inheritance of the adopted child. Similarly, an adopted child without a will is given
wasiat wājibah of one-third of his adoptive father (Sunarto & Sumbulah, 2022, p. 258).

According to Islamic law, Wasiat Wājibah applies to heirs who do not receive a share of the
inheritance due to obstructions to obtaining the inheritance. Fiqh experts claimed that “giving
wills to heirs whose inheritance has been determined is forbidden”. Egyptian scholars find a way
to allow grandchildren who were prevented from inheriting, being prevented by sons, to inherit
through Wasiat Wājibah. Wasiat Wājibahs in Egypt is regulated under Egyptian Will Law No.
71 of 1946, Article76 to 79. “This requirement applies to grandchildren or grandchildren whose
father/ mother died before or at the same time as the heirs (grandparents)”. In Egypt, what is
legally binding includes explicit provisions. In Indonesia, Article 209 of the KHI regarding Wasiat
Wājibah only explains that wills are given to adopted children and adoptive parents in a maximum
proportion of one-third (Sunarto & Sumbulah, 2022, p. 255).

One basis for granting wasiat wājibah for adopted parents is the transfer of responsibility for
meeting daily needs and education costs from biological parents to adoptive parents. Quoting M.
Anshary, “only Muslim heirs are entitled to inherit. The provisions regarding heirs of different
religions: a Heir of different religions do not receive inheritance rights from heirs who have died,
look for ways to get a share through Wasiat Wājibah; and cutting the amount of Wasiat Wājibah
of non-Muslim heirs from the heirs is appropriate when the person concerned is a Muslim (Sunarto
& Sumbulah, 2022, pp. 255–256).
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Inheritance rights of non-Muslim heirs based on Wasiat Wājibah are unregulated in detail in a
given legal rule, either in positive law or Islamic law. This, however, does not invalidate applying
Wasiat Wājibah to heirs of different religions as incorrect; it is rather a solution used by judges to
ensure that heirs who are prevented from inheriting because of religious differences “can get their
rights to receive the property left by the family” (Sunarto & Sumbulah, 2022, pp. 255–256).
Wasiat Wājibah for heirs of different religions creates legal uncertainty as it is not determined in law
and regulations but only in jurisprudence. The amount of which is the highest amount obtained by equal
heirs or may not exceed one-third of the inheritance (Sunarto & Sumbulah, 2022, pp. 255–256).

For scholars who permit Wasiat Wājibah, their reason is based on sūrah al-Baqarah verse 180,
which is only carried on to both parents and relatives who are hindered or are heirs. Ibn Hazm
explained the command to give a will if the will still exist and obligatory. The waived orders are
addressed only to family members who have become heirs: “If a Muslim dies without a will, the
heirs are obliged to give part of their inheritance. Moreover, if the obligation is not carried out,
then the court that acts as the ruler is obliged to give the will to fulfil this testamental obligation”
(Sunarto & Sumbulah, 2022, pp. 256–257). The majority of scholars do not accommodate
Wasiat Wājibah. They concede that the law of giving will to relatives who are not entitled to
inherit property is sunnah. Their evidences are: first, the text of sūrah Al Baqarah verse 180 has
been confirmed by the Mawarits verses, which explained the share of each heir, like parents and
relatives, with definite portions/fractions; second, the obligation in this testament verse has been
confirmed by the hadith of the Prophet, “that Allah has given rights to those entitled. Therefore,
there is no right to obtain a will for the heirs...” (Sunarto & Sumbulah, 2022, p. 258).

The rule above is a new legal construction in Islamic jurisprudence, not found in classical and
contemporary Fiqh literature. The problem is typical of the Indonesian society, which is diverse in
its population. The concept of Wasiat Wājibah in the rules of KHI is not contrary to the Qur’ān
and Sunnah. Bequeathing through will to an adopted child or adoptive parent does not negate
the classical texts (Sunarto & Sumbulah, 2022, p. 258).

Cassation Decision No. 368 K/g/1995, dated July 16, 1998, laid the precedent in the practice of
non-Muslim heirs receiving part of inheritance through Wasiat Wājibah. It became a jurisprudence
within the religious courts. Wasiat Wājibah become a means of allowing non-Muslim heirs to
inherit from their Muslim parents. This takes care of the gap observable in a multireligious society
with interfaith marriages and different religions of parents and heir, as well as the rights of adopted
child and the adoptive parents’ right to inheritance. Wasiat Wājibah stand as a pillar of justice
and morality. The Wasiat Wājibah informed several court decisions, including Religious Court
Decision Number 0140/Pdt.P/2012/PA and the Supreme Court Cassation Decision Number
218K/Ag/2016 (Sunarto & Sumbulah, 2022, p. 258).

Conclusion
Islamic law is specific in marriage between Muslims and Ahl al-Kitāb. The classical Islamic texts
of the Qur’ān and Sunnah permit it under a certain environment of fewer Muslim women. The
general tone of Islam is that Muslim men are allowed to marry chaste women of Ahl al-Kitāb.
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However, the experience of families with non-Muslim wives, especially relating to the impact of
the mother’s belief on the children, child custody, socialisation cum religious belief of the children,
divorce or death, as well as the abundance of Muslim women in society, necessitated revisiting
pristine Islamic legal traditions in order to address societal problems and challenges emanating
from such interfaith marriages.

Muslim-majority countries vary in their outlook on marriage between Muslim men and believing
women of the revealed Books.  Indonesia, considering the maclah and mafsad, prohibits Muslim
men from marrying women of Ahl al-Kitāb. Somalia stipulates that marriage will be based on the
faith of the couples. Egypt forbids interfaith marriage between Muslim women and non-Muslim
men and permits marriage of Muslim men to women of Ahl al-Kitāb. Turkey deviates from the
Islamic tradition on interfaith marriage. Egypt and Indonesia adhere to classical Islamic fiqh on
interfaith marriages. Nevertheless, interfaith marriages occur but conflate with religious dictates.
The SEMA circular brings legal clarity, disapproving of interfaith marriage. This is condemned by
human rights activists, from the right approach and freedom of religion angle.  Somalia Family
Law states that marriage must be according to the religious procedures of couples.

In the inheritance law derived from Islamic fiqh, changes are observable in accordance with the
social experiences of societies. Across the four countries (Turkey, Somalia, Indonesia and Egypt),
comparison shows that Turkish inheritance law is the most secular, influenced by western
modernisation in its reform.  Egypt and Indonesia adhere to the traditional Islamic fiqh position of
a ratio of 2:1 between men and women, respectively. Turkey, heavily influenced by Swiss law-
based sharing between men and women on equality, has a ratio of 1:1 for men and women.
Somalia is influenced by Turkish legal reform, based on men and women inheritance on equal
share. On radd, or residual property, opinions differ. In Egypt, who gets the radd is based on
unpopular scholars’ positions, reflecting the changes in societal structure.

On inheritance to non-Muslim heirs, adopted children and adoptive parents or grandchildren, the
Wasiat Wājibah or obligatory will have taken care of this in Indonesia and Egypt. The Turkish
legal code grants inheritance to children born out of illegal marriages, among others. The Wasiat
Wājibah takes care of diversity in societies with multiethnic and multireligious faith. Islam clearly
prohibits inheritance by people of non-Muslim faith. This is reciprocal. Muslims cannot inherit
from non-Muslim relatives either. Nevertheless, in some Muslim-majority countries like Indonesia,
and evolutionary trends in places like Egypt, Muslims are confronted with social realities that
necessitate Islamic jurist to consider Wasiat Wājibah or obligatory will within Islamic jurisprudence.
This clearly is not provided for in Islamic law of inheritance. Social realities, in the spirit of social
integrity, justice and morality, influence legal reform with Islamic jurisprudence that allows non-
Muslim heirs to inherit a certain share of not more than one-third portion of the Muslim relative’s
property, and for adoptive parents and adopted children to inherit from the deceased Muslim
family’s property.

This study recommends that classical Islamic Fiqh position should inform legal reforms in Muslim
countries to address issues of modernisation and social changes in the contemporary world.
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Introduction
Nigeria is a multi-religious sovereign country with many ethnic groups. It consists of thirty-six
states, a Federal Capital Territory and 774 local government areas. In terms of ethnicity, western
Nigeria is inhabited largely by the Yoruba, the northern part by the Hausa, and the eastern part by
the Igbo. As noted by Uchendu (2016, 2011), Eastern Nigeria, which covers east of the River
Niger and south of the River Benue, consists of the Igbo, Ibibio, Anag, Oron and Eket (Akwa
Ibom State); the Efik, Ekoi or Ogoja (Cross River State); and the Ijaw, Ikwerre, Ogoni and
Andoni (Rivers State). Others in eastern Nigeria include the Ekpetima, Igbirran, Nembe and
Ogbia in Bayelsa State.

This paper countenances women in cultures found in Rivers State, especially the Ijaw and Ikwerre
women. Ijaw women are cultured and have been champions in many endeavours of life. Unlike
many cultures that are patriarchal and ascribe low status to women, traditional Ijaw communities
give women high social, political and economic status because the Supreme Creator, God, is
seen as possessing feminine attributes. God is called “Teme arau” (she who creates) or “Ziba
arau/Zibo arau” (she who gives birth). Thus, women in the Ijaw nation are given high socio-
cultural status due to the “feminization of God among the Ijaw nation” (Uzobo & Olali, 2023).

In Ikwerre communities, women are recognised as arbiters, peace brokers and enforcers. They
have been agents of conflict resolution, especially the adult daughters (Rumurinya). This is also
true of the Omurinya (daughters of the clan who married within and outside the community) and
the Nwere-nzi (co-wives) (Wotogbe, 2021). Consequently, women of these cultures who became
Muslims have a heritage and legacy of offering services to draw from through the process of
socialisation.

According to the Pew Forum (2012), the religious landscape of Nigeria manifests as 49.3%
Christianity, 48.8% Islam and  1.9%  other faiths. The coming of Islam to Nigeria cannot be placed
on a particular date but has been clearly linked to trade and migration along the Trans-Saharan
trade route. As noted by Faga (2023), “the exchange of goods across the Sahara Desert
introduced the people of Nigeria to Islamic merchants and travellers who, in turn, shared their
faith. This early contact laid the foundation for the gradual spread of Islam in the region” (p. xx).

The activities of Sheikh Usman dan Fodio, with a mission to purify the practice of Islam, also
aided the spread of Islam in Nigeria. The first public identification of the propagation of Islam in
Eastern Nigeria was by Hugh Goldie, the Primitive Methodist Missionary at Calabar, Cross
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River State, in 1890. In 1896, Major Galway and Mr. A. B. Harcourt confirmed the presence at
Elele, Rivers State, of a team of hunters from Kano (Uchendu, 2020). The first Ijaw convert
from Christianity to Islam was in 1960. He was in his mid-twenties and named Ahmed Okiri. In
addition, some women converted to Islam during this period due to marriages with migrant
Muslims in Elele, Rivers State (Uchendu, 2016, 2011). Thus, the reality of the practice of Islam
in Port Harcourt has been noted by Kilani (2007).

Islam and other religions in contemporary Nigeria could be described as a double-edged sword,
as religion is utilised as a platform to promote peace, but sometimes is the cause of crises in
society. It has been noted that the country has recorded very bizarre experiences in the domain of
religious violence, and this is because examples of crises and violence attributed to religion in
Nigeria are numerous (Minini, 2021). However, religion remains a veritable tool for peace and
nation building through various contributions (Sulaiman, 2016). An example of such contributions
is the activities and interventions by faith-based groups, such as Muslim women groups. Since
the arrival of Islam in Rivers State, women have been engaging in development activities. Muslim
women in Port Harcourt strive to please Allah through programmes and interventions, within and
outside of Islamic spaces.

Conceptual Clarifications
The activities of Muslim women in Port Harcourt are premised on women’s agency and initiative.
The need to appreciate women’s agency has been countenanced several times by the World
Bank. Accordingly, the World Bank (2025) asserts that women’s voices, agency and participation
are a “major policy priority.” Furthermore, the World Bank observes that “growing evidence
shows how removing gender barriers unlocks economic productivity, reduces poverty, deepens
social cohesion and enhances well-being and prosperity for current and future generations” (p.
xx). Thus, these activities by women portend ripples of development indices for society.

Again, these activities seek to conform to the seventeen Sustainable Development Goals (SDGs),
which include No Poverty, Zero Hunger, Good Health and Well-Being, Quality Education, Gender
Equality, Clean Water and Sanitation, Affordable and Clean Energy, Decent Work and Economic
Growth, Industry, Innovation and Infrastructure, Reduced Inequalities, Sustainable Cities and
Communities, Responsible Consumption and Production, Climate Action, Life Below Water,
Life on Land, Peace, Justice and Strong Institutions, and Partnerships for the Goals (Waoo,
2024). These seventeen goals rest on three core elements: economic growth, social inclusion
and environmental protection (Allman, 2013).

Social inclusion concerns the process of improving the terms on which individuals and groups
take part in societal events. It refers to improving the ability, capacity, opportunity and dignity of
disadvantaged people. Social inclusion is fuelled usually by enhanced social interaction. Pattison
(2025) identified six pillars for social inclusion: engage, equip, enable, empower, evaluate and
evolve. Social inclusion points to the need to appreciate Muslim women’s contributions to diverse
sectors in society.
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Furthermore, the activities of Muslim women in Port Harcourt hinge on collective action. The
concept of collective action in sociology has been construed as a situation in which a number of
people work together to achieve some common objectives through social or political means
(Aiken & Cloud, 2023; Francisco, 2010). Such initiatives require clear and commonly agreed-
upon purposes, community engagement., worthy relationships, trust and accountability. According
to a study by Van Zomeren et al, titled The Social Identity Model of Collective Action (SIMCA),
three key concepts are essential drivers of collective action: injustice, efficacy and identity. They
propose that the strongest force for collective action of these three is identity (Olarinmoye, 2013).
Interestingly, the identity of Muslim women in Port Harcourt as agents of Islam is the primary
driving force for their activities, as they engage local communities while staying accountable to
Allah.

Lastly, the concept of feminism is multifaceted and involves paying attention to the importance of
women’s issues in a setting. Feminist theorising proposes the possibility of new epistemologies
that appreciate women’s experiences as valid sources of knowledge. It is concerned with
prioritising values as well as moving women’s issues from the periphery to the centre of discourse,
just as it challenges traditional ideas about gender roles, identity and utilisation of power in society
(Nicholson, 2013; Harding, 1987). This paper especially countenances feminist agency, which
refers to women’s capacity to make choices and act according to personal or shared values and
desires (Meyers, 2025). The agenda of this paper aligns with the feminist agency prescription of
women’s actions as valid sources of nation building.

Data Presentation
The activities of Muslim women in Port Harcourt involve engagement with local communities and
groups in and around the city. These can be classified into three categories: activities targeting
women in Islam, activities for the broader society and interfaith efforts.

Activities directed at women in Islam include lectures and awareness talks on health issues such
as cancer and its management. Ramadan lectures, the first of which was held on March 27,
2024, provide religious education and spiritual empowerment. Muslim women also organise the
annual celebration of World Hijab Day every February to create awareness about the significance
of the hijab and to encourage respect for Muslim women who wear it. World Hijab Day was
introduced by Nazma Khan on February 1, 2013, following her personal experiences of
discrimination in New York.

The Federation of Muslim Women’s Association of Nigeria (FOMWAN) plays a significant role
in these activities. Founded on October 12, 1985, in Minna, Niger State, FOMWAN has expanded
to include members across Nigeria and branches in Gambia, Ghana and Liberia. The organisation
supports Islam through da’wah, the establishment of educational institutions, and other outreach
efforts (Fahm, 2017). The Port Harcourt branch established a school at Elelenwakebbi and
maintains an active presence on Instagram (@FOMWANRivers).
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Muslim women also extend their efforts to the general society by visiting hospitals and correctional
centres with gifts, prayers and counselling. For example, they visited the Port Harcourt Maximum
Correctional Centre on February 9, 2024. Similarly, they reached out to indigent communities in
rural areas with gifts and prayers.

In terms of interfaith engagement, Muslim women in Port Harcourt have collaborated with the
Church of Jesus Christ of Latter-day Saints in joint programmes involving both youth and adults
(December 26, 2024). On March 24, 2025, they joined women of other faiths in an interfaith
prayer session for peace in Rivers State, following the declaration of a state of emergency by
President Bola Ahmed Tinubu (March 18, 2025).

Data Analysis
Eighteen women completed the Google Form and the data was analysed by SPSS Software
based on the following three objectives:

Objective 1: How do Muslim women engage in activities in Port Harcourt?

  S/N Activity Responses Yes Responses        No Responses
   1. Participation in Ramadan activities 15 3
   2. Celebration of World Hijab Day 13 4
   3. Engagement in Interfaith Activities 12 6

Table 1 shows that most Muslim women in Port Harcourt actively participate in religious and
interfaith activities. This stance confirms the women’s commitment to the social inclusion agenda
through agency. In addition, it is a manifestation of collective action. There is no significant difference
in their level of engagement across these activities, including a strong commitment to all activities.

Objective 2: What are the challenges faced by Muslim women in Port Harcourt?
S/N Challenges Frequency % Frequency
  1. Financial constraints High 1.03%
  2. Cultural or social barriers High 31.03%
  3. Lack of recognition and support Medium 20.69%
  4. Internal leadership challenges Low 3. 45%
  5. Government policies and regulation Low 13. 79%

Table 2 shows the prevalence of different challenges faced by Muslim women in Port Harcourt.

Objective 3: How active are Muslim women in interfaith activities in Port Harcourt?
 S/N Interfaith activities with non-Muslims % Frequency

1. Social activities with non-Muslims 80
2. No social activities with non-Muslim’s 20

Table 3 shows that there are more social activities with non-Muslims.
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From the above data presented, it can be deduced that Muslim women in Port Harcourt engage
in many religious activities, which is a clear sign of women’s agency, collective action and
prioritisation of social inclusion. Challenges are realities for the execution of activities by Muslim
women. These include financial constraints, cultural and social barriers and the effects of government
policies and regulations. These are obstacles to optimal planning and execution of projects that
require remedies. However, despite these challenges, the impact of Muslim women’s activities
on society and development cannot be denied, especially when assessed based on links to relevant
SDGs.

Muslim Women’s Activities in Port Harcourt and SDGs

S/N Activities Corresponding SDG

1. Awareness lectures on health issues for women 3 &10

2. Celebration of World Hijab Day 4 & 10

3. FOMWAN School 4

4. Visits to the vulnerable in society 10 & 16

5. Utilising ICT, use of social media and the Internet 9 & 4

6. Interfaith efforts 16 & 11

Recommendations
1. Increased funding and donations should be provided to support Muslim women’s activities

and project execution.

2. Greater publicity should be given to Muslim women’s contributions in mainstream and social
media.

3. Government policies concerning religion should promote interfaith relations.

4. Projects that foster collaboration among women of different faiths should be prioritised,
including empowerment programmes.

5. Joint interfaith programmes should be designed for secondary school girls to promote
tolerance from an early age.

Conclusion
This paper examined the activities of Muslim women in Port Harcourt under three categories:
intra-faith, general societal, and interfaith. Findings show that Muslim women have actively engaged
in these areas, contributing meaningfully to social inclusion, peacebuilding and national development.
Despite challenges, particularly financial and cultural barriers, Muslim women’s impact remains
significant. With stronger support and greater visibility, their contributions to sustainable development
in Nigeria could be further amplified.
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Introduction
The general belief, affirmed by both religious and philosophical traditions, is that all human beings,
regardless of gender, originate from a single source, having been created by one sole Creator.
Despite the diversity in race, tribe, ethnicity, language, skin colour and cultural background, the
unity of humankind remains an undeniable reality that cannot be dismissed as a trivial or superficial
phenomenon. This foundational principle of human cohesion is deeply embedded in Islamic
teachings, particularly as articulated in the Glorious Qur’ân, which traces the origin of humanity
to a single soul (nafsin wāhidatin ). Almighty Allah says:

O mankind! reverence your Guardian-Lord, Who created you from a single
person, created, of like nature, his mate, and from them twain scattered [like
seeds] countless men and women; - reverence Allah, through Whom you
demand your mutual [rights], and [reverence] the wombs [That bore you]:
for Allah ever watches over you (Qur’an 4: 1).

This verse underscores the shared ancestry of all people and serves as a divine reminder of the
inherent dignity, equality and interconnectedness of the human race. It forms the theological basis
for mutual respect, justice and peaceful coexistence among all members of society, regardless of
their differences.

The multi-religious nature of the Nigerian society should not serve as a breeding ground for
religious intolerance, as the foundational teachings of all divine religions advocate for interfaith
harmony, dialogue and peaceful coexistence. Islam, as one of the most prominent world religions
and widely practised in Nigeria, places a high premium on tolerance and respect toward followers
of other faiths. This is evident from both its scriptural sources and historical practice. The Qur’an
instructs Muslims to offer protection and hospitality even to non-Muslims who seek refuge or
wish to understand Islam. As stated in Sūrah At-Tawbah (9:6):

And if any one of the polytheists seeks asylum with you, grant him asylum
until he hears the words of Allah, then escort him to where he feels safe. That
is because they are people who do not know.

.
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This verse exemplifies the Islamic principle of engaging with people of other faiths in a spirit of
compassion, openness and peaceful dialogue. Its primary objective is to provide an opportunity
for the message of Islam to be conveyed respectfully, while ensuring the safety and dignity of
those seeking knowledge or refuge. A secondary but equally significant purpose is to foster
understanding, potentially leading to spiritual enlightenment and voluntary acceptance of Islam
through reasoned discourse rather than coercion.

In the Nigerian context, the need for religious harmony cannot be overstated. Given the country’s
diverse religious composition and shared cultural heritage, fostering peaceful interfaith relations is
essential for national unity and development. This paper serves as a call to action towards
strengthening interreligious understanding and cooperation among Nigeria’s diverse faith
communities, ultimately promoting peace, stability and collective progress. The discussion is
structured into five main sections: introduction, definition of key terms, Islamic scriptural
perspectives on religious harmony, the necessity of interfaith harmony in a multi-religious nation
like Nigeria, and finally, recommendations, summary and conclusion.

Definition of Key Terms
Religion: Religion is widely regarded as a complex and multifaceted phenomenon, as it conveys
different meanings to individuals, communities and scholars alike. This complexity may have
informed Balogun’s (1981:4) assertion in his Inaugural Lecture that religion, across cultures and
societies, ultimately seeks to address the “Ultimate Reality” who is perceived from diverse
perspectives. Similarly, Adebayo (2020:20) argues that religion, as a social phenomenon, faces
numerous challenges, including difficulties in arriving at a universally accepted definition, its ubiquity
across human societies and the prevalence of subjective, often egocentric, interpretations.

Generally, religion can be understood as a system of beliefs and practices centred around the
worship of a deity or deities, or the veneration of supernatural powers believed to govern human
affairs. From a sociological perspective, Émile Durkheim defines religion as “a unified system of
beliefs and practices relative to sacred things” (Durkheim, 1960). He expands the concept of the
sacred beyond divine entities to include objects such as rocks, trees, springs or even pieces of
wood; indeed, anything that holds deep significance for a community. Peter Berger (1969) later
refers to this framework as the “Sacred Canopy,” emphasising religion’s role in providing meaning
and order to human life.

Contemporary scholars emphasise that religion, by its very nature, should serve as a source of
peace rather than conflict. Ideally, religious life must not be associated with discord, animosity,
tension or chaos. Given its divine foundation and moral orientation, religion is expected to promote
harmony through faith, worship and adherence to ethical norms and values as outlined in sacred
scriptures and prophetic teachings. Marloes (2021:184) further observes that “for many people,
religion is less a matter of belief and more of practice.” Thus, a truly religious person, whether
through creed or conduct, is not only expected to maintain a harmonious relationship with the
Divine but also to foster peaceful coexistence with all of humanity.
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Harmony: A society that exists in a state of peaceful coexistence, marked by love, mutual
respect, trust, cooperation and contentment, is regarded as harmonious. Harmony can be measured
across various dimensions of human life, including religious, political, social, cultural and economic
spheres. In the context of this study, religious harmony is of particular importance, and may be
understood in two ways: intra-religious harmony, which refers to peace and agreement among
adherents of the same faith, and inter-religious harmony, which denotes cordial relations among
followers of different religions or belief systems.

All major world religions promote values such as empathy, peace, tolerance and justice, while
rejecting discrimination, hostility, intolerance, conflict and disunity. Haruna et al. (2022), after
examining major global religions, assert that mutual respect among people of diverse faiths is
essential in today’s pluralistic societies for fostering peaceful and harmonious relationships. In
multi-religious contexts like Nigeria, interfaith harmony is crucial for promoting national cohesion,
progress and sustainable development, regardless of religious affiliation.

Peaceful coexistence often arises from understanding one another through dialogue and shared
values. This principle is also emphasised in the Qur’an, where Almighty Allah says: “And if your
Lord had willed, He would have made mankind one community (following a single religion), but
they will not cease to differ” (Qur’an 11:118).

This verse underscores the divine wisdom behind human diversity and affirms the necessity of
peaceful coexistence among differing communities.

Diversity: According to the Merriam-Webster Dictionary, diversity is “the condition of having
or being composed of differing elements, especially the inclusion of different types of people
(such as those of different races, cultures, or beliefs) within a group or organization.” Simply put,
diversity refers to the quality or state of being different—whether in race, culture, religion, ideology
or practice.

Scholars widely agree that diversity contributes positively to the creation of more just, inclusive
and dynamic societies, where individuals from various backgrounds have equal opportunities
to contribute and thrive. It fosters creativity, innovation, empathy and social cohesion across
multiple sectors of human endeavour.

Diversity is an inherent feature of all aspects of life, political, economic, social, cultural, educational,
moral and especially religious. This paper focuses specifically on religious diversity, which plays
a significant role in shaping intergroup relations, especially in a multi-religious country like Nigeria.
Religion is often categorised under personal diversity, as noted in psychological literature
(Study.com). Unlike other societal norms, religious belief is not compulsory and should not be
imposed on individuals. This aligns with the Islamic principle articulated in the Qur’an: “There is
no compulsion in religion. Verily, the right path has become distinct from the wrong path…”
(Qur’an 2:256).
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Religious diversity, according to Muhibbu-Din (2008:219), is not only a reality in human life but
also becomes evident when there are significant differences in beliefs, doctrines and practices
among people of interfaith. This is especially relevant in societies characterised by religious pluralism
or what Kilani calls religious ‘manyness’, such as Nigeria (Kilani, 2021:31). For peaceful
coexistence to prevail, therefore, it is essential that people of different faiths focus on shared
values and common themes rather than divisive differences. By doing so, they can work collectively
towards the growth and development of their communities and the broader society.

Faith: Faith in Islam is known as Imān. It is an Arabic term derived from three root letters: ’-m-n-
which has connotations of “being secure”, “trusting in”, “turning to”, “to believe”, “to give one’s
faith”, “to place in safety”, etcetera. It is an act that is associated with three principal elements,
viz: internal conviction (tasdiq bi’l-qalb), verbal expression (iqrār bi’l-lisan/qawl) and
performance of the prescribed works (‘amal). Lewis (1986:1170) opines that the term in the
Glorious Qur’ān could either mean “the act or the content of faith or sometimes both together” as
enshrined in the phrase reiterated more than fifty times in the Qur’ ān – illā/ladhīna ’amanū
wa‘amilû’s-Sālihāt… i.e, except those who believe and act righteously…”. The Book of James
in the Bible agrees with the Qur’anic phrase when it says: “Faith without corresponding good
work is dead” (James 2:14-17). Therefore, it (faith) technically refers to a strong belief in the
doctrines of a religion, grounded in spiritual conviction rather than empirical proof. It influences
all aspects of a Muslim’s life, from personal conduct to societal responsibilities, by instilling ethical
values such as accountability, kindness, charity, mercy, justice, patience, gratitude and resilience.
Prophet Muhammad (SAW) emphasised the communal dimension of faith in An-Nawāwī: “None
of you truly believes until he loves for his brother what he loves for himself” (Hadîth 13). This
statement underscores the importance of empathy and mutual care within society, illustrating that
the impact of faith extends beyond individual piety to influence interpersonal relationships, community
cohesion and broader national development.

In the context of this study, faith denotes belief in the existence of God and adherence to the
ethos, teachings and principles of a particular religion, be it African Religion (AR), Christianity,
Judaism, Islam, etc. Religious faith is typically defined by spiritual doctrines, sacred scriptures,
rituals and acts of worship in any of the afore-listed beliefs.

Islamic Scripture: The primary sources of Islamic teachings are the Qur’an and the Sunnah (as
preserved in the hadīth literature), which provide divine instructions and moral guidance from
Allah and the exemplary teachings of Prophet Muhammad (SAW). While other revealed scriptures
were sent to previous prophets, Muslims believe the Qur’an to be the final and most complete
revelation. Belief in all the scriptures revealed by Allah constitutes the third article of Islamic faith.
According to modern scholars, the reasons for the revelation of divine scriptures include:

1. Guidance and knowledge: To serve as reference points for understanding the religion, one’s
duties toward Allah and fellow human beings, and the ultimate purpose of human creation.

2. Resolution of dispute: To act as an authoritative source for resolving disagreements among
believers regarding religious beliefs, practices and social norms.

. .

.

.
.

.
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3. Preservation of religion: To safeguard religious truth from corruption and distortion over
time.

Among these scriptures, only the Qur’an has been preserved in its original form without alteration,
as promised by Allah: “Indeed, it is We Who sent down the Qur’an and indeed, We will be its
guardian” (Qur’an 15:9). For this reason, the Qur’an holds a central place in Islamic theology,
law and practice. Nevertheless, Muslims are required to respect earlier scriptures such as the
Torah, the Gospel and the Psalms, acknowledging their original divine origin before alleged
interpolation, as Opeloye termed it, occurred  (Opeloye, 2001:14).

An Examination of Islamic Scripture on Religious Harmony
The primary scripture of Islam contains numerous passages that guide Muslims in ways of living
harmoniously with adherents of other faiths. The Prophet (SAW) exemplified harmony with people
of other faiths through both his words and actions. He initiated from the onset the Madīnah
Constitution (Dāstur al-Mādīna), equally known as Pax Islamica, which governs and regulates
the people of diverse beliefs in Madīnah. The ‘document’ leveraged the scriptural passages that
guarantee freedom of religion, peaceful coexistence and religious tolerance as well as prohibition
of coercion in the matters of faith (Qur’ān 2:136, 213, 255, Qur’ān 10:99-100, Qur’ān 49:13,
Qur’ān 109:6). These verses postulate a clear solution to the problem of religious intolerance in
all its ramifications. It prohibits all forms of persecution and harassment on religious grounds and
upholds the principle of religious freedom for all citizens without discrimination. In the same vein,
one of the major theses of the unprecedented ‘Written Covenant’, using the word of  Abdur
Rehman (2010), is that prior to the Prophet’s arrival at Madīnah, not only that there were copious
problems but the city was faced with anarchy, which the prophet diplomatically and skillfully
tackled. Having wielded the political power necessary then, he offered the city with law (Sharī’ah),
order and coordination (nizām) and religion (dīn). All these are embedded in the ‘Pact’. The
contents of the Covenant, summarily, include, though not limited to, protection of lives and property,
freedom of religion, religious tolerance, diplomatic relations, etc (Salisu, 2023:112). For clarity’s
sake, mentioning a few clauses of the Pact that relate to religious harmony is not out of order:

...The Jews who are our allies and under us deserve our help and sympathy.
They will neither be harassed nor co-operation extended against them. As
long as the Jews are allied in warfare as non-Muslims, they will share war
expenses with the Muslims. The Jews will be at liberty to practice their religion
while Muslims would follow their religion. If Muslims make peace with an
enemy, the Jews will also be bound by it. If the Jews make peace with anyone,
the Muslims will also join them in peace but religion warfare is excepted from
this. If anyone goes out of Madīna for some purpose then he too is in protection
and security and he who reside in Madīna is also safe and protected save the
wrongdoer and criminal... (p.114).
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Furthermore, it is established in Islamic doctrine that all revealed religions share a common divine
origin. Allah says:

Say: ‘We believe in Allah and in what has been revealed to us, and to Abraham,
Ishmael, Isaac, Jacob, and the Tribes, and in what was given to Moses, Jesus,
and the prophets from their Lord. We make no distinction between any of
them, and to Him we submit (Qur’an 2:136; see also Qur’an 43:13).

This verse proclaims the unity among the monotheistic religions, namely Islam, Christianity and
Judaism. Moreover, it affirms the recognition and respect that Islam extends to other divinely
revealed faiths. Yusuf Ali (1989:1249), in his commentary on this verse, unequivocally declares
that God’s religion is not only the same in essence but that the source of unity is the revelation
from Allah. Principles were laid in Islam, guiding the Muslims in their interactions with the adherents
of other faiths. These include:

Food sharing and interfaith marriage with women of other faiths, especially people of the
book (i.e. Jews and Christians): “This day (all) good things are made lawful for you. And the food
of those who have been given the Book is lawful for you and your food is lawful for them. And so
are the chaste from among the believing women and the chaste from among those who have been
given the Book before you, when you give them their dowries, taking (them) in marriage…. And
whoever denies faith, his work indeed is vain, and in the Hereafter he is of the losers” (Qur’an 5:5).

Protection/neighbourliness with idolaters: The Glorious Qur’an expressly advocates in the
context of the above: “And if anyone of the idolators seek your protection, protect him till he
hears the word of Allah, then convey him to his place of safety. This is because they are a people
who know not” (Qur’an 9:6).

The above implies that Muslims have religious obligations to tolerate and cohabit peacefully with
the adherents of other faiths, including the idolaters. Islam permits giving protection to the people
of other faiths who are ready to abide by the rules that cover their residency in an Islamic community
(Dhimmis).

An injunction frowning and/or detesting passing abusive words to other faiths’ objects of
worship:  “And abuse not those whom they call upon besides, lest, exceeding the limits, they
abuse Allah through ignorance. Thus, to every people have We made their deeds fair-seeming;
then to their Lord is their return so He will inform them of what they did” (Qur’an 6:108).

Imam Fakhru’d-Dîn al-Râzî, in his Tafsîr al-Kabîrm, commented on the above Qur’anic verse
and posed a hypothetical question as to whether the reviling of idols can be regarded as an act of
worship (‘ibâdah). The response was negative, as he avers that doing this is capable of causing
ill-feeling and, thus, it should be discouraged. He opines further that reviling of idols might incite
the unbelievers to entertain spite for Allah and His Messenger and thus aggravate their hatred for
Islam and annoyance (al-Râzî, 1938: 140-141).
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Divine directive towards dialogue and understanding on common ground rules among the
revealed religions:

Say: O People of the Book, come to an equitable word between us and you,
that we shall not associate anything with Him, and that some of us shall not
take others for lords besides Allah. But if they turn away, then say: Bear
witness, we are Muslims (Qur’an 3:64).

The verse above is akin to Nwamaka’s view (2024) that both Christianity and Islam share common
features in terms of background, geography and basic principles. Apart from sharing the same origin
from the Middle East, their guiding principles are based on divine revelation with prophets as
couriers through whom messages were received from God. In addition, it is obvious that Islam
shares some beliefs with Judaism and Christianity, tracing their historical background to the patriarch
Abraham, whose source is traceable to the first man, Adam. All the prophets proclaimed the
universality of faith in one God, brotherhood in humanity and the wellbeing of mankind. Salisu
(2020) once made allusion to Opeloye’s The Qur’an and The Bible: Common Themes for
Peaceful Co-Existence on the commonalities of the Abrahamic faiths. The allusion partly reads thus:

...it is envisaged that the book would serve as illumination and enlightenment
for the adherents of Islam and Christianity to enable them see the two scriptures
as containing precepts which are largely synonymous just as it would help to
foster mutual understanding, promote tolerance, maintaining peaceful co-
existence and ensure harmonious relationship with one another to the overall
benefit of Nigeria in particular and the world at large ( p.376).

Necessity for Interfaith and Religious Harmony in a Multi-Religious Nation-State:
Nigeria as a Case Study
Gulen (2011), a Turkish scholar, once argued and concluded that “dialogue is a must”. This he
advanced in a paper titled “The Necessity for Interfaith Dialogue”, presented to the Parliament of
the World’s Religions in Cape Town from 1-8 December, 1999 (p. ix). In the same vein, Gwamna
(2010) posits that interfaith dialogue plays a cardinal role in dousing the tensions arising from
crises experienced in Nigeria in recent times because the three religions have actually provided
for the necessity for the principles and procedures of interfaith dialogue (p.7).

It is reasonable to assert that any developing nation characterised by religious pluralism, like
Nigeria, requires effective mechanisms to promote unity and progress among its diverse population.
A key instrument in this context is inter-religious harmony, which shapes the nature of interactions
across all spheres of life by fostering peaceful coexistence. Hence, promoting religious harmony
and tolerance is indispensable, as it contributes valuable benefits to national development and social
cohesion. It fosters mutual respect and unity by cultivating a spirit of love and understanding among
individuals from diverse religious backgrounds and beliefs. Oyetoro and Talabi (2023:35)  summarise
the innumerable benefits that are derivable from religious harmony and tolerance, thus:

Religious tolerance also challenges the beliefs and thought processes of
individuals, provoking critical thinking, mutual respect and understanding; thus,
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fostering an inclusive and progressive relation in the society. Furthermore,
religious tolerance promotes economic development by reducing social and
political tensions; ensuring religious minorities have equal opportunity to
contribute to the economy. It also encourages local and international investment.

According to Adeleke (2018), in nations characterised by religious tolerance, individuals of diverse
faiths are better positioned to collaborate toward national development. This principle has been
exemplified by Nigeria’s past leaders who transcended religious sentiments in the pursuit of
common national goals. These leaders demonstrated the power of unity, as they worked collectively
without religious chauvinism to achieve independence and national progress. Evidence of religious
harmony and mutual understanding can be observed in the composition of successive Nigerian
leadership structures, such as heads of state and their deputies (military), presidents and vice-
presidents (civilian), and governors and their deputies at the state level. For instance, a notable
example is the loyalty shown by late Alhaji Lateef Jakande, a devout Muslim and former governor
of Lagos State during the Second Republic, under the leadership of Chief Obafemi Awolowo, a
Christian and founding leader of the defunct Unity Party of Nigeria (UPN).  Despite their religious
differences, the former wholeheartedly adopted the latter’s political blueprint to develop Lagos
State, laying a foundation that subsequent administrations have continued to build upon.

Reflecting on Nigeria’s history of governance, many of its most respected national heroes were
distinguished figures regardless of whether they were Muslims or Christians. Notably, religious
affiliation has historically not  been a decisive criterion for political appointments. Opeloye (1993)
traces this trajectory back to 1976 during the regime of General Murtala Muhammed, albeit a
closer historical analysis reveals earlier instances dated to 1966, particularly during the administration
of Alhaji Tafawa Balewa and Dr. Nnamdi Azikwe. He notes, among other things, that religion
started to be an issue for consideration in political appointments from the reign of General Murtala
Muhammed. He evolved a tradition of cooperative rule between the Muslim and the Christian at the
federal level, that is, if the Head of State is a Muslim, his deputy would be a Christian, and vice
versa. This was adopted in the civilian regime under Alhaj Shehu Shagari. It has also become the
tradition in the states of the Federation with an equal population of Muslims and Christians (p.59) .

The table below shows the situation at both the federal and states of the federation wherein the
two diverse faiths came to the forefront.

S/No Head of State/President Second-in-Command / Year
Vice President

1. Major-General Johnson Babafemi Olatunde Ogundipe 1966- 1970
Aguiyi-Ironsi

2. General Yakubu Gowon Vice Admiral Joseph Edet 1970-1975
Akinwale Wey

3 General Murtala Mohammed Olusegun Obasanjo 1975-1976

4. Major General Olusegun Major General Shehu Musa 1976-1979
Obasanjo  Yar’Adua
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S/No Head of State/President Second-in-Command / Year
Vice President

5. President Shehu Shagari Alex Ifeanyichukwu Ekwueme 1979-1983

6. Major-General Muhammadu Major-General Tunde Idiagbon 1983-1985
Buhari

7. General Ibrahim Babangida 1. Commodore Ebitu Ukiwe 1985-1993
(from 1985 to 1986)
2. Admiral Augustus Aikhomu
(from 1986 to 1993)

8. President Ernest Shonekan Brigadier-General Sani Abacha 1993

9. General Sani Abacha Brigadier-General Oladipo Diya 1993-1998

10. General Abdulsalami Abubakar  Unknown 1998-1999

11. President Olusegun Obasanjo Alhaji Atiku Abubakar 1999-2007

12. President Umaru Musa Dr. Goodluck  Ebele Jonathan 2007-2010
Yar’Adua

13. President Goodluck Jonathan Alhaj Namadi Sambo 2010-2015

14. President Muhammadu Buhari Prof. Yemi Osinbajo 2015-2023

S/N Governor Religion Deputy Religion State Year

  1. Michael Agbolade Christian Sinatu Aderoju Ojikutu Muslim Lagos 1992 -1993
Otedola

  2. Bola Ahmed Muslim 1. Kofoworola Bucknor Christian Lagos 1999- 2007
Adekunle Tinubu 2. Femi Pedro Christian

3.  Abiodun Ogunleye Christian

  3. Babatunde Raji Muslim 1. Sarah Adebisi Sosan Christian Lagos 2007- 2015
Fashola 2. Adejoke Orelope- Christian

    Adefulire

  4. Akinwunmi Christian Oluranti Idiat Muslim Lagos 2015-2019
Ambode Adebule

  5. Babajide Olusola Christian Dr. Kadiri Obafemi Muslim Lagos 2019-Date
Sanwo-Olu Hamzat

  6. Olusegun Osoba Christian Sefiu Adegbenga Muslim Ogun 1999- 2003
Kaka

  7. Gbenga Daniel Salimot Badru Muslim Ogun 2003 – 2011

  8 Ibikunle Amosun Muslim 1. Segun Adesegun Christian Ogun 2011-2019
2. Yetunde Onanuga
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 S/N Governor Religion Deputy Religion State Year

 9. Dapo Abiodun Christian Alhaja  Noimot Salako- Muslim Ogun 2019-Date
(2019- Date) Oyedele

 10. Victor Omololu Christian Olatunji Mohammed Muslim Oyo Oct.1983-
Olunloyo Dec. 1983

 11. Alhaj Lam Adesina Muslim Iyiola Oladokun Christian Oyo 1999-2003

 12. Alhaj Rashidi Muslim Christopher Adebayo Christian Oyo 2003-2007
Adewolu Ladoja Alao-Akala

 13. Christopher Adebayo Christian 1. Taofeek Arapaja Muslim Oyo 2007 -2011
Alao-Akala 2.  Hazeem Gbolarumi

 14. Isiaka Abiola Ajimobi Muslim Moses Alake Adeyemo Christian Oyo 2011-2019

 15. Oluseyi Abiodun Christian 1. Rauf Olaniyan Muslim Oyo 2019-Date
Makinde 2. Bayo Lawal

 16. Isiaka Adetunji Muslim Clement Adesuyi Christian Osun 1992- 1993
Adeleke Haastrup

 17. Chief Abdulkareem Muslim Iyiola Omisore Christian Osun 1999-2003
Adebisi Akande

 18. Ogbeni Rauf Muslim Titilayo Laoye-Tomori Christian Osun 2010-2018
Aregbesola

 19. Alhaj Adegboyega Muslim Benedict Alabi Christian Osun 2018- 2022
Isiaka Oyetola

 20. Dr. Olusegun Christian Ali Olanusi Muslim Ondo 2009-2017
Rahman Mimiko 

 21. Olusegun Oni Christian Sikiru Tae Lawal Muslim Ondo 2017-2021

 22. Abubakar Audu Muslim Patrick Adaba Christian Kogi 1999-2003

 23. Ibrahim Idris Muslim Philip Salawu Christian Kogi 2003-2012

 24. Idris Ichala Wada Muslim Yomi Awoniyi Christian Kogi 2012-2016

 25. Yahaya Adoza Muslim 1. Simon Achuba Christian Kogi 2016-2024
Bello 2. Edward David

    Onoja

 26. Ahmed Usman Muslim Salifu Joel Oyibo Christian Kogi 2024-Date
Ododo

 27. Abubakar Bukola Muslim Joel Afolabi Ogundeji Christian Kwara 2003-2011
Saraki

 28 Abdulfatah Ahmed Muslim Peter Kisira Christian Kwara 2011-2029

 29. AbdulRahman Muslim Kayode Alabi Christian Kwara 2019-Date
AbdulRazaq
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The above heads of state/presidents and governors at both federal and state levels, to our mind,
operate and adopt what Iwuchukwu (2014:314) calls the principle of inclusivism and are averse
to the contrary (exclusivism). This principle, by definition, is a theological assumption that
accommodates and respects the validity and right of the other to exist, especially because the
other’s teachings and theological worldview are identical to that of the inclusivist, and this aligns
with the principle of maslāhah in Islamic law.

Indeed, two of the challenges facing our dear nation today are intolerance and disharmony. For
instance, if the killings of the Muslim preachers (Alfa Bisiriyu Apalara, by the traditionalists, in
1952, and Alfa Safwan Bello Akodo, in Epe in 2003) appear to be extant, as documented by
Kilani (2021:32-3), the recent Hijāb saga at the International School, University of Ibadan
(2021), and the ongoing construction work of a mosque that was forcefully and illegally stopped
at Ede Senior High School, Ede, Osun State, by members of the Seventh Day Adventist Church,
led by one Mr. Osundina, are fresh. The latter case, according to Dr. Razaq Bolawaye Uthman,
the Chairman of Muslim Rights Concern (MURIC), Osun State Chapter, is capable of breaching
security and the breakdown of law and order. He says inter alia: “Going by the religious
disharmony experienced in the socio-political enclave during the past administration in Osun
State, Osun State cannot afford to boil again on the auspices of religion. The action taken by Dr.
Adeleke and his cohorts reminds us of the old constant religious disharmony in the state by
certain agents’ provocateur” (Muslim Rights Concern, 2025).  All of the above avertable crises,
to our mind, are due to probably selfishness, erroneous orientation and negative thoughts of
some religious leaders, dogmatically adopted by their adherents towards people of other faiths.
This attitude has hijacked the socio-political and economic life of the majority of the citizens.
Oladosu et. al. (2024) succinctly aver to this:

Here, religion is used by the political elite as a weapon of division and even by
the clergy as a means towards achieving their egregious goals. Whereas the
multi-ethnic and multi-religious nature of this country is supposed to be a
source of strength, it is ironic that these have proved to be some of its greatest
albatross. Religion is being hijacked to promote division, hatred and intolerance
among the citizenry. This has, in turn, continued to impact its development
negatively, prevent national integration and threaten communal cohesion (p.51).

The above statement underscores the genesis of religious disharmony and intolerance in Nigeria,
which overtly or covertly have adverse effects not only on a particular faith group but also on the
entire nation.  Retrospectively, the existence of religious harmony in some parts of Nigeria for
years back has brought about mutual understanding and respect with strict adherence to the
Nigerian Constitution that addresses freedom of religion and promotes interfaith coexistence.
This has assisted in promoting religious dialogue and cooperation through interfaith initiatives.

It is not difficult to compare the economic growth of states where there is inter-religious harmony
that attracts foreign investment and tourism with others without religious tensions. Definitely,
peacebuilding takes place in states that have inter-religious understanding and unity. Perhaps, this

..

..
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informs Musa citing Jega that: “In Nigeria, the quest for national integration is a continuing one
involving the implementation of various strategies so that the citizens will increasingly recognise
themselves as one people, bound by shared historical experiences and common values, and
imbued by the spirit of patriotism and unity, which transcends traditional, primordial diverse
tendencies” (Musa, 2020:21).

On the other hand, the benefits of inter-faith harmony that could have been gained by all without
exception are delimitated by some challenges in some parts of the country. These challenges
include: sectarian violence caused by Boko Haram and other militant organisations perpetrating
violence against Muslims and Christians in the north; ethno-religious tensions between Hausa-
Fulani (mainly Muslims) and Igbo (mainly Christians) communities in the south; socio-economic
disparities due to poverty among some religious adherents; exploitation of religious difference for
political manipulation; and misconceptions and stereotypes about other faiths due to lack of
education and awareness.

The religiously diverse nature of Nigeria necessitates inter-faith and religious harmony. It is incumbent
on all faiths in the country to maintain peaceful co-existence for stability, social cohesion and
development. The following factors are key reasons towards actualising religious harmony:

1. Economic growth and development: Diverting resources to manage the crisis has
discouraged investment in the affected locations. Ukoma (2008) maintains that sustainable
economic growth in Nigeria is hindered by religious fundamentalism. He explicitly pointed
to various factors responsible for religious fundamentalism and proffered appropriate solutions
to ensure the sustainability of economic growth and development (p.107). Indubitably,
frequent clashes in some parts of Nigeria have affected foreign investment, tourism, agriculture,
industrialisation, and so on.

2. Educational advancement and youth development: Loreta (2006), as cited by
Mepaiyeda and Oyedele (2024:152), emphasises the need for ‘an education focused on
peace and justice towards effective support for interfaith dialogue and collaboration, bringing
about transformative change’. This will not only result in employing education to rectify the
situation by creating awareness, particularly among the youth, but if religious tensions could
be checkmated by prioritising religious harmony, especially in areas where educational
institutions are targeted by terrorists, definitely educational advancement and youth
development will flourish in safe environments. This will also contribute a skilled and
knowledgeable force to the country.

3. Reduction in humanitarian crisis and displacement: Religious harmony is mandatory
to reduce diversion of resources to managing the displacement of people and crisis. Violence,
be it religious or otherwise, has displaced many people, especially women and children in
some parts of the country. The report from the United Nations Office for the Coordination
of Humanitarian Affairs states: “Over 2 million people were displaced in the northeastern
Nigeria alone due to religious violence in 2021” (UNOCHA Report, 2021).
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4. Combating extremism and radicalisation: In the spirit of cooperation, brotherhood and
unity, religious harmony can actualise the prevention and total eradication of extremism and
radicalisation in Nigeria. According to the United States Institute of Peace (USIP) Report
(2020): ‘Interfaith cooperation is crucial in combating religious extremism, which thrives on
division and intolerance’.

5. Strengthening democracy and governance: Former President Goodluck Jonathan
declares: “Religious harmony is essential for a democratic society where every voice is
heard and respected” (Leadership Newspaper, 2013, online accessed). This assertion is
ethically reliable because fostering tolerance and strengthening a democracy of inclusivity
can only be achieved where people of diverse faiths coexist peacefully and actively participate
in the political agenda and processes.

6. Social cohesion and national identity: According to Ayuba (2020), “A harmonious
relationship between religious groups can foster a sense of belonging and national unity,
essential for Nigeria’s progress”. It is absolutely true that without mutual respect and
understanding among adherents of different faiths, societal fragmentation is visible against a
collective national identity. Therefore, in a culturally diverse country like Nigeria, religious
harmony promotes social cohesion and helps forge a unified national identity.

In a nutshell, we are confident that the above will guarantee national stability and peace if
considered by stakeholders of different faith groups in Nigeria. Religious harmony is equally
visible in a society where godliness is sincerely the watchword.

Results/Findings
This study revealed that numerous ethnic groups across Nigeria are combinations of at least three
major religions, i.e. Islam, Christianity and African Traditional Religion (ATR). Consequently,
religious harmony, tolerance, understanding, interfaith dialogue, national identity and cooperation
are the major tools needed to foster development and advancement in all circumstances. As
argued by Salisu et. al. (2024), the potential for conflicts arising from religious diversity not only
threatens national unity and social cohesion but also hinders economic advancement  (p.110).  It
has also been discovered that politicians’ schemings for personal means, unethical attitudes on
the part of some leaders of faiths, and lack of self-dependence on the part of religious followers
have contributed to religious disharmony. This, indubitably, results in religious sentiments and
rivalry in politics, economic and social matters.

It is also unveiled that the sustainability of religious harmony in Nigeria is not without challenges
that impede peaceful coexistence. These challenges include accusations and/or allegations of
domination, victimisation, discrimination, marginalisation, nepotism, bigotry, politicisation of religion
whereby politicians exploit religious diversity for selfish interest, conflicting doctrines, lack of
effective implementation of policies that guarantee and ensure interfaith dialogue and understanding,

Modern Trends in Arabic and Islamic Studies Ch 5-6.pmd 11/22/2025, 8:58 AM84



85

inability to accommodate divergent viewpoints, inability/delay of the Nigerian government in the
management of conflict, mutual jealousy and covetousness, particularistic claim, preaching modes,
to mention only a few.

In the course of the research, some observations were noted on the part of individuals, religious
groups and the government concerning dialogue, interfaith and religious harmony in Nigeria.

1. Unity and resilience among the citizens: The country is made up of multi-religious settings.
It is rare in some parts of Nigeria, especially in the southwest, where a large family is not a
combination of  adherents of at least two or three faiths. It is either Muslim-Christian or
either of the two with African Traditional Religion or even the three in a single large family. In
fact, there are always daily interactions and inter-related activities with one another. This
happens in our communities, places of work, public places like markets, shopping malls,
sports centres, motor parks, train stations, etc. Indeed, Nigerians cannot do without one
another either for support or the spirit of humanity. For instance, incidents like the Kaduna
bombings in 2012, where Muslim and Christian communities helped each other, proved
that the Nigerian people value brotherhood and peace above division (Al-Jazeera Report,
2012, accessed online).

2. Governmental intervention in interfaith dialogue: The intervention of the Nigerian
Government in a number of ways, with substantial initiatives, has helped to mediate and
stem inter-faith violence and conflicts to an extent. The National Orientation Agency and the
office of Interfaith Division in the Ministry of Interior collaborate with interfaith organisations
such as the Nigeria Inter-Religious Council (NIREC), established in 1999, and the Interfaith
Mediation Centre (IMC), to promote religious dialogue and tolerance (Akolade, 2020:123).
Similarly, the government should ensure that those to be appointed as Chairmen of the
Institute of Peace and Conflict Resolution are experts in the field or well-grounded fellow
Nigerians in the peace and peaceful engagement enterprise.

3. Initiatives in the community and grassroots: Every community is advancing towards
interfaith understanding with mutual respect and recognition for one another. The interest of
every member is now focused on the development and progress of the community rather
than on religious chauvinism, blind followership, rivalry or self-centredness. With this, every
community will promote religious harmony. For example, ‘Neighbourhood Peace Initiative’
is a grassroots forum of young Muslims and Christians in Jos, Plateau State, purposely to
reduce ethno-religious tensions (Professor Shittu Hud, UNIJOS, during a personal
interaction).

4. Religious education: Egwu (2024:105) submits that the inclusion of religious education in
the Nigerian Educational Curriculum not only equips students with the knowledge of their
own faith and those of others in appreciating the areas of common interests and differences
but also paves the way for dialogue and cooperation to foster peace and harmony. In
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addendum to the above, the formation of the National Association for the Study of Religions
(NASR) as an umbrella bringing the scholars of Islamic and Christian Religious Studies
together has proved that with education, people of diverse faiths can make meaningful
contributions to the development of our society (Shittu, 2017:163). In the same vein,
NIREC’s incubating proposal of making Interreligious Dialogue a General Studies (GNS)
course in our universities, in our opinion, is a right step in the right direction. The table below
shows the cases related to a lack of religious tolerance in Nigeria.

Cases Related to a Lack of Religious Understanding/Tolerance in Nigeria

S/No Town State Date Incident Source

1. Ede Osun July 2025 Mosque construction in Ede High MURIC Press
School Release

2. Abeokuta Ogun 2024 Ogun State local government polls: MURIC Press
Christian-dominated chairmanship Release
list

3. Iseyin Oyo 2023 Pastor injured Eleha on Ileya Day MURIC Press
(Case in court) Release

4. Jos Plateau December Fulani militant attacks resulting in The Sun
23-25- the deaths of between 160 and
2023 200 people, in predominantly

Christian villages, with hundreds
of houses destroyed and thousands
displaced.

5. Ibadan Oyo 2022 Hijab saga at International School MURIC Press
University of Ibadan (Case in court) Release

6. Sokoto Sokoto 12-05- Deborah Samuel, a 19-year-old Daily Trust
2022 Christian student at Shehu Shagari

College of Education was murdered
on the accusation of blasphemy against
Prophet Muhammad after posting
a message on her class WhatsApp
group.

7. Kwara Kwara 25-02- The controversy on the use of Hijab https//www.
2021  in schools which led to the temporary google.com/

closure of 10 schools in Ilorin due to amp/s/thenation
violence, resulting in one death and onlineng.net/
several injuries hijab-controversy

-lingers-in
kwara/amp/
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S/No Town State Date Incident Source

8. Idiroko Ogun 2/4/2019 Oro worshippers attacked MURIC Press
Muslims inside mosque in Release
Idi-Iroko

9. 23/7/2019 Name-calling MURIC Press
Release

10. Across Six geo- 20-08-2018 Isese curfew on Ileya Eve MURIC Press
Yoruba political Release
land zones

11. Abuja FCT 2018 Amasa Firdaus was denied MURIC Press
call to Bar on account of  Release
adorning herself with  Hijab

12. Across Across 20/8/2016 Fixing WAEC exam during Uthman’s Ph.D
the the  Jumu‘ah service
nation  nation  Thesis

13. 24/6/2016 Immoral textbooks MURIC Press
Release

14. Lagos Lagos 11-07-2014 Supreme  Court ruled in favour Uthman’s Ph.D
of MSSN wearing Hijab in Thesis
public institutions in a suit
between Lagos State
Government & Ors v. Asiyat
Abdulkareem & Ors

15. Idi Araba Lagos 6-3-2012 LUTH Hijab case The Guardian

16. Igbobi Lagos 5-7-2011 Group engage Igbobi Medical Daily Trust
Director over Hijab

17. Kaduna Kaduna 22-11-2002 Muslims vs. Christians over Olademo’s
Miss World Beauty Contest Paper

18 Abuja FCT 23-11-2002 Muslims vs. Christians over an Olademo’s
offensive publication in the dailies Paper

19. Osogbo Osun 29-11-2001 Muslims vs. Christians before Olademo’s
Reinhard Bonnke crusade  Paper

*** For a comprehensive catalogue/documentation of religious and ethnic crises in Nigeria, see
Olademo, 2016:71-78
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Suggestions, Summary and Conclusion
It is agreeable to note that a better, harmonious inter-religious community where peace, stability and
national development could be achieved will be realised if the following suggestions are adopted.

Relevant government agencies like the National Orientation Agency (NOA) should, as a matter
of urgency, put in place mechanisms to create more awareness about various government policies
and efforts relating to interfaith harmony and cooperation. Other measures include:

1. Strengthening institutions that promote inter-religious harmony: More support should
be rendered to Interfaith Organisations like the Nigerian Inter-Religious Council (NIREC),
Centre for Interfaith Dialogue (CID), African Conflict Resolution and Peacebuilding Centre
(ACRPC), and so on.

2. Addressing socio-economic disparities: The religious and political leaders are to sincerely
find a lasting solution to the economic impoverishment of a high number of religious adherents.
Every religion teaches the act of charity towards poverty reduction. If people are empowered
economically, it will be impossible for agents of destruction to use them to perpetrate evil in
the name of religion.

3. Encouraging interfaith education and dialogue: Comparative Religious Studies should
be given a space in the entire curriculum of the education scheme in Nigeria from primary to
tertiary level. This will actually motivate the spirit of understanding and dialogue among
young people.

4. Promoting religious respect among the adherents of different faiths: This will actually
concretise the ‘live and let live’ slogan as it is explicitly stated in the Qur’an:
 “To you be your Way, And to me mine” (Qur’an 109:6).

5. Religious leaders serving as role models: They are to serve as role models in managing
conflict and encouraging religious harmony. The Prophet Muhammad (SAW) is the best
example in all ramifications when it comes to inter-faith conflict management. He lived in
Madînah peacefully with the Jews and Christians without rancour except when they
transgressed.

This study has explored the passages of the Qur’an to illustrate clearly that Islam permits religious
harmony between Muslims and people of other faiths. Previous works on the level of harmony
among the diverse faiths in Nigeria have been studied with measures put in place to improve on
it. We find solace in Muhibbu-Din’s strong hypothesis that religious diversity has come to stay
and will remain as such till the end of time. Its underlying principle is ‘live and let live’ (Muhibbu-
Din, 2008:221). In conclusion, therefore, the highlighted suggestions, if adopted, could be
contributory factors towards improved religious harmony that can foster lasting peace for
sustainable development in Nigeria.

.
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Introduction
The Nigeria Inter-Religious Council (NIREC) was formally established on Saturday, September
11, 1999. It emerged from a joint initiative of the apex religious bodies of the two major faiths in
Nigeria: the Nigerian Supreme Council for Islamic Affairs (NSCIA), representing Islam, and the
Christian Association of Nigeria (CAN), representing Christianity. The formal inauguration of the
Council was conducted by President Olusegun Obasanjo, on Wednesday, September 29, 1999.
The primary objective of NIREC was to:

Provide religious leaders and traditional rulers with a variable (sic [veritable])
forum to promote greater interaction and understanding among the leadership
and their followers and lay the foundations for sustainable peace and religious
harmony in the country (Nigerian Inter-Religious Council, Official Site,
nirec.org.ng.).

The year 1999 marked a pivotal moment in Nigeria’s political history. It witnessed the end of
prolonged military rule and the peaceful transition to a democratically elected civilian government.
The concluding phase of military governance was marred by intense political and social unrest,
particularly following the annulment of the June 12, 1993 presidential election, which would have
led to the emergence of Alhaji Moshood Abiola as president (Ewokor, 2025; and Ekanade and
Odoemene, 2012). The resultant crisis shook the nation’s foundations, with fears of national
disintegration hanging heavily in the air. Eventually, the tension subsided with the inauguration of a
civilian government on Saturday, May 29, 1999 (Aye, 2022). Motivated by patriotism and hope
in the new democratic dispensation, many Nigerians committed themselves to the pursuit of
peace, recognising it as essential to the stability, progress and prosperity of the nation. These
aspirations inspired the leadership of both Muslim and Christian communities to close ranks and
establish NIREC.

It was envisioned that the Council would be replicated at the state and local government levels to
foster peace and mutual understanding among diverse religious groups. However, traditional
religious practitioners were notably excluded—apparently due to the absence of a national umbrella
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body to represent their interests, and the widespread assumption that they posed little or no
threat to public peace. This assumption, however, has proven inaccurate in the light of incidents
such as the Okija Shrine saga (Ellis, 2008), and the recurring violent clashes associated with the
Oro and Egungun festivals (Ojedokun and Atoi 2020). In line with the national framework, the
Ekiti State Chapter of NIREC was inaugurated on Tuesday, September 7, 2004, during the first
term of Governor Peter Ayodele Fayose.

Structure of the Study

Following this introduction, the study is divided into three main sections:

1. Literature Review and Conceptual Analysis

2. NIREC in Ekiti State – covering its activities, achievements and challenges

3. The Way Forward – including recommendations and concluding reflections

1a. Literature Review and Conceptual Analysis
Ekiti State is one of the few states in Nigeria that enjoys a relatively high level of peaceful inter-
religious coexistence. Although occasional incidents—such as the controversy following the
inauguration of the Sharī ’ah Arbitration Panel, which was publicly inaugurated in Ado-Ekiti  at
the Fajuyi Pavilion on Saturday, October 26, 2024 (Daily Trust of 25/1/2025 and Vanguard of
23/1/2025), and the demolition of a mosque in Aramoko (Babatunde, 2025, and Punch of 11/4/
2025)—have sparked concern, these situations have generally been contained without escalating
into violence or widespread destruction.

Adabenbe, Adedayo, Ugwu and Isaiah (2024) examine the expected roles of NIREC in enhancing
peace and security among religious communities in Nigeria. Their study explores the historical
events that led to the formation of NIREC and similar local and international organisations, all
aimed at promoting and sustaining peace. However, the paper primarily focuses on the activities
of NIREC at the national level, without, specific reference to Ekiti State, the subject of this study.
Ewamuo, Okonkwo, Alaku and Dodo (2022) investigate youth involvement in conflicts in Nigeria
from 1999 to 2021, identifying ethnicity and religion as major contributing factors. The study
posits that while ethnic and religious diversity can lead to conflict, these elements can also be
harnessed positively if properly managed and directed toward national development. The
researchers conclude that religious and ethnic pluralism contributes to insecurity in Nigeria. In this
context, the relative peace in Ekiti State may be attributed to its mono-ethnic composition. Ezeibe
(2010), in his work on the political economy of conflict, argues that the “initialization and aggregation
of human interest” often drive conflict, particularly among those who benefit from it. He advocates
for a reorientation towards shared national and religious values that promote dialogue, tolerance
and mutual understanding.

Oduma-Aboh and Ochoga (2018) and Olaleye (2023) present African Traditional Religion (ATR)
as a potential via media in inter-religious dynamics. They argue that ATR is less prone to religious
conflict due to its non-missionary nature, unlike Islam and Christianity. However, this claim
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overlooks historical episodes of resistance to the spread of both Islam and Christianity, which, at
times, involved violent confrontation (Elugbaju and Fagunwa, 2023). A notable example is the
1953 murder of Alfa Bisiriyu Apalara in Lagos, allegedly in the name of traditional religious
practices (Kehinde, 2020, and City People Magazine, 2021). In Ikun-Ekiti, traditional worshippers
invaded and vandalised mosques in 2017 and 2019, claiming that Muslims “defiled their order of
not coming out during their 7-day curfew” (Balogun, 2022). Today, the low visibility and limited
following of ATR relative to the dominant faiths may account for its lesser involvement in inter-
religious disputes. However, if ATR were to gain more adherents, competition with Islam and
Christianity over recognition and rights could potentially lead to conflict (McKinnon, 2021).

Moshood Omotosho (2014) documents numerous incidents of inter-religious conflict across
Nigeria and emphasises the importance of strengthening inter-religious mediation groups like
NIREC to broker and maintain peace. Salawu and Aina (2017) advocate for peace education as
a proactive means to address conflict in society. They argue that a lack of awareness about the
consequences of hostility contributes significantly to social unrest. The authors recommend that
the government invest in formal and informal education to promote peace and national stability.
Educated citizens, they contend, are better equipped to understand their rights and responsibilities,
unlike those who remain uninformed or illiterate (Abdu-Raheem, 2008). Idu (2011) addresses
the broader challenges to peace in Nigeria, including religious diversity, and calls for good governance
and impartial enforcement of the rule of law as essential measures for conflict prevention and
resolution. This review gives the background to this study by drawing attention to the issues
involved in inter-religious dialogue and peaceful co-existence.

1b. Conceptual Clarification
This section provides a conceptual analysis of the key terms in the topic under investigation as
follows:

“Fostering unity in diversity” presumes that a reasonable level of peaceful coexistence already
exists between Muslims and Christians, even though both groups actively practise and promote
their respective religions. In practice, adherents of both faiths often celebrate and congratulate
one another during religious festivals and other significant events. Thus, this study assumes the
presence of “unity” in the form of cooperative efforts to maintain peaceful inter-religious relations.
This assumption aligns with the findings of the Nigeria Peace Index Report as reported by Joke
Falaju (2018). Nevertheless, the degree of peace in Ekiti State does not yet reach the standard
of “positive peace”, as conceptualised by Johan Galtung (1964).

The term “fostering”, generally defined as “helping to grow or develop, stimulating; promoting,”
is used here to refer to the nurturing, building and sustaining of peace and tranquility. “Unity” in
this context denotes agreement and harmony, which do not imply the loss of self-identity as either
a Muslim or a Christian (Emelonye, 2011). As noted in the introduction, the primary focus of
NIREC is the relationship and interaction between Muslims and Christians, although it does not
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entirely dismiss the existence of traditional religion. While most inter-religious conflicts involve the
two major faiths, it is incorrect to assume that traditionalists are never responsible for breaches of
public peace (Ellis, 2008; and Elugbaju and Fagunwa, 2023). However, such incidents rarely
escalate into widespread violence or arson, largely due to the limited number and geographical
spread of traditional religious adherents.

This study on NIREC in Ekiti State, therefore, seeks to build upon the existing atmosphere of
relative peace, which, though significant, still falls short of Galtung’s notion of positive peace
(Scholten, 2014). It aims to explore how NIREC can further advance unity, harmony, and
sustainable peace among religious groups, particularly between Muslims and Christians. Kaltung
(2021) refers to “positive peace” as:

... A social condition in which exploitation is minimized or eliminated and in which
there is neither overt violence nor the more subtle phenomenon of underlying
structural violence. It denotes the continuing presence of an equitable and just
social order as well as ecological harmony.

The current form of peace in Ekiti State falls short of the standard of “positive peace”, as defined
earlier. This shortfall is particularly evident in the area of governance and political representation,
where Muslims have historically experienced marginalisation and underrepresentation. This is
apparently a reflection of the fact that the political landscape tilts in favour of Christians as a result
of the accidents of history and the use of education by missionaries for conversion during the
colonial days, which compelled Muslims to boycott Western education to retain their children in
Islam (Abdu-Raheem, 1991).

The administration of Governor Biodun Abayomi Oyebanji has made notable efforts to address
this imbalance. However, meaningful progress will require sustained and deliberate action. For
instance, the number of Muslims in the Ekiti State House of Assembly has increased from just
one or two in previous years to three out of twenty-six members. As shown in the appendix to
this paper, in the Executive Council, three Muslims now serve—including the Secretary to the
State Government—out of a total of forty-seven members, compared to just one in the past.
Similarly, the number of Muslim Senior Special Assistants and Special Assistants has risen to
twenty-seven out of a total of 160, a significant increase from two or three in previous
administrations. Muslim members of Boards and Governing Councils of tertiary institutions are
now twenty-three, with three serving as chairpersons. Despite these improvements, a considerable
gap remains.

2a.  NIREC in Ekiti State
Since its formal inauguration in Ekiti State in 2004, the Nigeria Inter-Religious Council (NIREC)
has grown steadily in influence and achievements. Although not without challenges (some of
which will be discussed later), NIREC has successfully created a platform for Muslim and Christian
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leaders to engage in dialogue, promote mutual understanding and work collaboratively for peaceful
coexistence.

Inaugural membership in 2004 was as follows:

Christian Group:
i. Most Rev. Dr. M. O. Fagun – Co-Chairman
ii. Rev. Ebenezer Asawe (JP) – Co-Secretary
iii. Rt. Rev. I. O. Odubayo – Member
iv. Rt. Rev. Tunde Ogunsemi – Member
v. Late Rev. (Dr.) Kunle Salami – Member
vi. Rev. Fr. Dr. Femi Osegbohun (JP) – Member
vii. Most Rev. (Dr.) S. A. Abe – Member

Muslim Group:
i. His Royal Majesty Oba Olu Adeyemi – Co-Chairman
ii. Alh. Dr. Sikiru T. Lawal – Co-Secretary
iii. Alh. Ahmad Baba Abdulsalam – Member
iv. HRM Oba Idowu Adamo Babalola – Member
v. Late Alh. H. O. K. Ogunlayi – Member
vi. Alh. R. A. Jamiu – Member
vii. Late Alh. Chief Ilyas Olaseni (JP) – Member

The statutory Secretary of the Council is the Director of Political and Economic Affairs in the
Governor’s Office, assisted by relevant staff. This office is responsible for issuing meeting invitations
(held quarterly), recording minutes, coordinating with the government to support Council activities
and disbursing honoraria to members. Membership changes occur due to shifts in political
leadership, expiration of tenure or the death of a member.

Current Membership (As from November 2024 to date)

Christian Group:
i. His Eminence Rev’d Dr. E. A. Aribasoye – Co-Chairman
ii. Evangelist David Omoniyi Fabusuyi – Co-Secretary
iii. Rt. Rev. Julius Kayode Ayodele – Member
iv. Rev. Fr. Dr. Louis Taiwo Omojola – Member
v. Prophet Rotimi Oluwatosin – Member
vi. Bishop Dr. Feyisetan Michael Yomi – Member
vii. Rev. Benjamin James Ayodele – Member
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Muslim Group:
i. Alh. Shaykh Jamiu Keulere Bello – Co-Chairman
ii. Prof. Musa Adesina Abdu-Raheem – Co-Secretary
iii. Alh. Ahmad Baba Abdu-Salaam – Member
iv. HRM Oba Mumini Orisagbemi – Member
v. Alh. Abdul-Azeez Abiodun Badmus – Member
vi. Alh. Hammed Afolabi Bakare – Member
vii. Imam Abdul-Azeez Alabi Olatunbosun – Member

2b. Key Activities of NIREC in Ekiti State
NIREC’s work in Ekiti State spans several critical areas:

i. Conflict prevention and mediation: NIREC proactively addresses both intra- and
inter-religious tensions through dialogue, persuasion, and public engagement, preventing
crises from escalating.

ii. Peace-building during elections: The Council convened a peace meeting with
political party flag bearers on Tuesday, 26 April, 2022, at the Pope John Paul II
Pastoral Centre, Ado-Ekiti. The event included prominent religious leaders (e.g., the
Grand Imam, Catholic and Anglican bishops, Pentecostal leaders), security agencies,
NGOs, the media and political stakeholders. The meeting significantly contributed to
the peaceful conduct of the 2023 general elections in Ekiti State.

iii. Loan recovery and microfinance administration: In its early years, NIREC was
involved in the disbursement of microfinance loans given out by the State Government
under Governor Ayodele Fayose, as a special intervention programme to reduce
poverty. Following a change in administration, some loans went unpaid. Because
disbursement was based on religious affiliations, NIREC successfully intervened to
recover a significant portion of the loans.

iv. COVID-19 response: During the COVID-19 pandemic, NIREC collaborated with
relevant ministries to formulate and implement policies related to the closure and
reopening of worship centres, ensuring compliance and public cooperation.

v. Support for government policies: NIREC mobilises religious groups to support
important government initiatives, including campaigns against gender-based violence,
insecurity, drug abuse, ritual killings and kidnapping (Punch of July 15, 2023).

vi. Education advocacy – AGILE project: NIREC plays a key role in sensitising
religious communities regarding the World Bank-supported AGILE (Adolescent Girls
Initiative for Learning and Empowerment) project. Many of the project’s targeted
schools were originally founded by religious bodies. NIREC ensures community
support and quality implementation of interventions such as classroom construction,
laboratories and sanitation facilities.
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vii. Security advocacy: In response to recent abductions of school children and monarchs,
NIREC supported the government’s campaign for stronger parental guidance,
community vigilance and cooperation with security agencies (Nejo, 2023).

viii. Economic advocacy post-fuel subsidy removal: Following the removal of petrol
subsidies and the resultant economic hardship, especially in an agrarian, non-industrial
state like Ekiti, NIREC appealed to the government to intensify support measures. It
also educated the public on the broader global economic context, including the impacts
of conflicts in Europe, the Middle East and Africa, and the need for increased local
production of essential goods (Abiola, 2023; Guardian of July 15, 2023).

ix. Participation in state religious events: NIREC members actively participate in
annual interfaith prayers, government-organised religious festivals and New Year
ceremonies.

x. Public awareness campaigns: The Council regularly issues press statements and
broadcasts public service announcements on state-owned radio and television stations
to educate and mobilise citizens on key social and religious issues.

2c. Challenges Facing NIREC in Ekiti State
While the Nigeria Inter-Religious Council (NIREC) has recorded notable achievements in
fostering inter-religious harmony in Ekiti State, it continues to face several challenges that
hinder its ability to achieve greater success. These challenges include:

i. Lack of implementation mechanisms for resolutions: NIREC often adopts
ambitious resolutions aimed at promoting peace or pre-empting crises. However, the
absence of implementation provisions, particularly funding, hinders execution. For
instance, during the last general elections, the Council resolved to hold a peace meeting
with political parties and their candidates. Due to a lack of funds, members had to
undertake the task voluntarily. The event, held at the Pope John Paul II Centre, Ado-
Ekiti (courtesy of former Co-Chairman Bishop Femi Ajakaye), was nonetheless a
resounding success. All parties were represented, with many contestants attending in
person. Their pre-existing relationships made it easier for NIREC to persuade them
to uphold peace. The elections subsequently proceeded peacefully before, during
and after the exercise (Ojo, 2022).

ii. Inadequate budgetary allocation for public engagement: While the Government
provides basic funding for meetings and member allowances, there is insufficient
budgetary provision to publicise the Council’s resolutions and create public awareness.
Critical issues such as national security, drug abuse and gender-based violence require
public sensitisation, which necessitates wider engagement through mass media.
However, this is limited by financial constraints, as media outlets are unlikely to offer
such services for free.
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iii. Limited operation at the local government and LCDA levels: Initially, NIREC’s
activities were decentralised to reach grassroots communities through Local
Government Areas (LGAs) and Local Council Development Areas (LCDAs).
However, operations have since become restricted to the state level. Though
membership includes representatives from across senatorial zones and local councils,
most members reside in the state capital, Ado-Ekiti. Reintroducing operations at the
grassroots level would ensure that religious leaders outside the capital are also actively
involved.

iv. Inadequate engagement with sub-groups: Given the large number of religious
denominations and branches in Ekiti State, it is practically impossible to disseminate
NIREC’s resolutions and activities across all religious institutions. The limited
membership and lack of resources for mass media engagement mean that some
churches and mosques remain unaware of NIREC’s existence or initiatives.

v. Leadership disposition and attendance issues: Chief Imams and Bishops who
serve as NIREC members are also primary leaders of their respective religious
institutions. Scheduling conflicts between Council meetings and religious programmes
sometimes result in low attendance. Although attendance-based honoraria were
introduced to encourage participation, not all members are consistently present.
Furthermore, discussions during meetings sometimes reflect collective religious interests
rather than individual objectivity, thus compromising neutrality and balanced
deliberation.

vi. Lack of a formal engagement framework with government organs: Currently,
there is no institutionalised structure for engaging with government agencies. Matters
requiring governmental support, such as intra- and inter-group conflicts, education,
security and drug abuse, are typically handled by co-chairmen or their secretaries
seeking appointments with relevant officials. Unfortunately, these initiatives are rarely
pursued effectively, resulting in missed opportunities for collaboration.

vii. Absence of an independent secretariat: The current secretariat comprises career
civil servants whose operations are bound by government rules and hierarchical loyalty.
As such, it is challenging for them to document resolutions that may contradict official
policies. This limitation restricts the Council’s autonomy and capacity to operate
independently in line with its core objectives.

viii. Lack of linkage with the national NIREC structure: Despite the fact of originating
from the national NIREC initiative, the Ekiti State chapter operates in isolation from
the national body. Establishing strong linkages would promote uniformity of purpose,
enable cross-learning among state chapters and foster collaboration, particularly among
states with shared history or geographical proximity.
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These challenges highlight the need for structural, administrative and financial reforms to empower
NIREC in Ekiti State to function more effectively and achieve its mandate of promoting sustainable
peace and inter-religious harmony (Elugbaju and Fagunwa, 2023).

Recommendations
In light of the challenges identified, the following broad recommendations are proposed to
strengthen the effectiveness of NIREC in Ekiti State as a key institution for fostering inter-religious
dialogue and sustaining peace:

i. Moral and material support for implementation of resolutions: There is a need for
strong political will and structured support to enable NIREC to fulfil its mandate of promoting
peace and inter-group harmony. Government backing, beyond crisis moments, should include
annual or quarterly budgetary allocations to support the implementation of its resolutions,
programmes and outreach efforts. Such institutional support will encourage greater
commitment and dedication from Council members.

ii. Decentralisation to LGEA and LCDA levels: NIREC should be replicated at the Local
Government Education Authority (LGEA) and Local Council Development Area (LCDA)
levels. This grassroots presence will allow early identification and mitigation of potential
crises, particularly in remote areas where security challenges often begin. Proximity to the
communities will enable faster response and better community engagement.

iii. Strategic use of mass media for publicity: Advocacy and peace-building efforts require
consistent and professional publicity. Given the high cost of running media outlets, due to
fuel, maintenance and staffing, it is unrealistic to expect media houses to offer free airtime.
Therefore, NIREC should work with the government to allocate dedicated funds for public
service announcements, jingles and sensitisation programmes across radio, television and
print media.

iv. Liaison with the national NIREC: There should be a formal linkage between the Ekiti
State chapter and the national body of NIREC. Although state chapters may be autonomous,
collaboration with the national structure would ensure consistency in strategy and offer
opportunities for mutual support. The national body, with its access to federal institutions
and security agencies, can advocate more effectively for interventions in state-level issues
that require federal attention.

v. Establishment of monitoring and evaluation framework: NIREC should establish
mechanisms to receive feedback and assess the impact of its activities, especially in terms of
engagement with various religious sub-groups and the public. Without structured evaluation
and reporting, successes may be overestimated or challenges overlooked. This feedback
system will also help in aligning NIREC’s initiatives with government policies and ensure
transparency in impact measurement.

Modern Trends in Arabic and Islamic Studies Ch 7-9.pmd 11/22/2025, 8:59 AM100



101

Conclusion
It is evident that NIREC in Ekiti State has demonstrated its relevance and potential in promoting
inter-religious dialogue and peace-building. As one of the enduring legacies of the Fayose
administration, the Council has continued to thrive under successive governments, including that
of the current Governor, Biodun Abayomi Oyebanji.

To consolidate its achievements, NIREC requires stronger institutional support from the
government, active engagement with the national body and strategic partnerships with media
organisations for wider public reach. The prevailing atmosphere of religious harmony in Ekiti
State must not be taken for granted. Rather, it calls for deliberate and sustained efforts to preserve
and enhance it. With such coordinated commitment, Ekiti State will not only maintain its reputation
as one of the most peaceful states in Nigeria but will also serve as a model of interfaith harmony,
in line with the vision of the late Professor I. A. B. Balogun, in whose honour this study is presented.
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S/NO. LEVEL OF APPOINTMENT NO. OF NO. OF NO. OF
GOVERNMENT APPOINT EES CHRISTI ANS MUSLI MS

I. Federal a. Minister 1 1 Nil
Government b. Senators (Elected) 3 3 Nil
Level c. House of Representatives 6 6 Nil

(Elected)

II. State a. Governor 1 1 Nil

Government b. Deputy Governor 1 1 Nil

Level c. Chief of Staff 1 1 Nil

d. SSG 1 Nil 1

e. Chief Press Secretary 1 1 Nil

f. Head of Service 1 1 Nil

g. Commissioners 21 20 1

h. Special Advisers 14 13 1

i. Members of Statutory 22 21 1
Commission/Council

j. Local Government/LCDA 36 36 Nil
Chairmen

k. House of Assembly 26 23 3
members (Elected)

l. Chairman and members 5 4 1
of Odua Investments

m. EKSIEK 5 4 1

n. Members of Ekiti 52 50 2
State Boards, Agencies,
and Commissions

o. Senior Special Assistants/ 279 252 27
Special Assistants

367 339 28

APPENDIX
EKITI STATE GOVERNMENT APPOINTMENTS /POLITICAL OFFICE
HOLDERS UNDER GOVERNOR OYEBANJI AS AT 15TH   JULY, 2025
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Introduction
The discourse on religious extremism continues to attract the attention of scholars of diverse
disciplines, including History, Philosophy, Political Science, Sociology and Theology. Islamic and
non-Islamic scholars and intellectuals have addressed the issue based on their knowledge,
experience and exposure.  Eraliev (2020) defines religious extremism as “an ideology of certain
movements, groups, individuals in denominations and religious organisations, characterized by
adherence to extreme interpretations of dogma and methods to achieve their goals, spread their
views and influence”. He argues that through the interpretation of scriptures (holy books), religious
extremists are found among the adherents of Judaism, Christianity, Islam, Buddhism and Hinduism.
Religious extremism is also defined as “the expression of extreme and unjust positions or actions
taken by some adherents of a religion, based on their understanding of a religious teaching or
scripture (Kazaarian, 2017). Islam, one of the world’s religions, has addressed religious extremism
since the 7th century through the Glorious Qur’an and Hadith of Prophet Muhammad (SAW).
The authentic history of Islam also attests to the fact that there are religious extremists among the
early Muslims. For instance, the religious doctrines and practices of the Muslim groups like  the
Kharajites, Shiites and Ibadites have been considered extremist and violent  (Adeniran, 2024).

It is important to note that since the twentieth century, the Muslim world has witnessed the
emergence of some individuals and groups who claim to profess Islam but whose actions and
reactions are considered extremism and terrorism. Among these individuals are Sayyid Qutb of
Egypt, Ayatollah Khomeini of the Islamic Republic of Iran and Osama bin Laden of Saudi Arabia
(Owoyemi, 2020). International Muslim groups whose activities are labelled as religious extremism
and terrorism in the twenty-first century include al-Ikhwan al-Muslimūn (The Muslim
Brotherhood), Al-Qaeda, Islamic State of Iraq and Syria (ISIS), Islamic State West African
Province (ISWAP) and Jama’atu-Ahlul Sunnah Lid-da’wati wal-Jihad (Muslim Group that is
committed to the propagation of the Prophet’s Teachings and Jihad) popularly known as Boko
Haram in Nigeria (Owoyemi, 2020).  Unfortunately, due to the proliferation of religious extremist
individuals and groups in the contemporary Muslim world, the media and some non-Muslim
critics have evolved some obnoxious terms and derogatory labels to describe Islam and Muslims.
Terms and labels like Islamic Fundamentalism, Islamic Extremism, Islamic Terrorism and Islamic
Radicalisation are coined for people who perpetrate evil in the name of Islam. While discussing
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Islamic radicalisation and global terrorism, Oloyede (2018) remarks thus:

What is Islamic in Islamic radicalization? What is Islamic in Islamic extremism?
What is Islamic in the so-called Islamic terrorism? You would begin to appreciate
the global politics behind these labels when you realize that eighty percent of acts
of violence and unwanted destruction of lives and properties around the world
are usually being perpetrated by non-Muslim state and non-state agents across
the world. …hardly would you hear of Christian radicalization, hardly would you
hear of Christian terrorism, hardly would a mention ever be made of Christian
extremism even at a time Christians are engaged in acts of terror and violence
around the world (p.7).

One may agree with Oloyede’s remarks on the wrong labelling of Islam with “radicalisation” and
“extremism”. The fact that adherents of other faiths, Judaism and Christianity, engage in acts of religious
extremism and terrorism, would make it wrong to ascribe acts of religious extremism and terrorism
to only Muslims. Nigeria, a multi-religious country, often experiences inter- and intra-religious
conflicts, religious extremism and terrorism. What is the perspective of Islam on religious extremism?
Is there intra-religious extremism (non-violent and violent) among Nigerian Muslims?  Which
Muslim groups engage in religious extremism in Nigeria? How can religious extremism be curbed
through the proper understanding of the Islamic teachings on Jihad, intra-religious dialogue  and
peaceful coexistence? These are some of the germane issues that will be addressed in this study.

Islamic Perspective on Religious Extremism
In the Arabic language, at-Tatāruf  is translated as “excessiveness, immoderation, extravagance,
extremism, extreme standpoint or position, radical attitude or radicalism” (Cowan, 1960, p. 558).
Al-Guluw is another Arabic term that literally means “exceeding of proper bounds, excess,
extravagance or exaggeration” (Cowan, 1960, p.682). Other Arabic terms that connote
excessiveness, transgression and extremism are At-tanattu and at-tashdid (Oladosu, 2007;
Adeniran, 2024). In the Glorious Qur’an, the term al-Guluw depicts religious extremism when
used to caution the People of the Book (Jews and Christians) in the observance of religious
duties. Allah warns and commands them thus:

Say: “O People of the Scripture! Exceed not the limits in your religion beyond the
truth, and do not follow the vain desires of people who went astray before and
who misled many, and strayed (themselves) from the right path (Q5:77).

In another verse of the Glorious Qur’an, the term Guluw is also used for religious extremism
displayed by the Jews and Christians in their erroneous belief in Prophet ‘Isa (Jesus Christ). Allah
admonishes them and warns thus:

O People of the Scripture! Do not exceed the limits in your religion nor say of Allah
except the truth. Al-Masih, Isa, son of Maryam, was (no more than) a Messenger
and a spirit created by Him: so believe in Allah and His Messengers (Q4:171).

From the above passages of the Glorious Qur’an, it can be deduced that religious extremism
may be manifested in the religious beliefs and practices of adherents of faiths like Judaism and

.
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Christianity who exhibit religious extremism in their belief in Sonship and the divinity of Jesus
under the concept of the Trinity. This implies that Muslims will exhibit religious extremism if their
belief in Allah and the Prophet Muhammad contradict the text of the Glorious Qur’an. Going
beyond the boundaries of the divine law of Allah (Islamic law) is tantamount to religious extremism,
which is condemned in another verse of the Qur’an, where it is said:

…These are boundaries ordained by Allah, so do not transgress them. And if
they do transgress the limits ordained by Allah, such are the wrong doers (Q2:229).

A cursory look at the Hadith of the Prophet Muhammad also reveals that some of his companions
exhibited some tendency towards religious extremism in the acts of ‘Ibadah (worship) and
Mu’amalat (social interaction). This is contained in a hadith reported by Abdullah ibn Abbas,
who said:

The Prophet asked him to collect some pebbles for him to use during the stoning
of the pillars during the pilgrimage exercise. He brought him small-sized pebbles.
When he put them into the Prophet’s hand, the Prophet said. “Beware of going
beyond the bounds of religion. The people before you were destroyed by going
to extremes in the religion (Khan, 2000, p.225).

The above hadith shows that the Prophet warned his companions against religious extremism by
“going beyond the bounds of religion” (Islam) while performing religious rites of Hajj (Holy
Pilgrimage in Makkah). In another hadith, Prophet Muhammad (SAW) also cautions Muslims
against engaging in religious extremism while performing some religious acts. This can be found in
the hadith reported by Anas, who said:

Some of the companions of the Prophet (SAW) asked his wives about the acts
that he performed in private. Someone among them (the companions) said: “I will
not marry women” another one said: I will not eat meat, another one said: I will
not lie down in bed. The Prophet (SAW) then came out and said to them: “What
happened to these (three) people (Muslims) that they say so and so, whereas I
perform prayer and sleep too; I practise fast and break it. I married women too.
And he who turns away from my Sunnah (practice), he has no relation with me
(Khan, 2000, p.194).

From the above prophetic narrations, it is understood that some early Muslims exhibited religious
extremism in the religious acts of worship like Hajj, Salatul-Tahajjud/Qiyam layl (Vigil), voluntary
fast on a daily basis and abstinence from worldly affairs such as marriage. So a Muslim will be
considered a religious extremist if he or she observes Qiyam layl (vigil) without any break or
observes fasts on a daily basis or decides to practise monastery-sisterhood or fatherhood. Similarly,
a Muslim will be accused of exhibiting religious extremism if he/she makes compulsory (Wajib)
for himself/herself what is voluntary (Mustahab) or optional (Mubah) in the acts of worship or
makes unlawful (haram) what is lawful (halal) in worldly affairs (Mu‘amalat). In the modern
world, Muslims will be accused of manifesting religious extremism if they treat fellow Muslims as
infidels due to sins committed, declare war on fellow Muslims for upholding juristic views/thoughts
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different from other schools of thought, believe in the Glorious Qur’an as the only source of
Shari’ah, misinterpret and misapply the texts of Shari‘ah (Adeniran, 2024) . Al-Qaradawi
(2006) describes Muslims who have traits of religious extremism thus:

This kind of people who have these elements of bigotry (religious extremism) and
intolerance will always believe that they are right always, and they cannot be
wronged. They perceive anyone who differs from them as an enemy or best as an
ignorant person, which means that in any circumstances, they will not tolerate
differences of opinion (p.56).

Understanding Religious Extremism within the Context of Nigeria
Quite a number of academic works exist on religious extremism across the globe, with scholars
and researchers discussing the issue from different perspectives. Religious extremism could be
inter or intra. Inter-religious extremism is directed towards people of other faiths, while intra-
religious extremism manifests among people of the same faith. Some scholars discuss religious
extremism along with religious fundamentalism, religious radicalisation and religious terrorism.
One of them is Eraliev (2020), who notes that books and teachings of Muslim intellectuals,
including Muhammad bin Abdul Wahab, Syed Abul A’la Maududi and Sayyid Qutb, have promoted
religious extremism in the Muslim world.

Works of Atoi (2022) and Ugwu and Eneh (2022) attribute violent religious extremism to Muslim
groups in Nigeria because of the Boko Haram violent activities and the acts of terror of Islamic
State West African Province (ISWAP). Findings of some of these previous researches, especially
by non-Muslim scholars, revealed bias, misinformation and distortion of facts, especially when
discussing Islamic extremism and terrorism. For instance, Ugwu and Eneh (2022) report that
Islamic texts encourage Muslims to engage in violence and intolerance towards non-Muslims
because they are to be rewarded with paradise and plenty of virgins. However, some Islamic
scholars have also written extensively on religious extremism based on their understanding of
Islamic texts and historical facts about the early Muslims.

The works of Islamic scholars like Oloyede (2018), Owoyemi (2020), Hussain (2022), Saikal
(2022), Jamiu (2023) and Adeniran (2024) give a comprehensive analysis and discourse on
religious extremism and terrorism from the perspective of Islam. The works identify the genesis,
causes, manifestations and consequences of religious extremism in the Muslim Ummah. For
instance, Oloyede (2018), in his work De-radicalisation - What Role for Islamic Studies?,
identifies causes of radicalisation and the involvement of some young Nigerian Muslims in religious
radicalism and terrorism due to their ignorance about Islamic texts and Islamic jurisprudence.
Among the causes of religious extremism in Nigeria are the proliferation of Muslim sects and
societies, ignorance of the intricacies in the study of Hadith and Usul-Fiqh, unqualified Da’wah
workers and preachers, the misunderstood concept of Jihad and the influence of the teachings of
Wahhabism and Salafism (2018). The works provide a pragmatic solution to religious
fundamentalism, radicalisation and extremism in Nigeria.  Owoyemi (2020) gives an insight into
the genesis, causes and rising wave of Islamic fundamentalism and terrorism in the Muslim world.
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The work condemns, in strong terms, the media propaganda of labelling and stigmatising only
Muslims as “fundamentalists”, “extremists” and “terrorists” due to the fact that adherents of other
world religions like Christianity, Judaism, Hinduism and Buddhism also engage in  acts of
fundamentalism, extremism and terrorism. The colonisation and secularisation of Muslim lands in
the 19th and 20th centuries fuelled religious extremism.  Jamiu (2023) explains the meaning of
Islamic extremism and the factors responsible for it. He argues that Islamic extremism can be
curbed through Islamic modernism.

The thesis of Adeniran (2024) discusses extensively religious extremist tendencies among Yoruba
Muslims who belong to the Ahlus-Sunnah (Salafiyyah), Ahmadiyyah Movement, Jama’ah Tabligh,
Laa Jama’ah Group and Jabata Group of Muslims. The work also examines some religious
issues that constitute intra-religious extremism among Yoruba Muslims and how some of those
issues generated heated debates and altercations that later resulted in court cases among Yoruba
Muslims that exhibited religious extremism. Some of these contentious issues are the annual
celebration of the birthday of Prophet Muhammad (Maulud-Nabiyy), perceived heretical
practices of the Sufi orders of Qadariyyah and Tijaniyyah and the misunderstanding of the concept
of Bid’ah (innovation) in Islam (Quadri, 2013). The purpose of the present study, therefore, is to
examine critically religious extremism within the purview of Islamic texts, particularly what constitutes
religious extremism in Islamic theology, and juxtapose them with the conducts of Nigerian Muslim
groups and movements that exhibit intra-religious extremism in their missionary activities.

Table 1: Violent Intra-Religious Extremist Groups in Northern Nigeria

Group Year Founder Manifestation of Violent
Founded Religious Extremism

Maitatsine 1980 Muhammad Marwa Misinterpretation of the Qur’an,
claiming of Prophethood, verbal attacks
and hate speeches during public
sermons, killing and maiming Muslims
and non-Muslims in Kano, Borno,
Kaduna, Adamawa, Katsina, Gombe
and Bauchi.

Jamat  Izalatul- 1978 Shaykh Ismaila Verbal attacks/hate speeches against
Bid’ah wa  Idris Muslims that engage in bid’ah (heretical
Iqamatus-Sunnah innovation), condemnation of Muslims
(an offshoot of  that celebrate the birthday of Prophet
Salafiyyah/  Muhammad, waging war against the Sufi
Wahhabism) orders of Qadariyyah and Tijaniyah.
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Group Year Founder Manifestation of Violent
Founded Religious Extremism

Jama’atu Ahlis- 2009 Mohammed Yusuf Condemnation of western education/
Sunnah Lidda’ culture, declaring Muslims unbelievers,
wati-wal-Jihad killing Muslims and non-Muslims,
(Boko Haram) kidnapping school children, suicide

bombing of public places especially in
the north-eastern states of Borno,
Bauchi and Adamawa, linked with
Al-Qaeda in the Islamic Maghreb
and Islamic State West Africa Province
(ISWAP).

Islamic Movement 1970s Shaykh Ibraheem Uphold Shiite beliefs and practices,
of Nigeria Yaqoub El-Zakzaky preach against the secularity of the
(Nigerian Shiites, Nigerian State, public disturbance,
Az-Zakzaky loggerheads with constituted authorities
Group) of the Nigerian Government.

Table 2: Non-Violent Intra-Religious Extremist Groups in Southwestern Nigeria

Group Year  Founded Founder Manifestation of Non-
Violent Religious Extremism

Jama’at Ahlus- 18th Century Linked to Ibn Clamouring for strict adherence to
Sunnah (Salafiyya) in Saudi Arabia Taymiyyah’s the teachings of Prophet Muhammad

writings and and his companions, condemnation
teaching in the of Sufi practices and verbal attacks/
14th century. hate speeches against Muslims that

engage in Bid’ah (heretical innovation).

Ahmadiyya 1889 (founded Mirza Ghulam Recognition of Ghulam Ahmad as a
Muslim Jama’at  in 1916 in Nigeria) Ahmad Prophet and a promised messiah,

misinterpretation of the Glorious
Qur’an on prophethood, members
cannot marry non-Ahmadist Muslims.

Jam ‘at-Tabligh 1926 Maulana Ilyas Making incessant Da’wah tours (for
three days, forty days and four
months) a compulsory duty on every
Muslim, misconception of the
concepts of Da’wah and Jihad in
Islam, non-participation in the
political affairs of their society.
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Group Year  Founded Founder Manifestation of Non-
Violent Religious Extremism

The Jabata Muslim 1986 Abdul-Rahman Misconception of the concept of
Group Muhammadul- Bid‘ah, verbal attacks/hate speeches

Awwal Ali Jabata against Muslims who engage in
bid’ah, compelling Muslim women
to  wear niqāb, non-greeting of
Muslim women who are not members
for not wearing niqāb,  condemnation
of the Yoruba culture of greeting the
elderly, misunderstanding of ‘Itkaf,
labelling Muslims kufār (unbelievers)
for celebrating the birthday of Prophet
Muhammad.

Laa Jama‘ah Not Stated Abdul Rasheed Condemnation of the existing Muslim
Group Mustapha groups and associations in Yoruba-

land, verbal attacks against Yoruba
Islamic scholars on electronic and
social media, misconception of the
concept of Bid‘ah, consideration
of their version of Islam as the best,
and others unacceptable.

X-raying Religious Extremism among Nigerian Muslims through the Lens of Islam

The manifestation of religious extremism, violent or non-violent, among Nigerian Muslims is
incontrovertible from the available records. Table 1 reveals that violent intra-religious extremism
exists in northern Nigeria. The religious activities of the Muslim groups, namely Maitatsine, Jam’atul-
Izalat Bid’ah wa-Iqamah Sunnah, Jama’atu Ahlis-Sunnah Lidda’wati-wal-Jihad (Boko Haram)
and Islamic Movement in Nigeria (Az-Zakzaky Group) in northern Nigeria indicate violent religious
extremism of the identified groups. The groups have been identified with various extremist and
terrorist acts like maiming, killing and destruction of lives and property of Muslims in northern
Nigeria (Owoyemi, 2020). Table 2 shows that non-violent intra-religious extremism exists among
the Jama’at Ahlus-Sunnah (Salafiyya), Ahmadiyya Muslim Jama’at, Jam‘at-at-Tabligh, Jabata
Muslim Group and Laa Jama‘ah Group in the southwestern states of Lagos, Ogun, Oyo, Ondo
and Osun. The manifestation of non-violent intra-religious extremism tendencies is noted among
these identified groups in the form of verbal attacks/hate speeches, altercations, arguments and
counter arguments, disagreements on the interpretation of Islamic texts on Jihad and Bid‘ah.
Some Muslims also manifest intra-religious extremism by declaring fellow Muslims unbelievers,
rejecting the prophetic tradition and relying on the Glorious Qur’an as the only source of Islam,
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considering one particular group as the only Ahl-Sunnah and condemning the status of the
companions of Prophet Muhammad (Aliyu, 2024).

The ideologies, religious beliefs and practices of these identified Muslim groups in this study fall
within the description of religious extremism. For instance, misinterpretation of the Islamic texts
on Jihad and Bid‘ah is common to all the groups. There exist differences among great scholars of
Islamic jurisprudence on the concept of Bid‘a. Scholars like Harmala Ibn Yahya, Ibn Jawzi, Ibn
Hajar al-Asqalani and An-Nawawi have addressed the concept of Bid’a from different
perspectives.  They classified Bid‘a into two, namely: Bid‘a hasanat (good innovation) and
Bid‘a Sayyi’ah (bad innovation) or Bid‘a Mahmudah (approved innovation) and Bid‘a
Madhmumah (disapproved innovation) (I.E.T, 2015). Al-Shatibi is reported to have defined
Bid‘a as:

A way of innovation in religion that resembles the way of the Shari ‘ah and
which is intended to be followed…. He (Al-Shatibi) says: “If this way of
innovation belongs to dunya (worldly affairs) exclusively, it would not be a
bid‘a (I.E.T, 2015, p.131).

It is important to note that the most commonly quoted hadith on bid‘a, “Every innovation is
misguidance and every misguidance is in hell”, has been refuted by some scholars who agree that
not every innovation is misguidance, but every innovation that contravenes or contradicts the
Shari ‘ah is misguidance (I.E.T, 2015). This implies that some religious acts that are against the
clear injunctions of Islam are bad innovation (bid’a sayyiah), but those religious acts that do not
contradict the divine injunctions can be regarded as good innovation (bid’a hasanat).

The concept of Jihad is another issue that often causes intra-religious extremism among Muslims
in Nigeria. Some Muslim individuals and groups have misconstrued the concept of Jihad while
carrying out Da‘wah (propagation or invitation to Islam) activities. Some uninformed Muslims
and non-Muslims erroneously believe that fighting, maiming and killing in the name of Allah or
Prophet Muhammad is Jihad, which can be directed towards weak Muslims and non-Muslims.
There are reported cases whereby Maitatsine, Jama’at Izalat and Boko Haram waged ‘Jihad’
that claimed the lives and property of Muslims in northern Nigeria (Atoi, 2022).  While commenting
on the violent intra-religious extremism of Jama’at Izala, Quadri writes thus:

The Izala group has made attempts both peaceful and violent in preaching its
objectives to the Nigerian Muslims while it is determined to remove all that it
considers to be heretical innovations (bid‘a) by all means. All in the name of
God, the Izala group resolved to force all members of the Qadriyyah and the
Tijaniyyah to renounce Sufism (Khan, 2000, p.196).

Among the commonly misinterpreted verses of the Qur’an on Jihad are Q2:193, Q8:60 and
Q9:14. Some prophetic sayings are also misinterpreted and misapplied to justify Jihad by religious
extremists. These include:
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I have been ordered to fight the people until they say, there is none worthy of
worship but God (Khan, 2000, p.196).

A party of my community shall not cease fighting for truth and it shall be
triumphant over its opponents (I.E.T. 2009, p.50).

Paradise is under the shade of swords (Khan, 2000, p.73).

It is important to stress that the above quotations from the Hadith are often taken out of context
without due regard for the rules of interpretation of Islamic texts. Jihad is more than taking up
arms to defend oneself or to fight perceived enemies; it also denotes exercising discipline or self-
restraint, taking care of one’s parents, imparting beneficial knowledge, engaging in Da’wah
(invitation to Islam with wisdom and good exhortation) and being frank in advice to a tyrannical
ruler (I.E.T. 2009).

Scholars of Usul-Fiqh (Islamic jurisprudence) have categorised the degree of authenticity and
meaning of the text of the Qur’an and Hadith or Sunnah into two, namely Qat’i al-dilalah and
Zanni al-dilalah. Qat’i al-dilalah refers to where the meaning of the text of the Qur’an or
Hadith Mutawatir is explicit, very clear and unambiguous, while Zanni al-dilalah points to
where the meaning of the Islamic text (Qur’an or Hadith) is probable, speculative, not very clear
and ambiguous, hence  open to different interpretations by Mufassirun (Qur’an exegetes). It is
reported that Ibn Taymiyyah and other early great Islamic scholars were always careful in declaring
things Haram (forbidden) or Wajib (compulsory) if they did not have clear and certain evidence
to back their conclusions (I.E.T., 2015).

From the foregoing discussion, it will be inappropriate to declare the celebration of the birthday
of Prophet Muhammad (SAW), the practice of democracy and the acquisition of western
education as bid‘a since there is no explicit or clear text in the Qur’an or Hadith that forbids such
practices. Hence, interpretations and fatawa (Islamic ruling) given on the Prophet’s birthday,
democracy and western education/culture by religious extremists are based on Zanni al-dilalah
(speculative/ambiguous text) that are open to different interpretations and meanings.

Furthermore, verbal attacks and hate speeches exhibited by Jama’at Ahlus-Sunnah (Salafiyya),
the Jabata Muslim Group and the Laa Jama‘ah Group in southwestern Nigeria, killing and
destruction of property of fellow Muslims (exhibited by Maitaitsine, Boko Haram and Jama’at
Izala groups in northern Nigeria) on the basis of different beliefs and opinions on religious matters
and practices perceived to be bid’a (heretical innovation), and the non-application of Shari’ah
in a multi-religious society can be attributed to a lack of knowledge of Usul-Fiqh (Islamic
jurisprudence), application of Ijtihad (juridical reasoning) and Maqasid Shari’ah (objectives of
Islamic law) by Muslim extremist individuals and groups in Nigeria. Hell, wrath and the curse of
Allah are divine punishments for the intentional killing of Muslims. This is contained in the Glorious
Qur’an where Allah says:

And whoever kills a believer intentionally, his recompense is Hell to abide
therein; and the Wrath and the Curse of Allah are upon him, and a great
punishment is prepared for him (Q4:93).
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The multi-religious and secular nature of Nigeria cannot be denied. Besides, Nigeria is a country
that practices democracy as a system of government. Condemnation of the practice of democracy
by some religious groups may be considered an act of religious extremism because there is no
explicit Islamic text, the Qur’an or authentic Hadith that specifically prohibits democracy. It is
important to state that Islam does not forbid Muslims from partaking in politics or in a democracy.
Though there are divergent views among Islamic scholars on the involvement of Muslims in a
democracy, the popular view held by modern Islamic scholars is that Islam is not against democracy
as long as its principles are in accordance with Islamic ethics and values. Notwithstanding the fact
that democracy is a preferred system of government, some Muslim scholars have argued against
its adoption by Muslim countries. Western democracy is condemned because it is defective on
the grounds that it is a system of government that allows the financial giants and political demagogues
to hijack power or to impose candidates on the populace by rigging elections which may lead to
loss of lives and property (Noibi, 2008).  In his own submission, Al-Atharee (2011) is of the
view that democracy is a kufr (i.e. unbelief) system of government because it gives rooms for the
supremacy of a country’s constitution over Shari’ah (Islamic law) and that it also promotes
violence, disunity and craving for leadership position, allowing non-Muslims to rule over Muslims,
women leadership, wasteful spending and display of pictures of candidates, etc. While explaining
the evils of democracy, Al-Atharee (2011) further writes:

Waste of money is another thing in democracy. It is known that if you do not
have money, you cannot become a leader in democracy. Imagine the best
brain in a village becomes a president of country like Nigeria, never! he must
have money or a political god-father that will turn him into a puppet…losers
are usually very many in a democracy and that is what often leads to do or die
posture of those who venture into democracy. People have sold their personal
belongings in order to contest in an election and they often lose (p.24).

Notwithstanding these attacks against democracy, some Muslim scholars see nothing wrong in
Muslims adopting democracy, which, to them, is a system of government for good governance.
One of them is Al-Qaradawi (1998), who is of the view that democracy can be adopted if it
implies that people must choose their ruler by themselves without imposition, and if people have
the right to bring him to account if he commits a mistake, and if they must have the right to depose
him and choose a new ruler if he goes astray. Al-Qaradawi (1998) further argues that democracy
should be embraced if it is embodied in elections, public opinion polls, preference of the majority
rule, multi-party system, the right of the minority, opposition, freedom of the press and
independence of the judiciary. While condemning those who refuse to participate in politics,
Akintola (2018), quoting from Plato and Socrates, writes:

If you do not take an interest in the affairs of your government, then you are
doomed to live under the rule of fools. One of the renditions for refusing to
participate in politics is that you end up being governed by few inferiors. The
wise who refuse to rule should prepare to suffer the rule of idiot (p.320).
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Conclusion
The study has analysed religious extremism from an Islamic perspective. It has been established
from the findings of the study that there is intra-religious extremism (violent and non-violent)
among Muslim groups, particularly in northern and southwestern parts of Nigeria. The manifestation
of intra-religious extremism among Muslim individuals and groups has been attributed to
misinterpretation and misapplication of the concepts of Jihad and Bid‘ah due to a lack of profound
knowledge of Usul-Fiqh (Islamic Jurisprudence) and Ijithad (independent juristic reasoning) or
lack of sincerity of purpose and pursuit of fame and leadership in the Muslim Ummah. Violent
religious extremism has claimed the lives of Muslims in northern Nigeria, while non-violent intra-
religious extremism has caused division, hatred and enmity among Muslims in the southwestern
states of Nigeria.

Arising from this study, the following recommendations are offered in order to curb the wave of
intra-religious extremism among Nigerian Muslims:

i. The apex Islamic bodies, namely the Nigerian Supreme Council for Islamic Affairs (NSCIA),
League of Imams and Alfas in Yorubaland and Muslim Ummah of South-West Nigeria
(MUSWEN), should ensure that all Muslim groups in northern and southwestern Nigeria
are registered by the Federal Government of Nigeria and recognised by them in order to
address any religious extremist tendencies that may arise among Muslim individuals and
groups.

ii. There should be respect for differences of opinions and views expressed by Islamic scholars
on controversial religious issues or practices that are not explicitly forbidden by Islamic
texts.

iii. Leaders and founders of Islamic organisations in Nigeria should endeavour to possess
profound knowledge on Tafsir (Qur’an exegete), Mustalah al-Hadith (Science of Hadith),
Usul-Fiqh (Islamic Jurisprudence) and Maqasid-Shari’ah (Objectives of Islamic Law) in
order to understand religious issues and concepts like Jihad and Bid‘a that require application
of Ijtihad (juristic reasoning) in the contemporary world.

iv. Worldly matters like democracy and western education that are not expressly forbidden by
the Qur’an and authentic Hadith should not cause division and rancour among Muslims.
Hence, Islamic scholars, including jurists, should devote more attention to explaining the
permissibility or otherwise of the involvement of Muslims in a democratic government and
the acquisition of western education in a multi-religious society like Nigeria.

v. The Nigerian government at the local, state and federal levels should deal ruthlessly with any
individual or group of Muslims that engages in violent religious extremism.
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Introduction
Human beings, by nature, consider themselves owners of the environment and believe they have
the authority to control it as they see fit. In exercising this authority, they abuse and misuse the
ecosystem, thereby endangering themselves and other matters on earth. This is the argument of
Kula (2001:1) when he asserts that, owing to the scientific and technological revolutions that
have taken place during the last few centuries, humankind has been able to pursue a ruthless
policy of the exploitation of natural resources, leading to environmental crises. As a result,
greenhouse effect, global warming, environmental pollution, among others, are the foremost
challenges that upset today’s global world and have necessitated the setting up of multiple
Sustainable Development Goals (SDGs) that are targeted at conserving the ecosystems and
biodiversity. The essence of these goals finds resonance with Mangunjaya and Mckay (2012:290),
who argue that without a healthy environment, humans lose the essence of life.

From the perspective of the Sharī‘ah, human and nature are the creations of Allah. According to
Haneef (2002:242), these two entities are created through a set of procedures and are willed to
subsist in accordance with the order fixed by God (fitrah). He notes further that “in consequence,
human and nature by creation are governed by the law of nature which enables them to orderly
function and perform their assigned role as two basic components of God’s creation, i.e. their
intra behaviour to be in harmony with the order of the universe (qanūn al-fitrah)” (2002:242).
The Sharī‘ah makes us understand that the environment or nature is created for the benefit of
humans. The Qur’ān points to this fact:

He Who has made for you the earth like a carpet spread out; has enabled
you to go about therein by roads (and channels); and has sent down water
from the sky. With it have We produced diverse pairs of plants, each separate
from the others. Eat (for yourselves) and pasture your cattle: verily, in this are
signs for men endued with understanding (Q.20:53 – 54).

Modern Trends in Arabic and Islamic Studies Ch 7-9.pmd 11/22/2025, 8:59 AM120



121

As the environment is created for the benefit of man, he is expected to reciprocate the good
gesture by preserving the environment and protecting it from all that may cause a crisis for it or
pollute it. According to Saidul Islam (2012:77), human beings are expected to protect the
environment, since no other creature is able to perform this task. Humans are the only beings
who have been “entrusted” with the responsibility of looking after the earth. Humans voluntarily
accepted the trusteeship. As a result of this, Bagader, El-Sabbagh, Al-Glayand and Samarrai
(2011) note that God has ordained stewardship (Khilafah) on the earth to human beings. Therefore,
in addition to being part of the earth and part of the universe, man is also the executor of God’s
injunctions and commands. He is only a manager of the earth and not a proprietor; a beneficiary
and not a disposer or ordainer. They further assert that, from the point of view of Islam, heaven
and earth and all that they contain belong to God alone. Hence, man has been granted stewardship
to manage the earth in accordance with the purpose intended by its Creator; to utilise it for his
own benefit and the benefit of other created beings, and for the fulfilment of his interests and
those of others. He is thus entrusted with its maintenance and care, and must use it as a trustee
within the limits dictated by his trust. However, because man is khalifah, he must act according
to the will of Allah and take care of the earth as He wishes. Ouis quotes Seyyid Hossein Nasr as
saying: “As khalifatu of Allah, he must be active in the world, sustaining cosmic harmony and
disseminating the grace for which he is the channel as a result of his being the central creature in
the terrestrial order” (Quis: 1998:154).

Notwithstanding the responsibilities of humans and nature as designed by their Creator, human
being has deviated from his responsibilities and has seen himself as the overlord of the environment,
using it the way he wants and creating different crises  for the environment. Therefore, as observed
by Mangunjaya and Mckay (2012:290), the environmental crisis that surrounds humanity is
growing ever more acute, with increasing numbers of natural disasters worldwide caused largely
by human action: pollution of the oceans and waterways, the air and the atmosphere, deforestation
and alterations of the natural environment - all which contribute to global warming and climate
change (Mangunjaya and Mckay, 2012:290). They note further that these unsustainable practices
cannot be addressed effectively by any one group of people or by any single government or
nation. A concerted global effort is now required (Mangunjaya and Mckay, 2012:290). For the
concerted global effort to succeed, issues of the environment need to be handled from all angles,
particularly from the religious sphere. It is on the basis of this that this study endeavours to
examine the angle through which Sharī‘ah ethical teachings have handled the problem of
environmental pollution.

Concepts of Sharī‘ah and Maqāsid ash-Sharī‘ah
The word Sharī‘ah literally means “a course to the watering place and a resort of drinkers” (Ibn
Manzur, n.d:175). Technically, it represents the path ordained by Allah to be followed by every
human being to earn His pleasure and avoid His wrath in this world and the hereafter (Rashid,
1986:109). It is the law of Allah which He enacted for human beings in their beliefs, religions,
moralities and socials, to regulate their affairs in all spheres of life for the purpose of achieving

Modern Trends in Arabic and Islamic Studies Ch 7-9.pmd 11/22/2025, 8:59 AM121



122

success in this world and the hereafter (Rashid, 1986:109). Moreover, the term Sharī‘ah covers
all aspects of life.  It is the circle that embraces in its orbit all human actions; it stands for the law
which is the “divinely ordained path of rectitude” (Makinde, 2007:2). Therefore, Sharī‘ah is
very wide in scope and this is confirmed by the new Encyclopaedia Britannica which states that
the scope of Sharī‘ah is much wider than that of the Western system of law and it is also
concerned as much with ethics as with legal rules, indicating not only what man is entitled or
bound to do in law, but also what he ought, in conscience, to do or refrain from doing (The
University of Chicago, 1981:938). Hence, the ethical rules of Sharī‘ah on environmental pollution
deserve to be discussed.

It also becomes necessary to look at the concept of Maqāsid ash-Sharī’ah in order to state the
relevance of Sharī‘ah to the issue under discourse, i.e. environmental pollution. Maqāsid (the
plural form of maqsad ) refers to the aims, higher intents, objectives, purposes, goals and principles
of Sharī’ah (Islamic Education Trust, 2015:161). Generally, Sharī’ah is predicated on the benefits
to the individual and the community, and its laws are designed to protect these benefits and
facilitate improvement and perfection of the conditions of human life on earth (Kamali, 2008:1).
The objectives of Sharī’ah have been classified into two broad categories. The first centres on
the promotion of the common good and benefit (maslahah) – jalbal-masālih – and the second
focuses on avoidance and protection from harm (mafsada) – dar’al-mafāsid (Islamic Education
Trust, 2015:161). Therefore, the subject of Maqāsid ash-Sharī’ah is concerned with the wisdom
behind the rulings of Sharī’ah, and focuses on the challenging questions of “why” at various
levels. The Maqāsid are those good ends that the law aims to achieve by blocking or opening
certain means. Some scholars use the terms Maqāsid (objectives, intent goals, principles, etc.)
and Masālih (general benefit or common good) interchangeably (Islamic Education Trust,
2015:161).

Kamali (2008:4) cites Ibn ‘Ashur as stating that the general purpose of Sharī‘ah (maqsad al-
tashr’ al-‘ām) is “preservation of the order and prosperity of the Ummah through educating and
reforming the mental and behavioural self of the individual and taking care of the world around
him and what has been placed under his custody and control.” He goes on to say that from the
viewpoint of the relative importance of the maqāsid, they have been classified into the three
categories of essential maqāsid (darūriyyāt), complementary maqāsad (hājiyyāt) and
desirabilities (tahsiniyyāt). Therefore, the daruriyyāt are essential to the survival and spiritual
well-being of the individual and society, so much so that their destruction and collapse would
precipitate chaos and demise of normal order in society (Kamali, 2008:6). According to him,
from the viewpoint of the scope of maqāsad, they have been classified into the three categories
of general purposes (al- maqāsad al-‘āmmah), particular purposes (al- maqāsad al-khāssah),
and partial purposes (al- maqāsad al-juz’iyyah). The general purposes are those that extend to
the whole of Sharī‘ah in all its parts, and they are altogether broad and comprehensive. Realisation
of benefit (maslahah), prevention of harm and corruption (darar, mafsadah), building the earth
(i’mār al-ard), administration of justice, and removal of hardship (raf’ al-haraj) are examples
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of the general purposes of Sharī ‘ah (Kamali, 2008:7). Hence, protection of the environment
from pollution falls under the general purposes of Maqāsad ash-Sharī ‘ah because man is
expected to build the environment by protecting it; he is not expected to pollute or destroy it. It
is in this connection that Maqāsad ash-Sharī‘ah becomes relevant to this discourse.

Environmental Pollution
Before discussing the ethical teachings of Sharī ’ah on environmental pollution, it is pertinent to
first of all look at the concept of environmental pollution. Environmental pollution is one of the
most serious problems facing humanity and other life forms on our planet today. It is defined as
“the contamination of the physical and biological components of earth/atmosphere system to
such an extent that normal environmental processes are adversely affected” (Muralikrishna and
Manickam, 2017).

Pollution is the introduction of contaminants into the natural environment that cause adverse
change. It can take the form of chemical substances or energy, such as noise, heat or light
(Muralikrishna and Manickam, 2017). Pollution is defined as the excess discharge of any substance
into the environment which adversely affects the quality of the environment,  causing damage to
humans, plants and animals. It can be in the form of solid, liquid or gaseous substance. Ehindero
(2006:126) asserts that pollution may be defined as any significant degradation or simplification
of the food web and energy exchange in a natural ecosystem, or the presence of anything at
undesirably high concentrations. Pollution can also be regarded as any undesirable characteristic
in air, water, soil or food that can adversely affect the health, survival or activities of humans or
other living organisms.

According to Ehindero (2006:126), the awareness and concern of pollution attracted global
attention only about over a century ago, following the growing effects of the Industrial Revolution,
which enlarged human capacity for modifying natural ecosystems. In the process of this modification,
human beings divert huge quantities of energy flowing through natural ecosystems for their own
use, and the by-products of their industries are introduced into the natural ecosystem, often with
disastrous consequences. Basic to most of the industrial and economic processes which
characterised the Industrial Revolution are the unearthing, extraction, refinement and processing
of fossil fuels once buried under the earth’s crust. The processed synthetic products (often toxic)
are then released back into the biosphere (Ehindero, 2006:126).

The agents which cause environmental pollution are called pollutants. A pollutant may be defined
as a physical, chemical or biological substance unintentionally released into the environment which
is directly or indirectly harmful to humans and other living organisms (Saini and Malhotra, 2016:70).
Ehindero (2006:127) cites Hardy who states that there are two general categories of pollutants –
biodegradable organic wastes or nutrients and non-degradable harmful or toxic material or energy.
Both types produce environmental stress and alter the energy flow available for ecosystem
production. An input of toxic materials, which reduces the health of organisms, will reduce the
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ecosystem’s energy production directly until organisms die or the entire system collapses and
becomes abiotic (without life). An input of usable energy or materials (such as biodegradable
organic compounds) or nutrients (fertilisers) may stimulate ecosystem production at moderate
levels, but higher inputs can result in dangerous oscillations and finally lethal conditions (Ehindero,
2006:127).

Pollution needs to be taken seriously, as it has a negative effect on natural elements that are
considered an absolute need for life to exist on earth, such as water and air. Indeed, if pollution is
present in different quantities, animals, including humans, and plants could not survive. Types of
pollution include water pollution, air pollution, soil pollution, thermal pollution, radioactive pollution,
noise pollution and light pollution (www.toppr.com/bytes/pollution).

Causes of Environmental Pollution
The causes of environmental pollution include industries, transportation, agricultural activities,
trade activities and residences. It is observed that industries have been polluting the environment
due to the increasing use of fossil fuels. Moreover, in the area of transportation, ever since man
abandoned animal power to travel, pollution of the environment has been scaling alarming levels.
Similar to industries, pollution caused by transport can mainly be attributed to fossil fuels. It is
noted that as traffic increases every day, pollution follows suit (www.conserve-energy-future.com).
In the case of agriculture, it is mainly responsible for contaminating water and soil. This is caused
by the increased use of pesticides, as well as by the intensive character of their production.
Almost all pesticides are made from chemical substances and are meant to keep diseases and
threatening animals away from the crops. As for trading activities, it is noted that they include the
production and exchange of goods and services. Concerning goods, however, pollution can be
caused by packaging (which often involves the use of plastic, made from fossil fuel) or transport
(www.conserve-energy-future.com). In the case of residences, it is noted that residential areas
also contribute their fair share of pollution. First, to be able to build homes, the natural environment
has to be destroyed in one way or another. Hence, wildlife and plants are driven away and
replaced by human constructions. Like industries, construction itself is also a source of
environmental contamination. At the end, when people settle in, they will produce waste every
day, including a part that cannot be processed by the environment without harm (www.conserve-
energy-future.com). Therefore, its negative effects are on humans, animals, plants and ecosystems.
In view of the effects of environmental pollution, it becomes necessary to see it as a problem that
must be addressed from all angles of human endeavour. Hence, there is a need to take a cursory
look at the teachings of Sharī ‘ah on environmental pollution.

Sharī ‘ah Ethical Rules on Environmental Pollution
As it has been earlier stated, Sharī ‘h is the law of Allah, which He enacted for human beings in
all their affairs, for the purpose of achieving success in this world and the hereafter. Since Allah is
the Creator of the universe and all things therein, He has provided guidelines in the Sharī‘ah
through which a conducive atmosphere will be achieved. Therefore, the objectives or purposes
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of Sharī‘ah (Maqāsad ash-Sharī‘ah) on the issue of the environment are based on the fact that
there must not be destruction or pollution of it by human beings since both they and the environment
are creations of Allah. Human beings should maintain the role of vicegerency (khalifah) on earth
and should not misuse that position. Ali (2016:175) observes that Muslims are repeatedly reminded
to reflect on the natural system and their obligations of stewardship through the concept of
khilafah. Therefore, because human beings are the khalifah of Allah on the earth, they must act
according to the will of Allah and take care of the earth as He wishes.

It is noted by Haneef (2002:241) that the environment signifies the sum total of all external
conditions and influences affecting the development and life of organisms. The unity and
interdependence existing within biological systems and their interaction with the environment is
called the ecosystem. This interdependency between the living organism and the matters from
which they derive their source of life and subsistence, such as food, water and air, greatly determines
their continued existence. He states that, for instance, a human being by his very constitution is
made up of more than 30 elements derived from the natural environment. Therefore, to guarantee
the continued supply of fresh air, uncontaminated food, unpolluted water and other provisions of
life for humans and other living creatures in the animal kingdom, and plants, a harmonious, balanced
and integrated approach by the human, as the master architect of creation, is fundamentally
essential.

Explicating on the duties of humans to the environment, Ouis (1998:90) notes that the Divine
Law (Sharī‘ah) is explicit in extending the religious duties of human beings to the natural order
and the environment. One must not only feed the poor but also avoid polluting the water supply.
It is pleasing in the eyes of Allah not only to be kind to one’s parents, but also to plant trees and
treat animals gently and with kindness. He further states that even in the realm of the Divine Law,
and without recourse to the metaphysical significance of nature, one can see the close nexus
Islam establishes between man and the whole natural order. Nor should it be otherwise, for the
primordial character of the Islamic revelation reinstates human being and the cosmos in a state of
unity, harmony and complementarity, reaffirming human being’s inner bond to the whole of creation,
which shares the Qur’ānic revelation in the deepest sense (1998:90).

Human beings need to realise that sustainable development is virtually impossible without adequate
protection of their environment. Man needs good food, water, air and other environmental systems
to live a comfortable and enjoyable life. Pollution of these environmental ecosystems by man
endangers his life. Hence, Ali’s (2016:174) opinion is apt in this regard. He observes that, due to
resource constraints, early Muslims realised that long-term development was only possible within
ecological constraints, which were shared by all of humanity. Furthermore, Islam considers
environmental deterioration as symptomatic of social injustice and hence development and the
environment are inextricably linked. As the foundational scripture of Islam, all doctrines must be
legitimised through Qur’ānic injunctions, and curricular efforts must first acknowledge that there
is indeed a scriptural basis for this linkage between environment and development (Ali, 2016:174).

.
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It is to be noted at this juncture that environmental pollution is a cause of various diseases or
illnesses, endemic and epidemic, being witnessed by human beings. Therefore, various subjects
like air and water contamination, and solid waste mishandling have been studied by experts in
these areas. In a study carried out by Gari (2002:476), he tries to analyse a number of studies
embarked upon by the researchers on illnesses caused by environmental pollution. He remarks
that “physicians have studied the causes and treatment of widespread illness or crowd diseases,
both endemics and epidemics, as parts of medicine” (Gari, 2002:476). As a result, man needs to
take serious caution on environmental pollution so as not to invite diseases and illnesses of both
endemics, and epidemics, for the Qur’ān warns human being against this as follows: “…and
make not your own hands contribute to (your) destruction…” (Q.2:195).

Some Islamic scholars have interpreted fasād in the ecological context as pollution and destruction
of the environment. Ouis (1998:159) cites Baydawī as saying that fasād includes “dryness of the
land, many fires, many drowned”, and that Ibn Kathīr states that fasād will result in “lower crops
of both food plants and fruits.” According to him, the cause of fasād is the human being himself,
just as he is the cause of the environmental problems. Quis (1998:159) further mentions that
Muhammad Asad also supports the idea of fasād as environmental destruction. Unfortunately,
human potential for the destruction of the environment seems to be greater than caring for it.
Hence, the relevant term in this context is fasād, which is translated as mischief, destruction,
corruption (1998:159). It is mentioned several times in the Qur’ān: “Mischief (fasād) has appeared
on land and sea because of the deeds that the hands of men have earned that Allah may give them
a taste of some of their deeds, in order that they may turn back from evil” (Q.30:41).

There is no gainsaying that the primary sources of the Sharī‘ah are the Qur’ān and Hadith. As
much as the Qur’ān stands as the main source of Islamic law, Sharī‘ah, Hadith stands as a
complementary source to explain some ambiguities or complement  the exegesis of some verses.
Hence, the Qur’ān or the Hadith of the Prophet is made as a Sharī ‘ah reference point on any
issue whatsoever without excluding the issue of environmental pollution. Therefore, as Mangunjaya
and Mckay (2012:289) assert, the scripture of the Qur’ān guides discussions on the environment
as well as techniques to put these teachings into practice. For example, it contains as many as
four hundred and eighty-five words with meaning directly related to ’al-’ard, the Arabic word for
“earth.” Moreso, they cite Khalid as finding at least two hundred and sixty-one verses in the
Qur’ān that discuss the world made by God, using terms based on the Arabic meaning of khalq,
which relates to His creation (Mangunjaya and Mckay, 2012:289). An example of this is in
Qur’ān 6 verse 38, where it states that all earthly creatures are part of the “ummah” community,
which humanity shares.

As the Qur’ān puts forward a model for living, the Hadith also contains a number of sayings and
actions of the Prophet that connect the overarching ideas of justice and equity, with the command
to humanity not to “corrupt” or “oppress” the creation of God. It is on this note that Mangunjaya
and Mckay (2012:290) observe that some Muslim ethicists and legal thinkers have concluded
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that Islam puts forward the conservation of the environment as one of the highest goals of Islamic
law (Shari‘ah). According to them, this may be recognised through the fundamental legal and
ethical theory known as the “five necessities” (ad-darûriyyat al-khams) that were put forward
by Syatibi in the book, al-Muwaffaqat, and which are guiding criteria of the “aims of law” (al-
maqāsid ash-sharī‘ah). They state the necessity of all legal rulings to safeguard and protect five
aspects of human endeavour, namely: religion, life, heritage, property and thought. These criteria
are all broadly dependent on the conservation of the environment (Mangunjaya and Mckay,
2012:290).

There is no doubt that humanity is completely dependent upon nature for all its activities. Kula
(2001:3), therefore, opines that unwastefulness towards nature is a great virtue just like modesty
and justness, and Allah wants human beings to live a virtuous life. In this respect, the faithful must
keep their surroundings clean, must not waste the gifts of Allah and must be gentle and just
towards all living things, insects and animals. Therefore, Islam broadens environmental awareness
by connecting religion to other aspects of everyday life (Mangunjaya and Mckay, 2012:289).

The Sharī‘ah concerns itself with the preservation and protection of the environment and frowns
on its pollution and destruction. According to Saidul (2012:78), Islam, preservation and protection
of natural resources for other creatures is a kind of worship, and wasting them is a sin. Sharī‘ah
forbids the wastage of water and the usage thereof without benefit. Hence, Saidul Islam (2012:78)
cites Smith as saying that “the preservation of water for drinking of mankind, animal life, bird life
and vegetation is a form of worship which gains the pleasure of Allah.” Also, the protection of soil
and the improvement of derelict land are encouraged by the Prophet. He was reported to have
advised that the faithful should protect the fertility of agricultural land by taking every possible
step to prevent its impoverishment. Furthermore, those who improve unclaimed derelict land
could and should claim ownership of it (Kula, 2001:4).

Other living organisms that constitute an important component of the environment are plants and
animals. They, as part of Allah’s creations, like all other things in the universe, have their assigned
role to play, especially in terms of facilitating the proper environmental conditions for humans.
For instance, animals are the source of protein for human wellbeing, and provide skin, fur, wool
and fibre for their clothes; and plants, aside from being an invaluable source for daily consumption,
also have a fundamental role in providing fresh air, protecting against flash floods and providing
greenery for recreation (Haneef, 2002:250). It is, therefore, unethical to destroy plants and
animals, from the point of view of Sharī‘ah. With regard to animals, the Qur’ān has this to say:
“There is not an animal (that lives) on the earth, nor a being that flies on its wings, but (forms part
of) communities like you…” (Q.6:38). As a result of this, kindness to animals is encouraged and
cruelty to them is discouraged by the Sharī ‘ah, and there should be no killing or hunting of lawful
animals except for food (Ibn Shu’ayb, 1988:102). As for plants, human beings are enjoined to
protect them and avoid damage. The Prophet was reported to have said: “You are not to damage
any plant life because you are the vicegerent of Allah” (Karim, 1960:387). In addition to that, as
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Kula (2001:5) observes, the Prophet in a number of Hadiths advised clearly that not only should
the existing trees be protected, but also that Muslims should plant new ones for a variety of
charitable purposes.

It is observed by Haneef (2002:250) that the Islamic legislative measures to save land, air and
water are well governed by the principle of purification (tahārah), which occupies so central a
position in the teaching of Islam that makes the avoidance of pollutants (natural or chemical) an
integral part of the Islamic faith. As we read in the Qur’ān: “…Allah loves those who make
themselves clean and pure” (Q.9:108). The Prophet was also reported to have said: “Purification
is a branch of faith” (Tirmidhi, 2008:107) and “Allah the most Exalted is clean and loves those
who uphold cleanliness” (Haneef, 2002:252).

The Sharī‘ah also addresses the issue of noise pollution and frowns upon it. Haneef (2002:252)
notes that subjecting humans to loud and annoying noises harms them physically and
psychologically. Therefore, there are ethical teachings of the Sharī‘ah on this aspect of the
environmental problem. There is no iota of doubt that making a loud noise is unethical, rude and
impolite. The Qur’ān says: “... and lower thy voice; for the harshest of sounds without doubt is
the braying of the ass” (Q.31:19). It is, therefore, considered as haram (prohibited) to inflict
harm to others by disturbing their quiet. This is an established law of Sharî’ah that was laid in the
Hadīth: “harm must neither be inflicted nor reciprocated” (Ibn Majah, 2014:39).

Environmental pollution in the area of industries is not left undiscussed by the Sharī’ah. Saidul
Islam (2012:78) observes that while current economic patterns permit factories to release toxic
waste into water and the atmosphere and thereby disturb and destroy marine life as well as other
species and habitats, the Islamic ecological paradigm regards these practices as an act of sin.
Saidul Islam (2012:79) goes further to quote Smith, who referred to Imam Alhilaly, an Islamic
clergyman, as saying that Islamic ecological paradigm forbids “factory outpours to go to waterways
or to the ocean, as this would pollute the water and threaten marine life. Air is the property of
Allah, the Exalted. Hence, contaminating the air with smoke is an encroachment on nature and a
threat to the life of mankind and all other living thing” (Saidul Islam, 2012:79). It is also noted that
one of the most destructive causes of pollution is consumer waste (Saidul Islam, 2012:79). The
Qur’ān declares: “Verily, the squanderers were ever brothers of the devils and the devil was ever
ingrate to his Lord” (Q.17:27).

In view of the above, it is to be noted that as the Earth Charter asserts that humanity stands at a
“critical moment in Earth’s history” and that the way forward requires the lucid recognition that in
the midst of a magnificent diversity of cultures and life forms, we are one human family and one
Earth Community with a common destiny (Johnson, 2012:219), it is on this submission that it is
believed that the solution to the problem of the world’s environment crisis is in the Sharī‘ah.
Moreover, Johnston (2012:224) recognises the fact that Izzi Dien’s message is perfectly in line
with the Earth Charter’s message: “The conservation of the natural environment in Islam is both

.
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an ethical and a religious imperative which should be backed with legislation and effective
enforcement of an environmental law.”

Conclusion
The environmental crisis that human beings are currently witnessing  includes pollution. Rather
than see himself as a partner in progress with his environment, man continues to see himself as
lord of the environment and, as a result, he pollutes or destroys it and creates problems for
himself and other creatures. Therefore, the environmental crisis that surrounds humanity is growing
ever more acute with an ever increasing number of natural disasters and diseases worldwide. In
order to get out of the various environmental crises, including pollution, human beings need to
redirect their thinking towards appreciating the natural legislative measures as ordained by Allah,
the Creator of the universe, environment and man,  through His divine law, Sharī‘ah. From the
point of view of Islam, Allah’s wisdom has ordained stewardship (khilāfah) on the earth to
human beings. Hence, in addition to being part of the earth and part of the environment, human
beings are also the executors of Allah’s injunctions and commands. He is to see himself only as a
manager of the earth and not a proprietor, a beneficiary and not a disposer or ordainer. Heaven
and earth and all that they contain in them belong to Allah alone. Human beings are only entrusted
with the maintenance and care of things in the environment and must use them as trustees.
Moreover, Maqāsid ash-Sharī‘ah is about the goals and objectives of Sharī‘ah. These are
meant to spell out various purposes for which human actions must be based in order to attain
success in this life. Hence, the Sharī‘ah is generally predicated on the benefits of the individual
and the community, and its laws are designed to protect these benefits and facilitate the improvement
and perfection of human conditions on earth. As a result, it becomes expedient to explore the
ethical teachings of Sharī‘ah in addressing the problem of environmental pollution globally. To be
able to do this, there will be a need to consider the ethical teachings of the Sharī‘ah on the
environment, which should be backed with legislation and enforcement at the global level. This,
no doubt, will go a long way in solving the environmental crisis that bedevils the world at large.
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Introduction  
COVID-19, a viral infection, became a global concern in 2020 when it was declared a 
pandemic by the World Health Organization (WHO, 2020), due to its high and alarming 
rate of spread and its significant toll on human life. Measures to curb its spread were 
far-reaching, and it spared no sector. According to the WHO (2022), there have been 
497,057,239 confirmed COVID-19 cases globally as of April 11, 2022, including 6,179,104 
deaths. Table 1 below indicates the confirmed cases of the notorious Coronavirus across 
the WHO regions.

Table 1: Confirmed cases of coronavirus in the WHO regions  
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WHO Regions					     Confirmed Cases

Europe							      207,759,697

The Americas						      151,489,694

South-East Asia					     57,425,623

Western Pacific					     50,129,978

Eastern Mediterranean				    21,638,314

Africa							       8,613,169

Source: WHO Coronavirus Dashboard https://covid19.who.int accessed 12/4/2022
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Figure 1: Confirmed cases of Coronavirus across WHO Regions (Source: WHO, 2022)

The total lockdown, adopted as a measure to curb the coronavirus pandemic, paralysed every 
sector, as all economic and social activities were suspended. Institutions of learning were 
closed, while religious activities were highly restricted to personal and individual levels, as 
places of worship were under lock and key. Indeed, the compulsory daily congregational 
prayers were not allowed to be held congregationally in the Masājid (Mosques). In some 
instances, the number of congregants was pegged to allow for social distancing and prevent 
physical contact. Not this alone, alcohol, which is considered an abomination for Muslims 
to touch, became the order of the day, as alcoholic sanitiser was recommended for frequent 
use to sanitise the hands (WHO, 2022). The use of face masks in public places was made 
compulsory to reduce the transmission of the virus. It is against this backdrop that this 
paper attempts to study the implications of the COVID-19 pandemic on the practice of 
Islam within the context of some Islamic legal maxims.

Viewing the Pandemic from the Perspective of Islam
The response of Prophet Muhammad to a question posed to him by ‘Aisha as to whether 
or not a pandemic is a punishment from Allah is highly instructive. He responded by 
saying, “It is a punishment sent by Allah on whom He wants to punish. And Allah made 
it a source of mercy for the believers. If one in the time of an epidemic plague stays in his 
country (or stays in his house as mentioned in different narrations) patiently hoping for 
Allah’s reward and believing that nothing will befall him except what Allah has written 
for him, then he will get the reward of a martyr” (Ṣaḥīḥ al-Bukhārī, 5734; Ṣaḥīḥ Muslim, 
2218). This hadith is indicative of the fact that the emergence of any contagious disease 
can be a source of mercy or punishment. It is mercy when one afflicted with it has full 
faith in Allah and exercises patience and trust in Him. Such a person takes all preventive 
measures and seeks lawful means to treat the plague with the strong belief that only Allah 
is the one who can cure the plague. 
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It has to be mentioned that, even before the advent of Islam among the Arabs, various 
precautionary measures were taken against contagious diseases. The Prophet was not 
against this, yet he tried to implant in them Allah as the Source of everything and that any 
preventive measure against contagious diseases is subject to Allah’s will. This explains 
why the Messenger of Allah stood to address his people, saying: “Nothing transfers illness 
to something else.” A Bedouin who was not convinced by this prophetic submission called 
the attention of the Prophet to this saying: “Oh Messenger of Allah, then what about my 
camels? They are like deer on the sand, but when a camel with mange comes and mixes 
with them, they all get infected with mange (a contagious, itching disease).” To establish the 
consciousness of Allah in the minds of the people and disapprove of belief in superstition, 
the Prophet replied to the Bedouin Arab, saying, “So, who caused mange in the first camel? 
There is neither contagion nor bad omen associated with Safar. Allah created every soul 
and wrote its life, sustenance and afflictions” (Sunan al-Tirmidhi, Hadith no. 2293).

To implant and concretise faith in Allah as the Prime Cause of all things, the Prophet 
declared, “There is neither contagion, nor bad omens, nor omens associated with an owl, 
nor omens associated with Safar. But flee from a leper as you would flee from a lion” (Al-
Bukhari, Hadith no. 5707). This hadith is trying to downplay and trivialise the already 
established superstitious belief associated with contagious diseases, owls and the month 
of Safar, and so establishing a shift from this to a strong belief in Allah as the Prime Cause 
of all things. At the same time, belief in Allah does not undermine the transmission of 
diseases, hence the need to take preventive measures by distancing oneself from those 
afflicted with contagious diseases.

When, eventually, the Prophet was able to establish true faith in Allah as the Source of 
everything and disengage their minds from believing that this apparent cause is the ultimate 
cause of disease, he called their attention to the need to take preventive measures against 
contagious diseases. It is considered a religious responsibility of a Muslim to protect his 
life and that of others; hence, he declared: “Do not bring diseased camels into contact with 
healthy camels” (Ṣaḥīḥ Muslim, 2221). In another hadith, he said: “If you hear about a 
plague in any land, then do not enter it; and if plague breaks out in any land and you are 
there, do not leave it” (Ṣaḥīḥ al-Bukhārī, 5728; Ṣaḥīḥ Muslim, 2219). This hadith prescribed 
self-quarantine as a religious measure, which is in line with modern research based methods 
for checking the spread of contagious diseases.

The companions of the Prophet adhered to self-quarantine as a measure to check the 
spread of contagious diseases. This was demonstrated by ‘Umar bn al-Khattab when he 
and his people set out for Sham (the region comprising Syria, Palestine, Lebanon and 
Jordan). When he reached Sargh, a town by the side of Hijaz, Abu ‘Ubaydah bn Al-Jarrah, 
the governor of Al-Ajnad, came to meet ‘Umar and his entourage to inform them that a 
plague had broken out in Syria. ‘Umar therefore called on the people (both the Muhājirūn 
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and the Ansār) to inform them of this news and to seek their opinion on the next line of 
action. There were divergent opinions on whether they should proceed further or retreat 
to their homes in such a situation. He thereafter opted to go back and asked his people to 
do the same. The reaction of Abu ‘Ubaydah bin Al-Jarrah to this conclusion was pertinent, 
as he asked ‘Umar, “Are you going to run away from the Divine Decree?” ‘Umar, who 
was surprised that Abu ‘Ubaydah could react in such a way, given that he was the one 
who came to inform them of the outbreak of the plague, reacted by saying: “Yes, we are 
running from the Divine Decree to the Divine Decree.” To explicate further, he gave an 
instance thus: “What do you think if you have camels and you happen to descend a valley 
having two sides, one of them covered with foliage and the other being barren, will you 
not act according to the Divine Decree if you graze them in vegetative land? And if you 
graze them in the barren land, then you are doing so according to the Divine Decree?” 
(Al-Bukhari, Hadith no. 5729). This implies that when there are two options, one should 
select the easier option.

There are indications that contagious diseases can be caused by human excessiveness and 
indulgence; this, therefore, attracts the wrath of Allah. In a hadith, the Prophet turned to 
his companions, saying:

O Muhājirūn, there are five things with which you will be tested, and I seek 
refuge with Allah (SWT) lest you live to see them: (1) Immorality never appears 
among a people to such an extent that they commit it openly, except that plagues 
and diseases that were never known among the predecessors will spread among 
them. (2) They do not cheat in weights and measures, except that they will be 
stricken with famine, severe calamity, and the oppression of their rulers. (3). 
They do not withhold the Zakah of their wealth, except that rain will be withheld 
from the sky, and were it not for the animals, no rain would fall on them. (4). 
They do not break their covenant with Allah and His Messenger, except that 
Allah will enable their enemies to overpower them and take some of what is in 
their hands. (5). Unless their leaders rule according to the Book of Allah and 
seek all good from that which Allah has revealed, Allah will cause them to fight 
one another (Ibn Majah, Sunan ibn Majah, Hadith no. 4019).

The above Tradition of the Prophet indicates that plagues or contagious diseases could 
be a trial from Allah, consequent upon the excesses and indulgences of humankind. It is, 
therefore, a punishment from Allah to humankind for sins committed by them (Diop, 2021). 
Shabana (2019) has a list of pandemics that ravaged the Muslim states in the history of 
Islam. He cited al-Nawawī (d. 676) as having listed five main plagues during the early period 
of Islam. The first was the plague of Shirawayh, which occurred during the lifetime of the 
Prophet in the city of al-Madāʾin in Iraq from 627 to 628. This was followed by the famous 
plague of ʿAmwās, which occurred during the reign of ʿUmar b. Khaṭṭāb (634 – 44) in the 
year 639, and claimed about 25,000 lives. There was also the al-ṭāʿūn al-jārif  (sweeping 
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plague) which occurred during the time of ʿ Abd Allāh b. al-Zubayr (683 – 692) in the year 
688. It is reported that for three days during this plague, about 70,000 people died each 
day. There was also the plague which claimed the lives of several young girls in Iraq and 
Syria in the year 706, and another one which occurred in the year 749 (Shabana, 2019). 

Muslims’ Reactions to Religious Rituals and Activities in the COVID-19 Era
Observation of the total lockdown as a measure to check the spread of the pandemic had 
serious implications for ṣalāt, which is an important pillar of Islam. The daily, weekly and 
even annual prayers were affected as masājid (mosques) were under lock and key. The 
sacred mosques in Makkah, Madinah and Jerusalem were virtually empty, as congregational 
prayers were highly restricted. In some places, the call to prayers became a serious offense, 
and where it was allowed, it was altered to tell people to pray from home (World Health 
Organization [WHO], 2020).

In a tradition, the Prophet objected to the request of a blind man to excuse him from 
coming to the masjid because there was no one to lead him there. The Prophet observed 
that there was no excuse for anybody who heard the call to prayer to decide to observe his 
prayers at home (al-Bukhārī, n.d.). To observe ṣalāt at home was a bitter pill for conscious 
Muslims to swallow during the COVID-19 era. They, however, found solace in a Prophetic 
tradition, which says: “Once on a cold and windy night, ʿAbdullāh ibn ʿUmar made the 
adhān. Then he said: ‘Lo, pray at home!’ He went on to say that when the night was cold 
and rainy, the Messenger of Allah used to have the muʾadhdhin say: ‘Lo, pray at home!’” 
(Muslim, n.d.). If Muslims were asked to observe their prayers at home on account of bad 
weather, then there was no excuse to insist on going to the masjid when a pandemic was 
taking hundreds of lives. Karaan (2020) believes that taking such a step was not to obstruct 
the functioning of the masājid, but to ensure that the Houses of Allah remained alive after 
the pandemic passed. He cited the outbreak of an epidemic in Spain in 448AH, where in 
Seville, death was so severe that the masājid were closed, and the epidemic in Transoxiana 
in 449AH, where 18,000 funerals were conducted in one day and over 1,650,000 deaths 
recorded, leaving most masājid empty (Karaan, 2020; Oladosu et al, 2025).

Total lockdown as a measure to check the spread of the coronavirus also prevented the 
keeping of strong family ties, which Islam preaches. In some instances, the family setup 
was shaken to its roots. In addition, it became difficult for many Muslims to carry out the 
highly rewarding visitation to the sick. Those on sickbed were neglected, while the elderly 
could no longer enjoy the compliments of the youth for fear of spreading the virus. The sick, 
however, found solace in a Prophetic tradition: “The plague (contagion) patient who remains 
in his home with patience and expectation of reward, knowing that nothing will befall him 
other than Allah’s decree, will attain the reward of a martyr” (al-Bukhārī, n.d.; Muslim, 
n.d.). On the other hand, Muslims who were expected to visit the sick relied on a Prophetic 
tradition which advised running away from someone with a contagious ailment (leper) as 
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one would run away from a lion (Abū Dāwūd, n.d.). Scholars also cited the outbreak of an 
epidemic in Shām during the rule of Caliph ʿ Umar ibn al-Khaṭṭāb, when ʿ Amr ibn al-ʿĀṣ 
instructed the people to separate and stay in the mountains to stop the spread of the plague 
(Ibn Kathīr, n.d.). It should also be noted that Ibn Sīnā had recommended quarantine of 
people for 40 days as a means of checking the spread of contagious diseases as far back 
as the 10th century (Ibn Sīnā, n.d.).

Furthermore, as part of measures to curb the spread of the obnoxious pandemic, the World 
Health Organisation (WHO) recommended social distancing of at least one metre from 
others. Muslims who were expected to observe their daily obligatory prayers were therefore 
forced to observe social distancing while observing their prayers in the Masjid. This practice 
negates the teaching of the Prophet that the gap must be closed, and congregants must line 
up shoulder to shoulder with toes touching one another so that the rows remain compact.  It 
is so important that the Prophet himself used to check the rows of the congregation during 
prayers as if he was straightening the shaft of an arrow that he called to order a man whose 
chest was sticking out of the row, saying: “Slaves of Allah! Make your rows straight or 
Allah will cause discord among you” (Badwi, 2013). The Prophet made straightening the 
rows while praying a means of perfecting and establishing prayers, saying: “Straighten the 
rows, for you form rows like the angels, keep your shoulders in line with one another; fill 
the gaps, and do not leave any room for the Shaytan. Whoever joins a row to complete it, 
Allah will take care of him and whoever interrupts a row, Allah will cut him off” (Badwi, 
2013). The argument of those who see nothing wrong in social distancing is the statement 
of the Prophet, which says, “Do not stare at lepers continuously. When you speak to them, 
let there be a spear’s length between you and them” (Sunnan ibn Majah, no. 3543). Although 
this hadith has been declared weak, it cautions us to keep a distance from a person carrying a 
contagious disease. Apart from this, the hadith could not be said to have been a basis for social 
distancing in Salāt. This is because no one is reported to have contracted the virus before 
maintaining distance in the masjid. That notwithstanding, the submission of medical experts on 
social distancing as a measure to check the spread of COVID-19 could be considered a measure 
to avoid a greater evil that could have affected human life. In this case, the maxim, Al-ḍarar 
yuzāl (Harm must be removed), is relevant. This involves choosing between various actions to 
remove harm by developing a law based on removing harm before it occurs, minimising harm 
once it occurs, or preventing further harm after it occurs.   

The annual Ramadan fast was also affected by the COVID-19 pandemic. This all-important pillar 
of Islam, which comes up every 9th month of the Islamic lunar calendar, is always full of different 
religio-spiritual activities like Iftār, sahūr, I‘tikāf, and tafsīrul-Qur’ān classes during the days 
and nights of the month, all of which are carried out mostly in congregation. The pandemic took 
away the usual Tafsir classes, which normally take place in the masjid. The daily communal iftār 
was suspended, while the I’tikāf (spiritual retreat), which normally comes up in the last ten 
nights of the month, could not be held due to the total lockdown and consequent closure 
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of the Masājid. The daily Tarāwih prayers also suffered, as they could not be offered in 
the Masājid congregationally due to the pandemic. There were attempts in some quarters 
to conduct the prayer congregationally by following an Imam through a live broadcast or 
any other means of telecommunications. This was, however, declared invalid based on 
the fact that such may become a norm even when normalcy returns, and so make physical 
congregations at the masjid a myth (The European Council for Fatwa and Research, 2020).

Hājj, another pillar of Islam, was also affected during the pandemic, as Saudi Arabia, the main 
centre of the hājj rituals, denied millions of intending pilgrims the chance to enter their country 
for the 2020 Hājj operation, all in the name of taking preventive measures against the spread 
of the pandemic. The exercise was so restrictive that only the inhabitants of Saudi Arabia were 
allowed to perform the Hājj rites for that year. The basis of this step is that the Prophet had warned 
against causing harm or returning harm (Ibn Majah, No. 2340) and the saying of the Prophet: 
“Do not enter a land where the plague (a contagious ailment) has broken out; don’t leave from 
where it has broken out” (Sahih Bukhari, No. 624). The COVID-19 pandemic equally affected 
the annual ‘idul Fitr and ‘idul Adha celebrations, which are normally held congregationally 
at ‘Id praying grounds. These were observed at home, as no one was allowed to congregate. 
Observing ‘Id at home individually or congregationally is allowed by the Shafi‘i, Hanbali and 
some Maliki schools of thought, but with the condition that the sermon, which normally follows 
the prayers, should not be delivered. They also agreed that it was not valid to offer it at home 
following an Imam via a live broadcast or other means of telecommunications (The European 
Council for Fatwa and Research, 2020). Another aspect affected by the COVID-19 pandemic 
was the mode of greeting amongst Muslims. The adoption of physical measures to curb the 
pandemic contradicts the Sunnah of the Prophet, which recommends handshaking amongst 
people of the same sex as a method of greeting under normal circumstances. This was 
suspended on account of the possible harm it might cause and replaced by elbow bumps and 
foot shakes. The basis of this is that one has to tolerate lesser harm to avoid a greater one.

Apart from the above, maintenance of personal hygiene was recommended by the World 
Health Organization (WHO) as a measure to check the spread of coronavirus. Frequent 
handwashing for at least 20 seconds was, therefore, recommended. This is not new to 
Muslims, who are used to washing their hands regularly, especially when performing 
ablution, though with no soap whatsoever. However, the use of hand sanitiser, which 
became the order of the day during the pandemic period, is debatable, as scientifically, 
an antibacterial that has 60% to 95% alcohol is considered most effective for sanitising 
the hands against viruses. Most sanitisers contain ethyl alcohol, isopropyl alcohol or 
benzalkonium chloride as the main ingredients. Some scholars considered it absurd to 
use alcohol-based sanitiser to clean the hands before entering the masjid, because alcohol 
is harām in Islam. Not only is the consumption forbidden, but anything associated with 
alcohol in the form of perfumes or deodorants must be rejected, as such can invalidate 
prayers which should be observed in a pure state. Conversely, however, some scholars did 
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not see anything wrong in using hand sanitisers, though they may contain alcoholic products, 
yet such had undergone serious processes, and this implied non-direct usage of alcohol to 
sanitise the hands. In addition, such scholars believe that it is the consumption of alcohol 
that is harām, and the hadith that curses those connected to alcohol – those who produce 
it, those for whom it is produced, those who drink it, those who carry it, those who sell it, 
those who buy it, those who earn from the sale of it and those from whom it is bought – are 
all about its consumption.

One area that is highly affected by the COVID-19 pandemic is the burial of deceased 
Muslims. It is the responsibility of a Muslim to follow and attend the janāzah of a fellow 
Muslim when he dies (Reported by Bukhari and Muslim). A section of the Muslim 
community is also expected to participate in the process of the burial, which includes the 
ritual washing (ghusl), shrouding (kafan) and the ritual prayer (Janāzah). In addition to 
this, Muslims are not expected to delay the burial of their corpse. This process, however, 
took a new dimension in the COVID-19 era, as the corpses of those examined to have died 
from COVID-19 were not released to their immediate family for burial rites for fear of 
spreading the virus. In some countries, especially non-Muslim majority-dominated states, 
cremation of the remains of those who died of COVID-19 was adopted as a measure to 
checkmate the spread of the virus. This method is considered a violation of the dignity of the 
human body, which Islam frowns at, and its adoption, according to Amnesty International, 
could inflame religious tension if Muslims are denied the right to bury their relatives in 
accordance with their religious norm. Some countries also adopted indiscriminate mass 
burial of the corpses of those who died during the pandemic to reduce contact with the 
corpses. This method has also been considered un-Islamic as Islam enjoins corpses to be 
buried individually, and where mass burial becomes inevitable, it should be done with 
decorum in the form of separating male and female bodies in separate graves, and Muslims 
and non-Muslims should be buried in separate graves (www.bbsi.org.uk). 

Some Islamic Legal Maxims Relevant to COVID-19 Circumstances
The adoption of Ijmā‘ and Qiyās as secondary sources of Islamic law implies the 
accommodability of human reasoning in matters affecting human lives, acknowledging that 
not all events in the contemporary period were captured by the primary sources (Kamali, 
2003). Ijmā‘ and Qiyās are products of ijtihād that take their root from the Qur’ān and 
Hadith. Aside from these, Muslim jurists have developed auxiliary sources such as istihsān 
(jurist equity), istislāh (seeking public interest), istidlāl (deduction) and ʿurf (custom), 
provided they are not repugnant to Sharīʿah principles (Nyazee, 2000). 

Istihsān, as believed by those who adopted it (e.g., the Hanafi, Maliki and Hanbali schools), 
is a means of avoiding hardship and generating a solution to an existing problem that will 
be harmonious with the higher objective of the Sharī‘ah. Istihsān is therefore generated 
to avoid rigidity in rulings for the ease of the subjects and was adopted as a source of law 
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even by the Companions. This was relied upon by ‘Umar bn al-Khattab when he refused 
to enforce the hadd penalty of amputation of the hand for theft during a widespread 
famine. Also, contrary to the Qur’anic injunction which includes new converts as one of 
the beneficiaries of zakat, ‘Umar, during his tenure as khalifah, did not allow new converts 
to enjoy this benefit, as he said: “These were payments from the Prophet (SAW) to you 
to win you over for Islam. Now, Allah has given power to Islam and it no longer needs 
to pay you. … We do not pay anyone anything for embracing Islam; he who wishes to 
believe, let him believe and he who wishes to remain infidel, let him do so” (Doi, 1984).  
Istihsān, therefore, stands for freedom in the use of one’s reason, whereas analogy is to 
protect Sharī‘ah against the free use of reason.

Al-qawāʿid al-fiqhīyah (Legal maxims of Islamic law)
Al-qawāʿid al-fiqhīyah, or legal maxims of Islamic law, are applicable in cases of common 
rulings and deducing rules of fiqh. There are five leading maxims, each with its own branches 
and subsections. They are (i) al-‘umūr bi maqāṣidihā (matters are determined according 
to intentions), (ii) al-yaqīn la yazūl bil shakk (certainty is not overruled by doubt), (iii) 
al-mashaqqah tajlib al-taysīr (hardship begets facility), (iv) al-ḍarar yuzāl (harm must be 
eliminated) and (v) al-ʿādah muḥakkamah (custom is a basis for judgment)  (Al-Zarqā, 
1989). Some of the maxims relevant to the COVID-19 pandemic and upon which scholars 
rely are hereby considered.  

1.	 Al-Umūr bi maqāsidihā (Acts are judged by the intentions behind them)
This maxim is generally referred to as a major maxim that links any action to the intention 
of its doer. It practically means that a person is accounted for by their intention and goal. 
Reference is therefore made to some Qur’anic verses and popular hadith of the Prophet 
for their justification. Allah, for instance, says: 

Allah will not call you to account for that which is unintentional in your 
oaths, but He will call you to account for that which your hearts have 
earned. And Allah is Oft-Forgiving, Most-Forbearing (Q2: 225). 

Bukhari and Muslim reported the popular hadith about intention and action, which reads: 
Verily, all actions are only judged by intentions, and every man gets what he 
intends. So, whoever emigrates for Allah and His Messenger, his emigration 
will be for Allah and His Messenger, and whoever emigrates for worldly 
benefits or for a woman to marry, his emigration will be for what he emigrated 
(Ṣaḥīḥ al-Bukhārī, ḥadīth no. 1; Ṣaḥīḥ Muslim, ḥadīth no. 1907).

The above hadith illustrates the symbiotic relationship between the heart and the body. 
Sincerity is the bedrock of every action in Islam, and it is determined not only by the 
outward actions of a Muslim but also by what he intended. This is further explicated in 
the saying of the Prophet, which Abu Hurayrah reported: “Verily, Allah does not look at 
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your appearance or wealth, but rather, he looks at your hearts and actions” (Sahih Muslim, 
Hadith NO. 2564). This hadith implies that a Muslim’s action should not be outwardly 
judged, as necessity may compel him to take action against his intention. There was the 
case of some detained Muslims in Xinjiang, China, who were made to eat pork and drink 
alcohol in the mass re-education camps. In cases of this nature, it is not within the capacity 
of any human to declare them non-Muslims; it is only Allah who has the final say on them. 
By implication, Muslims were compelled to accept certain practices during the pandemic 
period; hence, if such is contrary to the normal practices of Islam, their intention should 
not be read to have taken such steps willingly. 

2.  Al-mashaqqah tajlib al-taysīr (Hardship begets facility) 
Al-mashaqqah tajlib al-taysīr is a major maxim that applies to many instances. It provides an 
opportunity for a traveller to shorten and combine his prayers; he may also break his fast to 
reduce the burden and hardship of travelling. A sick person who finds it difficult to observe his 
prayers while standing may decide to perform them sitting or in any other posture convenient 
for him under this provision as well. Many verses of the Qur’ān are quoted to support this 
maxim. For instance, the Qur’ān in Sūratun-Nisā’ reads: “Allah wishes to lighten (the burden) 
for you; and man was created weak” (Q.4: 28). In another verse, it says: “Allah intends for 
you ease and He does not want to make things difficult for you” (Q. 2: 185). Speaking in 
the same spirit, the Prophet is reported to have said: “Religion is very easy, and whoever 
overburdens himself in his religion will not be able to continue with it. So, you should not 
be extremists, but try to be near perfection” (Sahih Bukhari, Hadith No. 18). 

Hardship is categorised into tolerable, intolerable and medium hardship. Tolerable hardship, 
as the name implies, is that type which can be endured. An example of this is the hardship 
of hunger one experiences while fasting, or the excessive sweating one experiences while 
working under the sun. Intolerable hardship is the type of hardship that, if not checked, may 
lead to death. In this case, whatever means of getting out of this hardship are allowed. Thus, 
it is allowed for someone who has no access to halāl food but can access harām food. He is 
allowed to eat such to sustain and keep him alive. Medium hardship occurs when one has the 
option of reducing the hardship without necessarily falling into an abomination. An example 
is one resorting to tayammam due to excessively cold weather or deciding to perform wudū’ 
once or three times in cold weather. Thus, he has the choice of Rukhsah (concessionary law), 
which scholars categorise into different forms. 

Al-Qawâ‟id Al-Fiqhiyyah (Legal Maxims of Islamic Jurisprudence) of the Islamic 
University of North America has included rukhsah, which cancels a command of Sharī‘ah, 
like non-observance of salātul-Jum‘ah or hajj due to valid excuses; rukhsah, which makes 
a traveller reduce the number of rak‘ah in his salāt; rukhsah, which makes one to adopt 
another means, like performing tayammum instead of wudū’ due to lack of water or 
difficulty in using it; and rukhsah, which makes an act to be delayed till another time, like a 
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sick person who forgoes his fasting of Ramadan but will make it up later after its prescribed 
period. There is also the rukhsah of Darūrah (necessity), where what is hitherto unlawful, like 
eating a dead animal or pork to survive, becomes lawful out of necessity. Rukhsah changes the 
normal structure of carrying out a religious obligation (Islamic University of North America, 
2013). This is true of Salāt due to fear. On this, the Qur’an says:

And when you (Muslims) travel in the land, there is no sin on you if you 
shorten your prayer if you fear that the disbelievers may attack you, verily, 
the disbelievers are ever unto you open enemies. When you (O Messenger 
Muhammad) are among them, and lead them in prayer, let one party of them 
stand up (in prayer) with you taking their arms with them; when they finish 
their prostrations, let them take their positions in the rear and let the other party 
come up which has not prayed with you taking all the precautions and bearing 
arms. Those who disbelieve wish, if you were negligent of your arms and your 
baggage, to attack you in a single rush, but there is no sin on you if you put away 
your arms as a result of the inconvenience of rain or because you are ill, but 
take every precaution for yourselves. Verily, Allāh has prepared a humiliating 
torment for the disbelievers. When you have finished the (congregational) 
prayer, remember Allāh standing, sitting down, and lying down on your sides, 
but when you are free from danger, offer prayers perfectly. Verily, the prayer 
is enjoined on the believers at fixed hours (Q. 4: 101-103).

Al-darūrāt tubihu al-mahdhurāt (Necessities make forbidden things canonically harmless) 
One of the subsidiaries of the maxim Al-mashaqqah tajlib al-taysīr (Hardship begets 
facility) is “Necessities (ḍarūrāt) make forbidden things canonically harmless” (Al-daruratu 
tubihu al-mahdhurat). This maxim allows prohibited things to become lawful in the 
absence of any other alternatives. It is a corollary of one of the five leading legal maxims, which 
says, “hardship begets facility.” This maxim implies that some rules can be relaxed in exceptional 
circumstances, especially when such rules can lead to hardship. It is a form of Rukhsah in Islamic 
jurisprudence that is applicable to instances of omission, reduction, combining, delay, advance, 
lawful and unlawful. The maxim has its basis in the Qur’anic injunction, which reads:

Say, I do not find within that which was revealed to me (anything) forbidden 
to one who would eat it unless it be a dead animal or blood spilled out or the 
flesh of swine, -  for indeed, it is impure – or it is (that which is slaughtered 
as a sacrifice for others than Allah). But whosoever is forced by necessity, 
neither desiring it nor transgressing (its limit), then indeed, your Lord is 
Oft-Forgiving, Most Merciful” (Qur’ān, 6:145).

From the above verse of the Qur’an, it is deducible that Muslims are guided by Allah 
on what they eat and drink, and they can only consume from what is permissible. That 
notwithstanding, a Muslim is allowed, out of necessity, to consume carrion or pork, which is 
originally unlawful, just to save his life if he would die of starvation for want of lawful food. Thus, 
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the dumping of the cargo of an overloaded ship to prevent danger to the lives of its passengers 
is validated (Kamali, 2012). It should, however, be noted that taking such a step remains the 
only genuine solution and effective remedy and must be clearly and genuinely justified, such 
as the protection of life. Also, such a step must not lead to higher abominable acts like murder, 
apostasy, unlawful sex and unlawful usurpation of property (Hasanuzzaman, 2007).

The maxim “necessities (ḍarūrāt) make forbidden things canonically harmless” is relevant 
to the COVID-19 new normal of wearing masks as an effective method of curbing the 
spread of the virus. Covering the face in salāt is considered to be a prohibition and an 
imitation of the fire-worshippers. According to the Maliki jurists, a Muslim woman must 
open her face in salāt and ihrām, but there is no repugnance if she does so due to a need, 
such as the presence of strange men. The Shafi‘i also ruled that it is disliked for a man 
to pray with his mouth masked, or for a woman with a face veil, except she finds herself 
in a place where there are strange men who would not desist from looking at her. In the 
same vein, the Hanafi jurists declare covering the face in salāt to be makruh tahrimi as 
it amounts to imitating the Zoroastrians who used to mask themselves in their worship 
of fire. However, the Prophet was said to have granted an exception to this prohibition, 
namely, if covering is used to suppress yawning. This reason is a relaxation of the rule of 
the prohibition and the sensitivity and responsiveness of the Shari‘ah, which is equally 
relevant to the pandemic situation (Karaan, n.d.). According to Karaan (n.d.), “phenomena 
which under normal circumstances amount to tashabbuh bil-kuffar, or imitation of non-
Muslims, will no longer be given the same characterisation when they are resorted to out 
of need”, just like a sick Muslim who is sick and cannot observe his salāt standing, and 
so decides to sit on a chair, in the manner the Christians would sit on benches and chairs. 

4.  Al-ḍarar yuzāl (Harm must be eliminated) 
This involves choosing between various actions to remove harm by developing a law based 
on removing harm before it occurs, minimising harm once it occurs, or preventing further 
harm after it occurs. Harming takes different forms, and so the Qur’ān forbids any form of 
the action. It says in one verse, “And do not do mischief on the earth after it has been set in 
order, and invoke Him with fear and hope. Surely, Allah’s Mercy is (ever) near unto the good-
doers (Q7: 56).  Allah equally frowns and rules against harming women even at the point of 
divorcing them, saying: “Lodge them (the divorced women) where you dwell, according to 
your means, and do not harm them to oppress them…” (Q. 65: 6). It is generally believed 
that the root of this maxim is from the hadith of the Prophet which says, “La darara wala 
dirāra” (Let there be no infliction of harm nor its reciprocation).

 Choosing to remove harm is based on the scale of priorities under the Maqāsid ash-
sharī‘ah – life, mind, lineage, religion and property. This formula serves as a basis for 
legislating legal rulings for new incidents and emerging issues (Elgariani, undated), and 
for achieving the fundamental principle of Sharī‘ah, which is to prevent and remove injury, 
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difficulty and hardship. For instance, a sick person is expected to avoid using water to 
perform ablution when he has been instructed by an expert physician that using water may 
prolong the period of his illness, or make the sickness more severe. Such a person should 
therefore avoid using water and go for tayammum. A clear demonstration of this could be 
inferred from the following Hadith of the Prophet:

A man had a tree on the land of someone else. The owner of the land was 
annoyed at the frequent visits and intrusion of the owner of the tree. He 
subsequently raised the matter before the Prophet. The Prophet asked the 
owner of the tree to take another tree nearer to his orchard instead of this 
tree. The man refused. The Prophet asked him to sell it to the landlord, but 
he refused again. Then the Prophet asked him to give it to the landlord and 
he refused that too. Then the Prophet said: ‘What you are doing is to harm 
him.’ So, he asked the owner of the land to give him another tree (Sunan Abu 
Dawud, Hadith No. 3629).  

The question of not harming oneself implies that all precautionary measures are taken to 
avoid contracting any contagious disease. Quite a good number of ahādith give credence 
to this. In the Sahīh Muslim, Sharīd ibn Suwayd narrated that a leper was among the 
delegation from Thaqīf. The Messenger of Allah sent a message to him, saying: “Return; 
we have received your pledge of allegiance.” The normal practice of accepting a pledge of 
allegiance by the Prophet was to shake their hands. But in this case, he avoided physical 
contact with the leper  to prevent the spread of the disease and to avoid harming himself. 
Thus, the conventional form of paying allegiance was altered to prevent the disease from 
spreading. This hadith also aligns with another Prophetic Tradition narrated by Abu 
Hurayrah, in which the Messenger of Allah said: “Do not bring diseased camels into contact 
with healthy camels” (Sahih Bukhari, Hadith No. 9263).

Another relevant aspect to this maxim is the washing of hands with soap as a step in any 
disinfection procedure. This is because maintaining good personal hygiene is a prerequisite 
for preventing the spread of COVID-19, which can be transmitted through various surfaces 
and can survive for two hours to nine days, depending on the surface. As such, avoidance 
of touching the eyes, nose and mouth is emphasised as a measure by the WHO to maintain 
good personal hygiene. Interestingly, washing the face, which includes the mouth and nose, 
is one of the obligatory (wājib) parts of ablution (wudū’), omission of which renders it 
null and void. In addition, washing the hands three times when starting wudu’, as well as 
rinsing the mouth and nose, forms part of the sunnah of wudū’. By implication, thorough 
handwashing with soap before performing ablution becomes a necessity to be adopted 
during the pandemic era for one to wash their face and rinse the mouth and nose, which 
are all parts of wudū’.  
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5.  Al-dararu al-ashaddu yuzālu bil darari al-khaff (A greater harm is eliminated by 
tolerating a lesser one)

This is a branch of the maxim Al-ḍarar yuzāl (harm must be eliminated). It implies tolerating a lesser harm 
to eliminate a greater one. For instance, it is allowed to open the abdomen of a dead pregnant woman to 
save the life of a foetus in her womb. In the same vein, when a Muslim is abducted and the abductors are 
asking for a ransom, lesser harm is paying the ransom to save the life of the abducted Muslim. Looking 
at it from an economic angle, Buerhan Saiti and Adam Abdullah (2016) have this to say:

The meaning of this maxim is that if harm is unavoidable, one must choose the lighter 
harm, as reflected in the maxim that states that the lesser of the two harms must be 
chosen (Majallah, no.29). The maxim provides some important choices in order to 
endure a minor harm to counteract a major harm. The nature of guarantee in Islam 
calls for a more well-off neighbor to come to the aid of a less well-off neighbor if 
his house or property has been damaged or destroyed, rendering him impoverished. 
Notwithstanding the provisions of any contemporary takāful policies, which may not 
be affordable to the poor, the harm that is caused by the poverty of the poor neighbor 
is more serious than the harm caused by the distribution of a portion of the income 
from a well-off individual to his neighbor. Therefore, in cases where the choice is 
between two harmful alternatives, the one fraught with less harm may be chosen.

6.  Mā jāza li‘udhrin batala bizawālih (What is made legal by a valid excuse becomes   
illegal when the excuse ends)

This legal maxim implies the non-perpetuity of an excuse for doing what is not normal. In other 
words, where a condition creates an opportunity for doing an illegal act, such a grace will become 
nullified as soon as the condition improves. For instance, the absence of water prompts one to perform 
tayammum, but as soon as water becomes available, they should immediately opt for it. In the same 
vein, a traveller who shortens his prayers while on a journey goes back to the full observance of 
his prayers immediately after he returns to his home. A hadith that can be used to corroborate this 
maxim reads:

One of the companions of the Prophet, called Qabisah, said: “I was in debt and I 
came to the Prophet and asked for help regarding it. He said: Wait till we receive 
Sadaqah, so that we may order that to be given to you. The Prophet again said: 
Qabisah, begging is not permissible except for one of three classes of people: one 
who has incurred debt, for him begging is permissible until he pays that off, after 
which he must stop (begging); a man whose property has been destroyed by a 
calamity which has smitten him, for him begging is permissible until he receives 
enough sustenance or reasonable subsistence; and a person who has been smitten 
by poverty, the genuineness of which is confirmed by three intelligent members of 
his people, for him begging is permissible till he receives that which will support 
him or will provide him with subsistence. Qabisah, besides these three, begging is 
forbidden, and one who engages in such consumes that which is forbidden (Sahih 
Muslim, Hadith No. 2271).  
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By implication, the COVID-19 pandemic legalised some practices, such as social distancing 
and the use of face masks in salāt, which hitherto were not legal. These become illegal when 
the pandemic is no longer effective or alternative means of checking its spread are devised.  

Implications for Interfaith Understanding
The coronavirus outbreak dealt a serious setback to religion worldwide. Its consequences 
spared no religion: pilgrimages to the holy places were stopped and all religious festivities 
were suspended. Indeed, all mosques, churches and places of worship were locked down, 
and no congregational worship was allowed to be held. The pandemic falsified those who 
used different religious platforms to forecast and predict the future. One Bola Olalere (2020) 
confronted such ‘prophets’, saying: “How many of our miracle-working pastors can come 
out and look at coronavirus in the face and command it to go, like the way they command 
HIV and other forms of diseases. They dare not!” This presupposes that religious clerics 
should see religion beyond performing miracles or forecasting the future. Meanwhile, 
the emergence of COVID-19 has brought about a better understanding of religion for the 
promotion of unity and peaceful coexistence.   

Specifically, the universality of human struggle and divine mercy were clearly demonstrated 
in the application of Islamic legal maxims during the pandemic. In Islam, pandemics can 
be seen as both a trial and a mercy, depending on one’s spiritual orientation and response. 
This resonates with Judeo-Christian, Hindu and Buddhist perspectives, where suffering is 
often interpreted as a test, a form of purification or a spiritual opportunity. For instance, 
the story of Job exemplifies suffering as a test of faith. God allowed Satan to afflict Job to 
prove his righteousness (Job 1:8-12).  Also, it is plainly stated in Hebrews 12:6,11 that “The 
Lord disciplines the one He loves, and He chastens everyone He accepts as his son… No 
discipline seems pleasant at the time, but painful. Rater on, however, it produces a harvest 
of righteousness.” It, therefore, implies that an open space should be created by different 
religions for shared theological reflection on suffering, divine will and the role of faith in 
adversity, as a means of fostering meaningful interfaith dialogue.

In addition to the above, it can be inferred from Islamic maxims that the preservation 
of life is one of the supreme objectives of Islamic law (maqāṣid ash-sharī‘ah). This is 
equally the stand of all religions; hence, a clarion call to align with the common religious 
imperative to protect human dignity and welfare. This theological position is expected 
to promote interfaith collaboration in humanitarian and relief efforts, particularly during 
times of crisis. By implication, there is a need to encourage joint faith-based responses to 
crises across the fields of health, economics and the environment, all anchored in shared 
values such as compassion, responsibility and human dignity. Apparently, during the 
COVID-19 pandemic, various religious bodies across the globe worked together across 
faith lines to respond to the crisis in ways that reflected shared moral values. These 
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collaborative efforts were seen in health interventions, economic support systems and 
environmental advocacy.  For instance, there was a series of interfaith health campaigns 
and initiatives during the period. The Faiths4Vaccines Initiative (USA), for example, was 
a national multi-faith effort comprising Christian, Muslim, Jewish, Sikh, Buddhist and 
Hindu leaders. The coalition aimed to promote equitable vaccine distribution, especially 
among marginalised communities. Their work was rooted in compassion and the religious 
responsibility to protect life (https://www.faiths4vaccines.org). There was also the World 
Council of Churches (WCC) and Religions for Peace. These two global bodies worked 
together to disseminate accurate health information, counter vaccine hesitancy and provide 
spiritual and psychological support. They encouraged congregations worldwide to serve at 
vaccination and testing sites. In Nigeria, the Muslim-Christian Health Coalition in northern 
Nigeria brought together Christian and Muslim leaders who worked together through 
local interfaith networks to support COVID-19 safety awareness campaigns, especially in 
areas where mistrust of government health messaging was high. The message was centred 
around the shared value of preserving life (hifz al-nafs in Islam and “sanctity of life” in 
Christianity) (Nigeria Interfaith Action Association, 2020).

In the economic sphere, some humanitarian and relief efforts were made to uphold 
human dignity and solidarity. The Interfaith Rainbows in South Africa comprised Jewish, 
Muslim and Christian organisations, which jointly created food banks and distributed 
relief packages to economically vulnerable families during the lockdown. Their effort 
was based on the religious imperative to protect the vulnerable and uphold human dignity 
(https://www.interfaith.org.uk/news). Also, the UK Interfaith Network, which comprises 
Churches, Mosques, Gurdwaras and Temples, collaborated to deliver food and essentials 
to the elderly and migrants. They often shared facilities and volunteers, despite doctrinal 
differences. The initiative promoted compassion and the shared belief in caring for one’s 
neighbour. In addition, there was the Religions for Peace – COVID Solidarity Response 
Fund, an initiative that pooled resources from multiple faiths to provide emergency relief, 
fund income, generate projects and support small businesses in the Global South affected 
by lockdowns (https://rfp.org/covid19/).

In addition, the environmental stewardship during the pandemic was impressive. This came 
in the form of faith-based environmental reflection and joint advocacy. For instance, a 
multi-faith network, including Christian, Muslim, Hindu, Buddhist and indigenous leaders 
by the name GreenFaith International Network emphasised how environmental degradation 
worsens pandemics. They called for eco-friendly recovery policies rooted in stewardship, like the 
Islamic concept of khalifah and Christian stewardship of creation (https://greenfaith.org). In the same 
vein, at the Joint Interfaith Statements at COP26 (2021), religious leaders used the pandemic 
as a wake-up call to reflect on ecological justice. They argued that the health crisis revealed 
the fragility of human systems and the urgent need for sustainable practices anchored in 
shared values like responsibility for creation and solidarity with future generations (United 
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Nations Climate Change, Faith-Based Organizations at COP26, 2021).
Apart from the above, the Islamic legal maxims discussed clearly demonstrate religious 
flexibility in crises, particularly those related to hardship (al-mashaqqah tajlib al-taysīr), 
necessity (al-darurāt tubīḥu al-maḥẓurāt) and intention (al-umūr bi maqāṣidihā), which 
were applied to adjust religious practices during COVID-19. This flexibility reflects a 
shared human concern across faiths: the sanctity of life. It encourages mutual respect among 
religions, showing that even deeply ritualistic traditions can prioritise public health and the 
common good. By implication, other religions which observed similar adaptations, such as 
suspending congregations and adjusting some rituals, can better appreciate Islam’s internal 
logic for doing the same, thereby enhancing mutual trust and understanding.

Closely related to the above is the fact that Islamic responses to the pandemic, like 
quarantine, social distancing and suspension of mass gatherings, mirror ethical principles 
in Christianity, Judaism and other faiths that prioritise saving lives. The use of al-qawāʿid 
al-fiqhīyah reflects that religious reasoning can align with modern science, providing a basis 
for shared ethical frameworks during emergencies. As such, there is a need to encourage 
collaborative interfaith advocacy for public health and social responsibility, validating that 
faith and science can work together across religious boundaries.  Furthermore, the suspension 
of communal prayers, pilgrimages and funerary rites due to the pandemic affected all religious 
communities, not just Muslims. By explaining how Islamic jurisprudence accommodated these 
disruptions using principles like rukhsah, the paper provides a lens through which Muslims 
can empathise with non-Muslims, and vice versa. Building empathy across religions, therefore, 
becomes imperative, as all grappled with similar disruptions to sacred rituals, creating grounds 
for dialogue about adapting faith in times of crisis.

Another implication of the legal maxims as related to the COVID-19 pandemic is the 
clarification of misconceptions about Islamic rigidity. One of the misunderstandings often 
held by people of other faiths is that Islam is rigid and legalistic. This application of the 
maxims dispels that myth by showing that Islam has built-in mechanisms for compassion, 
ease and exception during hardship. Concepts such as rukhsah and maqāṣid al-sharīʿah 
(the higher objectives of Islamic law) highlight Islam’s dynamic ethical framework. By 
implication, the application of these legal maxims calls for the promotion of greater respect 
and nuanced understanding of Islamic law among non-Muslims, reducing prejudice and 
promoting informed engagement.

Further still, the pandemic called for respect for religious diversity and rights. Initially, we 
discussed how forced cremations and denial of Islamic funeral rites during the pandemic 
were deeply painful and viewed as violations of religious rights by Muslims. Such insights 
can sensitise other faiths to the sacredness of Islamic rituals, while simultaneously calling 
for mutual respect for burial traditions across religions. We therefore advocate for religious 
freedom and dignity, especially in multifaith societies during emergencies, fostering legal and 
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moral support for all religions. In the same vein, there is a need to promote interfaith legal and 
ethical discourse among religious jurists, theologians and ethicists across faiths to strengthen 
mutual learning. By rooting pandemic-era adaptations in classical Islamic legal reasoning 
and citing precedents from early Islam, the paper models a faithful yet forward-thinking 
jurisprudence. This opens the door for interfaith legal scholars to engage in comparative 
studies on how religious laws adapt in times of crisis.

Conclusion
The flexibility of Sharīʿah to accommodate modern developments in ways that safeguard 
society from harm, hardship and difficulty has been clearly demonstrated through the Islamic 
legal maxims relevant to the COVID-19 era. This establishes that there is flexibility within 
perceived rigidity, particularly in mitigating hardship during extraordinary circumstances 
(Al-Zuḥaylī, 2006). The justification for modifying certain religious practices during the 
pandemic has also been addressed, showing that Islam is not alien to such instances, as 
analogous situations occurred in earlier times. This historical continuity explains the ease 
with which Muslims adapted themselves to the pandemic context.

Furthermore, this adaptability reinforces the divine mission of Prophet Muhammad (peace be upon 
him), who, despite emerging from a context often described as pre-Islamic ignorance (jāhiliyyah), 
provided prescriptions that remain relevant to contemporary realities (Kamali, 1991). It also 
highlights the scientific orientation of Islam, given that many of the World Health Organization’s 
(WHO, 2020) recommendations during COVID-19 were consistent with Islamic teachings 
on hygiene, quarantine and communal safety. Muslims are, therefore, urged to acquire proper 
knowledge of their religion to distinguish between what is obligatory, permissible or forbidden, 
especially under the principle of Rukhṣah (legal concession), which addresses omission, reduction, 
combination, delay and even temporary permissibility of otherwise unlawful acts (Nyazee, 2003).

In the same vein, health practitioners are encouraged to engage with Islamic legal maxims 
to deepen their understanding of the intersections between religion and their profession. 
Bridging the artificial divide between religion and science is crucial for mutual enrichment 
and cross-fertilisation of knowledge. Finally, the pandemic period has significantly 
contributed to interfaith understanding by demonstrating that Islamic legal thought is 
humane, dynamic and responsive to contemporary challenges. It bridges religious tradition 
with public health, ancient jurisprudential principles with modern realities, and faith 
obligations with communal responsibility. In doing so, it not only strengthens Muslim 
resilience but also fosters interreligious solidarity grounded in shared values, mutual 
recognition and cooperative ethics in the face of global adversity.
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Introduction 
Halãl refers to what is acceptable and lawful according to the Shari’ah. It is the basis 
upon which actions are valid in Islam. Halãl is used not only in the context of commodity 
consumption or production, but it also refers to a wide range of human activities that 
influence all aspects of Muslim daily life (Bux, Varese, Amicarelli & Lombardi, 2022). 
Due to the complexity of the modern world and the global dynamics of development, there 
is a compelling need to establish mechanisms that ensure ethical standards and maintain 
ideological integrity in all facets of life. As a significant subject in the Islamic faith, Halãl 
consumption is becoming increasingly attractive to the Muslim population across the world 
(Ashafa, 2025). This situation is driving the growth of the Halãl certification subsector 
of the global economy. It is also noted that the post-COVID-19 performance of the Halãl 
industry has been significant across all borders, particularly in academia, among consumers, 
policymakers and businesses (Mustun, 2021).

The importance of Halãl certification cannot be overstated. It ensures consumer safety and health, 
especially regarding food and other consumables. Halãl-certified foods are highly regarded in 
Muslim-majority countries like Indonesia, so the absence of the certification logo can significantly 
affect marketability (Hasan, 2019). Therefore, Halãl certification is seen as a way to improve 
consumer well-being. Likewise, Halãl certification is a key means of safeguarding the religious 
needs of Muslim consumers, as it guarantees the required quality of products in accordance with  
Shari’ah. Allah states in the Qur’an: “O mankind! Eat the lawful and good things out of what is in 
the earth, and do not follow the footsteps of the Shaitan; surely he is your open enemy” (Qur’an 
2:168). This emphasises the importance of selective eating and obeying divine commandments. 
It also shows that Islam sets a clear way of life that influences Muslims’ daily decisions, from 
food habits to other actions (Bux et al., 2022).

The overall significance of Halãl certification in relation to religion, socio-economics and 
sustainable development, as it pertains to Nigeria, is the focus of this study. With about 
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two billion Muslims, approximately 25% of the world’s population, a significant portion 
of immigrants from Muslim-majority nations prefer to consume Halãl-certified products 
while abroad. Many Muslim-majority countries have begun  leveraging the opportunities 
presented by Halãl certification for economic growth. Given this, it is essential to investigate 
the current state of Halãl certification in Nigeria. In this context, the study aims to examine 
the Halãl certification market in Nigeria, using the Halãl Certification Authority in Nigeria 
as our background. This exploratory study seeks to answer the question: What is the impact 
of the Halãl Certification Authority in positioning Nigeria as a competitive player in the 
global Halãl industry? The contributions of this study to existing knowledge are twofold. 
First, it provides insights into how the Halãl Certification Authority in Nigeria influences 
the Halãl sector to enhance Nigeria’s potential. Second, it contextualises Halãl certification 
in Nigeria as a contribution to the global sustainable development agenda. Consequently, 
the following three research questions are addressed: (a) What is the current state of 
Halãl certification worldwide? (b) What are the certification processes and compliance 
requirements adopted by the Halãl Certification Authority? (c) What are the challenges and 
prospects of Halãl certification in Nigeria? Answers to these questions will help consumers, 
entrepreneurs, policymakers and other stakeholders understand the mutual benefits of Halãl 
certification within the global economic landscape. In addition to the introduction (section 
one), there are five other sections. Section two explores the concept and importance of 
Halãl certification. Section three examines the growth and impact of Halãl certification 
globally. Section four provides an overview of the Halãl Certification Authority in Nigeria. 
Section five evaluates the challenges and prospects of Halãl Certification in Nigeria, while 
section six presents the conclusion, implications  and recommendations.

The Concept and Importance of Halãl Certification
Halãl certification refers to the process undertaken by relevant agencies to assure consumers 
that both ingredients and production methods comply with Shari’ah stipulations. Halãl 
certification as a symbol of value, health and the ecosystem not only serves as assurance that 
a product complies with Islamic dietary laws but also ensures that it contains only permitted 
elements (Asa & Azmi, 2018). During the Halãl certification process, a manufacturer or 
brand owner applies for certification. The Halãl certification body (HCB) reviews the 
application, evaluates product content, examines the product’s process or service procedure, 
inspects production or service environments and issues reports. This results in the issuance 
of a label bearing the Halãl certification number (Karimullah, 2023). Halãl certification 
induces the consciousness of producers to high quality and standards. This consciousness 
strengthens customer attraction and increases marketability across human settlements, 
particularly in Muslim-dominated societies. The inclination of producers to disclose the 
high quality of their products to consumers, particularly regarding nutritional content 
and production hygiene conditions, leads to the adoption of product certification.  It 
also stimulates competition among producers to uphold ethical standards. There is a 
strong  market demand from manufacturers worldwide to explore Muslim-dominated 
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regions for economic advantage. This is also evident in the claims by both the Malaysian 
government and the Indonesian Council of Ulama that their standards are the model for 
Halãl certifier bodies across the globe (Hosen & Lathifah, 2020). Similarly, it has been 
established that severe consequences await producers who compromise the ethical standards 
required by Halãl regulatory agencies in Muslim-dominated societies (Mustun, 2021).

Halãl certification positively impacts the quality of life of consumers. One basic feature of the 
certification process is that manufacturers establish a mechanism that assures consumers  of the hygiene 
and safety status of the products (Moosavi-Movahedi et al., 2021). For instance, cosmetics consumers 
in Indonesia are concerned about skin damage due to the prevalence of dangerous cosmetics (Hasibuan, 
Nasution, & Siregar, 2019). The situation has made product certification more compelling, which is the 
consumers’ hope for safety. Moreover, Halãl certification enhances economic growth. Statistics show 
that the global Halãl industry is valued at over two trillion U.S. dollars as of 2025, and is estimated to 
grow to 2.8 trillion U.S. dollars in the coming years (Amna, 2025). This makes the industry one of the 
most sought-after economic targets for many countries across the globe. Halãl certification stimulates 
research to enhance quality through the development of Halãl studies curricula in academia. The trend 
in the business world suggests that the Halãl industry is poised to become a hub for advancement in 
the global economic landscape. With this, it is becoming increasingly imperative to set the stage for 
the training of manpower to take on  the responsibilities of the emerging market, which entails Halãl 
certification, among other subsidiaries. Ahmad et al. (2011) noted that simple Halãl knowledge is 
not enough to tackle the challenges being created by the increasing Halãl awareness, hence the need 
for higher education institutions to rise up to this challenge by establishing Halãl studies to produce 
adequate and competent manpower for the industry (Ahmad et al., 2011). 

Halãl  makes a significant contribution to the global sustainable development project. This fact 
stems from the interconnectivity of different sectors of the economy, which are all impacted 
by the Halãl supply chain, including manufacturing, transportation and storage. It facilitates 
interdisciplinary collaboration among scholars who work together to set standard procedures 
and audit parameters for Halãl products. It makes goods and services globally acceptable, 
thereby enhancing cross-border relationships. For instance, the Netherlands is identified as the 
hub of Halãl supply chain to European nations through its establishment of a storage facility 
for Halãl products in the region (Khan & Haleem, 2016). Different nations are now developing 
their own regulations to expand the export and import of Halãl products (Asa, 2019). This is 
in addition to the fact that many other nations offer to patronise Halãl products due to health 
safety concerns. Overall, Halãl certification, which ordinarily signifies compliance with religious 
dictates and ethical standards, also fosters transparence, trust, authenticity and reliability (Aufi, 
Julian, Maulidizen, Ariaputra & Fauzan, 2024). 

Global Halãl Certification Landscape
Halãl certification is a development that has evolved as a result of the inevitable growth 
arising from population surge and human civilisation. Despite the existence of religious 
consciousness of adhering to ethical practices, certifying what is Halãl or what is not used 
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to be an informal engagement by religious experts, which was largely based on community 
trust (Aufi et al., 2024). This is what makes Halãl certification an emerging sector, which 
is undoubtedly a fast-growing industry. The need to increase the global market’s reliability 
and traceability of Halãl products and services has driven the development of Halãl 
certification (Bux et al., 2022). Malaysia is widely known as the leading nation in the 
development of Halãl standards. This is done under the agency known as the Department 
of Islamic Development Malaysia, otherwise called JAKIM.  It is a federal government 
agency responsible for Islamic religious affairs, including Halãl certification in Malaysia. 
Halãl standard development was pioneered by JAKIM in 1974 (Azam & Abdullah, 2021). 

Since the establishment of the Malaysian Halãl standards, many other Halãl certification 
bodies have emerged across the globe due to the market potential of the industry, in 
addition to the religious significance it portends. Some of the internationally known Halãl 
certification bodies include: JAKIM in Malaysia, Islamic Food Research Centre Malaysia 
& Asia Region (IFRC Asia), Badan Penyelenggara Jaminan Produk Halãl (BPJPH), 
Majelis Ugama Islam Singapore (MUIS), Jamiat Ulama Halãl Foundation, South African 
National Halãl Authority (SANHA), American Halãl Foundation (AHF) and Shandong 
Halãl Certification Service, China, among others (www.gimdes.org).  It is worth noting that 
many certification bodies exist in non-Muslim or Muslim-minority nations in different parts 
of the world. Australia, Canada, Japan and the USA are among Muslim-minority nations 
with many certification bodies (www.myehalal). This gesture is as a result of the market 
potential of the Halãl industry and the capacity it has for economic expansion, in which 
the Muslim population is projected to reach three billion by 2060 (www.isaHalal.com).

Halãl certification is based on standards developed from a Shari’ah lens by countries 
worldwide. Every certification body follows a particular standard that guides its certification 
procedure. Those taken as models by certification bodies worldwide include the Malaysian 
standard by JAKIM, the Halãl Standard of Indonesia by the Indonesian Ulema Council 
(MUI), the Halãl Standard of Singapore by the Islamic Religious Council of Singapore, 
and the Halãl Standard by the Standards and Metrology Institute for Islamic Countries 
(SMIIC),  patronised by the Organisation of  Islamic Cooperation (OIC) member countries 
(Azam & Abdullah, 2021).

It is significant to acknowledge that countries that thrive in Halãl certification have 
established government-designated agencies to regulate their activities. This gesture is 
significant either as an economic boost or as a guarantee of the religion of consumers. 
In either case, the control indicates government cohesion in playing the expected role in 
achieving sustainable development, which encompasses goals such as good health and 
well-being, economic growth, industry and innovation, responsible consumption, and an 
inclusive society, among others. In consonance with this perspective, studies on the Halãl 
industry confirm that Halãl certification technologies align with the spirit of the Sustainable 



156

Development Goals (SDGs) across the economic, social and environmental dimensions 
(Syahr, Syaifullah, Buyamin & Sally, 2023). Government involvement in the administration 
of Halãl certification for products significantly impacts performance; in contrast, the lack 
of rigorous policies from the  government sector is a factor responsible for the performance 
of Halãl certification in some countries (Othman, B., Md. Shaarani, S. & Bahron, 2017).

In Nigeria, the government is showing an interest in making an impact in the Halãl industry, 
particularly in the certification sector. The federal government in 2022 inaugurated a 
committee to develop a roadmap and operational framework for Halãl certification in 
Nigeria (www.brtnews.ng). With the action, the government intends to explore the vast 
opportunity inherent in the global Halãl industry, which has been hinted at by research 
scholars (Muhammad, Lateef, Ibrahim, Fahmi, Yakub & Ahmed, 2025). To show 
government’s enthusiasm to make the industry work, the representative of the government, 
while inaugurating the committee, acknowledged that the Halãl market is a huge segment 
of the economy which has to be given attention to assure both local and international 
customers, and improve the profile of the country’s economy (www.brt.ng). The committee 
comprises members from government agencies and representatives of the private sector 
involved in the Halãl value chain. Since the committee was inaugurated, progress has been 
slow due to governance bureaucracy.

Overall, Halãl certification is central to the performance of Halãl products and services 
across the globe. Hence, it has become a growing industry with Muslim-dominated and 
Muslim-minority countries getting involved to varying degrees. Muslim majority-countries 
like Malaysia and Indonesia are leveraging their population advantage to lead in the industry 
in order to safeguard the religion of their teeming population and enhance their economic 
status. Muslim-minority countries, such as Singapore, Thailand and the USA, are actively 
engaging the industry to attract tourism and protect the interests of their minority population 
for sustainable development. Regardless of the religious status of countries, government 
policy or bureaucracy has been a significant factor in the performance of Halãl certification 
practices across the globe (Noor & Noordin, 2016). 
 
Halãl Certification Authority (HCA) in Nigeria: An Overview
A closer examination of Nigeria’s Halãl certification sector reveals a surprising presence 
of certification bodies, despite the country’s relatively low profile in the global Halãl 
market. These existing bodies are operating certification services to sustain the country’s 
Halãl market and, equally, to enhance the nation’s image in the global Halãl industry. Some of 
the Halãl certification organisations in Nigeria are Halãl Certification Authority (HCA) (www.
halalcert.com), Factocert Halãl Certification (www.halalfactocert.com),  Halãl Compliance and 
Food Safety Limited (HaCFoS) (www.english.hak.gov.tr), Halãl and Agrofood Compliance 
Certification Services (HACCS) (www.halalagrofoodcert), Certvalue Halãl Certification (www.
certvalue.com), TopCertifier Halãl Certification (www.topcertifier.com) and Halãl Standards 
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Development Trust (HASDAT) (www.brtnews.ng), among others. Nigeria is a member of the 
Organisation of Islamic Cooperation (OIC) but not a member of the Standards and Metrology 
Institute for Islamic Countries (SMIIC), an affiliate of the OIC meant to regulate Halãl 
certification bodies of member countries (www.english.hak.gov). 

Nigeria is still passive in the Halãl certification sector because the government has yet to 
fully establish a body that regulates such activity. As catalogued on  the Halãl Accreditation 
Agency’s website, Nigeria has not developed practices or official regulations for Halãl 
certification or Halãl-certified products and services. Even at this, the demand for Halãl 
products is on the increase in the country. This development is motivating non-governmental 
bodies to explore the Halãl market by offering accreditation services to manufacturers in 
different parts of the country, although these bodies are still less noticed, perhaps due to a 
poor awareness strategy (Muhammad & Yakasai, 2022).

In this context, Halãl Certification Authority (HCA) is one of the organisations operating 
in the Halãl industry in Nigeria. It was established in 2016. Before its establishment, a 
technical committee was formed in 2013 by a group of concerned Muslim professionals to 
evaluate the need for Halãl certification in Nigeria (Ajala, Personal Communication, May 
30, 2025). The body develops Halãl product standards and inspects products in accordance 
with Islamic law that is internationally accepted and reliable for both domestic and foreign 
consumers (www.halacert.com). 

The objectives of the organisation as spelt out on their website are as follows: 
i.	 to develop and establish Halãl products standards in conformity with Islamic law and 

international standards; 
ii.	 to offer Halãl certification services for products and services; 
iii.	 to develop human capacity in the field of Halãl and its industry; 
iv.	 to ensure traceability of certified Halãl products and services by leveraging on cutting 

edge technology to maintain Halãl standard and requirements; 
v.	 to collaborate with other stakeholders (in public and private sectors) to redress the 

challenges in Halãl industry through process improvements, promoting healthy living 
and sustainable development.

With the absence of a functional framework for Halãl regulation in Nigeria, Halãl 
Certification Authority has signed a memorandum of understanding with the two leading 
public agencies responsible for standards and product quality: the Standards Organisation 
of Nigeria (SON) and the National Agency for Food and Drug Administration and Control 
(NAFDAC). The memorandum signed signifies the lawful operation of the body as an accredited 
organisation in the standards industry. The relationship is basically in the area of standard 
formulation and compliance with Codex Alimentarius. HCA also spreads its tentacles to establish 
partnerships with international bodies in the Halãl industry. These include: the International Institute 
for Halãl Research and Training (INHART) of the International Islamic University Malaysia 
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(IIUM), the Halãl Food Authority, United Kingdom, the Laboratory of Halãl Services (Universiti 
Putra, Malaysia), and Halãl Industry Development Corporation, Malaysia. Collaboration with 
these foreign bodies makes it possible for HCA to enhance the expertise of its personnel.

Halãl Certification Authority is managed by a team of experts across basic disciplines required 
for a reliable certification process. These experts include microbiologists, pharmacologists, 
Shariah experts, food technologists, biochemists, environmental chemists, among others. 
The basic services offered by the body include: Halãl certification, Halãl education and 
training, consultancy and promotion. Apart from their initial expertise, HCA also explores 
international collaboration to further train their staff to meet global industry standards (Ajala, 
Personal Communication, May 30, 2025). It is on record that HCA has certified 350 products 
from various manufacturers. Some of the products certified are presented in the table below.
NO.	 MANUFACTURING 	 PRODUCT		  ISSUE		 EXPIRY
	 COMPANY						      DATE		 DATE
1. 	 Abvee Industries Limited	 Packaging Material	 03-02-2022	 03-01-2023
2. 	 Crest Agro Product Farms	 Cassava Starch	 31-01-2022	 30-01-2023
3.	 Sarsoli				   Filler Master Batch	 21-02-2022	 20-02-2023
4.	 Sonata Agri International	 Ww320 Cashew Nuts	05-05-2022	 05-04-2023
	 Limited
5.	 GB Foods Gbagada		  Jumbo Tomato Mix	 05-05-2022	 05-04-2023
6.	 TG Agri Limited		  Goodheart Foods	 26-04-2022	 25-04-2023
					     Nutmeg Powder
7.	 Ifgreen		  		  Ifgreen Fufu Flour	 26-04-2022	 25-04-2023
8.	 JOF Salt			   JOF Fine Salt		  28-04-2022	 27-04-2023
9.	 Crown Flour Mill		  Crown Spagetti Slim	 17-05-2022	 16-05-2023
10.	 Crown Flour Mill		  Mama Gold Flour	 17-05-2022	 16-05-2022
11.	 Amel International Services	 Finest Icing Sugar	 17-05-2022	 16-05-2023
12.	 Africa GB Foods		  Bama Real Mayonnaise	 17-05-2022	 16-05-2023
13.	 BUA Refinery Limited	 Premium Sugar	 24-05-2022	 23-05-2023
					     Non-fortified
14.	 Nigeria Eagle Flour Mills	 Eagle Wheat Flour	 31-05-2022	 30-05-2023
15.	 Premium Edible Oil Products	 Golden Penny Spread	31-05-2022	 30-05-2023
16.	 Rite Foods Limited		  Bigi Premium Table	 02-07-2022	 02-06-2023
					     Water
17.	 Rite Foods Limited		  Bigi Beef Sausage Roll	 02-07-2022	 02-06-2023
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Source: https://Halãlcert.com.ng/new/certifiedproducts

A thorough assessment of the products and services certified by the organisation reveals 
that it deals with various industries, which include meat and poultry, health and beauty, 
flavours and ingredients, bakery and food processing, nutraceuticals and supplements, as 
well as airport restaurant services. HCA evaluates service-based industries where Shari’ah 
compliance is critical. Some of these include slaughtering service, ensuring that abattoirs 
follow Islamic guidelines for animal slaughter. In catering service, it assesses food handling, 
ingredient sourcing and kitchen hygiene. In logistics and warehousing, it verifies segregation 
and contamination control for Halãl and non-Halãl goods during storage and transport.  
There are also hospitality services that cover hotel management, in-flight catering service 
and event centres (Sherifdeen, Personal Communication, June 1, 2025).

HCA has a five-step certification process, which includes: Application, Application Evaluation, 
Agreement and Price Quote, On-site Audit, and Certification Decision. First, the application stage 
involves the client formally applying to the body for the Halãl certification of a product or service. It 
also requires that the client submit the profile of the product and service for evaluation. Second, the 
application evaluation is the stage in which the submitted application and the supporting documents 
are thoroughly reviewed for completeness, eligibility and compliance with Halãl requirements. It 
includes verifying the type of product or service applied for, assessing the list of ingredients, raw 
materials and suppliers. It also ensures that supporting documents, such as company registration, 
hygiene certifications and ingredient specifications, are submitted. This enables screening for 

18.	 Premium Cassava Product 	 Golden Penny Garri	 06-07-2022	 06-06-2023
19.	 Sierra Tropical Limited	 Pineapple Juice concentrate  20-06-2022	 19-06-2023
20.	 UAC Foods			   Gala Sausage Roll	 29-07-2022	 28-07-2023
21.	 Jay’s American Diner		 Rebound Ready-to-use	 29-07-2022	 28-07-2023
					     Therapeutic Foods
22.	 Domino’s Pizza Wawa	  Catfish Pizza		  29-07-2022	 28-07-2023
23.	 Harvest Food and Agro 	  Venus Cassava Starch	 31-10-2022	 30-10-2023
	 Processing Limited
24.	 OCS Limited			   Meat Products		 22-11-2022	 21-11-2023
25.	 Chicken Hobb			  Chicken		  22-11-2022	 21-11-2023
26.	 Primepak Industries		  Packaging Material	 14-12-2022	 13-12-2023
	 Nigeria Limited
27.	 Flour Mills of Nigeria		 Golden Penny Semovita	 16-01-2023	 15-01-2024
28.	 Royal Salt			   Light Salt		  23-01-2023	 22-01-2024
29.	 NASCO Foods		  NASCO Fancy Biscuits	 31-01-2023	 30-01-2025
30.	 Perfect Meats			   Perfect Meat		  09-02-2023	 08-02-2025
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the presence of haram, najas (impurity) or mashbuh (doubtful) elements, and to determine the 
appropriate certification scope and audit plan (Sherifdeen, Personal Communication, June 1, 2025). 
Third, the parties follow the necessary procedure to agree on the terms of the certification contract. 
Fourth, an on-site audit follows if the evaluation outcome meets the established standards. The 
certification body sends expert auditors to the client’s site to inspect and document the assessment 
for the necessary decision. Fifth, the Halãl certification body issues the certificate and the Halãl 
logo that signify approval of a product or service as being Shari’ah-compliant. Upon approval, 
certification expires after one year in most cases. This implies that the client typically re-applies 
for renewal to ensure continuous compliance with standards. 

Challenges and Prospects of Halãl Certification in Nigeria
There is no doubt that the Halãl industry in Nigeria is facing huge challenges, particularly 
in the certification sector. Practitioners in this sector have expressed concerns about 
the bottlenecks hindering progress in the Halãl market, which affect certification. The 
experience of HCA as a case study reveals the following challenges: 

i.	 Complex supply chains: Tracking the Halãl status of ingredients through the lengthy 
procedure of international supply chains is tasking and may be discouraging to clients 
seeking certification in some situations.

ii.	 Compliance awareness: Applicants seeking certification for products and services, 
especially first-timers, often do not know specific Halãl requirements. This leads to 
delays in the certification process. For example, HCA takes 4-6 weeks to complete 
certification, but a lack of awareness often prolongs the process.

iii.	 Documentation accuracy: Verifying the completeness and correctness of supporting 
documents, especially for imported ingredients, can be time-consuming.

iv.	 Training gaps: There is often a need for continuous training and capacity building 
for the industry workforce among certification applicants and certification body team 
members. Such knowledge gap can sometimes hinder diligence in the process.

v.	 Inadequate public awareness: There is inadequate awareness of the Halãl certification 
services among the populace. Awareness of the importance and scope of Halãl 
certification also affects businesses, especially in non-food sectors.

vi	 International recognition and harmonisation: Nigeria does not have a Halãl standard 
yet; navigating the complexities of international recognition and aligning with various 
national Halãl standards is a challenging task. 

vii.	 Technological integration: Keeping up with technological advances, such as Halãl 
blockchain and digital traceability systems to ensure transparency and efficiency in 
certification, is difficult for practitioners in places like Nigeria, where there is no 
operational framework.
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viii.		 Stringent standards: Meeting the specific standards required for Halãl certification 
can be challenging for businesses unfamiliar with Islamic law. Adhering to specific 
restrictions may also expose entrepreneurs to market risks at times. For example, 
manufacturers seeking a Halãl certification must produce only Halãl goods to avoid 
contamination; suppliers of materials needed for production should also possess a 
Halãl certificate, etc.

ix.	 Cost: The complexity of the Halãl certification, which may take the same process for 
businesses regardless of status, may be too costly for small businesses and beginner 
entrepreneurs. Sometimes, businesses may need to reformulate their products to meet 
Halãl requirements, which can involve additional costs for research, development and 
testing.

x.	 Absence of a national framework:The non-existence of a national framework for 
Halãl certification is the fundamental challenge hindering the effective operation of 
Halãl certification in Nigeria.

As in  any other industry, challenges in the Halãl certification sector are not peculiar to Nigeria. 
Findings  show that the industry faces various issues across different parts of the world. Some   
common challenges include heterogeneity, questionable raw materials, unethical practices, 
poor understanding of Islamic theology, acceptance variability, human resource management 
problems, supply chain obstacles, among others (Islam, Talib & Muhamad, 2023).

In terms of prospects, Nigeria, as a country with a large Muslim population, has an advantage 
in growing the economy with the Halãl market. With  a population of over two hundred million 
people, of which not less than 52 per cent are Muslims (www.findeasy.in/population), the 
country can boost  its economy through a robust Halãl ecosystem. Such a move can create 
jobs, stimulate investment and boost exports, just like Thailand, Singapore, China and other 
Muslim-minority countries that have made giant strides in the Halãl market. For instance, 
despite being a Muslim-minority country, Halãl-certified food businesses have become visible 
and mainstream in the United States (Atalan-Helicke, 2023). The non-Muslim population 
in Nigeria is equally a market opportunity for the country to grow its economy. The Halãl 
industry is not only of religious benefit but also of ethical merit for healthy living. As such, 
the overall population is a strength for the country to explore the Halãl market for economic 
growth provided appropriate strategies are adopted as identified by experts (Abdullah, 2024). 
With a well-coordinated Halãl certification framework, Nigeria is well-positioned to develop 
a competitive Halãl standard that can pave the way for global acceptance, ultimately leading 
to increased export opportunities and foreign exchange. This is capable of strengthening the 
country’s currency in the face of the current low value of the Naira, driven by factors such 
as reliance on imported goods. The Halãl certification sector has achieved global status, 
with practitioners now advocating for a universal standard in international relations. Ruiz-
Bejarano posits that the slow growth of the economies of Europe, Canada, the United States 
and Australia is one of the factors prompting many industries to seek Halãl certification 
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to adapt their products and services to the requirements of Muslim consumers worldwide 
(Ruiz-Bejarano, 2017). In this regard, the earlier Nigeria develops its framework, the easier 
it becomes to align with the global trend. 

Nigeria’s vibrant Halãl ecosystem can attract Muslim tourists and investors once 
certification is coordinated and the standards are reliable. It helps build trust among Muslim 
travellers by ensuring that services and facilities adhere to Islamic principles. By easily 
accessing culturally sensitive services that are of global standards, tourists will find Nigeria 
a more appealing destination. By strenghtening the Halãl certification sector, businesses in 
the tourism industry can enhance their competitiveness, boost customer satisfaction and 
foster long-term customer loyalty. Hence, Halãl certification can help businesses access 
a vast and lucrative domestic market, as well as the global Halãl market. Inclusivity is 
another aspect in which the Halãl industry can benefit the country’s multi-faith landscape. 
Halãl certification promotes inclusivity by catering to the lifestyle preferences of Muslim 
consumers who value quality and safety. Also, at the international level, Nigeria will be 
able to build a reputation as a sensitive nation among diverse cultural entities.

Conclusion, Implications and Recommendations
This chapter examined the growth and potential of Halãl certification in Nigeria with the 
Halãl Certification Authority as a case study. It adopted a qualitative review of secondary 
sources, alongside an interview with the representatives of the Halãl Certification Authority, 
to answer the research questions. The study acknowledged that Halãl certification is 
still in its infancy in Nigeria, with several Halãl certification bodies (HCBs) currently 
operating in the sector. Despite the existence of these bodies, Nigeria has yet to develop 
a regulatory framework for the sector. An exploration of the global Halãl certification 
landscape reveals that Muslim-dominated countries like Malaysia and Indonesia are leading 
the sector through the establishment of Halãl standards, which have served as models for 
other nations. It was established during the review that countries with Halãl certification 
coordinated by government agencies are thriving in the sector worldwide. In Nigeria, 
the government, having realised the need to explore the potential in Halãl certification, 
inaugurated a technical committee in 2022 to develop an operational framework for 
Halãl certification in the country. Since then, there has been no significant progress due 
to governance bureaucracy.

Halãl Certification Authority is one of the Halãl certification bodies operating in Nigeria’s 
nascent  Halãl certification sector. The body, established in 2016, has issued certificates for 
at least 350 products and services in the country. In the absence of a regulatory framework, 
HCA  established memoranda of understanding with both local and international bodies 
concerned with standards to enhance its operations in product standard formulation and 
manpower training. The body offers certification services for food products and food-
related service providers in the areas of meat and poultry, flavours and ingredients, bakery, 
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supplements, and airport restaurants, among others. Nigeria Eagle Flour Mills, UAC Foods, 
Rite Foods Limited and Flour Mills of Nigeria are some of the prominent manufacturers 
whose products have been issued Halãl certificates, having satisfied the necessary Shari’ah-
compliant standards. There are industry challenges affecting HCA and other participants, 
which require specific policy actions from the government and relevant stakeholders.

Stemming from the above, this study presents critical academic and policy implications 
for enhancing economic growth through the Halãl certification sector. The study provides 
evidence-based findings for further research in Islamic economics. It is capable of prompting 
further studies to cover a wider area of Halãl certification practice in Nigeria. In the aspect 
of policy, the study is an eye-opener for relevant government agencies to implement the 
necessary actions required to institutionalise the Halãl certification sector. Doing this can 
enhance the country’s wealth profile through international relations in the Halãl sector. 

To address the identified issues in this study, the following actions are hereby recommended:

i.	 The Nigerian government should complete the process of establishing a suitable 
framework to coordinate the activities of Halãl certification bodies and other relevant 
institutions operating in the Halãl certification sector. This will boost the operation’s 
status in the global community. 

ii.	 The government should collaborate with relevant Islamic bodies to develop globally 
acceptable Halãl standards to enhance Halãl certification practice in the country.

iii.	 Halãl certification bodies should embark on public awareness strategies to stimulate 
the consciousness of citizens to ethical standards.

iv.	 There is a need for the government to provide necessary funding to mitigate the effects 
of the high cost required of small and medium businesses for Halãl certification.
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Introduction 
In recent years, global education has witnessed a profound digital transformation. International 
bodies, such as the United Nations Educational, Scientific and Cultural Organization 
(UNESCO), note that digital innovation can “complement, enrich and transform education,” 
widening access and resilience in learning systems (ENETOSH, 2025). From online 
classrooms to Artificial Intelligence (AI)-powered tutoring, new modes of knowledge delivery 
are reshaping how learners acquire information worldwide. These developments have given 
rise to emergent digital epistemologies – novel ways of knowing and learning from interactive 
technologies and internet connectivity. Open-access platforms, social media and algorithm-
driven content personalisation decentralise knowledge production, often displacing traditional 
teacher-centric and text-centric learning modes. While this shift promises greater inclusion 
and adaptability, it also disrupts long-established educational paradigms that prize structured 
guidance and verified scholarship.

The impact of these digital realities extends into Muslim educational contexts, where it 
both enables and unsettles. Muslims comprise roughly a quarter of the world’s population 
(approximately 1.9 billion people) and are increasingly active in virtual learning spaces 
(Editorial Team, 2024). The rise of online Islamic courses, YouTube khuṭab (sermons) and 
social media fatawa (religious rulings) exemplify how religious knowledge is now often sought 
and disseminated through digital networks. This democratisation of information challenges 
the authority and methods of traditional Islamic education, which historically revolved around 
in-person mentorship, rigorous curricula and careful transmission of knowledge (isnād). 
Classical Islamic pedagogical thought emphasised holistic development and the sanctity 
of the teacher-student relationship, delineating clear roles and responsibilities for each 
(Abdesselam Cheddadi, 2009). In today’s online forums, anyone with a camera or account 
can expound on theology, potentially bypassing the time-honoured processes of scholarly 
qualification and ethical upbringing (tarbiyah). Thus, this study’s background and rationale 
lie in examining how the global digital shift introduces opportunities and tensions in Islamic 
learning environments, effectively spawning a new learning landscape that intersects with, 
and sometimes upends, traditional modes.
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Against this backdrop, a clear problem has emerged: the accelerating adoption of digital tools 
is testing the ethical and epistemological foundations of Islamic education. Core Islamic 
epistemology holds that knowledge (ʿilm) is not merely information but must be authentic, 
purposeful and ethically grounded. As Ibn Khaldūn observed, one function of actual knowledge 
is to guide humans in “what they must do and what they must not do, of what is good and 
what is evil” (Abdesselam Cheddadi, 2009). Yet the Internet’s free-flowing information 
ecology often blurs these moral boundaries. There is growing concern that unvetted online 
content, AI-generated answers and social media debates may conflict with Islamic criteria for 
valid knowledge and proper conduct. Ensuring the legitimacy and authenticity of religious 
content in digital spaces has become one of the foremost challenges for Islamic education 
(Indrawan et al., 2024). For example, algorithm-driven platforms can amplify misinformation 
or extremist interpretations, bypassing the scholarly filters that traditionally safeguarded 
doctrinal integrity. Likewise, AI, now used in some Muslim communities for tasks ranging 
from fatwa search engines to Qur’ān instruction, raises questions about the epistemic authority 
and ethical orientation of machine-provided guidance. Scholars note that the philosophies 
underpinning AI in the Muslim world have “yet to receive the attention they deserve” from 
an Islamic perspective (Popova, 2020), highlighting a gap between technological adoption 
and the development of corresponding ethical epistemological frameworks.

Accordingly, this study’s objectives are threefold. First, it seeks to critically explore the 
intersection between contemporary digital realities and Islamic epistemological principles, 
illuminating how the online knowledge paradigm converges with or diverges from Qur’ānic 
and classical notions of ʿilm. Second, it aims to examine the ethical challenges arising 
from specific digital tools – particularly the advent of AI, the ubiquity of social media and 
the proliferation of online learning – through the lens of Islamic ethics and pedagogy. The 
study identifies where ethical dilemmas or epistemic inconsistencies emerge by investigating 
scenarios such as AI-driven fatwa systems, Twitter-based religious discourse and virtual 
madrasas. Third, building on these insights, the study proposes conceptual frameworks for 
ethical digital engagement in Muslim educational contexts. These proposed guidelines or 
models will be grounded in Islamic moral theology and epistemology, offering pathways to 
harness digital innovations for learning while mitigating risks to authenticity, adab (proper 
conduct) and spiritual purpose.

Islamic Epistemology: Foundations and Ethical Commitments
Islamic epistemology is anchored in divine revelation while interweaving knowledge with 
moral purpose. Its foundational sources of knowledge are the Qur’ān and the Sunnah, which 
provide revealed guidance for all aspects of life. These primary sources are supplemented 
by established interpretive methodologies such as ijmā‘ (consensus) and qiyās (analogical 
reasoning) developed by classical jurists. Through ijmā‘, the collective insight of scholars 
becomes a source of authoritative knowledge, and through qiyās, reasoning by analogy 
extends revealed principles to new circumstances. Other traditional tools, such as ijtihād 
(independent juristic reasoning), further demonstrate that, in the Islamic view, reason and 
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revelation operate in harmony. This layered epistemic model ensures that Islamic knowledge 
remains tethered to its sacred sources even as it addresses changing realities. Crucially, it 
also reflects the integration of facts with values: Sharīʿah’s knowledge paradigm was never 
ethically neutral, for it presumed that truth comes ultimately from God and thus carries moral 
imperatives. As Nasr observes, modern secular knowledge often prides itself on value-free 
objectivity, yet “in the traditional worldview, ethical values were inseparable from the acts and 
deeds” of knowing (Ient, 2020). In Islam, what is known cannot be divorced from how one 
should live. This starkly contrasts contemporary notions of knowledge as mere information, 
highlighting from the outset the distinct ethical orientation of Islamic epistemology.

Sources of Knowledge in Islam
The Qur’ān (believed by Muslims to be the direct word of God) and the Sunnah (the exemplary 
teachings and practices of Prophet Muhammad) form the twin pillars of Islamic epistemic 
authority. All other sciences of Islam derive their legitimacy and methods from these scriptural 
sources. The Qur’ān and Sunnah encourage intellect and reflection, laying the groundwork 
for Islam’s rational disciplines. Classical scholars delineated secondary sources and derived 
methodologies to systematise knowledge from revelation: chief among them, ijmā‘ and 
qiyās. Through ijmā‘, the scholarly consensus on a legal or theological question was taken 
as proof on the premise that the Muslim community would not agree on an error. Through 
qiyās, jurists could analogise novel cases to known teachings, ensuring that the divine law 
remained applicable as new situations arose. However, the authority of these methods always 
rested on their fidelity to revelation. Other instruments of inquiry – such as examining local 
custom (‘urf), public interest (maṣlaḥa) or the innate human faculty of reason (‘aql) – were 
likewise incorporated by various Islamic schools under the aegis of scriptural principles. 
A clear hierarchy balanced this epistemological pluralism: no human-derived knowledge 
could override the Qur’ān or authentic Prophetic tradition. By situating reason within the 
bounds of revelation, Islamic epistemology avoids the extremes of pure rationalism or blind 
scripturalism. It cultivates an approach wherein empirical observation, logical inference and 
spiritual insight all have their place, but always in service of understanding God’s guidance. 
The resultant epistemology is neither stagnant nor relativistic – it is dynamic, expanding 
knowledge through disciplined methods, yet anchored in what Nasr would call the “sacred 
quality of knowledge” connected to the Divine (Nasr, 1989). Islamic knowing is, at its core, 
a quest to understand truth as disclosed by God, whether through scripture or the “signs” in 
the natural and human world. Therefore, it inherently carries an ethical and spiritual weight.

Characteristics of Islamic Epistemology 
One of the defining features of Islamic epistemology is the inseparability of knowledge (‘ilm) 
and action (‘amal) within a moral-spiritual framework. Classical Muslim thinkers incessantly 
stressed that knowledge devoid of practice is empty. Imām Abū Ḥāmid al-Ghazālī (1058–
1111), for example, admonished that a person who gains knowledge but does not act upon it 
is like a lamp that burns itself without illuminating anything – a futile enterprise. In his Iḥyā’ 
‘Ulūm al-Dīn, al-Ghazālī begins the discussion of ‘ilm by establishing that true knowledge 
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must transform the knower’s character and orient the knower towards good. Centuries later, 
the contemporary philosopher Syed Muhammad Naquib al-Attas reiterates this principle in 
precise terms: “The process of acquisition of knowledge is not called ‘education’ unless the 
knowledge that is acquired includes moral purpose”, activating in the seeker what he terms 
adab (Ghilan, 2022). In al-Attas’s conception, Adab effectively combines knowledge and 
virtue – “right action that springs from self-discipline founded upon knowledge whose source 
is wisdom” (Ghilan, 2022). He defines knowledge as recognising the proper places of things 
in the order of creation, culminating in recognising God’s rightful place as Lord of existence 
(Ghilan, 2022). Thus, knowing something in the Islamic sense is understanding its moral 
context and one’s duties towards it. Knowledge, morality (akhlāq) and God-consciousness 
(taqwā) are woven together. The Qur’ān ties knowledge directly to spiritual virtue: “Only those 
of His servants fear Allah who have knowledge” (Qur’ān 35:28). This verse encapsulates the 
Qur’ānic epistemology – knowledge should lead to humility and reverence, not arrogance. In 
practical terms, Islamic pedagogy traditionally aimed to produce the “upright scholar,” whose 
learning is evidenced by integrity and God-fearing conduct. Knowledge (‘ilm) was often 
described as a light (nūr) that God casts into the heart of the faithful seeker, illuminating right 
from wrong. Such a view resists knowledge reduction to mere data or technical skill; rather, 
it demands integration with ‘amal ṣāliḥ (righteous action). Importantly, this integration is not 
only individual but also civilisational. Islamic history offers many examples of scholarship 
in the service of society – from jurists who established just civic norms to scientists and 
philosophers who saw exploring creation as a form of worship. The hallmark of Islamic 
epistemology is that it intrinsically links knowing the truth with living the good. As al-Attas 
notes, knowledge must be “actualised by acknowledgement” of truth through action; in fact, 
“education is the absorption of adab in the self”, such that personal knowledge yields social 
justice (Ghilan, 2022). 

Role of Teachers and Transmission
Given the sacred trust attached to knowledge, the Islamic tradition developed robust 
mechanisms for preserving the authenticity and ethical integrity of knowledge transmission. 
Foremost among these is the concept of isnād (chain of transmission), epitomised in the 
sciences of ḥadīth. Every prophetic teaching had to be supported by a reliable chain of 
teachers returning to the Prophet – a practice that elevated verification to a religious duty. 
The renowned early scholar ʿAbd Allāh ibn al-Mubārak (d. 181 AH) succinctly said, “The 
isnād is part of the religion: had it not been for the isnād, whoever wished to would have 
said whatever he liked”(Islamic Awareness, n.d.). This insistence that knowledge claims 
be traceable to authoritative sources created a culture of scrupulous scholarship. It was not 
enough for an idea to sound reasonable; one had to ask, “Who narrated this? From whom 
did you learn it?” – questions that ensured accountability. The isnād ethos extended beyond 
hadīth into all fields of Islamic learning. Law, theology, linguistics, and spirituality scholars 
likewise, maintained instruction chains. Over time, this gave rise to the ijāzah system, a 
formal certification wherein a master grants a student permission to teach a text or science. 
An ijāzah is essentially a license authorising its holder to transmit specific knowledge issued 
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by someone with that authority. It typically documents an unbroken lineage of learning, often 
back to the original author or source. Through the ijāzah tradition, the role of the teacher 
(shaykh or ustādh) was paramount. Teachers were not mere lecturers but mentors who 
embodied the ethical and intellectual virtues their students were meant to acquire. In many 
classical writings on adab al-mu‘allim (the etiquette of the teacher) and adab al-muta‘allim 
(the etiquette of the student), we emphasise humility, reverence and trust between teacher 
and pupil. Knowledge was seen as a light passed heart to heart, not just information written 
in books. Ibn Khaldūn, in his 14th-century Muqaddimah, observed that sound education 
requires an unbroken continuity of scholarship; when that chain breaks or unqualified persons 
take on teaching, knowledge suffers distortion. His analysis of civilisational rise and fall tied 
the flourishing of societies to the presence of learned, virtuous teachers and the disciplined 
transmission of knowledge across generations. In essence, Islamic epistemology envisions 
knowledge as a living legacy, safeguarded and conveyed by an ethical scholarly community. 
This has enduring implications for modern education: it reminds us that in the age of digital 
“knowledge on demand,” mentorship, authenticity and authoritative scholarship remain 
irreplaceable. The isnād mentality urges today’s learners to verify sources and seek guidance 
from those with proven expertise, much as one would consult a sanad (chain) in classical 
learning. By valuing teachers as moral exemplars and not just content deliverers, Islamic 
epistemology offers a model of education that is personal, character-building and resistant 
to the anonymity and unaccountability that often plague knowledge in the digital realm.

Ethical Parameters in Knowledge Acquisition and Dissemination
Finally, at the heart of Islamic epistemology are key ethical commitments that govern the 
seeker and teacher of knowledge. Foremost among these is ṣidq (truthfulness). The pursuit of 
knowledge in Islam is fundamentally a pursuit of truth (ḥaqq), and thus dishonesty, deceit or 
the distortion of facts are antithetical to its very purpose. Muslim scholars regarded deliberate 
falsehood in knowledge – such as fabricating a ḥadīth or spreading misinformation – as a 
sin against the religion. The rigorous biographical evaluations in ḥadīth science (al-jarḥ 
wa-al-ta‘dīl) attest to how seriously truthfulness was taken; transmitters known to lie or 
even slip in moral conduct were deemed unfit to bear knowledge. This principle translates 
into a broader norm of intellectual honesty: one must accurately represent one’s sources, 
acknowledge the limits of one’s knowledge and never obscure evidence inconvenient to one’s 
argument. ‘Adl (justice) is another pillar: knowledge must be used justly and for just ends. 
The Qur’ān commands believers not to let hatred or bias prevent them from being (Qur’an 
5:8), which, in epistemic terms, means maintaining objectivity and fairness. A scholar must 
do justice to the subject matter – representing viewpoints and data fairly – and do justice 
to the audience by conveying knowledge in a measured, unbiased manner. Moreover, the 
knowledgeable have a social obligation to advance justice; the prophetic ideal of “enjoining 
right and forbidding wrong” is incumbent especially upon those who know. Many classical 
ʿulamāʾ saw themselves as guardians of justice in society, advising rulers and educating the 
masses to uphold ethical norms. Yet, Islamic epistemological ethics also emphasise inward 
dimensions such as ikhlāṣ (sincerity) and proper niyyah (intention). The Prophet stated, 
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“Actions are judged by intentions”, and seeking knowledge is one of those actions that must 
be purely for the sake of God and the pursuit of truth. There are famous warnings in the 
tradition against impure motives in scholarship. For instance, a hadīth states that “Whoever 
seeks knowledge in order to argue with the foolish, or to show off before the learned, or to 
attract attention to himself, will be in Hellfire”. Even if the chain of this report is not the 
strongest, its message has been widely affirmed by scholars: insincere knowledge is spiritually 
dangerous. Accordingly, students were urged to check their intentions – to learn out of love 
of truth and a desire to benefit humanity, not for fame, pride or material gain. Teachers, too, 
were expected to teach for God’s sake, not to misuse the power that knowledge grants. This 
ethical ideal finds reflection in works like al-Ghazālī’s Iḥyā’, which devotes sections to purity 
of intent and sincerity in scholarship, and in al-Attas’s writings, where he links the decline of 
the Muslim world to the loss of adab and hence loss of justice and wisdom (Al-Attas, 1985). 
Truthfulness, justice, sincerity and righteous intention create an ethos where knowledge is 
respected as a trust (amānah) from God. These values place moral boundaries around the use 
of knowledge: for example, one should not withhold knowledge that could benefit others (as 
that would be unjust and insincere), nor should one exploit knowledge to deceive or harm. 

In the context of modern education and information technology, such ethical parameters 
are exceedingly relevant. The ease of sharing information today makes verifying truth and 
sourcing (the spirit of isnād) critical to combating misinformation. The importance of justice 
and responsibility in the use of knowledge speaks directly to issues such as data ethics 
and equitable access to education. And the emphasis on sincerity and intention challenges 
educators and students to resist the commodification of knowledge – to treat learning not 
as a mere credential or means of social status, but as a noble endeavour tied to personal and 
societal betterment. Indeed, as Nasr has argued, the modern “desacralisation” of knowledge 
– its treatment as a utilitarian or power-driven enterprise – has led to ethical crises (Ient, 
2020). Islamic epistemology aims to resacralise knowledge by reasserting its connection to 
truth and virtue.

Digital Realities and the Contemporary Educational Landscape
Defining Digital Realities
Nigeria’s educational sphere is increasingly shaped by digital realities – the pervasive presence 
of digital tools, artificial intelligence (AI), virtual learning environments, social media and 
algorithm-driven information systems. With over 103 million internet users (about 45% of 
the population) as of early 2024 (Kemp, 2022), Nigeria is experiencing a digital revolution 
that directly impacts how knowledge is accessed and delivered. Educational institutions are 
adopting e-learning platforms and blended learning models, especially after COVID-19, 
enabling virtual classrooms and online coursework. Social media has become an informal 
learning space for many youths, who regularly consume educational content on platforms 
like YouTube, Facebook and WhatsApp. Indeed, Nigeria counts roughly 36.7 million active 
social media users (Kemp, 2022), indicating the significant role these platforms play in 
disseminating information and connecting learners.
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AI and algorithmic systems further characterise the new digital landscape. In Nigeria’s 
context, AI is gradually entering classrooms through tools like intelligent tutoring systems and 
chatbots that can answer students’ queries. More pervasively, algorithmic recommendation 
systems – such as search engine results and social media feeds – now influence students’ 
exposure to knowledge. These algorithms often prioritise engagement and personalisation, 
which can both enhance and skew the learning experience. For example, a student searching 
online for Islamic history or jurisprudence may be guided by Google’s or YouTube’s 
algorithms toward specific sources or scholars, subtly shaping their perspective. While such 
digital tools promise personalised, on-demand learning, they also raise questions about bias 
and authenticity in the information they present. The Nigerian government recognises the 
need to adapt to these changes: policy frameworks, such as the National ICT in Education 
policy, have been introduced. However, they remain underdeveloped relative to the scale of 
transformation needed (Sarumi, 2024). Still, digital infrastructure challenges persist – for 
instance, only about 59% of Nigerians have reliable access to electricity, and urban students 
are twice as likely to access e-learning as their rural counterparts (Sarumi, 2024). These 
realities underscore that digital tools are a double-edged sword, offering new possibilities 
while highlighting enduring infrastructural gaps.

New Epistemologies and Information Cultures
The rise of digital media has fostered new epistemologies and information cultures marked 
by unprecedented speed, fragmentation and decentralisation of knowledge. Information 
now travels at lightning speed through Nigerian digital spaces: students can Google answers 
within seconds or witness scholarly debates on Twitter in real time. This immediacy has 
shifted expectations – knowledge is often expected to be instantly available and constantly 
updated. However, the quality of understanding may suffer. The Internet encourages a mode 
of consumption that is “fragmented” and non-linear, as users hop between bite-sized pieces 
of information (Laghari, 2024). Social media posts, short videos and algorithm-curated 
feeds prioritise engagement over depth, often reducing sustained intellectual focus (Laghari, 
2024). In the Nigerian context, where youths widely use mobile phones for both secular and 
religious content, this can translate into a preference for quick answers and catchy infotainment 
over rigorous study. Scholars note, “Never before has information been so abundant, yet 
misinformation, intellectual fragmentation, and digital inequality thrive” (Laghari, 2024). 
Indeed, the very decentralisation of knowledge – the fact that anyone can publish opinions or 
interpretations online – means that authoritative voices compete with a cacophony of others 
in Nigeria’s digital forums.

These shifts create both opportunities for pluralism and tensions with traditional Islamic 
epistemology. In Islamic tradition, knowledge (ʿilm) is holistic and ideally pursued 
through disciplined study under guidance, integrating revealed sources and rational inquiry 
harmoniously(Momen, 2024). The classical model stresses spiritual depth, authenticity 
(through chains of transmission or isnād) and the unity of knowledge under divine purpose 
(tawḥīd) (Momen, 2024). By contrast, today’s information culture can feel decontextualised 
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– a student might learn isolated Islamic rulings from a blog or memorise Qur’ānic verses 
via an app without the mentoring and ethical framing a traditional teacher would provide. 
Furthermore, the decentralisation of knowledge production online dilutes the authority 
of established scholars. Just as observed in other Muslim societies, Nigerian Muslims 
are experiencing a “fragmentation of religious authority” as individuals turn to personal 
interpretation and diverse online preachers (Dessing, n.d.). Young people, in particular, may 
bypass local imams or formal madrasas in favour of “Sheikh Google” or popular social media 
influencers. This democratisation of knowledge challenges hierarchies – it allows a broader 
range of voices (including youth and women) to participate in religious discourse. Yet, it 
also raises concerns about the credibility and cohesion of the circulated knowledge. The 
information culture of rapid sharing can amplify misinformation or extremist narratives as 
well, a known ethical challenge in Nigeria, where platforms have been used both to promote 
peace and, at times, to spread hate or radical content. The algorithmic curation of content can 
inadvertently create echo chambers, reinforcing one-sided views. Thus, the modern digital 
epistemology is a double-edged phenomenon: it is more participatory and fast-paced yet 
more fragmented and prone to erode the careful, reflective approach that Islamic education 
traditionally values.

Opportunities for Islamic Education
Despite these tensions, the digital transformation also unveils powerful opportunities for 
Islamic education in Nigeria. Foremost among these is broadened access to knowledge. 
Digital platforms have broken many barriers of geography and social restrictions, allowing 
learning to reach communities previously left behind. For instance, Muslim women in purdah 
(seclusion) or those with limited mobility can now engage with educational programmes 
online without violating cultural norms, as noted by Nigerian educators (Borokini et al., 2020). 
Through open and distance learning, a homemaker in a conservative northern town can enrol 
in courses on Qur’ānic exegesis or join a virtual class taught by scholars at Al-Azhar or a 
Nigerian Islamic university. Similarly, youths in rural villages with an internet connection can 
download lectures and e-books that were once accessible only in urban centres. Such inclusion 
gradually reduces historical inequities for those who acquire advanced religious knowledge. 
Global reach is another significant benefit: Nigerian Islamic institutions and teachers can 
share their teachings with a worldwide audience via livestreams and YouTube, enhancing 
the exchange of ideas across the Ummah. Conversely, Nigerian students can tap into a global 
reservoir of Islamic scholarship – accessing digitised libraries, webinars and Massive Open 
Online Courses on Islamic Studies hosted anywhere from Kuala Lumpur to London. This 
interconnectedness enriches the local educational experience and situates Nigerian Islamic 
discourse within a broader intellectual milieu, fostering mutual understanding. Indeed, the  
Internet “bridges cultural and geographic gaps…providing developing nations with access 
to essential knowledge” and creates a global intellectual community that Nigerian educators 
and learners are increasingly part of (Laghari, 2024).

Digital technology also aids in the preservation and revival of Islamic heritage. Important 
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manuscripts and historical texts in Nigeria’s rich Islamic scholarly tradition are digitised 
and archived, safeguarding them for future generations. Through international partnerships, 
initiatives supported by institutions such as Arewa House in Kaduna have worked to “preserve 
and digitise Nigeria’s rich Islamic manuscript heritage” (Drake, 2008). Thousands of pages 
of classical Arabic and Ajami (local languages in Arabic script) manuscripts from northern 
Nigeria – treatises on theology, law, history and poetry – have been scanned and made 
accessible to researchers worldwide. This protects fragile documents from physical decay 
and allows Nigerian students to consult original source materials that were once locked away 
in private collections or libraries. The digital preservation of heritage goes hand in hand with 
contemporary content creation. Today, Nigerian Islamic scholars often record their lectures 
and sermons and upload them as videos or podcasts, creating an expanding online repository 
of local Islamic knowledge. Nigerian television and radio educational programmes are now 
archived on YouTube; Qur’ānic recitation competitions and tafsīr (exegesis) sessions are 
streamed live during Ramadan and saved for later study. Such media serve as valuable resources 
for students and teachers, enabling repetition, reflection and broader dissemination. In addition, 
social media and messaging apps have been harnessed to form study circles and knowledge-
sharing communities, such as Telegram or WhatsApp groups, where classical texts are read 
and discussed under the guidance of a scholar but are open to members across different cities.

The implications of these digital opportunities for Islamic education in Nigeria are profound. 
They promise a more inclusive and far-reaching educational landscape where learning is not 
confined to certain elites or urban centres. Digital archives help preserve the Islamic scholarly 
legacy of West Africa, while online platforms foster a culture of continuous learning beyond 
formal settings. However, alongside these opportunities, educators are mindful of ensuring that 
the integrity and ethos of Islamic epistemology are maintained. The task ahead is to integrate 
digital tools with traditional pedagogy creatively – for example, using online resources to 
complement, not replace, the mentorship of teachers – thereby blending the old and the new. 
By doing so, Nigeria’s Islamic educational discourse can leverage the benefits of connectivity 
and information abundance, while mitigating the risks of dilution and misguidance.

Ethical Challenges in Digital Islamic Education
The digital transformation of Islamic education in Nigeria has brought unprecedented access, 
inclusion and innovation opportunities. However, alongside these benefits lies a complex 
terrain of ethical challenges that demand critical scrutiny. These challenges intersect with 
foundational principles of Islamic epistemology, particularly in areas such as the authority 
and authenticity of knowledge, the implications of artificial intelligence (AI) and automation, 
the spiritual impact of social media, data privacy ethics, and the broader issue of digital 
inequality. Addressing these concerns is essential to ensure that the digital turn in Islamic 
education does not compromise its spiritual, ethical and epistemological foundations.

One of the most pressing challenges is the disruption of traditional hierarchies of knowledge 
and the resultant crisis of authority and authenticity. Classical Islamic education has long 
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operated within well-established chains of transmission (isnād), where knowledge is passed 
from qualified scholars to students through disciplined study and mentorship (Berkey, 2014). 
In the digital age, however, the boundaries of authority have become porous. Anyone with 
access to the  Internet can publish religious opinions, interpret Qur’ānic verses or issue fatwas 
without formal training or accountability. In Nigeria, platforms such as YouTube and Facebook 
have given rise to a new class of self-styled Islamic influencers who often lack scholarly 
credentials but wield significant influence over public opinion. While this democratisation of 
knowledge can be empowering, it also facilitates the proliferation of unverified, reductionist, 
and, at times, dangerously misleading content (Fahm, 2025). The ethical problem here is not 
merely misinformation, but the erosion of the epistemic discipline that undergirds Islamic 
learning — a discipline rooted in humility, rigorous trainings and ethical intent.

The ethical tension arising from AI and automation in knowledge production and dissemination 
is equally significant. AI-driven chatbots, recommendation algorithms and automated fatwa 
engines are increasingly employed in digital Islamic education platforms. While these tools 
can enhance user experience and provide instant access to religious knowledge, they also raise 
critical concerns. The algorithms that power AI systems are often opaque and shaped by the data 
on which they are trained, potentially introducing biases into the content delivered to learners 
(Ibrahim, 2024). In Nigeria, where ethnic and sectarian diversity intersects with digital inequality, 
the risk of algorithmic amplification of one viewpoint at the expense of others is particularly acute. 
Furthermore, automated content generation lacks the moral intentionality and contextual sensitivity 
essential to Islamic guidance. As Islamic epistemology insists on the ethical responsibility of the 
scholar (ʿālim) in interpreting and transmitting knowledge, delegating these roles to machines risks 
decoupling knowledge from its ethical and spiritual moorings. Moreover, using AI in educational 
surveillance and data analysis raises issues about autonomy and consent, especially in platforms 
that monitor user behaviour without transparent disclosure.

The pervasive use of social media also introduces subtler but no less serious ethical challenges 
related to spiritual distraction and the commodification of religion. Platforms like Instagram, 
TikTok, and WhatsApp have become popular venues for disseminating Islamic content in 
Nigeria, often presented in visually appealing, emotionally resonant formats. However, this 
trend has given rise to a culture of performative religiosity, in which acts of piety are curated 
for public consumption rather than for private spiritual growth. The line between authentic 
religious expression and self-promotion becomes increasingly blurred, potentially leading 
to riyā’ (showing off), a form of insincerity condemned in Islamic ethics (Nasr, 2009). The 
commodification of Islamic identity, where religious messages are marketed for clicks, 
likes and monetisation, risks transforming sacred knowledge into entertainment, diluting its 
depth and seriousness. Furthermore, the addictive design of social media platforms, driven 
by algorithms that reward sensationalism and short-form content, undermines the reflective 
and immersive learning environment that traditional Islamic pedagogy promotes.
Beyond these concerns, privacy and data ethics loom large in the use of digital platforms 
for Islamic education. Many mobile applications and websites that offer religious services, 
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including Qur’ān recitation, prayer time notifications and fatwa consultations, collect vast 
amounts of personal data, often without informed consent. In Nigeria, where data protection 
laws remain underdeveloped and digital literacy is uneven, users may be unaware of how their 
religious queries and behavioural data are harvested and potentially exploited. This raises 
grave ethical concerns, particularly given the Qur’ānic emphasis on respecting the dignity 
and confidentiality of individuals (Qur’an 49:12). Islamic ethics places a premium on trust 
(amānah) and accountability in handling knowledge, and these principles must extend to the 
digital infrastructure that supports learning. The unregulated collection and commodification 
of data on faith-based platforms contradict the values of transparency and justice that Islamic 
epistemology upholds.

Finally, the digital divide continues to produce epistemic exclusion and inequality, reinforcing 
structural disparities in access to Islamic education. While internet penetration in Nigeria 
is increasing, significant regional and socio-economic gaps persist. Students in rural areas, 
girls from conservative backgrounds and individuals with disabilities often face barriers to 
access online educational resources due to cost, connectivity or cultural restrictions (Adeleke, 
2021). This exclusion undermines the Islamic principle of taʿlīm (universal education) and 
the obligation to seek knowledge regardless of circumstances. Moreover, the dominance of 
English and Arabic in many digital learning platforms marginalises non-Arabic-speaking 
and non-literate populations despite Nigeria’s rich Islamic heritage in indigenous languages 
such as Hausa, Yoruba  and Kanuri. The ethical challenge, therefore, is not only to increase 
access but to ensure inclusivity in content design, language and pedagogical approach. An 
Islamic ethic of education would demand that digital tools serve to uplift the marginalised 
rather than exacerbate existing hierarchies.

Bridging the Divide: Toward an Ethical Framework for Digital Islamic Education
The intersection of digital innovation and Islamic epistemology necessitates a critique of 
emerging challenges and the formulation of constructive ethical responses. As Nigeria’s 
Muslim communities increasingly adopt online madrasas, social media daʿwah and Artificial 
Intelligence (AI)–powered Islamic applications, the imperative arises to craft a framework that 
safeguards the integrity of religious knowledge while leveraging technology’s affordances. 
This study proposes an ethical paradigm rooted in Qur’ānic principles and classical Islamic 
thought, tailored to Nigeria’s sociocultural realities. By outlining foundational values such as 
justice (ʿadl), consultation (shūrā) and moderation (wasatiyya), alongside juristic concepts 
like ijtihād, maṣlaḥa and darʾ al-mafāsid it argues for a deliberate integration of digital tools 
into Islamic pedagogy. The framework further offers practical pathways for content vetting, 
ethical platform design and hybrid learning models, ensuring that technological adoption 
enhances rather than erodes Islamic education’s moral and spiritual objectives.

Qur’ānic Principles as Guiding Ethics
Fundamental Qur’ānic ethics provide the first pillar of this framework. Foremost is the 
principle of justice (ʿadl). The Qur’ān enjoins justice unequivocally – “Allah commands 
justice and excellence…” (Qur’ān16:90) – making it a cardinal virtue in all affairs. In digital 
education, justice calls for fairness, equity and inclusion. This has concrete implications in 
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Nigeria, where a significant digital divide persists between urban and rural communities and 
between social classes. A 2021 report found that about 67% of Nigerian school-age children 
lack access to digital learning resources at home, a disparity most acute in rural and poor 
communities (Umar, 2024). An ethical framework inspired by ʿ adl would urge policymakers 
to actively bridge this gap – for example, by expanding internet infrastructure and providing 
affordable access – so that students in places like Kano’s villages are not left behind those 
in its cities (Umar, 2024). Justice also entails impartiality and correctness in content: digital 
Islamic curricula must present authentic teachings and diverse viewpoints fairly, avoiding 
unjust bias or sectarian exclusivity. Nigerian educators can fulfil the Qur’ānic imperative 
of justice in the digital sphere by ensuring equitable access and truthful, balanced content.

Another key Qur’ānic value is consultation (shūrā) – collective deliberation on community 
affairs. The Qur’ān praises those “whose affairs are a matter of counsel among them” (Qur’ān 
42:38), establishing shūrā as a foundation for ethical governance and decision-making. 
Applied to digital education, decisions about online Islamic curricula, e-learning platforms and 
AI tutoring systems should not be made in isolation by technocrats or administrators. Instead, 
a consultative process involving religious scholars (ʿulamā’), educators, parents and even 
students is vital. Nigerian institutions can convene consultative councils or workshops where 
stakeholders collectively deliberate on e-learning content standards, culturally appropriate 
pedagogies and policies for safe technology use. Such shūrā-driven inclusion builds trust 
and cultural legitimacy into digital initiatives. It also reflects Nigeria’s communal ethos, 
where Islamic scholars and community leaders play influential roles – their input can guide 
platforms to respect local values (for example, by offering appropriate language options and 
observing prayer times). One Nigerian Muslim education network recently emphasised that 
policies affecting diverse populations demand transparent, inclusive dialogue with parents, 
educators and religious leaders (Al-Hikmah University, n.d., 2025). By heeding the Qur’ānic 
call to consultation, digital education programmes will be more attuned to the communities’ 
needs and values.

A third guiding value is moderation (wasatiyya), the ethos of balance and temperance. The 
Qur’ān describes the Muslim ummah as “a middle nation” (ummatan wasaṭan) (Qur’ān 2:143), 
and Islamic tradition has long regarded moderation as a defining characteristic of Islamic life. 
In practical terms, the principle of wasatiyya underscores a holistic and equitable approach 
to faith (Alabdulhadi & Alkandari, 2024), rejecting extremes of excess or neglect. For digital 
education, wasatiyya implies maintaining balance in multiple senses. First, the content and 
tone of online Islamic courses should reflect theological and ideological balance – promoting 
neither extreme rigorism nor unfettered liberalism but a “justly balanced” understanding of 
Islam (Omer, 2016). This is especially pertinent in Nigeria, where youths are sometimes 
exposed online to polarising interpretations, from militant extremism to secular materialism; 
a moderate curriculum can help inoculate learners against both. Second, moderation relates 
to the method of learning: a balance between digital and traditional modes. While online 
platforms vastly increase access, an exclusively virtual pedagogy may dilute the personal 
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mentorship and discipline traditionally integral to Islamic learning (Yakub & Issah, 2025). 
Thus, a wasati (moderate) approach would blend the efficiencies of e-learning with the 
spiritual intimacy of face-to-face guidance. Finally, moderation extends to the time and manner 
of technology use – encouraging students to benefit from digital resources without falling 
into unhealthy overuse or distraction. Educators can echo the Qur’ānic ideal of moderation in 
lifestyle by inculcating digital discipline and balanced routines (for instance, time for online 
study is balanced with offline reflection or community service).

Frameworks from Classical Islamic Thought
Beyond the broad Qur’ānic values, classical Islamic thought offers additional frameworks 
to guide ethical decision-making in new contexts. The first principle is ijtihād (independent 
reasoning) – the dynamic process by which qualified scholars derive rulings for unprecedented 
issues. Historically, Ijtihād enabled Islamic law and ethics to respond flexibly as Muslim 
societies encountered new environments and challenges. Today, the digital revolution in 
education is precisely the novel situation that demands fresh ijtihād. Nigerian scholars 
and educational authorities should exercise creative legal reasoning to address questions 
that classical jurists never faced: Is it permissible to obtain an ijāzah (certificate of Qur’ān 
memorisation) entirely online? How should Islamic norms of gender interaction or privacy 
apply in virtual classrooms and AI tutoring systems? In tackling such issues, jurists must stay 
true to uṣūl al-fiqh (root principles) while interpreting the objectives of Sharīʻah for modern 
realities. This adaptive spirit is in line with the guidance of scholars like Mohd Kamal Hassan, 
who notes that maintaining wasatiyya (moderation) in contemporary society “include[s] 
balancing between the permanent principles of Islamic law and the changing conditions of 
the time; [and] coupling religious duty with social reality” (Omer, 2016). In practical terms, 
Nigerian Islamic bodies (for instance, Fiqh academies or state Sharīʻah councils) could form 
ijtihād committees focusing on educational technology, issuing guidelines and fatwas that 
legitimise practical innovations and set ethical boundaries. By reviving ijtihād, the community 
ensures that digital learning tools are harnessed to serve Islam’s higher objectives (maqāṣid) 
rather than shunned or used haphazardly. Ijtihād  thus provides the mechanism for adaptability 
– allowing Islamic education to evolve methodologically while preserving its sacred aims.

Complementing ijtihād is the classical principle of maṣlaḥah (public interest). Islamic 
jurisprudence has long upheld that the community’s welfare is a core consideration in 
formulating rulings and policies. Maṣlaḥah means public benefit; it authorises measures that 
secure people’s well-being and prevent hardship, especially when scriptural texts are silent. 
Nigerian Islamic educators can invoke Maṣlaḥah to strongly encourage and support digital 
initiatives that demonstrably serve the common good – for example, using mobile apps to 
teach basic Qur’ān literacy to out-of-school children or broadcasting Islamic studies lectures 
via radio and the  Internet to reach remote areas. Such efforts further the public interest by 
spreading knowledge (ʿilm) and combating illiteracy and ignorance, which are pressing 
issues in parts of northern Nigeria (Fahm et al., 2022). Indeed, the application of maslahah has 
gained prominence in modern times due to its relevance for contemporary issues not explicitly 
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addressed by classical texts. Educators can argue that investing in digital infrastructure for 
Islamic schools, training teachers in ICT and developing e-learning curricula are all mandates 
of public welfare (maṣlaḥah), since they empower the next generation of Muslims with 
religious and practical knowledge. This must be pursued within the limits of Sharīʻah – the 
concept of maṣlaḥa is not a blank check to contravene explicit Islamic norms but a tool to 
prioritise beneficial outcomes. In the Nigerian context, one can see maṣlaḥah being applied 
in initiatives such as integrating secular and religious curricula in Almajiri schools using 
technology (Fahm et al., 2022), a reform intended to uplift the socio-economic prospects 
of students while still nurturing their faith. By foregrounding public interest, policymakers 
ensure that digital education advances the common good of the Nigerian society, in line with 
Islam’s holistic vision of welfare (including the preservation of faith, life, intellect, lineage 
and property – the five maqāṣid identified by classical scholars).

At the same time, the framework must heed the principle of darʾ al-mafāsid – averting 
harm. Islamic ethics requires pursuing good (maṣlaḥah) and proactively avoiding harm and 
evil. A well-known juristic maxim states, “if a harm is greater than a benefit, avoiding the 
harm takes priority over obtaining the benefit”. This is highly pertinent for digital education, 
which, while beneficial, carries new risks. Unfiltered internet access can expose students to 
misinformation, inappropriate content or extremist propaganda masquerading as religious 
knowledge. Excessive screen time and reliance on gadgets may harm students’ health 
or psychosocial development. An ethical framework guided by darʾ al-mafāsid would 
mandate robust safeguards against these dangers. For example, educational platforms should 
incorporate content filtering and moderation to remove harmful material and ensure students 
receive only accurate, sound religious education online (Yakub & Issah, 2025). Protecting 
young minds from fitnah (trials) in cyberspace might involve curated websites and apps 
vetted by trustworthy scholars rather than open-ended browsing. Likewise, guidelines can 
be developed for healthy usage – perhaps limiting hours of online study to prevent addiction, 
and encouraging periodic digital fasts or spiritual retreats away from the screen. Nigeria’s 
experience with extremist groups amplifies the importance of this harm avoidance: distortion 
of Islamic teachings on social media was one factor in youth radicalisation. Thus, scholars 
and educators must actively “block the means” (sadd al-dharā’iʿ) to corruption by ensuring 
digital Islamic content is authentic and cultivating digital literacy and critical thinking in 
students as a shield against online misguidance.

Recommendations for Ethical Practice
Concrete recommendations can operationalise this ethical framework for Nigeria’s 
digital Islamic education by building on the above values and principles. Foremost is the 
deliberate curation and vetting of online content by qualified scholars. At the same time, 
traditional Islamic learning ensured authenticity through chains of transmission; the digital 
sphere requires analogous quality control to prevent exposure to unverified or misleading 
interpretations. Collaborative efforts between scholars, educational institutions and technology 
developers could yield standardised, vetted digital resources—such as an e-library of 
Islamic textbooks, Qurʾān, tafsīr and ḥadīth—reviewed by reputable Nigerian scholars and 
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contextualised through local languages and cultural examples to ensure both doctrinal integrity 
and accessibility. Equally essential is embedding Islamic ethical principles in the design of 
Artificial Intelligence (AI) tools and e-learning platforms. Since educational technology is 
never value-neutral, adopting a “moral by design” approach can ensure features like AI Qurʾān 
tutors reflect Islamic etiquette (adab) and safeguard privacy as an amānah, while fostering 
respectful online interactions. Beyond content and technology, pedagogy must remain rooted 
in tarbiyya—the holistic nurturing of character and faith—rather than reducing learning 
to mere information transfer. Integrating service projects, storytelling and mentorship into 
digital courses can help students internalise prophetic virtues and apply them in daily life, 
with parents engaged to reinforce lessons at home. 

Finally, a hybrid learning model is crucial, retaining face-to-face interaction that allows for 
suhbah (companionship) with teachers and preserves the barakah of communal learning. 
Nigerian institutions experimenting with “smart madrasas” exemplify this balance, blending 
online lectures with guidance from local imams. Such an approach harmonises technological 
innovation with traditional Islamic pedagogy, ensuring digital education enhances rather than 
erodes the human and spiritual dimensions central to Islamic epistemology.

Conclusion
The convergence of digital realities and Islamic epistemology in Nigeria presents unprecedented 
opportunities and significant ethical challenges for contemporary Islamic education. The 
rapid rise of online madrasas, social media influencers and Artificial Intelligence (AI)-
powered Islamic tools has expanded access and participation across gender, geography and 
generations. Yet it simultaneously disrupts traditional authority, authenticity and structures 
of spiritual discipline rooted in isnād-based scholarship. This study argues that sustaining 
the ethical and epistemological integrity of Islamic education amid digital transformation 
requires a deliberate, theologically informed strategy grounded in the Qur’ānic principles 
of justice, consultation and moderation, alongside classical doctrines of ijtihād, maṣlaḥah, 
and darʾ al-mafāsid. Aligning content curation, platform design, pedagogical reform and 
hybrid learning models with the higher objectives of Islamic knowledge—cultivating moral 
character, communal coherence and pursuit of divine truth—demands collaboration among 
scholars, educators, developers and policymakers. 

Future research should empirically investigate user experiences with digital Islamic tools in 
Nigeria, examine epistemic trust in online influencers and AI-generated content, and explore 
cross-cultural approaches to ethical technology integration, thereby advancing a digital Islamic 
pedagogy that is both technically efficient and rooted in the moral imperatives of the tradition.
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Introduction 
The three key concepts in this topic deserve  explanation to set the premise for this discourse, 
namely: Conflict, Islam and Muslim. Conflict, according to the Oxford Dictionary, means “a 
serious disagreement or a protracted argument”. However, the Webster English Dictionary 
presents conflict as “fight”, “battle,” or “war”. From the semantic significations of the two 
dictionary definitions, two typologies of conflicts emerge: minor and major conflicts. A conflict 
may be classified as minor when a contentious issue is peacefully resolved by the feuding 
parties within a short span.  Major conflicts, on the other hand, are often prolonged and take 
the form of physical confrontations before they are eventually resolved, if they ever are.  In 
the context of the early history of Islam, these two forms were exhibited at different epochs.  A 
typical illustration of a minor conflict is the succession crisis over the leadership of the Ummah 
after the demise of the Prophet (SAW). The crisis, which threatened to polarise the Ummah, 
was peacefully resolved through the popular choice of Abū Bakr as the first Khalīfah.  There 
are three types of major conflicts in Islamic history which involved warfare, namely: wars 
of defense (Badr, Uhūd and Khandaq), civil wars (Camel and Siffīn) and wars of expansion 
(Conquest of Egypt, Syria, Iraq, etc). With reference to our contemporary period, mention 
must be made of conflicts and insurgencies masterminded by the Mujāhidīn like Al-Qaeda, 
Taliban, Hezbollah, ISIS and Hamas, among others, who have reasons for their conflicts in 
different parts of the world, as will be discussed.

The second key word is “Islam”, which means submission to the will of Allah. The 
etymology of the term connotes peace in all ramifications: peace with Allah, peace with 
one’s neighbour, and peace with self (See Sūrah 25:63, Sūrah 28:55,  Sūrah 19: 47, Sūrah 
51:24, and Sūrah 36:48, among others.) In view of the importance attached to peace, Islam 
teaches freedom of religion (Lā ikraha fī’d-Dīn, Q. 2:256; also Sūratu’l Kāfirūn, Sūrah 
108). It is for this reason that the Qur’ān says, “Do not abuse that which they worship”, as 
evident in Sūrah 6:108. Muslim, on the other hand, means one who submits to the will of 
Allah. Ashafa (2022) categorises Muslims into four, viz: ideological Muslims (varieties 
of tenets propagated by the jihadists, as will be seen, are ideological), nominal Muslims 
(Muslim by mere name), ceremonial Muslims (occasional Muslims) and dissident Muslims 
(recalcitrant Muslims). According to Oladosu (2022), being a Muslim has implications 
for six spheres of Muslim life: being a Muslim in ideology, rituality, morality, family, 
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personality and the necessity to have optimism that the future belongs to the Ummah 
(Sūrah 24:55). It is for this reason that the glorious Qur’ān makes a distinction between 
a Muslim and a Mū’min, as evident in Sūrah 49:14 which reads: “The Bedouins say: ‘We 
believe’ Say: ‘’ You believe not but you only say, ‘ We have surrendered (in Islam)’, for 
faith has not  yet entered your hearts…”. 

Muslims, the world over, constitute an Ummah which should be united and that is why the 
Qur’an in several passages warns against disunity:

 Sūrah 3: 105 -  “And be not as those who separated and disputed after the clear 
proofs had come unto them. For such, there is an unlawful doom.’’

Sūrah 6:159 - “Lo! as for those who sunder their religion and become schismatic, 
no concern at all hast thou with them, their case will go to Allah who then will 
tell them what they used to do.’’

Sūrah 10: 19 - “Mankind were but one community; then they differed, had it not 
been for a word that had already gone forth from thy Lord, it had been judged 
between them in respect of that wherein they differ.’’

Sūrah 21: 92-93 - “And lo this your religion is one religion, and I am your Lord, 
so worship me. And they have broken their religion (into fragments) among them 
(yet) all are returning unto us.”

Sūrah 23: 52-54 - “And lo this your religion is one religion, and I am your 
Lord, so keep your duty unto Me. But they mankind have broken their religion 
among them into sects, each sect rejoicing in its tenets, so leave them in their 
error till a time.”

Sūrah 42:14 - “And they were not divided until after the knowledge came unto 
them, through rivalry among themselves; and had it not been for a word that 
had already gone forth from their Lord for an appointed term, it surely had been 
judged between them…’’.

I have quoted these Quranic passages copiously as listed by Chaudhry (n.d.) to show the 
importance attached to the unity of the Muslim Ummah in the scripture. Paradoxically, the 
same set of verses affirms the inevitability of schism. That is the allegory of the Qur’an.
Many questions arise from the foregoing: If Islam as a religion portends peace, why is it 
engulfed in conflicts around the world? If Muslims as an Ummah should be united, why 
the split into sectarian groupings? What role should we play as Muslims to stem the tide? 
I will adopt a historical approach in the analysis of the issues involved.

The Origin
For a proper understanding of the conflicts/insurgencies associated with Islam and the 
Muslims in our contemporary period, the root causes have to be traced to the civil unrests 
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that engulfed the early history of Islam. Schism within the Ummah experienced in early 
Islam arose from the civil wars fought during the caliphate of ‘Alī bin Abī Ṭālib, cousin of 
the Prophet Muḥammad. It all started because Prophet Muḥammad did not issue a definite 
instruction regarding the mode of selection of his successor before his death (Watt, 1972). 
This led to controversy between the Muhājirūn and Anṣār, each claiming the right to produce 
the first caliph, before it was settled in favour of Abū Bakr from among the Muhājirūn. In 
order not to allow a repeat of that experience, Abū Bakr designated ‘Umar b. al-Khaṭṭāb 
as his successor. Hence, ‘Umar ascended the caliphate throne without controversy. ‘Umar 
introduced a novel system for the selection process. He constituted majlis shūrā (an electoral 
college) to select from. Interestingly, all the members were interested in the caliphate seat 
even though ‘Uthmān bin ‘Affān emerged as the third caliph. This was the beginning of the 
trouble. ‘Uthmān reigned for twelve years, only six of which were peaceful. In the end, he 
was assassinated and ‘Alī bin Abī Ṭālib succeeded him. ‘Alī did not enjoy his reign, having 
been suspected of complicity in the murder of ‘Uthmān. His regime was marred by civil wars 
masterminded by his opponents. The first was the Battle of Camel, fought between ‘Alī, on 
one side, and ‘Ā’ishah, wife of the Prophet, Ṭalḥa and Zubair, on the other. They accused 
‘Alī of failing to punish ‘Uthmān’s assassin. They, however, lost the battle. The battle was 
named the Battle of Camel because ‘Ā’ishah rode on a camel in the battle. This narrative is 
the argument normally used to justify Muslim women’s participation in politics

The next civil war was the Battle of Siffīn. It was a battle fought between Caliph ‘Alī and 
Mu‘āwiyyah, the governor of Syria, and ‘Uthmān’s kinsman. The same reason for the Battle 
of Camel is the reason for Siffīn, ‘Alī should not be caliph, having failed to bring to book 
the culprits of ‘Uthmān’s assassination. When Mu‘āwiyyah’s commander noticed that the 
war was going against his army, he raised up a copy of the Qur’an to signal discontinuation 
with the war. A panel of arbitration was set up to broker peace, ’Amr bin ‘Ās, representing 
Mu‘āwiyyah, and Abū Mūsā Al-Ash`arī , representing ‘Alī, agreed that their two leaders 
should abdicate their positions as governor and Caliph, respectively, based on Ibn ‘Ās’s 
suggestion. As this decision was unacceptable to ‘Alī, he opted to go back to the battlefield, but 
with a divided army, he could not. The outcome was the emergence of three splinter groups: 
the group that remained loyal to ‘Alī was known Shī‘atu ‘Alī; the group that withdrew from 
‘Alī was known as Khawārīj, while the neutral group was the Murji’ates (the postponers).

The Karbala war was the last straw that broke the camel’s back because it was in this 
war that Hussain was killed. After the death of ‘Alī, the 4th orthodox caliph, Ḥassan, his 
son, was tipped by Shī‘atu ‘Alī to succeed his father, but he declined for lack of interest; 
rather, he teamed up with Mu‘āwiyyah, who had been appointed the caliph by the majority. 
Apparently, he did that to reconcile the opposing groups. That year in Islamic history was 
known as the Year of Jam’ah. Before Mu‘āwiyyah’s death, he had designated his son Yazīd 
as his successor, thus introducing hereditary succession into the caliphate system. People 
had thought he would choose Ḥassan to succeed him. While Yazīd had been enthroned 
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as the second Caliph of the Umayyad dynasty, the Shia picked Ḥusain (who was more 
interested than his brother) as the third Imam of the Shī‘ah sect. The ensuing Karbala war 
between Yazīd and Ḥussain sealed  the division between Sunnī and Shī‘ah Islam. Ḥussain 
was beheaded and his head was carried to Damascus, the new capital. It was at this point that 
Sunnī and Shī‘ah Muslims permanently parted ways and Karbala became the moral story for 
the Shī‘ah. The Sunnī Muslims’ rule after the khulafā’r-Rāshidūn fell under the hegemonies 
of the Ummawī, the Abbasid and the Ottomans till the fall of the caliphate in 1924. Even as 
Sunnī triumphed politically in the Muslim world, the Shī‘ah continued to look up to their 
Imām as their legitimate political and religious leader. The abolition of the caliphate by the 
colonial rulers put an end to Muslim rule throughout the world, whether Sunni or Shia.

Contributions of the Sunnī-Shī‘ah Divide to the Growing Insurgencies
Shiism has been described as Islamic Protestantism, considering the way the Shi‘ites broke away 
from mainstream Islam. Out of a total of 1.8 billion current world Muslim population, the Shiites 
constitute between 10 and 13 percent, representing about 200 million Shiites, predominantly in 
Iran. Both the Sunnī and Shī‘ah contributed in no small measure to the insurgencies around the 
world. While Sunnī Muslims believe that Prophet Muḥammad (SAW) did not explicitly declare 
a successor to take over governance after his death, the Shi‘ites believe he did designate ‘Alī, 
his cousin and in-law, to succeed him. In other words, the debate over succession divided the 
community, with the Sunnī arguing that leadership should be awarded to a qualified individual 
and the Shī‘ah insisting that the only legitimate ruler must come through Muḥammad’s bloodline. 

Sectarian conflicts have been entrenched in a growing number of Muslim countries 
and it is threatening to fracture Iraq and Syria in particular. Tension between Sunnī and 
Shī‘ah, exploited by regional rivals, i.e. Saudi Arabia and Iran, could reshape the future 
of the Middle East. An ancient religious divide is helping to fuel a resurgence of conflict 
in the Middle East and Muslim countries. Two countries that compete for leadership of 
Islam, Sunnī Saudi Arabia and Shī‘ah Iran, have used the sectarian divide to further their 
ambition. How their rivalry is settled will likely shape the political balance between Sunnī 
and Shī‘ah and the future of the region, especially in Syria, Iraq, Lebanon, Bahrain and 
Yemen. Alongside the proxy battle is the renewed fervour of armed militants motivated 
by the goal of cleansing the faith or preparing the way for the Messiah’s return. Today, 
there are tens of thousands of organised sectarian militant groups  throughout the region.

Despite the efforts of many Sunnī and Shī‘ah clerics to reduce tension through dialogue and 
counter violence, many experts express concern that Islam’s divide will lead to escalating 
violence and a growing threat to international peace and security. Nevertheless, there have 
been instances when Shī‘ah and Sunnī  have lived peacefully together for centuries. In many 
countries, it has become common for members of the two sects to intermarry and pray at 
the same mosque. They share faith in the Qur’ān and Prophet Muḥammad’s sayings and 
perform similar prayers, although they differ in rituals and the interpretation of Islamic law
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Abolition of the Caliphate and its Aftermath
The Ottoman Caliphate, the world’s last widely recognised caliphate, was abolished in 
1924 by a decree of the Grand National Assembly of Turkey as a result of the Ottomans’ 
defeat in the First World War. The process was one of the Atarturk’s reforms following 
the replacement of the Ottoman Empire with the Republic of Turkey. Abdul Majīd II was 
deposed as the last Ottoman Caliph, as was Musṭafā Ṣabrī as the last Ottoman Shaykh of Islam. 
In the years prior to abolition during the Turkish revolution, the uncertainty that surrounded 
the future of the caliphate provoked strong reactions among the worldwide community of 
Sunnī Muslims. None of the candidates proposed from different parts of the world gained 
consensus for the candidacy across the Muslim world.  Consequently, the institution entered a 
period of dormancy. In Egypt, debate focused on the book written by ‘Alī Abdul Rāziq, which 
argued for a secular government. To date, two frameworks for pan-Islamic coordination exist: 
the Muslim World League and the Organisation of Islamic Cooperation, both founded in the 
60s. One of the active groups that tries to reestablish the Caliphate is Hizb at Taḥrīr established 
in 1953, as a political organisation in Jordanian-controlled Jerusalem (en-m.wikipedia.org).

When we talk about the efforts made by the revivalists to return the Muslim world to the 
practice of pristine Islam, Egypt should be mentioned as having played a leading role in view 
of the pan-Islamic religious and social movement (the Muslim Brotherhood) established 
by Ḥassan al-Bannā in Egypt in 1928. Ḥassan al-Bannā preached Islam in Egypt, set up 
hospitals and business enterprises before advancing into the political arena, aiming to end 
the British colonial control of the country. The self-stated aim of the Muslim Brotherhood 
is the establishment of a state ruled by sharī‘ah law under a caliphate. Its slogan is “Islamic 
solution’’. The group spread to other Muslim countries and suffered government crack-
downs from 1948 to the present day because of its incessant protests. The Brotherhood was 
legalised in 2011 and won several elections, including the 2012 presidential election, when 
its candidate, Moḥammed Morsī, became Egypt’s first president to gain power through 
popular election.  After one year in office, he was overthrown by the military and placed 
under house arrest. This unfortunate incident could not have happened without the plotting 
of the anti-Muslim West. In view of the fact that the group failed to embrace democratic 
values during its time, it was banned and declared a terrorist organisation.

Since the 1970s, a worldwide Islamic revival has emerged on a global scale, owing in large 
part to popular disappointment with the secular nation states and westernised ruling class 
which had dominated the Muslim world during the preceding decades and which were 
increasingly seen as authoritarian, ineffective and lacking cultural authenticity. It is also 
motivated by a desire to “restore Islam to ascendancy in the world that has turned away 
from God”. The revival has been accompanied by the growth of various reformist-political 
movements inspired by Islam and by the re-Islamisation of society, with manifestations 
ranging from sharī‘ah-based legal reform to greater piety and growing adoption of Islamic 
cultural identity. The revival has also been accompanied by an increased influence of 
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fundamentalist preachers and terrorist attacks carried out by some radicalised Islamic 
groups on a global scale. The radicalised groups that are masterminds of conflicts and 
insurgencies pervading the Muslim world today are well known. They include: al-Qaeda, 
the Taliban, ISIS, HAMAS, Ash-Shabāb, Hizbullāh, ISWAP, Anṣarullāh and Boko Ḥarām. 
Some of them are Shī‘ah, while some are Sunnī, particularly Sunnī Salafists rather than 
Sunnī Sufists. While Sufism represents the peaceful and mystical dimension of Islam, 
Salafism is the belief that the most authentic and true Islam is found in the lived example 
of the early righteous generation of Muslims who are closest in both time and proximity 
to Prophet Muḥammad (SAW). They are hardliners in the aqīdah they propagate. Islamic 
University of Madīnah is the leading intellectual centre of Salafism, which has produced 
scores of scholars around the world. It would be worthwhile to examine in brief what each 
of the revivalist groups stands for with a view to assessing their contributions to Islam, 
whether positive or negative.

Al-Qaeda 
Al-Qaeda, founded by Osama bin Laden in the 1980s, is a pan-Islamist militant organisation 
led by a Sunnī Jihadist who self-identifies as a vanguard spearheading a global Islamic 
revolution to unite the Muslim world under an Islamic State known as the caliphate.  Al-
Qaeda has mounted attacks on civilian, military and economic targets in the United States 
and  allied countries. The organisation has been designated as a terrorist group by NATO, 
the UN Security Council, the European Union, etc. Its ideologies include Sunnī Islamism, 
Muslim unity, Sunnī-Shī‘ah alliance, anti-Americanism, anti-Zionism, etc. Al-Qaeda 
emerged out of the anti-Soviet Jihād in Afghanistan in the 80s. As the Soviets prepared 
to withdraw, Osama bin Laden and some of his close associates - high on their perceived 
victory over the mighty Soviet Union - decided to capitalise on the network they had built 
to take the jihad global. Today, al-Qaeda membership spreads across many Arab and non-
Arab nations, including Yemen, the Maghrib, Afghanistan, Somalia, etc.

ISIS
ISIS, an acronym for Islamic State of Iraq and Syria, is also known as ISIL (Islamic State 
of Iraq and the Levant). It is a Sunnī jihadist group, with a particularly violent ideology, 
that calls itself a caliphate and claims religious authority over all Muslims. It was inspired 
by al-Qaeda but later publicly expelled from it.Terrorism experts have analysed the group’s 
financing, management and organisation. Its savvy use of social media for recruitment and 
fundraising and instability had spawned the group as a regional problem in the Middle East. 
The Islamic State began as an Iraqi organisation, and this legacy shapes the movement to 
date. Jihadist groups proliferated in Iraq after the 2003 US invasion, and many eventually 
coalesced around Abū Musāb al-Zarkawī, a Jordanian jihadist who spent some time in 
Afghanistan. Though Osama bin Laden gave Zarkawī seed money to start his organsation, 
he started as part of al-Qaeda before they separated. Zarkawī emphasised sectarian war 
and attacks on fellow Sunnī Muslims deemed apostates, such as those who collaborated 
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with the Shī‘ah-led regime. They are notorious for their acts of brutality in dealing with 
the so-called ‘infidels’. When the Syrian conflict broke out in 2011 and electrified the 
Muslim world, Zawāhirī urged the Iraqi jihadists to take part in the conflict, and Baghdādī, 
who had taken over leadership of the Iraqi group in 2010, sent fighters to Syria to build an 
organisation. Syria was in chaos, and the Iraqi jihadists had already established a secure 
base of operation there, raising funds and winning new recruits to their cause. By 2013, 
the Iraqi jihadists started calling themselves the Islamic State of Iraq and Syria to reflect 
the new broader orientation. They faced less pressure in Iraq with the departure of the US 
forces at the end of 2011. ISIS’ ambition is to have territorial expansion; it wants to create 
a government where Muslims can live under Islamic law. This ideology inspired many 
Muslims who then embraced the group. By controlling territories, they are able to create 
an army and use it to gain more territories.

Al-Qaeda and Islamic State, being the two leading jihadist groups, have always been in 
competition in terms of networking. Wherever there is a call for Jihād, there is a rivalry, 
which has played out in Afghanistan, Algeria, Libya, Pakistan, Sinai, Yemen, etc. The 
Islamic State has gained support from a number of jihadist groups, including Boko Ḥarām in 
Nigeria, and  Anṣār Bayt al-Maqdis in Egypt. Both are believed to have pledged allegiance 
to ISIS. As of 2015, ISIS has formally recognised seven provinces, including Libya, from 
where many of its foreign fighters hail, and in Yemen, where it is in competition with al-
Qaeda (www.brookings.edu.articles).

Ḥizbullāh
This a Lebanese Shī‘ah Islamist political party and militant group which was founded 
in 1982 in Southern Lebanon by Imād Mughniyeh along with others, but led by Ḥassan 
Nasrallāh since 1992. Their ideology consists of two elements. First, a belief in the rule of 
the just Juriconsult and adherence to Khomeini leadership. Second, the continued need to 
resist the Israeli army. In the South Lebanon conflict (1985-2000), Ḥizbullāh was the primary 
force opposing Israel and the South Lebanon army. In the 2006 Lebanon war, Hizbullah had 
fierce military engagement with Israel. Under Nasrallah’s leadership, Ḥizbullāh acquired long-
range rockets, which allowed them to strike at northern Israel. After suffering heavy casualties 
during its 18-year occupation of southern Lebanon, Israel withdrew its forces in the year 2000. 
This greatly increased Ḥizbullāh’s popularity in the region and bolstered Ḥizbullāh’s position 
within Lebanon. During the Syrian civil war, Ḥizbullāh fought on the side of the Syrian army.

Ash-Shabāb
Ḥarakat al-Shabāb al-Mujāhidīn is a Sunnī Islamist military and political organisation based 
in Somalia and active in other parts of East Africa. It is actively involved in the ongoing 
Somali civil war and incorporates elements of Somali nationalism into its Islamic cause. Al-
Shabāb seeks the creation of an Islamic Emirate of Somalia to include Somalia, Somaliland, 
Puntland, North Eastern Kenya and the Ogaden region of Ethiopia (Maruf and Joseph, 2018).



192

The Taliban
The Taliban is a militant fundamentalist Islamist movement chiefly based in Afghanistan 
and Pakistan, founded in 1994 by Mullah Omar Abdul Ghani Baradar. The Afghan Taliban 
are responsible for most insurgencies in Afghanistan, which follow an established regular 
pattern of low-level ambush and hit-and-run attacks. The Taliban ruled about three-quarters 
of Afghanistan from 1996 to 2001 before being overthrown following the American 
invasion. The Taliban recaptured Kabul in 2021 following the departure of most of the  
coalition forces after nearly 20 years. The Taliban now controls the entire country, with 
Ḥanafī jurisprudence as the basis for the country’s legal system. They impose their doctrines 
on the citizens through the guidelines justified under their interpretation of the Sharī‘ah.

Anṣārullāh
The Houthi Movement, officially known as Anṣārullāh, is a Shī‘ah Islamist military and 
political organisation that emerged from Yemen in the 1990s. Yemen consists of two major 
branches of Islam, viz: Sunni (65 percent) and Shia (35 percent). Their ideologies are  Zaidī 
revivalism, Shī‘ah Islamism, Arab nationalism, anti-imperialism, anti-western sentiment, 
anti-Americanism, anti-Semitism, anti-Zionism, etc.

Hamas
Hamas is an acronym of its official name, Ḥarakat al-Muqawamah al-Islāmiyyah, the Islamic 
Resistance Movement. It is a Palestinian Sunni Islamist political and military organisation 
governing the Gaza Strip of the Israeli-occupied territories. It was founded in 1987 by Ahmad 
Yassin along with others. Hamas continues to enforce restrictions on Gaza’s population based 
on its interpretation of Islam and Sharī‘ah, including a judicial system. Hamas is committed 
to the creation of an Islamic Palestinian State, having been the de facto governing body in 
the Gaza Strip since 2007. Its goal is to liberate Palestine and resist the Zionist project. 

Boko Ḥarām
This sect, which is officially known as Jamā’at Ahlu Sunnah li Da‘wah wal Jihād, is an 
Islamist  militant organisation based in northeastern Nigeria, but also active in Chad, Niger, 
western Cameroun and Mali. It was founded in Maiduguri in 2002 by one Muḥammad 
Yūsuf. Boko Ḥarām is a Salafist militant group fighting for the replacement of the secular 
Nigerian State with an Islamist one based on strict compliance with Sharī‘ah law throughout 
the country. It exerts violence against Westerners, Christians and Muslims considered 
infidels. Boko Ḥarām considers western education a taboo.  It carries out acts of violence 
on a very large scale. In pursuit of its ideology, it has engaged in arson, bombing, shooting, 
stabbing with disdain and impunity, targeting important national events, public institutions, 
schools, markets, churches, mosques, and Muslim and Christian festivals indiscriminately.  
Boko Ḥarām pledged allegiance to and was accepted as a branch of Islamic State in 2015, 
and it renamed itself the Islamic State of West Africa Province (ISWAP). 
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The Local Scene
At this juncture, our focus shifts to the local scene where the searchlight will be beamed 
naturally on the Nigerian State. The Federal Republic of Nigeria is a multi-religious and 
multi-ethnic nation composed of six geo-political zones. The three zones in the northern 
region, made up of 19 states, are populated by Muslims; the two zones in the eastern region, 
comprising eleven states, are populated by Christians, while the southwest zone, consisting 
of six states, is made up of a balanced Muslim-Christian population.  

Nigeria, which used to enjoy relative religious peace before and after independence, 
suddenly became acrimonious from the mid-1970s. This was when the slogan ‘Islamizing 
Nigeria’ cropped up during the meeting of the Constitution Drafting Committee (CDC) set 
up by the military regime of Murtala Muhammad in 1975. The issue became exacerbated 
in the 1977 Constituent Assembly debate during the General Olusegun Obasanjo regime. 
In these instances, Christian members vehemently resisted the inclusion of Sharī‘ah in 
the constitution on the claim that doing so would Islamise Nigeria. Since then, as rightly 
observed by Sanni A Lugga, the Waziri of Katsina, every type of conflict in Nigeria, whether 
ethnic, political or economic, has been interpreted to be a religious conflict. Examples of 
such conflicts, especially in the 80s and 90s, include the 1986 Ilorin Palm Sunday crisis, 
the 1987 Kafanchan riot, the 1991 Tafawa Balewa conflict, the 1992 Zango Kataf crisis, 
the 1995 Bauchi revolts, the 2000 Kaduna conflict and, more recently, the Jos intermittent 
conflicts. As can be observed, most of these conflicts occurred in the north.

Incidentally, at the advent of the 4th Republic in 1999, when Chief Olusegun Obasanjo became 
the nation’s president, 12 out of the 19 states of the north that are Muslim-dominated adopted 
full implementation of Sharī‘ah, and Nigeria did not become Islamised as a result. Interestingly, 
what happened in 1999 had been predicted by Opeloye (1988) when controversy was still raging 
on the issue of Sharī‘ah. He had argued then that since the federal system of government enables 
each state or region to have full control of its affairs, it should be possible for any state of the 
federation that preferred an Islamic system of government to adopt it.  The 12 Sharī‘ah states 
of the north are homogeneously Muslim-populated. That is democracy at work. 

Twenty-five years after the adoption of Sharī‘ah and its full implementation in the 12 
states, the story cannot be said to be the same. The kind of zeal which Governor Sanni 
Yerima of Zamfara State had, which influenced other governors, is no longer there. As 
it will be recalled, at the very initial stage, it was tagged political Sharī‘ah by President 
Olusegun Obasanjo. Be that as it may, it is absurd that agitations and clamour for Sharī‘ah 
implementation are taking a dangerous dimension with the emergence of the Boko 
Ḥarām insurgency. I make bold to say that there is a link between the failed full Sharī‘ah 
implementation by the Sharī‘ah states and the emergence of Boko Ḥarām. As posited by 
Opeloye (2012), the declaration of full implementation of Sharī‘ah in Borno State was 
made by late Alhaji Mala Kachala, the then Executive Governor (1999-2003), following 
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the submission of the report of the Sharī‘ah implementation panel and the governor’s assent 
to the Act of the Borno State House of Assembly. The governor put in place the necessary 
structure, indicating the government’s seriousness with the implementation. However, with 
the expiration of Governor Kachala’s tenure and the coming of his successor, Governor 
Ali Modu Sheriff (2003-2011), no further progress was made; rather, Sharī‘ah measures 
were being relaxed. It turned out to be that Modu Sheriff only used Sharī‘ah as a campaign 
issue for the election, which he won, only to abandon Sharī‘ah on assumption of office, 
thus dashing the hope and aspirations of his followers. The situation of the other states is 
not different from what happened in Borno. The frustrated mercenaries used for political 
gains had no choice but to find other means of survival.

Since Boko Ḥarām’s emergence, it has been viewed from different perspectives. To 
some, it is an insurgency occasioned by the nation’s flawed political process. This will 
be true when we consider the circumstances of its emergence. To others, it is a sectarian 
insurgency due to its propagation of heretical doctrines. This will be plausible when we 
realise that northern Nigeria has a history of spawning heretical sects. To hold this view 
is to see Boko Ḥarām as comparable to the Maitatsine sect of the early 1980s. And yet to 
others, it is a manifestation of global terrorists’ organisational networking. The truth in this 
assertion is not farfetched since the group has recently established its affiliation with IS. 
Boko Ḥarām, without doubt, portends serious danger not only to Islam as a belief system 
but also to Nigeria as a nation. This is because of the threat it continues to pose not only 
to the security of northern Nigeria but also the nation as a whole.

Sunnī-Salafī versus Shīcah-Related Conflicts in Nigeria
Besides the Boko Ḥarām-associated conflicts, Nigeria has its share of Salafī- and Shīcah-
related conflicts. The Sunnī-Ṣūfī clash with Sunnī-Salafī has been an issue in Nigeria 
since the 1970s. Two Ṣūfī brotherhoods, namely Qādiriyyah and Tijāniyyah, dominated 
the religious space in Nigeria till 1978 when the situation changed with the emergence of 
the Izālah group, formally known as Izālatu’l bid‘ah wa iqāmatu’s-Sunnah. The Izālah 
movement is the Nigerian brand of Salafism. Shaykh Abubakar Gūmī (d.1992), one-time 
Grand Qāḍī of northern Nigeria, inspired the emergence of Jamā‘tu Izālaḥ in the early 
seventies with the objective of eradicating Ṣūfī orders in Nigeria through his lectures and 
publications in which he vehemently condemned Ṣūfī doctrines and practices, which he 
called censurable innovations. An example is the concept of wilāyah (saintship), a significant 
aspect of Qādiriyyah tenets.  Shaykh Ismail Idris, a former student of Shaykh Abubakar 
Gūmī, established the Movement in Jos city in 1978 (Quadri,1985:95-108). The reform 
movement aimed to fight bid‘ah (all forms of innovation). In their view, the Islamic tradition 
in Nigeria is full of accretions which should be purified, while the model of as-Salaf aṣ 
Ṣāliḥ (pious predecessor) had to be followed. The Izālah attitude, of course, attracted 
reactions from Ṣūfī leaders, such as Shaykh Nāṣir Kabara, who took the Izālah leader up 
intellectually. The Izālah’s aggressive approach to the realisation of their objectives led to 
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occasional violence in many areas of their operation. Consequently, the Qādiriyyah and 
Tijāniyyah followers had no option but to come together, albeit temporarily, to defend their 
faith against their common enemy.

In 1999, during the process of transition to democratic rule, full Sharī‘ah implementation 
was being adopted by some northern states. The Izālah group was solidly behind the move, 
because full Sharī‘ah implementation agrees with the Izālah philosophy of Islamising the 
society. In other words, the Izālah group never hid its support for the full implementation 
of Sharī‘ah. The movement had been aggressive, violent and militant in its opposition 
against what the Ṣūfī brotherhood stood for. 

Shiism Conflicts in Nigeria
Nigeria is almost homogeneously a Malikī Madhab Sunnī Muslim community. The Shī‘ah 
presence is almost negligible, but they often make their presence felt, especially when 
celebrating their festival. They are neither friendly with the mainstream Muslim community 
nor with the government authorities against whom several clashes have been recorded, 
such as their clash with the Nigerian police in 2009 (IHRC report, 2014). In 2014, during 
their Qud’s day celebration in Zaria, they clashed with the government, which interpreted 
their procession as a demonstration in support of the Palestinian cause (Anjide & Okoli, 
2017).  Some members of the group were killed, including the sons of their leader, Ibrahim 
al-Zakzaky. Qud’s day in the Shī‘ah tradition is celebrated on the last Friday of Ramaḍān, 
when Muslims worldwide unite in solidarity against Israel in support of Palestine.  Again, 
in Zaria in 2015, the Shī‘ah procession attracted the attention of the government. During the 
3-day crackdown, scores of members of the group were allegedly killed; several members 
were arrested, including the leader, al-Zakyzaky, and his wife. In September 2021, in Abuja, 
while marking a religious celebration previously banned by the government, some of their 
members were killed in a shootout involving the security agencies. In August 2022 in 
Kaduna, the Shī‘ah and security agencies clashed during the Ashūrā mourning procession, 
in which some of their members were killed. Ashūrā is a Shī‘ah celebration that marks the 
anniversary of the assassination of Hussain at Karbala. The members of the Shī‘ah sect, 
wherever and whenever they face persecution and  travail,  are encouraged to persevere 
and endure, believing that the return of the expected Mahdī will be the end of tyranny, 
suffering, misery, wretchedness and despotism, and the beginning of a new era of posterity, 
bliss, happiness and ecstasy never experienced before by humanity. 

Raison d’être for the Conflicts
Can there be justification for the conflicts and insurgencies involving the aforementioned 
jihadist groups? Whether or not there is, we must consider the following issues, believed to 
be germane to the discourse: the anti-Islam Western diplomacy of unsolicited interference 
in Muslim nations, the Palestinian Question, the disunited Muslim Ummah, and the 
inspirational zeal for re-introduction of the caliphate latent in Sūrah 24:55.
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Anti-Islam Western Diplomacy
By anti-Islam Western diplomacy is meant the unwarranted and unsolicited interference in 
the domestic affairs of Muslim nations by America and her allies. This played out in the 
US invasion of Iraq. The primary rationalisation of the Iraqi war was articulated by a joint 
resolution of the US Congress, known as the Iraqi Resolution. The US claimed that the intent 
was to disarm Iraq of weapons of mass destruction, to end Saddam Hussein’s support for 
terrorism and free Iraq from his alleged oppressive rule. Ironically, the Central Intelligence 
Agency, as well as the Security Intelligence Agency, discredited evidence related to Iraqi 
weapons and the alleged link with Al-Qaeda. Little wonder that Kofi Annan, the then UN 
Secretary General, termed it an illegal war and considered the action to be a threat to world 
peace. Nearly all the countries of the world opposed the war embarked upon without a 
UN mandate. This intransigence of the US was not limited to Iraq; it happened also in 
Syria and Libya, among others, thus leaving the countries in perpetual ordeal, though the 
recent attack on Iran became a big blow to the US, for it turned out to be a regret and not 
a success. The bitter truth, to my mind, is that the US is not comfortable seeing Muslim 
countries doing well. When they see a progressive government, their desire is to truncate 
it. What is unfortunate, however, is that we still find some Muslim countries being close 
allies of these Muslim enemy countries, contrary to the express teachings of Islam in Sūrah  
5:51 (cf Sūrah 3:118) which reads: ‘O you who believe take not the Jews and Christians 
for friends, they are friends to one another, whoever among you take them as friend is one 
of them, lo! Allah guides not the wrongdoing folk’. 

The US use-and-dump policy is part of the game. The US once used Al-Qaeda against 
Russia and dumped them. It was a development that contributed to Al-Qaeda’s recalcitrance. 
Al-Qaeda is said to have emerged from the anti-Soviet Jihād in Afghanistan in the 1980s. 

The Palestinian Question
Related to the assertion above is the Palestinian problem. The US has contributed in no 
small measure to the denial of Palestinians’ right to self–determination, resulting in the 
lingering conflicts in the region. The least expected occurred in US diplomatic relations 
with Israel during the first administration of the US President, Donald Trump, when he 
made Jerusalem the capital of Israel.  What an affront!

Despite these unfortunate developments, the Arab League and the Organisation f Islamic 
Cooperation (OIC) have been unable to present a united front of Islamic countries to put 
pressure on Israel and its western allies with a view to bringing about a ceasefire or moving 
towards a lasting political solution. Hamas, for some time, has been championing the 
Palestinian cause, backed by its nation state, Iran. Hamas, otherwise known as The Islamic 
Resistance Movement, is a Palestinian Sunnī Islamist political and military organisation 
governing the Gaza Strip of the Israeli-occupied Palestinian territories. The bone of 
contention has been what constitutes the occupied territories. Hamas, backed by Iran, 
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employs the term “occupation” for the whole of Israel, while the Arab League employs it 
for select areas that came under Israel’s control after the Six Day War of 1967. The PLO’s 
position thus supports a two-state solution, implying Israel’s right to exist. These are the 
two opposing positions which, according to Rajdeep Sarkar (2023), make the Islamic 
world a house divided on Palestine, and this will not lead the Ummah anywhere. To my 
mind, the position taken by Hamas may never bring an end to the Palestine-Israel war 
because it will mean evacuating Israel from their present place to another location. Given 
the situation in which the civilian Palestinian population is facing genocide, the two-state 
solution proposed by the Arab League will foster the much-desired peace, as it will likely 
enjoy the support of most peace-loving nations of the world. 

Disunity of the Ummah
This leads us to the problem of the lack of unity of the Ummah. The disunity manifests in 
the Sunnī-Shī‘ah sectarian divide, and the Ṣūfī-Salafī aqīdah divide, among others. It is one 
major problem preventing the Ummah from finding a solution to their problem. In point 
of fact, it is the problem contributing to the complexity in finding solutions to the conflicts 
around the globe. This, as we can see, is playing out in the ongoing Palestine-Israel war. 
One would wonder why the sectarian problem should be an issue when the Qur’an talks 
extensively about its inevitability, as evident in the passages earlier quoted, more so that 
we have common denominators in the prophethood of Muḥammad, the Qur’an as the 
last testament and the Ka‘abah as the Qiblah. It is in recognition of this that 20th-century 
revivalists like Jamālu’d-Dīn Al Afghānī, Jalāl al-Dīn Rūmī, Muḥammad Iqbāl and Kallīm 
Siddī did their best to advance the cause of Muslim Unity in the world. Iqbāl went beyond 
the politics of reducing everything to either Sunnī or Shī‘ah affairs exclusively, arguing that 
this narrow prism of confronting contemporary problems is the albatross of the Muslim 
world, and as long as they refuse to go beyond this narrow and reductionist perception, 
the attempt to be relevant in the contemporary world will be a mirage and chimaera (Bala 
Diggi, 2018). Kalīm, a Sunnī, saw the necessity of championing the Shī‘ah’s cause despite 
the sectarian differences. To Kalīm, the differences cannot serve as obstacles to unity, 
because when the Iranians were under the effective hegemony of the West, Iran was like 
Israel, no one dared to talk of Sunnī-Shī‘ah dichotomy.  It should interest us to know that 
not too long ago, many international conferences were organised in which leading scholars 
of both Sunnī and Shī‘ah participated. I remember attending one organised by the Muslim 
Institute, London, in 1987. The differences are superficial. The Ummah should resolve to 
synergise and put behind the animosities and hatred of past centuries to pave the way for 
mutual cooperation and understanding.

In the same way, the disunity caused by ‘aqīdah within Sunnī Islam, in our considered view, 
is outlandish. Why should the Sufis be condemned by the Salafis? Should we forget so 
quickly the immeasurable contributions made by the Sūfī brotherhoods to the growth and 
expansion of Islam in different parts of the world? Giving account of the Sufi contribution 
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to the growth and development of Islam in India, Diggi (2018) opined that what Islam 
achieved in India during the period of the Muslim rule was due to the resilience of Sufism 
and the cosmopolitan approach of the Sufis. In India, the Sufis interacted with people of 
different faiths and cultures, and their efforts to transform society were unnoticed because 
they cared less about the inferior sides of any society. The duo of Iqbāl and Rūmī recognised 
Sufism as a tool for transforming Islamic societies. In most African societies, including 
Nigeria, the Sūfī orders, particularly the Qādiriyyah and Tijāniyyah, played a pioneering 
role in the spread and growth of Islam. Barring the excesses associated with some Sūfī 
saints, Sufism will not be unIslamic if Sufism or taṣawwuf means indifference to what is 
with people and yearning for what is with Allah, or if Sufism signifies unveiling the unseen 
realities and inspired knowledge of the Creator. Condemning fellow Muslims, tagging 
them as infidels and killing them for not believing in a particular ‘aqīdah is arrogating to 
themselves that which is Allah’s prerogative.

Inspirational Zeal for the Re-introduction of the Caliphate 
As can be observed from the foregoing analysis of the jihadists’ activities, paramount in 
their ideologies is the zeal to re-Islamise their societies and restore the lost glory of Islam. 
The inspiration to embark on their mission seems to have been derived from Sūrah 24:55 
which reads:  “Allah has promised those of you who believe and do righteous deeds, that 
He will surely grant them succession in the land, as He caused those before them to succeed 
and that He will surely establish for them their religion which He has approved for them 
and will give them in exchange safety after their fear…’’.  This passage, as interpreted by 
notable exegetes, predicts the all-time triumph (ascendancy) of Islam. The fulfilment of the 
prediction is applicable not only to the time of the Prophet and the companions but also to 
the contemporary period. Tafsīr Ibn Kathīr opts for the former interpretation. According 
to the commentator, this is a promise from Allah to His messenger that he would cause 
his Ummah to become leaders and rulers of mankind, through whom he would reform the 
world and to whom people would submit. Allah made this to materialise before the death 
of the Prophet by giving him victory over Makkah, Khaybar, Bahrain and the entire Arabian 
Peninsula and Yemen. He even exchanged gifts with Heraclius, the ruler of Byzantium, the ruler 
of Egypt and Alexandria, the Muqawqis, the king of Oman, and an-Najash of Abyssinia. Further 
victories were recorded during the time of Abū Bakr, the first orthodox caliph (632-634AD), 
who conquered parts of Persia, Syria and Egypt through his commanders Khālid bn Wālid, Abū 
Ubaydah and ’Amr bin ‘Ās. Under ‘Umar, the second Caliph (634-644AD), more tremendous 
events were recorded as the rest of Syria and Egypt and most of Persia were conquered. Under 
‘Uthmān, the Islamic domain spread as far as the East and West, bringing Cyprus and Andalusia 
(Spain) under Islam. Allah’s prediction of the triumph of Islam was indeed true.

In our contemporary time, Islam has continued to gain ascendancy in fulfilment of the 
Quranic prediction. This is why today Islam is the fastest-growing religion in the world, 
and this is due to the natural appeal of Islam to the converts. In light of this, interpreting this 
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passage as motivating the jihadists to embark on an insurgency mission may not be wholly 
plausible. Nevertheless, present-day insurgencies aiming to achieve their Islamisation 
agenda are bound to be frustrated, especially in multi-ethnic and multi-religious societies 
like Nigeria, which is why Boko Ḥarām is not making any headway.

The Way Forward
It is instructive to note that some Muslim countries still enjoy relative peace and stability 
despite the conflicts prevalent in many countries around the world. Malaysia can be cited as 
a good example. According to the Global Peace Index, the most peaceful Muslim country 
is Malaysia. It is a country I have visited twice. It gained independence three years before 
Nigeria, and it is more or less a first-world country. What is the secret behind the peace 
enjoyed in the country? What measures have they put in place to prevent insurgents  from 
infiltrating  the country? I list hereunder the administrative provisions governing religious 
matters as contained in the bulletin of  the Department of Islamic Development, Malaysia, 
which guarantee peace in the country, with a view to examining their applicability in 
Nigeria in comparative terms. 

1.	 Malaysia operates a constitutional monarchy which has provisions for the management 
of religious matters. Nigeria is a democratic republic which claims to be a secular nation.

2.	 Malaysia has 13 states, out of which Malay states are 9 and all of them Muslim-
dominated; the remaining 4 comprise other nationalities. Nigeria has 36 states, excluding 
the Federal Capital Territory. The North consists predominantly of Muslims, the East 
is Christian-dominated and the West has a balanced Muslim-Christian population. In 
effect, Nigeria is much bigger and more diverse ethnically and religiously.

3.	 The 9 Malay states rotate leadership of the country among the Sultans every 5 years 
or when a vacancy occurs. Nigeria is not a monarchy. The northern Emirs, who are 
traditional rulers of their various communities, do not rotate leadership, as they all 
recognise the Sultan of Sokoto as their Head and there is no controversy about it.

4.	 Each of the 9 Sultans serves as the head of his state as well as head of the Ummah in 
the state (known as Agong). In Nigeria, the Sultan and the Emirs serve only as Head 
of the Ummah in their respective communities/cities. Agitation is ongoing for the 
government to give a constitutional role to the traditional rulers in the country. The 
country used to have a House of Chiefs in the First Republic.

5.	 In Malaysia, the Supreme Council for Islamic Affairs has branches and administrative 
offices in every state to handle Islamic matters in the states. The Nigerian Supreme 
Council, which oversees Islamic matters in the country, serves as an umbrella body 
for Jammat Nasril-Islam in the North and the Muslim Ummah of South West Nigeria 
(MUSWEN). Nothing prevents the Nigerian Council from aspiring to have a model 
close to the type in Malaysia to improve the image of Islam in Nigeria. For this to 
happen, it will require a fundamental restructuring, which is attainable.
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6.	 In Malaysia, every religious issue is administered by the ruler through the Supreme 
Council for Islamic Affairs, such as the establishment and commissioning of mosques 
and even Muṣallah, appointment of Imams, Mu’adhin (known as Bilāl), administration 
of Zakāh, Nikāh and Janāzah. In Nigeria, our religious organisation like Anṣār’d Dīn  
and Nawairu’d-Dīn are not doing badly in this regard. It remains for the League of 
Imams and Alfas to be better organised and follow their pattern.

7.	  In Malaysia, the official Madhab is Shāfi‘ī; any other Madhab or sect is not allowed. 
It is not allowed to distribute unauthorised books or organise unauthorised lectures. 
Maliki Madhab is the popular school of thought in Nigeria. It may be difficult to apply 
this principle in Nigeria due to the Islamic and constitutional principles of religious 
freedom. However, monitoring of what goes on by regulatory agencies will help 
sanitise the system

8.	 Imams who are placed on salaries are certified competent before employment. They are 
mostly trained in Azhar, Jordan, Sudan, Syria and Yemen, but not Saudi Arabia, because 
of the ideological issue. Most Imams in Nigeria are not on a salary; they feed or even 
overfeed on Ṣadaqah offerings. It is desirable for the Nigerian Muslim Ummah to be 
better organised to place the Imams on a salary. Saudi Arabia is not giving a good account 
of herself as a leading Islamic country, not only because of the undue attachment to the 
‘aqīdah but because of the undue influence of the West on the nation. Therefore, the  
Nigerian Muslim Ummah needs to relate with the country with caution. 

9.	 The Supreme Council (JAKIM) has the power to deal with dissenting groups or 
individuals flouting its orders. No one dares contravene its directive to commence 
Ramadan on a specified date. Because of the respect which the Muslim Ummah in 
Nigeria has for the Sulṭān, his directives on Islamic matters are more often than not 
obeyed. However, he lacks the authority to deal with dissenting voices.

10.	 The Jumu‘ah Khuṭbah, as approved by the Supreme Council, is read every Friday 
by the Imams throughout the country. As expected, the Khuṭbah reflect current 
issues within the society. Making Friday Khuṭbah uniform throughout the nation is 
not practicable in Nigeria. It even erodes the freedom that the Imams should have. 
Nevertheless, necessary machinery should be put in place by the government to 
sanction whoever engages in hate preaching.

Conclusion
From the foregoing analysis, you will probably agree with me that it is not possible to apply 
the aforementioned principles wholesale. The reason is obvious: Malaysia is an Islamic state 
having all the necessary machinery to enforce its religious laws, while Nigeria is not. As a 
multi-ethnic and multi-religious nation, Nigerians are in all things religious, not minding 
our atrocities. However, the fact remains that Muslims and Christians, who constitute the 
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dominant population of the country, have different views on the acclaimed secular status 
of the country.  I believe, and strongly too, that Nigeria is a multi-religious state rather than 
a secular one. This is because of the country’s deep involvement in religious matters that 
we all know. It is on the strength of this that I will recommend that the government create 
a Ministry of Religious Affairs to coordinate religious activities and enforce discipline on 
erring perpetrators of religious indiscipline. It is when this is in place that the religious 
coordination organisations, like the Nigeria Supreme Council for Islamic Affairs (NSCIA), 
MUSWEN and others like them, will have official/legal backing to enforce their laws and 
regulations. But before then, we have to look into the operational relations of the major 
Islamic bodies, such as NSCIA, JNI, MUSWEN and RABITA, in terms of how much 
synergy, cooperation and understanding exist within them, because without this, it will be 
difficult, if not impossible, to defeat disharmony and  insurgency in whatever form. 

The recommendation above is for as far as the Nigerian nation-state is concerned. However, 
with reference to the individual Muslims within the Ummah, there are inherent lessons to 
learn in the light of Qur’anic provisions in the context of this paper. Discomforting as the 
emerging facts in the paper may seem to the discerning and conscious Muslim, it needs to 
be stressed that Islam remains what it is, regardless of all kinds of disagreements leading to 
conflicts, schism and ‘aqīdah exhibited by Muslims. Islam remains a religion to be proud 
of, given its beautiful tenets. Alḥamdulillāh for this. It only remains for us to take advantage 
of its beautiful teachings, whether as Sunni or Shī‘ah, whether as Salafī or Ṣūfī, to be good 
ambassadors of the religion. I will illustrate with the following Quranic passages:

A.	 Sūrah 5: 3: “...Today I have perfected for you your religion, completed my 
favour upon you and approved Islam as your religion…’’. 

This verse tells us that Muslims are blessed with Islam being a perfect and complete religion. 
Perfection and completeness of Islam are evident in the solutions it proffers to diverse 
human problems: political, economic, legal, social, cultural, etc, in ways no other religion 
does. My recent experience in international dialogue engagements shows that Islam always 
surpasses other religions in scripturally based facts concerning whatever subject is being 
discussed. This confirms the truth in the assertion that Islam is a way of life.

B.	 Sūrah 3: 110: “You are the best community (Ummah) that has been raised for 
mankind. You enjoin right conduct and forbid indecency and you believe in 
Allah…’’.   

The passage expects us as Muslims, whatever our sectarian affiliations, to be models to others 
in all our human endeavours: political, economic, social, judicial, etc. Sūrah 21: 92 describes 
the Ummah as one, despite the schism that characterises it. This is understandable, after all, 
irrespective of the group individuals belong to, Allah is recognised by all as our Creator, 
Muḥammad as our Prophet and Ka‘abah as our qiblah. This is enough to foster the spirit 
of accommodation, understanding and cooperation among the various groups following the 
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Quranic passage (Surah 5:2), which encourages Muslims to help one another unto righteousness 
and pious duty, but not unto sin and transgression.

C.	 Sūrah 110: “When Allah’s help and triumph come and you see mankind entering 
into the religion of Allah in troops, then celebrate the praise of your Lord and seek 
forgiveness of Him. Lo He is ready to show mercy.’’  

	
It is in fulfilment of this Qur’anic prediction that Islam, today, is a global religion and, indeed, 
the fastest-growing world religion. The current world Muslim population is about 1.8 billion, 
next to Christianity, which in fact has been experiencing a gradual decline in adherence since 
the mid-20th century (https/en.m.wikipedia.org). The rate at which Islam is being embraced in 
Europe and America is amazing. This is due to the natural appeal of the religion, not militancy. 
If the growth of Islam is not that phenomenal in Africa, it is due to three factors ravaging the 
continent: ignorance, poverty and disease. By the time the three evils disappear, the story will 
be different. Alḥamdulillāh for the ni‘mah of Islam. 

In view of the foregoing, it is incumbent on Muslims, wherever they may be, to key into 
the abundant peace provisions of the Qur’ān, Islam being a religion of peace. Several 
verses of scripture attest to this, including Surah 25:63, which reads: “The faithful servants 
of the Beneficent God are those who walk upon the earth modestly and when the foolish 
ones address them, their answer is peace” (Cf Sūrah 28: 55; Sūrah 19: 47). If Muslims 
behave contrary to the peace provisions, it is not Islam that is deficient; it is the Muslim 
that is a deviant. 
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Introduction 
To begin with, Shaykh Uthman bin Fodio (1754-1817 CE) was a man of his time and 
circumstances who learnt Islamic precepts and later disseminated them through the perpetual 
acts of teaching and preaching the true, unadulterated and real teachings of Islam. He was 
an itinerant/mobile teacher and guide. These are the two approaches that Shaykh Uthman 
applied in spreading his enlightenment and preaching activities for a new reformed face for 
the Islamic society in which he was raised, and also to avoid the failure of the unsystematic 
approach followed by some of his teachers in this regard.    

Most of the scholars in the land stayed in their own established schools or centres of 
learning where they taught their students. These were resident teachers. Such teachers could 
be indigenes or immigrants. At times, the teachers would be given spiritual or political 
leadership, as it used to happen in the traditions of Hausaland. Such scholars were appointed 
as Imams and custodians of the established Qur’anic schools. They became the consultants 
in the religious affairs of their people, in all the socio-religious functions, such as naming 
ceremonies, weddings and funeral prayers (Gada, 2010).

Mobile teachers, on the other hand, are Islamic religious teachers who move from place to 
place with the sole aim of teaching religious knowledge. They were those known as itinerant 
scholars in the early centuries of Islam. However, the mobile scholars in Hausaland could 
differ slightly from the early itinerant scholars, since the former were those who moved 
together with children entrusted to them by their parents, while the latter were those who 
moved individually, visiting different centres of learning or scholars, where they settled 
for a period of time and imparted knowledge of Islam to the people they met (Gada, 2010).

Uthman bin Foduye was a well-known and important figure in the transformation of 
traditional Hausa society into a reformed Islamic society in the 19th-century history of 
West Africa (Bilad al-Sudan), especially in present-day northern Nigeria and southern 
Niger Republic. He was of Fulani origin, with high intellectual and moral character. He 
grew up in Hausaland, where the inhabitants were in the darkness of ignorance, with gross 
oppression and aggressive exploitation of the people by the then rulers. He had a great 

Reform and Socio-Economic Transformation of the Hausa Society 

Isa  M. Maishanu 
Professor of Comparative Religion, 

Department of Shari’ah,
Usmanu Danfodiyo University, Sokoto.

Chapter 14



206

zeal for reforming his society socio-religiously according to the dictates of Islam. It is pertinent to 
note that Shaykh Uthman was passionate about the reform of his society. He initially studied the 
problem and came up with the approaches  most suitable for the circumstances at that time, that is,  
in a manner that gave him the easiest way to achieve his aim. He was inspired by the ignorance of 
the masses concerning Islam, and despite the presence of many scholars in Hausaland, traditional 
beliefs were mixed with Islamic beliefs and practices (Okene and Shukri, n.d.).

To understand and appreciate the role of Uthman bin Foduye in reforming his society, it 
is significant to understand the various problems that guided him to develop his thoughts 
on his mission and the systematic approaches that he used in eliminating the problems. 
Uthman’s approaches to transforming the society that changed the central Sudan comprise 
three areas, namely, enlightenment and pedagogy, concern for entrenching the everlasting 
values of Islam and deep spirituality. He faulted scholars who supported rulers in the 
face of blameworthy acts, rather than guiding them to their personal interests. In return, 
he faced harassment and serious attacks from scholars who supported the existing order. 
Finally, he emerged victorious over his opponents and established the Caliphate that 
survived until the British colonisation of the region in the early 20th century.

Shaykh Uthman’s Promotion of Virtues and Prevention of Vices in Hausaland 
Uthman bin Foduye’s efforts were focused on promoting the principles of Islam and 
implementing social and moral reforms in the region. His teachings emphasised the importance 
of education, justice and Islamic ethical conduct. He advocated for the eradication of vices such 
as corruption, oppression, social inequality and ignorance (Bello, 1957).

One of the major ways in which Shaykh Uthman promoted virtues was through his constant efforts 
to achieve widespread enlightenment among the people. He believed that education was crucial 
for individuals to understand and practice their faith properly. Under his leadership, numerous 
centres of Islamic learning emerged throughout what later became the Sokoto Caliphate. These 
centres provided education not only in Islamic sciences, but also in various other subjects such 
as mathematics, science and literature. By promoting education, the Shaykh aimed at instilling 
virtuous values and knowledge among the population (Usman, n.d.).

To further promote virtues and prevent vices, Uthman bin Foduye encouraged social reforms. 
He called for the abolition of practices such as the mistreatment of women. He emphasised the 
importance of treating all individuals with fairness and dignity, regardless of their social status or 
gender. Uthman bin Foduye’s teachings and reform efforts had a profound impact on the social 
fabric of the Sokoto Caliphate, through the promotion of virtues such as compassion, justice and 
respect for human rights.

Moral leadership and good governance were part of the fundamental principles of Shaykh 
Uthman bin Foduye, who led by example, embodying the virtues he preached. He 
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emphasised the importance of good governance, righteous leadership and the establishment 
of an Islamic state based on justice and fairness. His teachings and actions inspired a sense 
of moral responsibility among his followers and the wider society, fostering a commitment 
to virtuous conduct and discouraging vices (Abdul-Rahman, 2010).

Another basic feature of Shehu’s mission was moral upliftment through Islamic education: 
Shaykh Uthman bin Foduye emphasised the importance of education and the acquisition 
of knowledge, particularly in Islamic sciences. He established numerous Islamic centres 
wherever he went, where students were taught not only religious texts but also subjects 
like jurisprudence, language and ethics and other fields. This focus on education helped 
in promoting moral values and virtues among the people (Last, 2016).

Methodology of Shaykh Uthman bin Foduye in the Transformation of the Sokoto Caliphate 
The methodology of Shaykh Uthman in the transformation of the Sokoto Caliphate was 
based essentially on training people by personal example and not just theory. His own life 
was an embodiment of Islamic guidance. But that did not prevent him from going out to 
preach to others. Indeed, that was his main life-engagement. It was soon realised that his 
preaching was excellent and in compliance with Qur’anic guidance. 

Muhammad Bello has explained in detail his methodology and even the curriculum he 
believed would provide the required training he envisaged. He preached with wisdom 
and good exhortation, and his training of the men around him and his call to people were 
all based on knowledge. Thus, the Shehu, as he was popularly called, made all efforts 
to transform his society through his teachings and emphasis on proper understanding of  
Tawhid, Arabic language, knowledge of the Hadith, Tafsir, Fiqh, as well as other basic 
sciences of Islam. Any aspect of knowledge which he and his lieutenants thought was 
of benefit to the community was taught and acquired. Shaykh Uthman was truly a great 
leader (Suleiman, n.d.). Though a man of peace, he sustained a lengthy war, and though an 
unworldly mystic, he created a territorial empire. According to Johnson, as in Sulaiman, 
his spiritual magnetism helped him maintain the loyalty of his followers for life. His moral 
courage enabled him, even in the most trying and desperate circumstances, to stand on 
his principles. His faith in his own destiny was so intense that it fired all who came into 
contact with him, inspiring them to turn defeat into victory in several instances. The Shaykh, 
moreover, remained totally unworldly, “unspoilt in triumph” as he had been unshaken in 
disaster. To the very end, Johnson concludes his assessment, Shaykh Uthman led a simple, 
pious and abstentious life, eschewing the world precisely at the time he had gained it. On 
achievements alone, he says, he deserved to be ranked as one of the greatest men whom 
Africa has produced. If his character and achievement are taken together, however, his 
place is unique (Suleiman, n.d.).
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The Target Audience of Uthman’s Teaching and Preaching
Considering all the surrounding areas of Uthman’s struggle to establish an ideal society 
based on the dictates of Shari’ah, one may conclude that those with whom he was concerned  
in his teaching and preaching activities would not go beyond the following categories: 
The Ignorant People of Hausaland 
While in his hometown, Uthman discovered that people were in a state of ignorance about 
what Islam prescribed concerning belief. In his attempts to overcome such a problem, 
“He encouraged the common people to study the basic knowledge that is necessary for 
discharging their religious obligations, while advising that they should leave the details to 
the scholars” (Bolugun, 1967). He invited them to learn the fundamental principles of Islam.
Before going any further to understand and appreciate the role of Uthman bin Foduye and 
his concerns about the ignorant people of Hausaland, it is important to note that his son, 
Muhammad Bello, describes the nature of the ignorance of people about Islam. Bello said:

It is so hard to find anyone among people in Hausaland who was not into 
syncretism. Most of them were ignorant about Islam and its rituals. Thus, Uthman 
bin Foduye categorises them into different categories, in which among them 
there were those who were pure believers at the same time worshipped stones. 
There were also those who pronounced Tawhid while at the same time mixed 
up Islam with blameworthy acts inherited from their predecessors. It was in this 
situation that Uthman bin Foduye started inviting them to Allah (Bello, n.d.)

In another quotation, Abdullah further explains the level of ignorance of the people of 
Hausaland, and how his elder brother, concerned with their situation, embarked on teaching 
them the laws of Islam. He has this to say: 

In Zamfara, we stayed therein for almost five years, and it was a land on 
whose people ignorance was overwhelming. Most of its people had never 
smelt the fragrance of Islam. They used to come to Shaykh Uthman’s council 
mixing with their women. He separated them and taught them that it is 
forbidden for men and women to intermingle. He then taught them the pillars 
of Islam. However, some evil people spread the rumour that the congregation 
was a meeting point for men and women (Foduye, n.d.).

Uthman bin Foduye, at a number of places in his writings and preaching sessions, was 
anxious about what most of the scholars of Hausaland were doing in leaving members of 
their families in the darkness of ignorance without teaching them or sending them to school 
to know their religious obligations. This was clearly mentioned in the essay of Muhammad 
bin Yusuf bin Salim bin Ibrahim. Wherein Uthman quoted that: 

Scholars of Hausaland were day and night together with their students 
teaching them the religion of Islam, but carelessly they left their daughters, 
sons, wives and their slaves without knowing anything about Islam. In fact, 
they considered them as wild animals that have not any benefit attached to 
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them, or even as a pot, which once it breaks would be thrown away as a waste. 
They were not concerned to teach them about the rights of Allah on them. It 
was in this case that Uthman bin Foduye called upon women not to respond 
to the calls of any misguided scholar, who commanded them to obey their 
husbands by saying the success of women in this life is in obedience to her 
husband, but in reality, they do not command them to obey Allah and His 
Messenger (PBUH). Uthman, however, emphasised that this is nothing but 
self-glorification or seeking popularity among their students. (Foduye n.d.).

The above quotation shows the deep concern of Uthman bin Foduye about the education 
of the people of Hausaland, particularly women. It may be assumed that Uthman believed 
that women are the bedrock and foundation of society, so their knowledge of Islam would 
be of great importance for society to develop and flourish. Furthermore, in describing 
the methods of Uthman bin Foduye’s public preaching and his approach to the people, 
Muhammad Bello elucidates in a long quotation, saying about his father thus: 

Once he went to a place to deliver a lecture, he used to sit calmly and then 
he would greet people with the greetings of Islam three times in a laudable 
voice… While delivering his lecture, he never showed any anger to those 
who were sending questions; rather he would stop and answer their questions 
before proceeding. Uthman was never afraid of the presence of scholars who 
attended his lecture. He used to speak to them on what is acceptable to him. 
This is nothing but a little among his distinctive characters in his mission of 
preaching. His main intention was to teach ignorant people and remind the 
neglectful scholars… (Isma’il, 1975).

Muhammad Bello, may Allah have mercy on him, has further described his father’s methods 
of teaching and preaching, whereupon he says: 

He used to go out every Thursday to give admonition to the people… Many 
people used to join his lectures… He would go out in some of the nights after 
‘Isha’ prayer diligently conveying the knowledge of Islam and important wisdom. 
He used to go out after the ‘asr prayer to give instructions in the sciences of Tafsir 
of Qur’an, Hadith, Jurisprudence (fiqh) and Mysticism (Bello, n.d.).

Thus, intelligently and sympathetically, the masses were being prepared to accept and 
comprehend Islam and Uthman’s ideas of changing their ailing society. Uthman’s approach 
to teaching and preaching was in line with Islamic morals and without any embarrassment 
to the ignorant people who would repeatedly ask questions while he delivered lectures. Naturally 
and traditionally, anyone who wants to invite people to practice Islam and abstain from evil acts 
must be tolerant and kind; otherwise, people will distance themselves and will never listen to  them. 
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The Traditional Rulers of Hausaland 
This was the second group that Uthman had an interest in advising on Islamic guidance. 
He gradually taught the people of Hausaland to differentiate between what is Islam and 
what is not. He never confined himself only to the common people, but rather, extended 
his Dawah activities to the rulers of Hausaland. In this regard, his brother, Abdullah, 
stated that Uthman was not used to going to the kings, nor did he have any relationship 
with them. However, when his people became numerous and his affairs became famous 
in the palaces of the kings and others, he found it necessary to go to them. He first went to 
Sultan Bawa, the King of Gobir, and drew his attention to the correct practices of Islam, 
instructing him to keep to that, and to establish justice in his land. Then Uthman returned 
to his homeland and continued calling people to religion on that account. Even the people 
who did not have the fear of Allah were afraid of rejecting Uthman’s instruction because 
of his connection with the Sultan Bawa (Foduye, n.d.). 

While meeting with the Sultan of Gobir, Bawa, “He showed wisdom and sensitivity in 
preaching Islam to the rulers of Hausaland. His approach was neither confrontational 
nor violent; it is clearly simple (admonition). He showed respect to them but advocated 
before them the tenets of Islam without any fear. He handled Bawa in such a manner that 
he granted all his requests” (Foduye, n.d.).

The above indicates that Uthman was fearless in telling the truth. His contact with the then 
powerful ruler of Hausaland shows his determination to let the words of Allah and His 
Messenger prevail in his society. It indirectly teaches Muslim scholars to be sincere and 
generous in disseminating their knowledge without any bias or supporting blameworthy 
acts of the rulers or the well-to-do for worldly interest, as in the case of those who are 
considered political scholars. 

The Venal Scholars and Their Activities 
This is the third category that Uthman targeted in his efforts to effect societal change. Despite the 
successes he achieved through his teaching and preaching, he faced widespread criticism from 
venal scholars in Hausaland. This happened not because of his sticking to the message of the 
Glorious Qur’an and Hadith of the Prophet (PBUH), but rather because of the rapid spread of 
his mission throughout Hausaland. They attacked him with various accusations, among which 
was that he was misguiding the people of Hausaland (Foduye, n.d.). Some of their actions were 
clearly out of envy.

Abdullahi bin Foduye mentioned that when they arrived at a place called Daura in company 
of Uthman bin Foduye, an erudite scholar of Borno, called Mustapha and known by the  
nickname Gwoni, which meant “expert” (hence erudite scholar), came to them with his 
poem in which he instructed Uthman bin Foduye to prevent women from attending his 
admonition (Foduye, n.d.).
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On the above-mentioned accusation by Mustapha Gwoni, Uthman told Abdullah that he was 
the right person to respond to him. In replying to Gwoni, Abdullahi initially stated that one 
should know that it is religiously obligatory, based on the consensus of scholars, to do the 
lesser of two evils concerning religion and worldly affairs. Relying on this rule, Abdullah 
vividly responded to Mustapha’s poetry that the evil of leaving women in ignorance of 
what they do not know (their religious obligation) is greater than the evil of their mixing 
with men. Then Abdullahi told him that he should understand the ruling. 

Similarly, most of the scholars who accused Uthman’s Da’awah were connected with the 
ruler’s palace. Their aim was to protect their interest, not the religion of Islam. Therefore, 
whatever the blameworthy acts that were prevalent in the land, they were not concerned. 
To understand some of their whims, Uthman bin Foduye stated that: 

Among their misunderstandings is that some of them (i.e. scholars) tolerate 
worthless customs on the grounds of the saying, which is widespread in the 
lands that the custom of a land is Sunnah. But this is untruth and confusion 
according to the consensus of opinion (ijma’) because a custom should not 
be abided if it contradicts the Sunnah (of the Prophet). 

Uthman further asserted that:
Someone of the brethren told him that he heard some of them say ‘Forbidding 
evil in the land of evil is the real evil’. And for this reason, they do not blame 
each other for committing an evil. I take refuge with Allah the exalted; this 
is one of the features of the Jews (Al-Hajj, 1975).

Given this understanding, it becomes clear that Uthman bin Foduye had to compile a special treatise 
to remind people of the necessity and permissibility of women’s education outside the home, on the 
condition that they understand the basics of Islam. The treatise was purposely to refute the arguments 
of venal scholars against his teaching and preaching to women in Hausaland (Foduye, n.d.).

Analysis of Uthman bin Foduye’s Teaching and Preaching Methodologies 
The previous discussion outlines the audience and target groups of the Shehu for changing 
the society of Hausaland. The methods ought to be extracted in order to shed more light  
on the rationale behind implementing them. They are as follows: 
1. 	 Teaching: In his teaching, Uthman initially starts with teaching the people about the basics 

of tawhid and Islamic rituals. He did so in order to guide them on how to purify their 
Iman, perform prayers, fast during Ramadan, give alms and perform the pilgrimage. To 
understand the clear teaching methodology of Uthman bin Foduye, Muhammad Bello, his 
son, mentioned that he used to go out every Thursday to deliver sermons to the people. In 
addition, he used to go out after ‘Isha’ prayer to deliver lectures, as well as after ‘Asr prayer 
to instruct people on various sciences, including the science of the Qur’an, Hadith, Fiqh and 
Tasawwuf (Bello, n.d.). Thus, this shows that Uthman bin Foduye had a good systematic 
teaching methodology, in which every day had its own themes of discussion. 
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2. 	 Enlightenment and preaching: Uthman bin Foduye was regarded as both a resident 
and an itinerant scholar, who toured from one place to another. For example, it has been 
said that he instructed the people in multiple languages; in essence, he preached in his 
mother tongue, Fulfulde, and the Hausa language. This was amazing to his people, because 
wherever he found Hausa people, he talked to them in Hausa and Fulfulde. Therefore, 
using a multiplicity of languages, no doubt, increased Uthman bin Foduye’s acceptance 
in the eyes of the people of Hausaland. To substantiate this statement, it is important to 
refer to the Qur’an to understand that Allah’s Messengers were all sent in the languages 
of their people. For example, Almighty Allah says:

And we sent not a Messenger except with the language of his people, in 
order that he might make (the Message) clear for them. Then Allah misleads 
whom He wills and guides whom He wills. And He is the Almighty, the 
all-Wise (Qur’an 14:4).

3. 	 Persistence and perseverance: Uthman bin Foduye was persistent in conveying his 
mission. He was never discouraged by the attacks of others from going to the different 
parts of Hausaland. It is understood that he instructed people in both towns and villages. 
He was sure that for one to achieve his aims, one must be persistent and persevering, 
as well as sincere. It is not a matter of force or any other means unless it is warranted. 
Based on his preaching,  “the effort to transform society, is basically a peaceful process 
which should not be disagreeing or create deliberate tension or complaint. He added that 
there is no way in which people can be changed through force. If using force becomes 
necessary, it should not be invited from the person whose job or assignment requires 
peace and cognitive (Suleiman, n.d.).

Deep Spiritual Training and Self-reliance
It is very clear to all those who had even a cursory look at the movement that, as 
it was an intellectual movement, it was also a deeply spiritual affair in line with 
the concept of ‘tazkiyat al-nafs’ and intense devotion to Allah and His cause. Their 
concept of societal reform was not merely material and superficial, but a total reform 
of the individual, both spiritually and socio-economically. An example of works on 
spirituality by Shaykh Abdullahi bin Foduye is The Way of the Righteous to Felicity.
Shaykh Abdullahi bin Fodiyo, in his book titled Sabil Ahl A-Salahi Ila Al-Falahi, discusses 
numerous things about a responsible person. He must hasten to have provision and get 
ready for the Hereafter by repenting truthfully from his sins. He must give back the things 
he had unjustly taken. He must stay away from forbidden things, fight against the soul 
that incites evil, have remorse concerning his sinful past, and he must not do everything 
in order to know the laws of Allah for his success in this life and the next. He should learn 
from scholars who follow the practice (Sunnah) of the Messenger of Allah (S.A.W), keep 
to what is good and leave what is bad. He should hold on concerning what he knows to be 
against Allah’s guidance (Luwa, 2013).
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Having realised that reformed Muslim individuals are the building blocks of any genuine 
Islamic Tajdid, they stressed not only the acquisition of knowledge and enlightenment, but 
also a deep attachment to their Lord, devotion to Him and self-reliance for their sustenance, 
livelihood and well-being.

Economic Stability in the Sokoto Caliphate 
Economically, the emergence of the Sokoto Caliphate provided opportunities for greater 
economic relations among people in the region. On the socio- economic front, the Sokoto 
Caliphate leaders contributed a lot to economic growth. Without a doubt, the most profound 
and easily visible impact of the jihad in the Caliphate was economic development, especially 
in agriculture. According to Abdulkadir Adamu (Adamu, 2006), sustainable development 
formed the bedrock of the economy by which the leaders provided food for the population 
and raw materials for the industries. In the book Tanbih al-lkhwan, Sultan Muhammadu 
Bello cited verses from the Qur’an and Ahadith (prophetic traditions) to demonstrate that 
the most honourable and dignified member of the society was he who satisfied his personal 
livelihood requirements from gainful employment (Bello, n.d.).

Leaders of the Sokoto Caliphate encouraged the establishment of new towns and villages 
both for defense and for the enhancement of agricultural activities and related industries. 
In his book Usul al Siyasa (Bello, n.d.), written to the Emir of Katsina, Umarun Dallaji, 
he advised that: 

One of the duties of the Muslim leader was to see to the colonization of 
rural areas through the foundation of villages and walled towns. This was 
part of a general policy of fostering the material welfare of the people. It 
should involve the encouragement of farmers and artisans, the provision for 
the storage of food, and the regulation of market and road (Sheriff, 2016).

Value-based Economic System  
The Shehu advocated for an economic system based on values such as justice, sincerity, 
moderation, modesty, honesty, etc. According to him, justice is the key to progress, while 
injustice leads to decadence. A just government can last even with unbelief, but it cannot 
endure with injustice (Foduye, Uthman n.d.). On the other hand, he warned against the 
unhealthy practices such as fraud, adulteration and extravagance and their bad consequences 
on the economy. He exalted labour and hard work, and rejected begging. He encouraged his 
followers to engage in earning a livelihood even through an ordinary occupation. 

The same role is reflected in economic matters. He argued for the revival of just Islamic 
economic institutions, such as al-hisbah, hima, bayt al-mal, zakah, waqf,  etc. Mostly, his 
economic ideas are found in his work Bayan Wujub al-Hijrah `ala’-Ibad. Other works 
that contain economic ideas include Kitab al-Farq, Siraj al-Ikhwan, Bayan Bid`ah al-
Shaytaniyah, Najm al-Ikhwan and Nur al-Ibad. 
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Self-Reliance in Local Production Taught by Leaders of the Sokoto Caliphate in 
Their Books 

Considering the fact that the above traditional profession would not be maintained without 
ethics, a lack of ethics will definitely make youths fall into bad behaviour due to the failure 
of an effective working discipline.

In this regard, the work will select some of the above-mentioned professions to explain in 
accordance with the idea of Sokoto jihad leaders writing in their books (Adamu, 2006).
Sokoto Jihad scholars and leaders preferably maintained the culture of combining about 
three important aspects of life, namely education, trade and rearing, as explained in their 
written books and imparted to their students  in the various schools of learning within the 
Caliphate. In the book titled Kitabul-Niyyati fee Aamali-Dunyawiyyah wal-Diniyyah, written 
by Shaykh Uthman, he explained the features of the above professions known to Hausa land 
even before the arrival of western people in this land.

       Shaykh explained in this book, saying: 

A chapter on the skills and the works and how to do them: He mentioned here what is 
attached to our purpose, and each professional should have the intention to do it for himself 
and his Muslim brothers because it is an imposition of kaifiyyah (representation) and does 
not return his gaze to what is achieved. So there is no difference between his prayer and 
his behaviour, all of which is due to Allah (Foduye Uthman, n.d.).

Shaykh Uthman bin Foduye also maintained the same views in another book titled  Adabul- 
Ibadat Wal-Adat (“Literature of Worship and Customs”), saying: “ It was the Ethics (of making 
business) sanitizing  the business  in accordance with the Shari’ah and the intention (of the 
business maker) should also be self-prevention from begging as well as being contented rom the 
people’s possession, and making that  (business or trade) as a helpful way towards establishing 
a lawful means in the religion (of Islam) and  strengthen the right of family, to the extent that 
this business does not prevent him from saying the prayer in due time and in the congregational 
mosque (Foduye Uthman, n.d.).
 
Shaykh Uthman apparently explained the ethics in a trade and other business matters in 
considering certain religious obligations on the business person and some in maintaining 
his personality and some for his family’s rights. As stated above, these ethics seem to be 
objectives which a businessman or trader ought to maintain before getting involved in any 
business transaction.
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Factors behind Uthman bin Foduye’s Success in the Transformation of  the Sokoto Caliphate 

1. 	 He possessed a good generation of followership whose hearts were soft and who 
listened to him and obeyed his commands.

2. 	 Assistance was given to him by scholars and students who were his assistants in all 
matters, in addition to intellectual preparation, which was a significant contribution 
to the success of the transformation of the Sokoto Caliphate. The Shehu took pains to 
build a formidable body of scholars, jurists and saints, both men and women, on whom 
he depended almost totally for the dissemination of the message for his contact with 
the masses, for the conduct of the war and eventually for the running of the Caliphate 
(Suleiman, n.d.).

3. 	 His call was distinctly phased. It means Shaykh Uthman did not force one stage onto 
another. He patiently disseminated education and moral consciousness among the people for 
almost three decades, without seeking any occasion to provoke the rulers (Suleiman, n.d.). 
Throughout this period, he never mentioned jihad in any of his open-air preaching; rather, 
he sought to purify the people’s faith, enlighten them about worship and transactions, and 
initiate them into the tariqa. When the Shayk brought about the desired transformation that 
Allah permitted, according to Ibrahim Suleiman, the social and political transformation of 
the region as a whole was to take place (Suleiman, n.d.), and as soon as  the jihad started, the 
Shehu’s emphasis shifted, and he began to speak of Hijrah/jihad. This went on for several 
years. When victory came and the Caliphate was established, Shaykh Uthman bin Foduye 
changed his themes in response to historical and political changes. The emphasis was now 
on how to run the Caliphate, strengthen the solidarity of Muslims, apply the Shari’ah and, 
generally, preserve the order of the Ummah. The gradualist systematic approach is the 
natural one known to the Prophets and all genuine Mujaddids. Shaykh Uthman bin Foduye 
believed in the firmness of Islam, that no one can preserve Islam better than Allah, nor 
ever hope to love Islam more than Allah does, and that time has never been against Islam. 
He had confidence in Islam, confidence in Allah’s judgment, confidence in the eventual 
triumph of his cause. The confidence paid off, and we had an Ummah, an Islamic order 
and a caliphate (Suleiman, n.d.).

4. 	 According to Waziri Gidado, the Shehu took his appeal directly to the masses: the 
women, the poor and other  under-privileged groups in society. The Ulama helped him 
to reach the masses. He lived like them, shared their aspirations and endeavoured to 
know and experience personally their plight and grievances. He identified with them 
completely and championed their cause unconditionally (Suleiman, n.d.).

	 It is Islam’s abiding responsibility to defend the poor against the oppressive rich, 
a tyrannical social order and a tyrannical government, and to secure for them 
their interests. It is Islam’s duty and commitment to work for the overthrow of 
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any government or social order that denies the poor their rights, or seeks to tilt the 
socioeconomic balance in favour of the rich.

5. 	 The body of consultants who worked with the Shehu and those who migrated to him 
were keen and obedient; more importantly, perhaps, was the existence of this body 
of consultants itself. What appears clearly in the course of the movement is that the 
Shehu was not working alone: indeed, he hardly ever took any decision unilaterally. 
For example, the election of Amir al-Muminin was suggested to him, and he left the 
matter to his advisers. Throughout the jihad, decisions on the conduct of the war were 
left to the council. When these advisers became rulers, they were left to pursue their 
own initiatives, and the Shehu withdrew to devote himself to teaching and training. 
The movement was not a one-man  affair, but a collective undertaking which rested 
very much on mutual consultation (Suleiman, n.d.).

6. 	 The members of the Jama’ah related to Bin Foduye preferred the hereafter to the 
world, and they were ready to forego their homes, property, families and other 
personal conveniences in order to undertake the hijra. They chose knowledge rather 
than ignorance, hence each of them strove to learn and work by it. They preferred 
consciousness of Allah to moral degradation and were thus able to shun whatever 
preferred social transformation of society to corruption in the Caliphate.

	 The Jama’ah worked as a single body and were clear in their objectives and goals: that they 
were working for a cause, the reward which lay in the hereafter, that they had to acquire 
knowledge and live enlightened lives, that the triumph of their cause depended on their 
relationship with Allah and not on the pleasures of this world, that they were involved 
in a process of tajidid and could not accept what was bound to corrupt them, that keen 
consciousness of a common goal, mission, cause and a unique identity helped to weld the 
Jama’ah together and gave it the strength to work for many years and to fight continuously 
for more than a decade. A contributing factor to the successes of the transformation of 
the Sokoto Caliphate was the personality characteristics and methods of Shaykh Uthman 
himself. 

Lessons from the Reform Movement for Our Time
The wisdom and lessons that should be drawn from our discussion are that the achievements 
of Shaykh Uthman bin Foduye, Mallam Abdullahi bin Foduye and Sultan Muhammadu 
Bello, along with the various flagbearers who established the emirates, made great efforts 
to establish a new society based on the time-tested and time-honoured principles of justice 
and the rule of law. There is no doubt that the principle of justice and the rule of law in 
governance, firmly rooted in scholarship, is the Caliphate’s most enduring legacy 200 years 
later. Books written by the Caliphate leaders on the management of public trust and the 
betterment of society were relevant in their time; they are relevant today and will remain 
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relevant for all eternity as we reflect on the glorious history of the Caliphate. Therefore we 
must not forget to draw inference and lessons for the contemporary period. In this respect, 
there are three critical issues around which the Caliphate was established which underscore 
its greatness and ensured the durability of its value and institutions over the years.

The basic teachings of Uthman bin Foduye on politics were on good governance. He set out 
its principles and lived by its transparent examples. He was, therefore, a reformer. Changing 
society for the better is always difficult, at times even painful. Reforms cannot be cosmetic; 
otherwise, relief for citizens will be ephemeral. It must be profound and involve total change in 
attitude at all levels and an overhaul of the institutions that will sustain and guarantee positive 
change. The second important factor is tolerance. From Masinal in present Mali Republic to 
Nikki in Benin Republic, and from Maradi in Niger Republic to Tibati in Cameroon, various 
ethnic groups, economic communities, religious groups and even religious sects peacefully 
existed. Of course, the glory of the past is always a reference point of how communities should 
live harmoniously with one another irrespective of whatever difference exist. The leaders of 
the Caliphate not only laid the groundwork but also provided the model for cooperation and 
integration in our sub-region and in the world.

Nowadays, it is difficult for most of the contemporary Muslim scholars to approach a king 
or powerful politician to admonish or advise him about a religious matter because they 
fear losing their jobs and falling from grace.

Conclusion 
This paper provided an introduction, background of the study and factors behind the success 
of Shaykh Uthman Danfodiyo, as he was popularly called, in the establishment of the Sokoto 
Caliphate, the methodology and impact of the Sokoto Caliphate on transformation of the 
socio-political, educational, security and economic lives of the communities living within the 
Caliphate. More fundamentally, the paper has demonstrated how a single person was able 
to turn things around in the Sokoto Caliphate by transforming attitude, knowledge and the 
citizenry. The teachings of Shaykh Uthman bin Foduye continue to resonate with people even 
today. The corpus of scholarship left behind continues to throw up new thinking and debates 
on the relevance of Islam to progress and development. Not only that, the political model of 
governance left behind exemplified justice and the rule of law, soundly backed by religious zeal 
and commitment to a better human society. These legacies will no doubt continue to guide 
Islamic thought and jurisprudence both far and near, and could serve as a springboard for 
real societal reform not only in Nigeria, but even beyond.
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Introduction 
Islam is a universal system of life revealed to the Prophet Muhammad (SAW) to guide 
mankind to the straight path through sound creeds (aqa’id), correct acts of devotion (ibadat), 
sound moral behaviours (akhlaq) and just legislations (tashri’at) (see al-Qaradawi 157). 
It aims at the actualisation of servitude to Allah as God of creation through the protection 
of the five basic necessities of every human being, viz, religion, life, progeny, intellect, 
wealth and dignity (Al-Ghazali 174). Islam’s higher objective is to link mankind with Allah 
to seek  His pleasure and to submit wholeheartedly to His guidance in all aspects of life 
(see Abd al-Ati 24). The apex goal of its legislation is to turn human beings into willing 
servants of Allah, as they are necessary so by cosmic decrees. 
Al-Shatibi postulated:
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The objective of the Lawgiver in prescribing the shari’ah is to emancipate the 
responsible human being from the call of his whims so that he becomes a servant of 
Allah willingly, just as he is a servant of Allah by necessity (2:128; see Nyazee 2:135). 

This chapter addresses some of the key aspects shaping Islam in the 21st century. A library 
approach is adopted in the chapter, drawing upon relevant verses of the Glorious Qur’an and 
Hadith of Prophet Muhammad (peace be upon him) and utilising scholarly works, media reports 
and case studies from various Muslim societies. Content analysis is used to assess trends, policy 
implications and potential solutions to the challenges of Islam in the 21st Century.

Islam in the 21st Century
In modern times, according to Ezzati (2), Islam is the religion of some 42 countries, the 
religion of the majority in 45 countries, and the religion of strong minorities (ten percent 
and over) in many other lands. Muslim communities live in almost every country of the 
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world. The Muslim population of over seven hundred million makes up more than 20 
percent of the world’s population. Islam has seen remarkable global growth in the 21st 
century. According to the Pew Research Center, Muslims made up about 25.6% of the global 
population as of 2020 and are projected to reach 29.7% by 2050, potentially becoming 
the world’s largest religious group by the end of the century (Pew Research Center). This 
growth is attributed largely to high fertility rates, a young demographic profile and strong 
levels of religious commitment.

The majority of the world’s Muslims live in the Asia-Pacific region, including countries 
such as Indonesia (the world’s largest Muslim-majority country), India, Pakistan and 
Bangladesh. As of 2023, Indonesia had over 240 million Muslims, comprising nearly 87% 
of its population. Pakistan had approximately 231 million Muslims, making it the second-
largest Muslim population (Washington Post). In India, although Muslims are a minority, 
the population exceeded 200 million in 2021. Sub-Saharan Africa is another region with 
substantial Muslim populations, notably in Nigeria, which has between 90 and 120 million 
Muslims, depending on sources (Times of India). In Europe, the Muslim population is 
growing steadily due to migration and natural increase, with projections estimating that 
Muslims could make up 10% or more of Europe’s population by 2050. In North America, 
the number of Muslims is also rising, especially in the United States and Canada, due to 
both immigration and higher birth rates (Pew Research Center).

Muslims in the 21st century exhibit levels of religious commitment that are proportional at 
both the individual and communal levels. In Muslim-majority countries, religious identity 
is deeply intertwined with culture and daily life. Surveys by Pew show that in countries 
like Indonesia, Egypt and Pakistan, over 90% of respondents identify strongly with their 
faith and participate actively in religious practices, such as daily prayer, fasting during 
Ramadan and mosque attendance (Pew Research Center). Even in secular or multicultural 
societies, Muslim communities tend to maintain a strong religious identity and transmit it 
effectively across generations. While natural population growth is the primary factor behind 
the spread of Islam, conversion also plays a role, though modest. In Western countries, 
particularly in the United States and parts of Europe, Islam is one of the fastest-growing 
religions by conversion. However, globally, net conversion is not a major driver of Islamic 
population growth (Friedman).

Trajectories of Islam in the 21st Century
The trajectories of Islam in the 21st century are diverse and often contested. One significant 
trend is the ongoing negotiation between tradition and modernity. Muslim communities 
around the world grapple with how to maintain their religious identity and core values while 
engaging with the advancements and challenges of the modern world, including issues 
related to science, technology, gender equality and governance. Different interpretations 
and approaches have emerged, leading to a spectrum of views within Muslim societies. A 
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noticeable trend is the rise of modern interpretations of Islam, emphasising human rights, gender 
equality and environmental stewardship (Abdul-Raof 138). On demographic growth, Islam is 
predicted to nearly equal Christianity in  global population share by 2050, with significant growth 
in Africa, Asia and Europe (United Nations). This demographic shift underscores the importance 
of coexistence and representation in multicultural societies. The expanding Muslim population 
also signals opportunities for Islam to play a pivotal role in shaping policies and cultural norms.

Another trajectory is the increasing prominence of Muslim voices in global discourse. 
As Muslim populations grow and become more integrated into various societies, their 
contributions to intellectual, cultural, economic and political life are becoming increasingly 
significant. This necessitates fostering spaces for constructive dialogue and mutual 
understanding between Muslims and non-Muslims, challenging stereotypes and promoting 
informed perspectives on Islam. The Qur’an emphasises the importance of wisdom and 
engaging with others in a positive manner: 

“Invite to the way of your Lord with wisdom and good instruction, and argue with 
them in a way that is best. Indeed, your Lord is most knowing of who has strayed 
from His way, and He is most knowing of who is [rightly] guided” (An-Nahl 16:125). 

This verse provides a guiding principle for engaging with diverse perspectives in a spirit 
of understanding and respect. The future of Islam in the 21st century will be determined 
by the ability of its adherents to uphold its timeless values while creatively and effectively 
engaging with the ever-changing realities of the modern world.

Challenges Facing Islam in the 21st Century
There are multi-faceted challenges facing Islam in the 21st century. Al-Faruqi built his 
work on the implications of Tauhid to life based on the premise that: 

The world ummah of Islam is undeniably the most unhappy ummah in the world 
in modern times. Despite the fact that it is the largest in number, the richest 
in land and resources, the greatest in legacy and the only one possessing the 
most viable ideology, the ummah is the very weak constituent of the world 
order. It is fragmented into an endless variety of states, divided against itself, 
at loggerheads with other ummahs on all its frontiers, incapable of producing 
of what it needs or consumes, of defending itself against its enemies. Above 
all, instead of being the ummatan wasatan (the median among the peoples of 
mankind) (Qur’an 2:143), which Allah ta’alah wished it to be, it is the prey of 
everybody. If it has made any contribution to the historical battle of humanity 
against disease, poverty, ignorance, hostility, immorality and impiety in modern 
times, it has been negligible (Al-Faruqi i).   
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The above captures the challenges of the Ummah in the 21st century. Some of these are 
internal, others are external, and others are multi-dimensional. 

Internal Challenges
1. 	 Ignorance
	 Ignorance (jahl) remains one of the most significant internal challenges confronting 

Islam and Muslims in the 21st century. This ignorance manifests not only in the lack 
of proper understanding of Islamic teachings among many Muslims but also in the 
misapplication of religious texts due to inadequate scholarship. The reductionist 
reading of the Qur’an and Hadith, without reference to their historical contexts 
and interpretive traditions, has contributed to extremism, sectarianism and disunity 
within the Muslim world (Esposito 119). Many Muslims, especially youth, are often 
influenced by populist preachers with limited knowledge, leading to confusion and a 
distorted understanding of Islam.

	 Moreover, ignorance has led to the decline of intellectualism within many Muslim 
societies (Ramadan 55). This internal intellectual stagnation hampers reform efforts and 
distances Islam from being perceived as a dynamic and progressive force. Additionally, 
ignorance fosters intolerance and hinders intra-faith dialogue. Instead of drawing from 
Islam’s rich legacy of pluralism and scholarly diversity, many communities resort to 
exclusivist attitudes that fracture Muslim unity (Sardar 211). 

2. 	 Misrepresentation (Laxity and Extremism)
	 Another challenge is the misrepresentation of Islamic teachings through the twin extremes 

of laxity and extremism. On one end, there is a growing trend of cultural laxity among 
some Muslims who detach religious practice from everyday life, reducing Islam to a mere 
identity marker without meaningful commitment to its values. On the other end, extremist 
interpretations have emerged, often fueled by political grievances and ignorance, leading 
to violence and ideological rigidity. Both trends distort the balanced nature of Islam, which 
calls for moderation (wasatiyyah) as emphasised in the Qur’an (2:143) (Esposito 134).

	 Extremism, particularly, has had far-reaching implications. Radical groups such as ISIS and 
Al-Qaeda have hijacked Islamic rhetoric to justify violence, presenting Islam as intolerant 
and militant. This has not only caused harm within Muslim societies through terrorism 
and internal conflict but has also contributed to global Islamophobia. These groups often 
exploit religious texts out of context, ignore centuries of scholarly consensus, and reject 
the pluralistic traditions that are part of Islamic history (Gerges 52). 

	 Conversely, laxity among some modern Muslims leads to secularised or watered-down 
interpretations of Islam, often influenced by Western liberal norms rather than rooted 
in authentic scholarship. This approach tends to downplay core Islamic principles 
such as prayer, modesty or moral discipline, in the name of modernisation, leading 
to confusion and identity loss among youths (Ramadan 87). 
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3. 	 Violence
	 Violence has been a global phenomenon that Islam has encountered from its beginning. 

Early Muslims suffered from excessive violent reactions to the new call. For this, Islam 
did not relent in providing solutions to violence. However, it is a reality that violence 
exists in many Muslim countries in the 21st century, regardless of who masterminds and 
fuels it. While the vast majority of Muslims globally adhere to peaceful interpretations 
of the faith, the actions of a vocal minority who espouse violence and intolerance have 
cast a long shadow (Abdul-Raof 53). These groups often selectively utilise religious 
texts, distorting their meanings to justify their political agendas and acts of terror. The 
Glorious Qur’an unequivocally condemns the killing of innocent life, stating:

“Because of that, We decreed upon the Children of Israel that whoever 
kills a soul unless for a soul or for corruption [done] in the land—it 
is as if he had slain mankind entirely. And whoever saves one—it is 
as if he had saved mankind entirely” (Q5:32).

	 This verse underscores the sanctity of human life and the gravity of  unjustly taking it. 
Furthermore, numerous ahadith emphasise the importance of peace and the prohibition 
of aggression, such as the Prophet’s saying:

“Do not revert to disbelief after me by striking the necks of one another” 
(al-Bukhari, No. 121).

4. 	 Schism
	 Schism, or division within the Muslim Ummah, remains a critical internal challenge 

in the 21st century. The Qur’an warns believers against division, stating, “And hold 
firmly to the rope of Allah all together and do not become divided” (Qur’an 3:103). 
Despite this, divisions persist along sectarian, ideological and political lines among 
contemporary movements. These schisms are often rooted more in historical, ethnic 
and political contexts than in theological substance, yet they have profound effects 
on unity and cooperation among Muslims globally (Nasr 98).

	 In the 21st century, this challenge is exacerbated by social media and globalised 
communication, which amplify disputes, polemics and takfīr, often without sound knowledge. 
These divisions weaken collective efforts in areas like education, development and advocacy, 
and they are frequently exploited by external forces for political gain (Safi 217).
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5. 	 Economic Impoverishment
	 Economic impoverishment is one of the most pressing internal challenges confronting 

many Muslim societies in the 21st century. Despite the presence of natural and human 
resources, many Muslim-majority countries struggle with poverty, unemployment and 
underdevelopment. The Qur’an emphasises the importance of economic justice and the 
fair distribution of wealth, stating, “In their wealth there is a known right for the beggar 
and the deprived” (Qur’an 70:24–25). The Islamic economic system, when properly 
applied, offers mechanisms such as zakat (obligatory almsgiving) and waqf (endowment) to 
alleviate poverty and promote social welfare, but these mechanisms are often underutilised 
or mismanaged due to weak institutions and lack of political will (Chapra 103).

	 In contemporary times, poor governance, corruption and dependency on foreign aid 
have exacerbated economic difficulties in many Muslim countries. Internal challenges, 
such as a lack of entrepreneurship, inadequate investment in education and misaligned 
development priorities, have contributed to cycles of economic stagnation, which in 
turn affect religious, moral and intellectual growth (Kamali 129).

6. 	 Leadership Crises/Political Instability
	 In many Muslim-majority nations, political instability remains a chronic obstacle. 

Conflicts in countries such as Syria, Yemen and Afghanistan have devastated millions 
and disrupted the societal fabric. Additionally, the Sunni-Shia divide continues to fuel 
tensions, exacerbating regional conflicts and undermining unity within the Islamic 
world (Esposito 89).

	 Leadership in these nations is often compromised by corruption, authoritarianism and 
lack of accountability. This instability limits the capacity of nations to collectively 
address global challenges, such as poverty, climate change, security and health crises.

External Challenges
1. 	 Modernity
	 For many Muslims, especially in diaspora communities, identity and modernity 

coexist uneasily. Youths in such communities often grapple with how to reconcile their 
Islamic faith with the secular values of their host countries (Kamali 44). Questions 
about individual freedoms, gender roles and cultural assimilation often arise, sparking 
internal debates within families and communities.

	 The challenge of modernity is also evident in debates about traditional Islamic 
jurisprudence versus its applicability to contemporary issues. Topics like artificial 
intelligence, genetic engineering, environmental sustainability, climate change, 
cybersecurity, data science and digital privacy challenge scholars to reinterpret ancient 
teachings in light of new contexts (Sardar 132).
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2. 	 Secularism
	 Secularism, as an ideology that separates religion from public and political life, 

presents a significant external challenge to Islam in the 21st century. In many parts 
of the world, particularly in Western and increasingly in Muslim-majority societies, 
secular values are promoted as the foundation of modern governance, education and 
law. This paradigm often conflicts with Islam’s holistic worldview, where religion is 
not only a private affair but a comprehensive way of life. The Qur’an states, “Indeed, 
the religion with Allah is Islam” (Qur’an 3:19), emphasising Islam’s encompassing 
guidance for all aspects of life—spiritual, social, political and economic (Kamali 45). 
Secularism thus challenges the role of Shari‘ah in public life and marginalises Islamic 
ethics from societal institutions.

	 The Hadith literature also reflects Islam’s concern with public morality and leadership. 
The Prophet Muhammad (peace be upon him) said, “Each of you is a shepherd, and each 
of you is responsible for his flock” (al-Bukhari, Hadith 893), indicating the responsibility 
of leaders to govern in accordance with divine principles. The secular model, however, 
often dismisses religion in governance, promoting individual autonomy above divine 
guidance. This has led to laws and policies in various countries that contradict Islamic 
teachings on family, gender, finance and morality. For Muslim minorities in secular 
states, maintaining religious identity amid increasing secular pressures, such as bans 
on hijab or Islamic education, has become a growing concern (Esposito 161).

3. 	 Islamophobia
	 Islamophobia is the irrational fear, hatred or prejudice against Islam and Muslims. It 

manifests in various forms, including media bias, discriminatory laws, hate speech, 
physical attacks and institutional exclusion, particularly in Western societies. The 
Qur’an warns believers of enmity from others, stating, “You will surely be tested in 
your possessions and in yourselves, and you will surely hear from those who were 
given the Scripture before you and from those who associate others with Allah much 
abuse” (Qur’an 3:186). This ongoing hostility affects Muslim minorities, often forcing 
them to navigate between faith identity and societal acceptance (Esposito 154).

In today’s world, Islamophobia is fueled by global events, such as terrorism committed 
by fringe groups, media misrepresentation and populist political rhetoric. Scholars 
like Edward Said have shown how the West has long constructed the image of a 
“threatening Muslim Other” to justify cultural and political domination (Said 287). 
Such narratives reinforce stereotypes and deepen mistr ust between Muslims and 
non-Muslims.

Solutions to the Challenges of Islam in the 21st Century
The following are some tactical and strategic solutions to the identified challenges of Islam 
in the 21st century:  
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1. 	 Promoting Sound and Balanced Islamic Education (Integration of Knowledge)
	 Promoting sound and balanced Islamic education through the integration of religious 

and worldly knowledge offers a viable solution to many of the internal and external 
challenges facing Muslims in the 21st century. The Qur’an calls upon believers to 
reflect, ponder and seek knowledge, stating, “Are those who know equal to those 
who do not know?” (Qur’an 39:9). Islam historically encouraged a holistic approach 
to education that harmonised spiritual, ethical, scientific and philosophical learning. 
Institutions such as Al-Azhar and the House of Wisdom in Baghdad reflected this 
synthesis. However, the modern dichotomy between “Islamic” and “secular” education 
in many Muslim societies has led to fragmented thinking and underdevelopment (Al-
Attas 112).

	 The Prophet Muhammad (peace be upon him) declared, “Seeking knowledge is 
obligatory upon every Muslim” (Ibn Majah, Hadith 224), encompassing both 
religious obligations and useful worldly knowledge. A balanced curriculum that 
integrates Islamic values with contemporary sciences, such as medicine, economics 
and technology, can cultivate ethical professionals, critical thinkers and responsible 
citizens. Western scholars, such as Seyyed Hossein Nasr, and Muslim reformers, like 
Fazlur Rahman, have stressed the need for intellectual renewal rooted in authentic 
Islamic principles while engaging with modern challenges (Nasr 63). This integration 
can counter ignorance, extremism and alienation by making Islam relevant and 
transformative for today’s world.

	 The integration of knowledge also promotes unity, creativity and dignity among 
Muslims. Sound Islamic education should cultivate adab (ethical discipline), promote 
critical thinking and produce scholars and leaders who bridge tradition and modernity. 
Al-Qaradawi emphasised that Islamic education must prepare Muslims to live faithfully 
and effectively in the modern world without sacrificing their religious identity (Al-
Qaradawi 98). A revival of integrated education models, such as those promoted by 
the International Institute of Islamic Thought (IIIT), can foster balanced worldviews, 
promote interfaith understanding and empower Muslim societies to flourish spiritually 
and intellectually.

2. 	 Encouraging Critical Thinking Renewal and Reform (Tajdid and Ijtihad)
	 Tajdīd (renewal) and ijtihād (independent reasoning) are vital Islamic tools for reform 

and progress. The Qur’an repeatedly calls on believers to reflect, reason and engage 
their intellect: “Do they not reflect upon themselves?” (Qur’an 30:8). This spirit 
of reflection is essential for ijtihād, which allows scholars and thinkers to interpret 
Islamic teachings in light of changing circumstances while remaining grounded in core 
principles. Historically, ijtihād played a key role in Islamic civilisation’s dynamism, 
contributing to jurisprudence, governance and science (Kamali-2 245).
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	 The Prophet Muhammad (peace be upon him) confirmed the legitimacy of ijtihād 
when he said, “When a judge gives a ruling, striving to decide correctly and he is 
right, he will have two rewards; if he is wrong, he will have one reward” (al-Bukhari, 
Hadith 7352). This Hadith underscores the encouragement for intellectual effort, even 
when outcomes vary. In the contemporary context, Islamic scholars and thinkers 
advocate for a renewal of ijtihād to address modern issues like bioethics, economics, 
democracy and gender justice (Iqbal 176; Al-Qaradawi-1 143). Critical thinking 
guided by authentic sources can counter stagnation and restore confidence in Islamic 
intellectual traditions.

	 True reform must balance textual fidelity with contextual reasoning, fostering a vibrant, 
ethical and empowered Muslim community. As the Prophet promised, “At the head 
of every century, Allah will send to this Ummah someone who will renew its religion” 
(Abu Dawud, Hadith 4291). Renewal is not a deviation but a divine tradition in Islam.

3.	 Fostering Interfaith Dialogue and Cooperation
	 Fostering interfaith dialogue and cooperation has become an increasingly vital strategy 

for addressing the global challenges of the 21st century. The Qur’an emphasises 
common human values and encourages respectful engagement with followers of other 
faiths: “Say: O People of the Book! Come to a word that is equitable between us and 
you…” (Qur’an 3:64). Islam promotes mutual understanding and peaceful coexistence, 
seeing humanity as a diverse yet connected community: “O mankind, We created 
you…into nations and tribes so that you may know one another” (Qur’an 49:13). 
These verses serve as a Qur’anic foundation for modern interreligious cooperation 
and diplomacy (Kamali-2 178).

	 The Prophet Muhammad (peace be upon him) exemplified interfaith engagement 
throughout his life, including in the Charter of Medina, which recognised the rights 
and responsibilities of Muslims, Jews and other groups within a pluralistic society. 
He also received and dialogued peacefully with Christian delegations in his mosque 
in Medina (al-Sarakhsi 27).

	 Interfaith dialogue is not merely a diplomatic necessity but a prophetic imperative rooted in 
Islamic teachings. True dialogue fosters empathy, corrects misunderstandings and diffuses 
religious tension. Institutions like the International Institute of Islamic Thought (IIIT) and 
the Muslim Council of Elders actively promote interfaith collaboration to advance peaceful 
coexistence and mutual respect. As the Prophet said, “He is not a believer whose neighbor 
is not safe from his harm” (al-Bukhari, Hadith 6016), emphasising ethical conduct beyond 
religious boundaries. Building bridges through dialogue can help Islam reclaim its voice 
as a faith of mercy, wisdom and peace in a fragmented world.

4.	 Addressing Socio-economic Backwardness
	 Islam places significant emphasis on social justice, equitable distribution of wealth and 
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economic empowerment. The Qur’an commands: “And in their wealth is a recognized 
right for the needy and the deprived” (Qur’an 70:24–25), underscoring the obligation of 
the wealthy to support the economically disadvantaged. Islamic economic teachings such 
as zakat, waqf and the prohibition of riba (usury) are designed to reduce inequality and 
ensure a dignified life for all (Chapra 33). 

	 The Prophet Muhammad (peace be upon him) addressed poverty not only through 
charity but also by encouraging productive work. He said, “No one has ever eaten 
better food than what he earns with the work of his own hands” (al-Bukhari, Hadith 
2072). This highlights the Islamic value of self-reliance and economic dignity. Socio-
economic backwardness often results in poor education, political disenfranchisement 
and exposure to ideological exploitation. The Islamic economic model merges ethical 
governance, wealth redistribution, and development-oriented policies as a remedy for 
poverty and marginalisation (Ahmad 78). 

	 Addressing socio-economic backwardness in the Muslim world requires practical 
policy reforms, the revival of Islamic economic values and institutional capacity-
building. Islamic teachings promote a welfare-oriented society in which both the state 
and the individual are responsible for uplifting the vulnerable. Strategic investments 
in education, health, entrepreneurship and infrastructure, guided by Islamic ethics, can 
uplift communities and restore the dignity and leadership role of the Muslim Ummah. As 
the Qur’an declares, “Indeed, Allah will not change the condition of a people until they 
change what is in themselves” (Qur’an 13:11). This internal transformation, supported 
by economic justice, is essential to overcoming the broader challenges Islam faces today.

5.	 Sincere Advocacy, Promotion and Defense of Human Rights
	 The sincere advocacy and defense of human rights is a crucial solution to many 

contemporary challenges facing Islam and Muslims in the 21st century, particularly 
in the context of global injustice, authoritarianism and misrepresentation of Islam as 
incompatible with universal values. The Qur’an affirms the dignity of every human being, 
stating: “And We have certainly honored the children of Adam…” (Qur’an 17:70). Islam 
upholds fundamental human rights such as the right to life, property, freedom of belief 
and justice, which are echoed in contemporary human rights frameworks. Islamic law and 
modern human rights can coexist when grounded in the maqāṣid al-sharī‘ah (objectives 
of Islamic law), which prioritise justice, human dignity and welfare (Kamali-3 191).

	 The Prophet Muhammad (peace be upon him) emphasised justice and protection of the 
vulnerable, saying, “Beware of the supplication of the oppressed, for there is no barrier 
between it and Allah” (al-Bukhari, Hadith 2448). His Farewell Sermon is considered a 
foundational declaration of human rights, where he affirmed the sanctity of life, property 
and honour. In this light, sincere Muslim engagement in human rights advocacy—against 
torture, discrimination, gender-based violence and religious persecution—aligns with 
Islamic ethics. Prominent thinkers such as Yusuf al-Qaradawi and Western voices like 
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John Esposito emphasise that Muslims must reclaim and articulate the humanistic 
dimensions of Islam to challenge oppressive regimes and extremist narratives (Al-
Qaradawi-1 88; Esposito-1 167).

	 The active promotion of human rights rooted in Islamic values enhances global 
understanding, counters Islamophobia and reaffirms Islam’s compatibility with justice 
and modernity. It empowers Muslim communities to stand for the oppressed regardless of 
religion or background, reflecting the Prophet’s universal message. The Qur’an declares, 
“O you who believe! Stand out firmly for justice as witnesses to Allah, even though it be 
against yourselves...” (Qur’an 4:135). 

6. 	 Holistic Political Reform
	 In the 21st century, many of the challenges facing Muslim societies—ranging from authoritarian 

governance, corruption, social injustice and marginalisation—are rooted in political dysfunction 
and a deviation from Islamic values of justice, consultation (shūrā), and accountability. The 
Qur’an commands: “Indeed, Allah commands you to render trusts to whom they are due and 
when you judge between people to judge with justice...” (Qur’an 4:58). This verse provides a 
foundational principle for governance based on trust, justice and responsibility. Islamic political 
reform must thus transcend mere regime change and aim for a comprehensive transformation 
of political culture grounded in Qur’anic ethics and Prophetic practice (Kamali 217).

	 The Prophet (peace be upon him) practised inclusive governance in Medina, 
establishing a multi-faith constitutional system that recognised rights, responsibilities 
and communal coexistence. He consulted companions, upheld justice and rejected 
tyranny. In the Hadith, he said: “Each of you is a shepherd, and each of you is 
responsible for his flock” (al-Bukhari, Hadith 893). This underlines the idea of 
leadership as trust and responsibility, not dominance. 

	 Holistic Islamic political reform involves revitalising institutions of shūrā (consultation), 
justice (‘adl) and accountability (muhāsabah) in a manner that resonates with contemporary 
challenges. It must also empower civil society, promote transparency and protect human 
dignity, particularly against state oppression and extremism. As the Qur’an affirms: “And 
consult them in affairs. Then when you have decided, put your trust in Allah...” (Qur’an 
3:159), the spirit of participatory governance is embedded in Islamic tradition. Political 
reform that integrates faith, ethics and civic responsibility can counteract alienation, restore 
Muslim agency and project Islam as a force for justice and renewal in global society.

Opportunities for Islam in the 21st Century 
Below are some of the opportunities for Islam in the 21st Century:

a.	 Global connectivity: The rise of digital platforms has revolutionised the way Muslims 
interact and share knowledge (Sardar 148). Websites, applications and social media 
channels dedicated to Islamic education and interfaith dialogue have flourished, 
allowing Muslims worldwide to connect. Platforms like YouTube, Instagram, X 
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(formerly Twitter) and TikTok host vibrant communities where scholars, influencers 
and everyday Muslims discuss topics ranging from spirituality to social justice.

	 Technology also facilitates the dissemination of progressive Islamic thought. Initiatives 
such as online Khutbahs (sermons), virtual Islamic schools and applications for 
Qur’anic study enable Muslims to deepen their faith and foster a sense of global 
belonging.

b.	 Renaissance in scholarship and representation: In academic, cultural and professional 
spheres, Muslims are reclaiming their narrative and challenging stereotypes (Nasr 92). 
Prominent Muslim authors, politicians and activists have emerged, using their platforms 
to highlight the contributions of Islam to science, art, logic, medicine and philosophy.

	 Furthermore, Islamic finance, characterised by its ethical principles, is gaining traction 
globally. Its prohibition of interest-based transactions and emphasis on fairness resonate 
beyond Muslim-majority nations, presenting opportunities for collaboration and growth. 
(Kamali 76).

c.	 Interfaith collaboration: Interfaith dialogue has become a beacon of hope for 
fostering understanding and cooperation between Muslims and people of other faiths. 
Organisations like the Interfaith Youth Core and Common Ground Institute work to 
create spaces where individuals can explore shared values and address global challenges 
collaboratively (Wuthnow 123).

	 These partnerships are instrumental in debunking myths about Islam and illustrating 
its universal teachings of justice, compassion and peace. From combating poverty to 
addressing climate change, interfaith initiatives pave the way for Muslims to actively 
contribute to humanity’s progress.

Conclusion
This study recommends, in conclusion, addressing the challenges of Islam in the 21st 
century, harnessing its opportunities and fostering its trajectories to growth and development. 
Islamic scholars should assume their duty, spread pure and integrated knowledge with all 
its Islamic features, using state-of-the-art tools. Islamic organisations should re-orient 
their missions and emphasise training and retraining, adopt inter-dependence, healthy 
competition and tolerance. 

Islamic leaders should reform their political engagements, adopt nomocracy, allow 
reasonable freedom and ensure human rights as guaranteed by Islam among the citizens 
and in international relations. The international community should adopt equity and justice 
among the comity of nations. Humanity should adopt a balance between spirituality and 
materialism, and uphold religion as the basis for decisions on personal, interpersonal and 
public affairs of mankind.   
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ARAB-ISLAMIC TRADITION IN THE DIGITAL AGE



235

Introduction 
One of the oldest and most important languages in the world, Arabic has always been 
fundamental to the cultural and intellectual identity of the Arab world. Especially by 
means of classical Arabic, which still underpins cultural identity, it has provided a means 
of conserving extensive literary, philosophical and scientific heritage. Still, in the modern 
world, Arabic faces great obstacles because of globalisation, technological developments 
and the dominance of Western languages, especially English. One major problem is the 
conflict between classical Arabic (Fusha), used in official, religious and scholarly settings, 
and the many local dialects (Amiyya), which contain foreign words and idioms. The growth 
of fresh languages like Arabizi, a hybrid Arabic style predominantly used in informal digital 
communication like social media chatting and other hybrid constructions influenced by the 
digital age, has further complicated the existing dualism between classical and colloquial 
Arabic (Ali & Alsohaibani, 2016).

Arabic has been changed by digital technology and social media to include creative and 
informal linguistic forms that raise concerns about the erosion of classical grammar and 
literary norms. A recent study on digital transformation’s impact on Arabic language 
evolution found that while social media fosters linguistic innovation, it also raises concerns 
about the potential erosion of formal Arabic language skills, particularly among younger 
generations (Auliya et al., 2025). Platforms like social media and instant messaging have 
made Arabic more accessible, but there is debate about whether these changes compromise 
the language’s integrity or are a normal part of its evolution. Linguists such as Al-Khatib and 
Sabbah (2008) argue that these changes represent a natural evolution and adaptation, while 
others express concern that they fundamentally compromise the language’s structural integrity 
(Auliya, et al., 2025). This article explores the intersection of modernism, literature and Arabic 
language by examining how Arabic literature has reacted to contemporary global influences 
and how these forces clash with conventional linguistic and literary norms (Ahmed, 2018).

Central to this transformation is education. Although many Arab nations emphasise classical 
Arabic in schools, the divide between official education and everyday language use is 
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widening. Particularly in science, commerce and technology, the increasing use of bilingual 
education has raised concern                                                                                    s about 
a decline in Arabic fluency among future generations. While keeping a link to classical 
traditions, Arabic literature is always changing and deals with present topics, including 
identity and globalisation. The essay also investigates how translation and cross-cultural 
interactions help to define the direction of Arabic literature.
The research ultimately contends that, rather than a menace, modernisation should be 
seen as an opportunity for Arabic to enrich and evolve. Language is fundamentally 
dynamic, and Arabic has traditionally changed with societal changes. The language can 
keep flourishing if one encourages policies supporting Arabic in internet, academic and 
international communication. Using modern creativity and classical legacy together in an 
inclusive strategy will help to maintain Arabic’s ongoing power and reach in the future.

Section I: Arabic Language and Literary Heritage

Historical Significance of the Arabic Language
With roots in the Arabian Peninsula as a subset of the Semitic language family, including 
Hebrew and Aramaic, the Arabic language has a rich and ancient past. Particularly in the 
Arab world, over centuries Arabic has grown to be a foundation of intellectual and cultural 
identity for many millions of people. Its complex architecture, rich history and influence 
on religion, philosophy and society have helped define much of Middle Eastern and North 
African identity (Al-Uri, 2016).

The 4th century CE is the first known writing in Arabic, and by the 7th century, it had become 
the main tongue of the Arabian Peninsula. Rooted in Bedouin culture and originating in 
Arabic poetry, ancient means of preserving history and social norms persisted. Arabic’s most 
turning point in history was the 7th-century publication of the Quran in Classical Arabic. 
Setting a precedent that would influence the language for centuries, the grammar of the 
Qur’an standardised Arabic correct. Its impact extended well beyond religion, establishing 
rigorous criteria for Arabic writing and motivating scientists, poets and philosophers across 
the Islamic world (“Arabic Language,” n.d.).

Arabic spread from the Arabian Peninsula to North Africa, Spain, Persia and Central Asia 
as the lingua franca with the rise of the Islamic caliphates. Arabic became the language of 
the arts, science, mathematics, medicine and philosophy during the Golden Age of Islam 
(8th to 13th centuries), thus preserving and extending ancient knowledge. Arabic acted as a 
bridge for knowledge sharing between cultures via translation projects in centres including 
Baghdad’s House of Wisdom, so, notably, researchers such as Ibn Sina (Avicenna) and 
Al-Razi produced great works.

Islamic philosophy, mysticism (Sufism) and law as well depended much on Arabic. Whereas 
Sufi writers such as Rumi used Arabic to convey religious and mystic ideas, philosophers 



237

such as Al-Farabi and Avicenna combined Islamic thought with Greek philosophy. Notable 
works such as The One Thousand and One Nights helped to secure the standing of Arabic in 
the literary tradition of the planet. Arabic literature bloomed during the Abbasid Caliphate 
(Zarytovskaya & Al-Rahbi, 2023).

Even with the range of local dialects, Arabic has still been a unifying influence throughout 
the Arab world. Common linguistic and cultural ties, classical Arabic and Modern Standard 
Arabic (MSA) have kept the history, traditions and customs of the Arab world. Even as 
local dialects change, Modern Standard Arabic remains the official language in several 
Arab countries, employed in education, media and literature.

From its birth on the Arabian Peninsula to its central place in Islamic civilisation, the 
historical relevance of Arabic lies in its impact on cultural, intellectual and religious spheres. 
Still evolving, Arabic maintains relevance worldwide and supports cultural coherence in 
the Arab sphere.

Literature Review: The Evolution of Arabic Literature from Classical to Modern Times
Reflecting the dynamic character of Arab society and culture, Arabic literature has changed 
greatly. Oral poetry, especially the Mu’allaqat (The Suspended Odes), which retained the 
history and values of the Arabian Peninsula during the Jahiliyyah (Age of Ignorance), 
started in the pre-Islamic period. Islam’s emergence in the seventh century brought forth 
the Qur’an, which became the central literary piece that not only shaped religious thought 
but also moulded poetry, theology and philosophy across the Islamic world (Bakhsh, 2023).

Arabic literature thrived during the classical age (8th-15th centuries), as the Islamic Empire 
grew. Al-Jahiz and Ibn Khaldun advanced rhetoric and historical thinking, while Abu 
Nuwas and Al-Mutanabbi expanded the range of Arabic poetry to embrace ideas of love, 
politics and philosophy. This time set long-lasting benchmarks in literary style, especially 
in rhyme, meter and thematic depth (Mahmud, 2025).

The Nahda (Arab Renaissance) in the 19th century brought about a cultural revival 
influenced by Western ideas and political events. As academics promoted educational 
reform and modern knowledge, this era shifted from traditional poetry to prose and narrative 
writing. The Arabic novel surfaced; Zaynab (1914) by Muhammad Husayn Haykal, for 
example, dealt with love, class and cultural norms.

Modernism, postmodernism and existentialism shaped Arabic literature in the 20th and 21st 
centuries. Both Naguib Mahfouz’s Cairo Trilogy and Tayeb Salih’s Season of Migration 
to the North sought to investigate issues of identity, culture and modernity, as well as to 
address political and social difficulties in Egypt. Focusing on gender issues and women’s 
rights, modern writers, including Nawal El Saadawi and Hanan al-Shaykh, helped to 
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advance feminist literature and magnify underrepresented voices.
Today, Arabic literature is varied and dynamic; through several forms, including poetry, 
prose, drama and historical fiction, it investigates subjects such as nationalism, independence 
and globalisation. Great authors such as Adonis, Mahmoud Darwish, and Ihsan Abdel 
Quddous keep on exploring Arab identity and political and social transformation. Arabic 
literature, from its traditional roots to more contemporary innovations, continues to influence 
and evolve in the global literary landscape, reflecting the continuous transformation of 
Arab society and culture.

Section II: The Impact of Modernity on the Arabic Language

Technological Advancements and the Digital Age
The Arabic language has been profoundly changed by digital technologies and the Internet; 
both its spoken and written forms have suffered. Arabic has responded to changing means 
of communication by inventing fresh vocabulary and phrases to clarify technical ideas. 
Emerging terms include  (taṭbīq) for “application,”  (mushāraka) for “sharing” 
and  (taḥmīl) for “download.” Others have borrowed English words like 
(hashtag) and            (ghūghil) for “Google.” These developments display how Arabic can 
assimilate the digital world while keeping its traditional form (Arak, 2024). These evolving 
digital sociolinguistic practices, including the use of emojis, memes and transliterated 
Arabic, reshape how Arabic is written and spoken online (Al-Tamimi, 2023).

The emergence of Arabizi, a hybrid Arabic style that uses the Latin alphabet and numbers 
to represent Arabic sounds, is a major advancement in digital communication. The Arabic 
letter ع (ʿayn) is replaced, for example, by the number 3. Allowing for faster communication 
and acting as a modernity indicator, Arabizi has gained recognition, especially among 
younger people. Critics fear it might weaken traditional Arabic; others view it as a required 
adjustment to digital surroundings and a link between local dialects (Morrow, 2025).

In technical, scholarly and commercial contexts as well, Arabic has incorporated many 
English words such as (computer),  (internet) and  (mobile). This 
trend has given rise to code-switching, whereby Arabic speakers shift between Arabic and 
English within the same conversation, especially in professional contexts. A quantitative 
study by Al-Zahrani (2025) on Saudi Arabic self-reported code-switchers found that 
contextual factors, including location (home, workplace, etc) and type of interlocutor, 
significantly affect code-switching behaviour. English phrases have become more integrated 
in Arabic as a result of English supremacy in worldwide commerce and digital networks 
(Akee, 2016).

Social media sites such as Facebook, Twitter and Instagram have also influenced Arabic by 
encouraging fresh styles, including the use of slang, colloquialisms and creative expressions 
like memes and hashtags. Especially among younger generations, this has resulted in a 
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more casual, flexible Arabic style. The development of new identities, such as millennial 
and Gen Z Arab identities, is increasingly moulded by digital communication, significantly 
aided by tools like auto-translation that facilitate social media chatting and broader digital 
interaction and worldwide trade, further transformed by the pervasive spread of digital 
culture.

While auto-translation tools have greatly assisted cross-linguistic communication and 
facilitated social media chatting, particularly between Arabic and other world languages, 
it is crucial to acknowledge their inherent limitations and drawbacks. These tools often 
struggle with the nuances of idiomatic expressions, cultural context and the subtle variations 
in meaning that are vital for accurate translation. Grammatical errors, awkward phrasing 
and the potential for misinterpretation remain significant concerns, especially in sensitive 
or formal contexts. Over-reliance on auto-translation can also hinder the development 
of genuine bilingual proficiency and a deeper understanding of linguistic and cultural 
intricacies.

Finally, the digital era has brought fresh language patterns, including neologisms, 
abbreviations and hybrid forms like Arabizi, that have transformed the way Arabic is written 
and spoken. English’s impact in technical and international business environments still 
affects Arabic, therefore shaping a dynamic and ever-changing linguistic scene reflecting 
more general social and cultural changes.

The Influence of Globalisation on Arabic
Globalisation has increased exposure to foreign cultures, languages and ideologies, 
transforming how people communicate and engage with the world. For Arabic speakers, the 
ubiquitous presence of English has become a defining feature of this revolution, affecting a 
broad spectrum of fields, including science, business, entertainment and technology. This 
chapter discusses how Arabic has responded to the pressures of globalisation, how these 
global forces are realised in daily language use and literary production, and the broader 
consequences for the future of the Arabic language. It also questions the status of Arabic 
in a globalised world and whether the language can continue to remain relevant and true 
to its cultural identity without falling under the dominance of other languages, particulary 
English (Crystal, 1997).

As the world has moved closer through globalisation, English has emerged as the 
dominant global language, particularly in technology, science, business and popular 
culture. The supremacy of English in universities, multinational corporations and global 
media has  shifted the linguistic preferences of Arabic speakers, particularly among the 
younger generation. English has emerged as the preferred language of communication 
in professional and academic circles for many, replacing Arabic in contexts that entail 
specialised knowledge or dealing with the globalised markets (Langer, 2012). A study of 



240

Saudi university students’ attitudes towards language use found that participants generally 
believed they used English more than standard Arabic, and had a positive attitude towards 
English, citing occupational opportunities as a factor (Al-Qahtani, 2017). Furthermore, an 
analysis of scientific publications from the region often indicates a prevalence of English, 
particularly in fields aiming for international dissemination.

In science and technology, much of the latest research, innovation and scholarly debate is 
in English. Arabic-speaking researchers, practitioners and students often have to learn and 
use English in order to access current knowledge, participate in global debates and publish 
in international journals. As a result, English has made a strong intrusion into professional 
and academic vocabularies, often leading to the use of code-switching, where Arabic and 
English are mixed within the same sentence or discourse. It is most obvious in scientific 
disciplines, such as medicine, engineering and computer science, where English terms 
like computer, software, internet and email have replaced their Arabic equivalents in daily 
usage and academic writing.

In business, English has also had an influence on the Arabic language context. As Arab 
economies become more integrated into the international market, English has become the 
lingua franca of international trade, finance and diplomacy. English is usually required by 
most multinational firms operating in the Arab world, and it is typically the predominant 
language for business negotiations, contracts and correspondence. This English hegemony 
in the business world has cast doubt on the future of Arabic in the business community, 
as younger generations are increasingly likely to use English as the language of career 
advancement and professional success (Agustiana, 2017). A data-driven analysis of job 
postings in the UAE indicated that approximately 14.5% explicitly require Arabic language 
skills, while a 2023 employer survey found that good communication in both Arabic 
and English was the top skill valued by 51% of employers (Coursetakers.ae, 2025). This 
suggests a strong emphasis on bilingualism for career advancement.

The Internet and electronic technologies have boosted the effects of globalisation on the 
Arabic language. The growth of social media platforms, global streaming services and online 
content creation has brought Arabic speakers into closer contact with foreign languages, 
particularly English. This increased exposure to global content has led to the incorporation 
of foreign expressions, slang and cultural references into everyday language use in Arabic. 
Particularly, social media websites like Twitter, Facebook, YouTube and Instagram have 
become spaces where Arabic speakers mix languages, often using English words or even 
entire English sentences with their native Arabic.

The digital age has also seen the creation of Arabic language content for global audiences. 
In the entertainment industry, Arabic-language films, TV shows and music are typically 
presented with English subtitles or dubbed into English to reach wider audiences. Arabic-
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speaking producers are increasingly incorporating English words and phrases, either 
out of necessity or as a way to reach a broader global audience. The trend is particularly 
pronounced in the media and entertainment industries, where global cultural products 
like Hollywood movies, English language music and international television shows are 
inundating the consumption habits of the younger Arab generations. Consequently, there 
is a growing concern that the Arabic language may be diluted, potentially leading to the 
native language of the younger generation taking a backseat, with more prominence given 
to English. While Selsam (1950) highlighted early concerns about language degradation, 
more contemporary sociolinguistic studies, such as those examining intergenerational 
language shift in Arab communities, explore these shifts in detail (Al-Sobhi et al., 2023).
The effects of globalisation on Arabic are seen not only through conversation and the 
workplace, but also in literature. The forces of globalisation have created challenges and 
opportunities for writers writing in Arabic. On the one hand, there is a noticeable trend of 
Arabic authors increasingly writing and publishing in English, often with the aim of reaching 
broader audiences and tapping into the global literary market. This is especially apparent in 
genres like contemporary fiction and poetry, where writers seek international appeal while 
navigating the complexities of translating their work into a global framework. However, 
this shift has also raised concerns about the future of Arabic as a literary language. In the 
view of some critics, the increasing recourse to English in literary circles can threaten the 
unique cultural and linguistic character of Arabic literature, as writers may be tempted to 
abandon traditional Arabic syntax, style and cultural references in favour of more widely 
accepted English idioms (Zakaria, 2011).

On the other hand, there are Arabic authors who have embraced globalisation by engaging 
the worldwide literary community without losing their cultural identity. These authors   tend 
to draw on the rich history of Arabic literature, poetry and storytelling while addressing 
universal issues such as migration, identity and the impact of technology on society. By 
preserving their cultural heritage and engaging with the global literary conversation, 
these writers are helping the Arabic language continue to evolve and remain relevant in 
a globalised world.

One of the main concerns about the effect of globalisation on Arabic is whether the language 
will remain relevant without compromising its cultural identity. The Arabic languages is highly 
symbolic, binding speakers to history, faith and heritage. It is the language of the Quran and 
classical Arab literature, and a source of unity and pride for Arabs worldwide. However, as 
younger generations shift to speaking more English as the preferred language of education, 
work and social media usage, the future of Arabic is being increasingly questioned.

There is a growing controversy on whether Arabic can resist the forces of globalisation 
without sacrificing its language and cultural identity. Some hold the view that Arabic must 
adapt to the era of the Internet by embracing new technologies, inventing new terms and 



242

becoming more linguistically accommodating. This involves incorporating foreign terms 
into Arabic and developing new ways to express modern concepts. Others believe that 
a compromise between modernity and tradition is the most effective way to ensure that 
Arabic remains culturally relevant. In this view, Arabic can evolve whilst remaining faithful 
to its linguistic tradition, provided efforts are made to promote and teach the language to  
younger generations (Herder, 2002).

Globalisation has undoubtedly affected the Arabic language in some significant ways, exposing it 
to new pressures and influences. While English has become the favoured second language among 
the majority of Arabic speakers (Alzaben et al., 2019), Arabic language has remained steadfast, 
meeting the demands of the digital age, business and academia. Such advancement does not 
come without its challenges, especially concerning the maintenance of the language’s cultural 
and literary significance. As Arabic grapples with the demands of globalisation, it will require 
the efforts of teachers, policymakers and writers to keep the language relevant and culturally 
involved, without compromising its unique character to the demands of worldwide linguistic 
fashion. The fate of Arabic lies in its ability to balance modernity and tradition, making room 
for global developments while preserving the integrity of the language, which has occupied a 
central place in Arab identity for centuries (Al-Jabri, 1985).

Linguistic Purism vs. Modernisation
The linguistic purism-modern debate in Arabic presents two conflicting aims: preserving 
traditional classical Arabic norms and standardising the language for modern uses. 
Linguistic purism strives to maintain the integrity of classical Arabic as a unifying symbol 
of national identity and historical continuity, and emphasises its use in the educational 
system, literature and mass media. Organisations like Egypt’s Arabic Language Academy 
help keep Arabic as alive as possible by coining new words for contemporary concepts 
and opposing the borrowing of foreign words, especially from English (Alhazmi, 2021).  
Opposed to this view, however, are those who believe that Arabic needs to transform itself to 
the needs of the digital era and globalisation. These involve embracing neologisms borrowed 
from languages like English and French, e.g.,  (app) and  (hashtag), as well 
as  the prevalence of Arabizi (Arabic written in Latin script and digits) among youth. These 
modifications are deemed inevitable if Arabic is to stay alive in a globalised world.

Language institutions like the Arabic Language Academy serve as middlemen in this tension 
by preserving classical Arabic while allowing it to modernise. Critics argue that these 
measures might not be enough to deal with rapid technological and cultural developments. 
Despite differing views, most suggest that purism and modernisation are compatible, and 
that classical Arabic can be reserved for formal use and more modern varieties for everyday 
use (“Contemporary Arabic Literature,” 2025).
 
In short, the future of the Arabic language depends on obtaining linguistic preservation 
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and modernisation. Institutions like the Arabic Language Academy play a critical role in 
achieving this objective to keep Arabic an active language that can meet current demands 
while preserving its cultural and historical uniqueness.

Section III: Contemporary Arabic Literature and Its Challenges
Innovations in Literary Forms
Contemporary Arabic literature has come a long way, adopting new genres and addressing 
modern subjects such as urban existence, gender identity, political freedom and identity. 
Writers such as Naguib Mahfouz, Hanan al-Shaykh and Adonis have pioneered progress, 
adopting new modes of storytelling and addressing compelling issues of the times. Modernity 
in contemporary Arabic literature has brought about the adoption of experimental techniques 
such as disjointed narratives, stream-of-consciousness and unreliable narrators. Mahfouz, on 
the other hand, evolved from traditional oral tradition to newer genres with  a focus on diverse 
perspectives and social change. Adonis revolutionised Arabic poetry with free verse and 
layered metaphors, responding to the political upheavals in the Arab world (Stanton, 2023).

Analysis of contemporary social issues has a priority, with issues such as gender equality 
emerging in the foreground, as seen in the novels of Hanan al-Shaykh, defying traditional 
gender roles. Political liberty, social justice and the challenging of authoritarianism also 
feature regularly, as seen in novels like “The Yacoubian Building” and “Frankenstein in 
Baghdad”, discussing corruption violence and the breakdown of society.

The role of globalisation and translation has also impacted contemporary Arabic literature, 
exposing Arab writers to global literary movements and compelling them to venture into 
genres such as science fiction and detective fiction. This encounter has introduced the 
impact of existentialism, surrealism and postmodernism on Arabic literature (Ahmad, 2022).

Overall, contemporary Arabic fiction is a dynamic fusion of tradition and contemporaneity, 
both addressing local and global concerns. Through the works of writers like Mahfouz, 
al-Shaykh and Adonis, Arabic literature continues to expand, offering a window into the 
complexities of the Arab world while drawing on global trends.

The Arab Spring and Literary Expression
The Arab Spring, which began in 2010, transformed Arabic literature into a vehicle for 
both commenting on political revolutions and catalysing social change. As millions 
demanded democracy and freedom, writers and poets, who had once been under strict 
authoritarian control, began to write about rebellion, resistance and hope. People wrote 
about their frustrations in these works, addressing a new generation of writers who felt 
free to resist oppression (“Arab Spring,” 2025).

Throughout this period, Arabic literature was more a reflection of the political struggles. 
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Writers documented the revolutions, researched protest causes and wrote of dreams for a 
more democratic nation. Fiction, poetry and essays penned after the revolutions described 
the trauma and hope of the time. Novels such as Frankenstein in Baghdad by Ahmed 
Saadawi and poetry works by Ahdaf Soueif and Khaled Mattawa articulated the human 
cost of political repression and the resilience of resistance. These novels also provided  
citizens with the means to discuss their hopes for freedom, dignity and democracy, moving 
beyond the confines of previous authoritarianism (Reichert Verlag Wiesbaden, 2015).

Besides reflecting the political climate, Arabic literature contributed to mobilising social and 
political transformation. Writers used their works to voice public anger, advocate for human 
rights and call for the overthrow of oppressive systems. Poetry, in particular, continued to 
be a forceful presence, with poets taking to the streets in Tunisia, Egypt and other places 
to build resistance and hope. Writers like Abdelwahab Bouhdiba in Tunisia and Amr Diab 
and Ahmed Fouad Negm in Egypt became symbols of this revolutionary movement. The 
emergence of the Internet during the Arab Spring was crucial in disseminating the work 
of the literati. To publish their work, criticise governments and plan rallies, authors and 
poets turned to social media platforms such as Facebook, YouTube and Twitter. Bypassing 
government-imposed restrictions and reaching a wider audience, digital literary journals 
and blogs became the preferred medium for disseminating revolutionary ideas. Authors 
like Alaa Al Aswany, whose writing was previously restricted in Egypt, began using online 
media to participate in political discourse.

The Arab Spring introduced yet another era of “digital literature”,  as the term went mainstream 
with readers accessing their work in real-time on blogs and social network site postings. This 
evolution from the traditional, sluggish writing enabled real-time responses to developments 
and greater reader control. This also provided scope for silenced voices, including those of 
women and children, to discuss the revolution’s gender aspects. Works such as The Women 
of the Revolution and those by Hanan al-Shaykh emphasised women’s involvement in the 
revolutions and documented their struggle for political as well as societal rights. The Arab 
Spring ultimately transformed Arabic literature, making it both an expression of the political 
upheaval in the Middle East and a force for change. Poets and writers became key players 
in the fight for freedom, human rights and social justice through their works. New media 
and web platforms enabled greater creative freedom and political discourse, amplifying 
the voices that had previously been silenced or marginalised. As Arabic literature evolves, 
it remains a driving force in the Arab world’s political and social currents, urging the next 
generation of Arabs to continue the battle for freedom, justice and dignity.

Language and Identity in Modern Arabic Literature
Language and identity are the hidden issues in contemporary Arabic literature as writers 
must navigate the complexities of modernity and globalisation. The rapid political, social 
and cultural transformations in the Arab world led writers to grapple with how to maintain 
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their cultural identity, which is deeply associated with Arabic language, and yet continue to 
prosper in the contemporary, globalised world. Arabic is not just a communicative language 
but also a powerful symbol of cultural heritage, and writers have the task of retaining its 
richness while engaging in international discourses (Ahmed, 2010).

Modern Arabic literature is an expression of this tension, with writers using both Modern 
Standard Arabic (MSA) and local dialects to express regional and personal identities. While 
MSA connects formal classical Arabic and colloquial dialects, others employ dialects to 
articulate local realities, showcasing the Arabic language as a living language that adapts to 
current realities. Globalisation is evident through the works of authors who engage with themes 
of migration, exile and the search for belonging, with writers fluctuating between different 
identities (Elkalliny, 2017).

The majority of contemporary Arab writers, such as Hanan al-Shaykh and Ahdaf Soueif, write 
in Arabic and in foreign languages like English, illustrating the complexities of bilingualism 
and the tension between preserving cultural identity and becoming part of international literary 
culture. Their work often addresses issues of migration, exile and the state of existing between 
two worlds, synthesising modernity with a rich sense of Arab history and traditions. Migration 
and exile are dominant themes in Arabic literature, often symbolising the life of displacement 
and identity crisis. Diaspora authors such as Edward Said and Amin Maalouf refer to the struggle 
between the old world they had known and the new world in which they are now living, with 
migration also affecting the use of their language. Writing in foreign languages to appeal to 
broader readerships raises questions about preserving cultural identity in translation and about 
how well non-Arabic languages can convey the depth of the original Arabic experience.

Contemporary Arab writers also examine the evolving concept of Arab identity in the wake 
of social and political crises, such as the Arab Spring and recent wars. Such crises have led 
writers to reinterpret what it means to be “Arab” today. Writing, particularly the discourse of 
resistance, has played a key role in articulating a vision of a future both rooted in the past and 
open to change (Zubaida, 2012). The convergence of gender, class and religion has also 
become the defining characteristic of modern Arab identity. Writers like Mona Eltahawy 
and Nawal El Saadawi use literature as a means of reversing typical gender norms as well 
as questioning power, inequality and social justice. These writers in their work engage in 
a discourse about the status of the Arab woman in society and how literature can be used 
towards both retaining cultural identity and creating social change.

In short, modern Arabic literature continues to probe the complex interplay among language, 
identity and modernity. Writers find a balance between preserving their cultural heritage and 
the demands of globalisation and the new socio-political climate. Employing Arabic language, 
they articulate  individual and collective identities with firmness, portraying the Arab experience 
in a globalised world (Al-Shamaa, 2006).
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Section IV: The Role of Arabic in Education and Society
Arabic Language Education: Challenges and Opportunities
Learning the Arabic language presents profound challenges and distinctive opportunities 
in today’s world, especially in the context of globalisation and English dominance. The 
dominance of English, particularly in the scholarly, scientific and professional communities, 
has made it so that a majority of Arab students place English over Arabic in order to 
access more job prospects, and that can devalue their mastery of Arabic. A recent survey 
of Saudi university students found that participants generally believed they used English 
more than standard Arabic and had a positive attitude towards English, citing factors 
such as occupational opportunities (Al-Qahtani, 2017). English language publications are 
widespread, closing the gap in access to learning and intellectual exchange, especially in 
universities where many programmes are instructed in English, notably engineering and 
business (Ahmad, 2010). While this is rendering people more employable, it is diminishing 
Arabic’s status as a scholarly language and weakening its intellectual richness in educational 
settings.

The emergence of colloquial Arabic dialects, including regional dialects and online slang, 
presents another difficulty. Arabic diglossia is the division between written and spoken 
Arabic caused by the coexistence of regional dialects as colloquial speech and Modern 
Standard Arabic (MSA) as the official language. Students find it hard to relate to MSA 
because of the usage of dialects and online slang, which makes it seem disconnected from 
reality. Because of this disparity, students’ formal Arabic writing skills deteriorate as they 
become accustomed to using vernacular and shorthand, particularly when communicating 
online.

Despite these limitations, informal varieties offer teachers avenues to engage students by 
integrating dialects and internet slang into pedagogical practices. This can make Arabic more 
convenient while still pointing to the imperative of learning formal Arabic for academic 
and career success. Responding to these challenges, there has been a heightened demand 
for pedagogical solutions finding a compromise between the historic and modern faces of 
the language. The traditional method, targeting grammar and syntax, can be augmented 
by using multimedia materials like movies, social networking postings and online articles 
in both MSA and dialects so that the learner is employed across various modalities.

Fostering creativity and critical thinking in the study of Arabic is unavoidable. Instead 
of relying solely on memorisation, educators can encourage students to read and think 
critically about contemporary Arabic literature, social media or global news from an 
Arabic language perspective. This deepens their linguistic knowledge and enables them to 
appreciate questions of identity, modernity and globalisation. Additionally, Arabic teaching 
must emphasise its worldwide relevance, particularly as non-Arab students learn Arabic as 
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a second language. Developing functional language competencies across environments such 
as business, diplomacy and technology can increase Arabic’s stature on the world stage.
Technology also performs a two-fold role. Websites and software packages have made 
Arabic learning easier by allowing students to learn and use the language as they prefer. 
However, they tend to favour colloquial language at the expense of the formal. Colloquial 
language can hinder the development of concrete writing and reading skills in the formal 
style. Teachers should, therefore, find ways to introduce technology without dismissing 
the formal approach to language mastery.

Overall, Arabic language teaching is at a crossroads, with challenges such as the dominance 
of English, the rise of colloquial varieties and pedagogic reform. However, by blending 
classical and modern aspects of Arabic, promoting imaginative and critical thought and 
utilising technology in an equitable manner, teachers can guarantee Arabic thrives as a 
necessary language of learning, culture and communication. With apt reforms, Arabic 
education can be more dynamic, accessible and relevant, promoting linguistic proficiency 
and cultural pride.

Promoting Digital Literacy in Arabic
Arabic digital literacy is now more important than ever in the age of the digital economy, 
as Arabic speakers must be equipped with the right skills to engage, contribute and access 
information in the global digital economy. With over 400 million users, Arabic faces an 
increasing digital divide in which English and other European languages occupy the lion’s 
share of the digital space, leaving Arabic content sparse and inaccessible. This void may 
lead to exclusion from crucial educational, commercial and technological opportunities for 
Arabic speakers (Siraj, 2025). A report by W3Techs (2025) indicates that Arabic content 
accounts for approximately 0.5% of total online content, significantly lower than its share 
of global internet users.

To fill this gap, various efforts are underway to promote Arabic language software, websites 
and learning materials. Major tech companies like Google, Microsoft and Apple have 
improved their Arabic offerings, such as Arabic language interfaces and voice recognition. 
Local startups are also developing Arabic language apps and platforms, such as Duolingo 
and Maktoob (acquired by Yahoo!), that cater to Arabic speakers. Open materials like 
Tadarab and Al Manhal are also raising digital literacy and Arabic education.

Production of educational material in Arabic is required. Projects such as ALECSO’s 
Arab Digital Content Initiative target the production of educational materials in Arabic on 
various themes. Sites based on online learning, like Rwaq and Edraak, offer free  courses, 
including digital literacy and ICT,  to make lifelong learning a reality. In addition, computer 
programming and coding courses in Arabic, offered by institutions such as ArabCoders 
and the Qatar Computing Research Institute, equip Arabic speakers with the skills needed 
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for the technology-driven global economy.
Despite these advances, Arabic content accounts for approximately 1% of the digital sphere, 
limiting Arabic speakers ability to engage in digital dialogue and defend their language 
heritage. Governments, private enterprises and NGOs need to invest more to translate 
global content into Arabic and generate locally relevant content. Social media platforms 
like YouTube, Facebook and Twitter also play an important role in enhancing digital literacy 
by offering Arabic speakers possibilities for digital debate and the creation of appropriate 
cultural content. Initiatives like YouTube’s Arabic Language Content Creators help Arabic 
speakers engage in global digital debates.

To efficiently advance digital literacy, constructing the region’s digital infrastructure is 
critical. Offering secure, high-quality internet access to cities and towns will enable more 
Arabic speakers to utilise digital tools. Investing in local technology firms and start-ups 
focused on digital literacy is equally essential to create Arabic-language tools and platforms 
tailored to regional needs. Encouraging Arabic digital literacy ensures that Arabic-speaking 
communities can access and participate fully in the digital economy while preserving their 
linguistic heritage. Though efforts through the development of Arabic-language materials 
have been successful, there is still much to be done in building digital infrastructure, 
creating Arabic content and ensuring access to digital tools for all Arabic speakers. This 
will keep Arabic a thriving and accessible language in the digital age.

Bridging Classical and Modern Arabic Traditions
The destiny of Arabic and its literary tradition is to bridge the gap between its classical and 
modern phases. Being long and deeply entrenched, Arabic language and literature has to balance 
between its classical origin and the demands of the contemporary global world. Despite being 
the official Arab lingua franca, regional varieties, internet slang and international fashion still 
prevail in everyday discourse. For Arabic to endure and continue to play a living role, there 
must be a vision of education that integrates the classical and the modern (Ernst, 2013).

The classical Arabic, which derives its basis from the Quran and early Islamic literature, 
is very much valued as it is incredibly eloquent and rich. Yet, it may appear distant and 
unattainable to younger generations exposed to local dialects and foreign influences, 
particularly English. MSA, despite being adapted to contemporary communication needs, 
retains considerable differences from classical Arabic in vocabulary and syntax, creating 
a gap between the two forms. The prevalence of informal dialects, employed mostly in 
everyday use, also complicates the connection between classical and modern Arabic.

To address such a dilemma, educational institutions need to focus even more on integrating 
both styles meaningfully. A comprehensive, balanced study of classic Arabic texts and 
contemporary literature can give students a great appreciation of how the language evolved 
through the ages. Reading the works of such great classic poets as Al-Mutanabbi, alongside 
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those of contemporary writers such as Naguib Mahfouz, and philosophers such as Al-Farabi 
enables students to appreciate the continuity and changes in the language. Education should 
also address how social media and online communication are shaping modern Arabic. The 
incorporation of internet slang, abbreviations and mixing Arabic with foreign elements has 
taken centre stage in communication, especially among the young population. Teachers 
need to equip students with the ability to engage with Arabic in both formal and informal 
contexts, while nurturing creativity and critical thinking when utilising language.

Encouraging creative literary work is the most effective way to fill the gap. The Arab 
world has a rich literary heritage, and Arabic literature has not fared well in maintaining its 
global popularity over the last few decades. By engaging young writers and poets to draw 
inspiration from both ancient linguistic traditions and modern themes such as globalisation, 
identity and technology, Arabic literature can evolve without losing its cultural identity. 
Promoting contemporary Arabic literature through translation and global media will allow 
Arabic to regain its place in the world of literature.

The future of Arabic also lies in keeping it current as a medium of communication 
throughout the world. Although English is preeminent in the world of business, science 
and scholarship, Arab speakers must preserve their language and introduce innovations to 
make Arabic an effective tool for these purposes. Providing Arabic language media, digital 
content, websites, podcasts and e-learning sites can open Arabic up to more people all over 
the world and become useful tools for learning Arabic as a second language.

Finally, institutions and governments must invest in programmes and policies that preserve 
Arabic’s authenticity and promote its international presence. Collaboration with technology 
companies, the media and international organisations can help Arabic grow while preserving 
its cultural roots. In total, the future of Arabic depends on an equilibrium approach that 
bridges the classical and modern styles, promotes creative literary output and propels Arabic 
into digital and global spaces. This will render Arabic a living and dynamic language in 
the 21st century, preserving its rich heritage while adapting to contemporary needs.

Conclusion
This study has discussed the shifting dynamics of the Arabic language, between maintaining 
its classical structures and adhering to modern linguistic developments. Arabic, as a language 
with deep cultural and historical roots, faces  the challenge of maintaining its classical heritage 
while adapting to the demands of an ever-globalising, technology-driven world. One of the main 
findings is the tension between classical Arabic, grounded in the Quran and classical literature, 
and the more colloquial forms employed in everyday life, especially by younger generations 
exposed to regional dialects, mass culture and foreign languages such as English.

Modern Standard Arabic (MSA) has emerged as the official form used in education, the 
media and formal communication, serving as a bridge between regional dialects. It does 
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not, however, fully reach the modern Arab world, creating a gap between classical Arabic 
and MSA that makes it hard for the new generations to connect with the cultural and literary 
significance of classical Arabic. The Internet era has contributed to this complication, 
with new forms of Arabic emerging through social media, texting and other online 
communication that mix Arabic with foreign phrases and colloquial dialects.

The research also pointed to Arabic’s comparatively modest place in global academia, 
technology and media compared to other languages, and to the need for Arabic speakers 
to develop these fields without sacrificing cultural integrity. The research argues that 
modernisation is not something to be feared as threatening classical Arabic, but rather 
a way to expand its expressive range, so that both the classical and modern forms can 
coexist in a legitimate way.

The destiny of Arabic is to achieve a balance between its heritage and the demands of the 
modern age. Through educational reform, creative literary production and the development 
of electronic media, Arabic can continue to be a living global language, both serving its 
speakers and remaining faithful to its tradition. Last but not least, the study concludes that 
Arabic’s survival and growth will depend on its ability to adapt, innovate and embrace 
both classical and modern varieties, ensuring it remains a viable tool for communication, 
identity and intellectual inquiry in the 21st century and beyond.

Recommendations for Future Research and Practice
As the findings indicate, this section offers several recommendations to enhance the current 
usefulness of Arabic language and literature. They include:

1.	 Formulating new pedagogical models for teaching Arabic, combining classical and 
contemporary linguistic components.

2.	 Facilitating the creation of Arabic language digital content and Arabic digital literacy.

3.	 Encouraging global discussion about the evolving role of Arabic in an interconnected 
world.

4.	 Offering supporting research that bridges the gap between classical and modern Arabic 
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literature and language.
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Introduction 
The acquisition of knowledge is sine qua non to the development of any society. The 
essence of knowledge acquisition lies in its use for human progress. Knowledge is the fact 
or condition of knowing something or acquaintance with or understanding of a science, art, 
technique or skill (Hornby, 2015). The fact that Islām emerged with the word Iqra’ (read) 
and qalam (pen) illustrates the divine and important position that knowledge acquisition 
holds in the religion. Through reading, listening and writing, individuals acquire knowledge 
and education (Paramole, 2016), which enables them to contribute to human development. 

This explains why in Qur’ān 39:9, Allāh says that:

        

“Are those who know equal to those who do not know? Only they 
(who know) are people of understanding.” 

Prophet Muḥammad is on record to have said: “Seeking knowledge is compulsory for 
every Muslim man and woman” (Ibn Majah, 2007:222). The point is that knowledge 
acquisition in Islām is not limited to ‘Ibādāt (acts of worship) and Sharī‘ah (Islāmic law). 
In fact, the Sharī‘ah is Allāh’s revelation, encompassing all forms of knowledge meant to 
guide human society (Paramole, 2016). These forms of knowledge are embedded in the 
discipline of Islāmic Studies.

An Appraisal of Islamic Studies as a Discipline for National 
Development
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In Qur’ān 17:89, Allāh says: 

“And We (Allāh) have certainly explained for the people in this Qur’ān every 
kind of similitude, but most of people refused to consent to it except disbelief.” 

In Qur’ān 42:18, Allāh also says: 

“Then We put you, (Muḥammad), on an ordained way concerning the matter 
(of religion); so follow it and do not follow the inclinations of those who do not 
know.” 

Religion in this regard is not restricted to acts of worship; rather, it means a way of life. 
Indeed, Islāmic Studies cuts across all academic disciplines, ideas and thoughts aimed at 
advancing human development in the areas of economics, governance, ethics, law, science 
and technology, social, human and international relations, and so on. It is in this direction 
that this study shall be appraising the extent to which Islāmic Studies has profoundly 
contributed to Nigeria’s national development.

Conceptual Clarifications
Islāmic studies: According to Oloyede, Islāmic Studies is an academic discipline where 
“the knowledge of God reaches man through theological sciences while the understanding 
of human being, nature and society, all of which he is a part, one way or the other, is 
respectively accessible to him through human sciences, natural sciences and social 
sciences” (Oloyede, 2012:12). Oloyede (2012:12) further asserts that Islāmic Studies, as 
a “conflux of disciplines,” cuts across theological, human, natural and social sciences. 
Thus, Islāmic Studies embraces all academic disciplines. The elements of reading and 
writing, as entrenched in the first revelation of the Qur’ān, further substantiate the nature 
of knowledge in Islām. Indeed, the scope of Islāmic Studies transcends the sacred to the 
mundane, the sciences to the humanities and the theories to the realities, hence the difficulty 
in classifying the discipline as an Art or a Science” (Oloyede, 2012:16). 

National development: National development has been described as the overall advancement, 
development or improvement of a country in all areas, including the political, economic, 
social, cultural, scientific  and material spheres (Lawal & Oluwatoyin, 2011). The Nigerian 
National Development Plan, 2021-2025 (Federal Ministry of Finance, 2025), embraces the 
following sectors and sub-areas as inclusive of its agenda towards achieving development: 
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Table 1: Nigerian National Development Plan, 2021-2025, Sectors and Sub-areas
Sectors 	 Sub-Areas
Economic Growth and	 Macroeconomic framework, agriculture and food security, 	
Development	 manufacturing, oil and gas, solid minerals, mining and steel 	
	 development, culture, creative, hospitality and tourism, 	
	 business environment, trade and competitiveness.
Infrastructure	 Transportation, power and alternative energy, housing and 	
	 urban development, digital economy, science, technology 	
	 and innovation, and the financial sector.
Public Administration	 Defence, peace and security, governance, institutions 	
 	 and national orientation, foreign policy and international 	
	 economic relationships.
Human Capital	 Education, human resources, health, food and nutrition.
Development
Social Development	 Water resources and sanitation, environment and 

disaster 	 management, women and gender equity, poverty 
alleviation and social protection, humanitarian affairs, youth 
development, sport development, employment and job 
creation, persons with disabilities.

Regional Development	 Subnational government cooperation and collaboration.

Source: Federal Ministry of Finance, Budget and National Planning

Theoretical framework: This study is based on functionalists’ argument on education, 
which focuses on the functional requisites of a social system that must be met to survive. 
According to the functionalists, education is one of the functional needs that maintain 
the stability and contribute to the smooth functioning of society (Ogunbameru, 2008). 
Functionalists argue that the role of schools and education is to prepare students for 
participation in the institutions of society. Thus, this theory is relevant in establishing the 
contributions of Islāmic Studies to Nigeria’s national development. 

Literature Review
The history and development of Islāmic Studies in Nigeria have attracted considerable 
scholarly attention (Fafunwa, 2018). Scholars have also identified the challenges inhibiting 
Islāmic Studies in Nigeria (Adebayo, 2016). It has also been argued that, beyond the theory 
and practice of acts of worship, the value system and Sharī‘ah (Islāmic law), the discipline 
also extensively accommodates science, technology and other areas of human development 
(Bidmos, 2016). In recent times, Islāmic Studies scholars have not only called for the 
revival of Islāmic thought, but have also shown the extent to which researchers have been 
contributing to the Islāmisation of knowledge, especially in the areas of economics, banking, 
finance, law and public administration (Adebayo, 2016; Adebayo, 2018). In this direction, 
concerns have also been raised for an improvement in the methodological framework 
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for research in Islāmic Studies that addresses the nature of Islāmic thought and practice 
(Fahm, 2023). This framework is aimed at integrating interdisciplinary perspectives, which 
embrace new technologies and emphasise contextual analysis, all of which would help to 
contribute to a comprehensive understanding of Islām in the contemporary era. 

Some other studies (Opeloye, 2012; Je’adayibe, 2016) generally focus on various aspects 
of Islām as a religion and Islāmic Studies as an academic field having impacts on Nigeria’s 
national development both in theory and practice. This is evident in the various Islāmic 
principles that have been analaysed in scholarly Islāmic works as well as their practices 
that have been demonstrated by various Muslim groups, institutions and individuals in 
the areas of socio-economic practices, local and international relations, peace and conflict 
resolution, legal and political institutions, healthcare, moral values, and so on (Sanni & 
Muhibbu-din, 2009). A general gap in all these academic works is that they do not really 
demonstrate the extent to which Islāmic Studies in Nigeria has contributed to the country’s 
national development in recent times, given the new NUC philosophy, objectives and 
features of the discipline.  

Knowledge Acquisition and Utilisation in the Early Period of Islām 
Unarguably, the two primary sources of guidance in Islām, the Qur’ān and the Aḥādīth 
(sayings of Prophet Muḥammad) instructed Muslims to acquire knowledge. By the end 
of the 8th century, the Abbāsid dynasty (750-1258), regarded as the Golden Age of Islām, 
had begun to extensively promote the culture of knowledge acquisition, dissemination and 
utilisation across various fields. Significantly, Abbāsid caliphs such as Hārūn Rashīd (786-
809) and Al-Ma’mūn the Great (813-833) made the Islāmic empire prosper administratively, 
economically, militarily and educationally. They attracted men of talent and learning to 
the extent that Baghdad became the capital of the Islāmic empire and the home of learning 
and culture (Rahim, 1981). On Ma’mūn, Rahim asserts:

It is the great intellectual awakening in his reign that has made his caliphate 
memorable in history. He gave liberal patronage to men of learning. His court became 
the resort of philosophers, astronomers, physicians, scientists, poets and other men 
of letters, of every caste and creed. Ma’mūn considered that true happiness of his 
people (is) consisted in education and culture. So he made generous provisions 
and took effective measures for the promotion of learning and culture. He enlarged 
the translation bureau and raised it to a great academy for study and research. This 
was known as Baitul-Hikmah (House of Wisdom). His astronomers made valuable 
contributions to knowledge. They discovered the roundness of the earth and many 
valuable information about the solar system. Abul-Hasan invented the telescope 
from a tube. Substantial progress was also made in the knowledge of philosophy, 
medicine and other branches of arts and science (Rahi, 1981:200-201). 
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The Muslim scholars, scientists and philosophers during the Abbāsid period translated the 
ancient Greek and some Asian works (Morrissey, 2021), and assimilated and developed 
them, with philosophy, mathematics, astronomy and medicine first attracting their interest 
(Tahir, 2012). As acknowledged by W. Muir, “it was through the labours of these learned 
men that the nations of Europe, then shrouded in the darkness of the Middle Ages, 
became acquainted with their own proper but forgotten patrimony of Grecian science 
and philosophy” (Rahim, 1981:201). Beyond the popularly known and revered Islāmic 
traditional scholars, jurists, philosophers, mystics, theologians, exegetes and historians, the 
Abbāsid period and beyond produced numerous Muslim physicians, astronomers, scientists, 
mathematicians, geographers, sociologists, and so on, whose contributions to knowledge laid 
the foundation for a significant part of European modern academic disciplines of especially 
science, medicine and technology. Some of the prominent Muslim philosophers, scientists 
and scholars who marked their time by the genius of their minds and innovations (Tahir, 
2012; N0jimudeen, 2014; Owosho, 2021) include Muhammad Ibn Musa Al-Khwarizmi 
(c.780-850), Yaʻqūb ibn ʼIsḥāq aṣ-Ṣabbāḥ al-Kindī (c.801-873), Abūl-Qasim Abbās ibn 
Firnas (c. 810-88), Abūl-Qāsim Az-Zahrawi (c.936-1013), Abū ʻAli Ibn Sīnā (c.980-1037), 
‘Abdul-Wālid Muḥammad Ibn Aḥmad Ibn Rushd (c.1126-1198), Abū ‘Abdullāh Muḥammad 
Ibn Battuta (1304 -1368/69) and Abdur-Raḥmān Ibn Muḥammad Ibn Khaldun (1332-1406). 

One major thing that should be noted here is that the scholars and scientists who sprang 
out from Baytul-Hikmah were well-trained in various aspects of knowledge in the arts and 
sciences. For example, Ibn Rushd (Averroes) was an Andalusian polymath and jurist who 
wrote about many subjects, including theology, medicine, astronomy, physics, mathematics, 
and Islāmic jurisprudence and law. This is an indication that compartmentalisation of academic 
disciplines does not necessarily limit the acquisition of knowledge in various areas. The 
famous fourteenth-century Muslim scholar, Aḥmad Ibn Taymiyyah (1263-1328), despite 
being famous as an Islāmic jurist and theologian, contributed to the law of supply and demand 
when he wrote that “If desire for goods increases while its availability decreases, its price 
rises” (Tahir, 2012:3-4). This was before Western scholars such as John Locke, Sir James 
Stuart, Adam Smith and Alfred Marshall propounded theirs in a similar manner. Indeed, the 
accomplishments of Muslim scholars and scientists were passed to the Europeans through 
Spain, Italy, the Crusades, and so on. In fact, the University of Al-Quaraouiyine, in Fez, 
Morocco, which was originally founded as a mosque in 859, and Al-Azhar University, which 
started as a Madrasah (local Islāmic school) in 970/72 in Cairo, “provided the models for 
Europe’s eventual emergence into enlightenment” (Bidmos, 2018:102). 

It is pertinent to note that some passages of the Qur’ān illustrate the way Allāh presents the 
universe and also the relationship between nature and man, as well as how this relationship 
inspired Muslim scholars to study natural phenomena in order to understand Allāh’s 
guidance for the benefit of humanity (Ahmad, 2010). 
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In Qur’ān 44:38-39 and Qur’ān 2:164, Allāh says as follows: 

“And We (Allāh) did not create the heavens and earth and that between them 
in play; We did not create them except in truth, but most of them do not know.”

“Indeed, in the creation of the heavens and earth, and the alternation of the night 
and the day, and the [great] ships which sail through the sea with that which 
benefits people, and what Allāh has sent down from the heavens of rain, giving 
life thereby to the earth after its lifelessness and dispersing therein every (kind 
of) moving creature, and (His) directing of the winds and the clouds controlled 
between the heaven and the earth are signs for a people who use reason.” 

Prophet Muḥammad exemplified some of the guidance of the Qur’ān, calling to the importance 
of knowledge in societal progress. For example, he honoured the knowledge of Salman al-Fāris 
that a trench (a form of Persian military strategy) should be dug around the city in defence of the 
Muslims against the attack of the unbelievers during the Battle of Khandaq (Trench). He also 
proffered solutions to various physical, biological, mental, emotional and physiological illnesses 
as comprehensively compiled in the work of Ibn Qayyim Al-Jawziyyah, titled The Prophetic 
Medicine. At this juncture, to use the words of Faruqi, one can firmly assert that, indeed:

The (early) Muslims were not just the preservers of the ancient and Greek 
knowledge, but that they contributed original works to the different fields of 
science. They were inspired by the Islāmic view of nature that is, mankind 
had a duty to ‘study nature in order to discover God and to use nature 
for the benefit of mankind.’ This knowledge was transferred to Western 
Europe and subsequently played an important role in revitalising a climate 
of learning and exploration in Europe, leading to the Renaissance in the 
sixteenth and seventeenth centuries (Faruqi, 2006:391). 

An Overview of Islāmic Studies in Nigeria 
The emergence of Islām in Nigeria in the eleventh century was accompanied by Islāmic 
education. This is because without this education, Islām cannot be practised. As early as the 
fourteenth century, Kanem-Borno was known as a centre of Islāmic learning, and by the late 
twentieth century, traditional Islāmic institutions of learning, or Qur’ānic schools (Madrasahs), 
had saturated Nigeria (Adetona, 2009; Fanfuwa, 2018). By the 1970s, especially after the 
convergence of Nigerian Muslim intellectuals and educationists at the then Bayero University 
College in 1977 (Adebayo, 2018), the first set of Nigerian universities had realised the substantial 
contributions of Arabic and Islāmic education to the culture, development and civilisation of 
not only Nigeria but the world. Thus, courses related to Islāmic education were offered as part 
of the undergraduate syllabus in, for example, the Departments of Arabic and Islāmic Studies, 
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University of Ibadan, as well as in Religious Studies and Philosophy, University of Nigeria, 
Nsukka (Fafunwa, 2018). At present, many colleges of education and universities in Nigeria 
offer Islāmic Studies. Indeed, the Nigerian Universities Commission (NUC) recognises Islāmic 
Studies as one of the programmes of the national philosophy of education in the country. 

Prior to 2023, when the NUC’s programmes were reviewed, among the objectives of Islāmic 
Studies were: to acquaint the students with the broad outlines of Islām as a religion and a way 
of life; to prepare the students to understand Islām as a culture and civilisation; to maintain 
a rigorous scholarly approach to the problems of contemporary Muslim communities with 
particular reference to Nigeria; and to prepare candidates that would adequately serve 
the staffing needs of schools and colleges in Nigeria (National University Commission, 
2015). Meanwhile, the new 2023 NUC’s Core Curriculum Minimum Academic Standards 
(CCMAS) states  that Religious Studies “deals with the development of the knowledge of 
world religions and the appreciation of all religious traditions for peaceful co-existence 
and national development” (National University Commission, 2023:569). The objectives 
of the programme are to: 

1.	 Acquaint students with the main contents of the major religious traditions commonly 
practised in Africa, namely Christianity, Islam and Traditional Religion; 

2.	 Equip the products of this programme for the teaching career, administration, social 
work and offer them a solid academic background for professional degrees in 
Journalism and Law;

3.	 Orient students towards developing minds of a broad spectrum conducive to a 
pluralistic society such as Nigeria; and

4.	 Prepare students for further studies in the discipline (National University Commission, 2023).

In line with the objectives of the NUC, the courses offered in Nigerian universities for 
the degree of Bachelor of Arts (B.A.) Islāmic Studies include: Textual Studies of the 
Qur’ān and Ḥadīth, ‘Ilm at-Tawhīd (Islāmic Creed), Ibādāt (acts of worship), Islāmic Law 
(Sharī‘ah and Usūlul-Fiqh), the Sources and Development of Islāmic Law, Islāmic Law 
of Mu’amalat (interpersonal relationship), Islāmic Family Law, Mirāth (Islāmic Law of 
Inheritance), Laws of Wasiyyah (Bequest) and Waqf (Endowment), Islāmic Thought and 
Philosophy, Islāmic Political Thought and Movements, Comparative Study of Religions, 
Islāmic Art and Architecture, Moral Philosophy in Islām, Islāmic Civilisation and History, 
and Status of Women in Islām. This is an indication that the themes of the numerous courses 
of Islāmic Studies offered in Nigerian universities cover a gamut of issues surrounding 
theology, acts of worship, law, history, economics, banking and finance, peace and conflict 
studies, international relations, sociology, political science, ethics, gender studies, and so 
on, all of which in various ways, learning and practice, contribute to the development of 
Nigeria. While there are numerous Islāmic Studies undergraduate projects, dissertations 
and theses submitted to various Islāmic Studies Departments across Nigerian universities, 
the following table highlights the available PhD theses submitted to the Department of 
Religions and Peace Studies, Lagos State University, Ojo.
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S/N	 Author	 Title					    Year	 Theme
1.	 Adetona, Lateef Mobolaji	 Effects of Daʻwah (Propagation) 		  2006	 Daʻwah
 		  on the Development of Islam in				    (Propagation
		  Lagos (1900-2006)					     of Islām) 
2. 	 Paramole, Kabir Olawale	 Attitudes of Yoruba Muslim 		  2011	 Contemporary
		  Communities to HIV and AIDS				    Issue/Health
3.	 Sulaiman, Kamal-Deen 	 A Study of DaʻwahActivities 		  2011	 Da’wah	
	 Olawale 	 of Selected Islāmic Clerics and 
		  their Contributions to the 
		  Development of Islām in 
		  Ekiti Land, 1947-2000		
4.	 Badmus, Olawale Abdul-	 A Study of Tafsir Tradition in 		  2014	 Qur’ānic
	 Azeez 	 Yorubaland with Special Reference 				    Exegesis
		  to Shaykh Ādam ‘Abdullahh Al-Ilori	
5.	 Adesope, Fatimah Bunmi	 Muslim Women in Public Space: A Case 	 2017	 Education/
		  Study of Academics in Southwest Nigeria 			   Women
6.	 Agbaje, Monsurat Adeola	 An Appraisal of Welfare Programmes 	 2017	 Social Welfare
		  for Muslim Prisons’ Inmates in 
		  Yorubaland (1996-2016)
7.	 Bameyi, Ali Imam	 An Analysis of Westernisation in 		  2017	 Biography/
		  Murtada Mutahhari’s Works                             Thoughts	
8.	 Bello, Mustapha Adebayo	 Islām and Environmental Abuses: 	    	2017	 Environmental
		  Lagos and Ogun States in Nigeria				    Issue/Ethics	
		  as Case Studies	
9.	 Quadri, Nurudeen  Popoola	 Impact of Daʻwah Activities of 		  2017	 Da’wah
		  Selected Muslim Preachers on the 
		  Lives of the People of Ibadanland: 
		  1943-2011	
10.	 Sanni, Mukaila Akanni	 An Islāmic Critique of the United Nations’	 2017	 Conflict and
 		  Conflict Intervention Programmes in 			   Peace/
		  Africa and the Middle-East from 				    International 	
		  1945 – 2012					     Relations
11.	 Yusuf, Shareefah Adejoke	 Feminist-Oriented Civil Societies and	 2017	 Contemporary
		  Social Transformations among Muslim 			   Issue/Women
		  Women in Selected States in Nigeria	
12.	 Adenigba, Sikiru Atanda 	 A Study of the Relationship between	  2018	 Sharīʻah and
 		  Sharī̒ah and Aqīqah (naming) with 			   Thought
		  Special Reference to Shaykh Ibrāhīm 
		  Inyās Al-Kawlakhi	

Table 2: List of Islāmic Studies PhD Theses submitted to the Department of Religions and 
Peace Studies, Lagos State University, Ojo, between 2006 and 2025 
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It could be deduced from the above PhD theses that the topics illustrate the extent to which 
Islāmic Studies graduates have continued to further their studies on various themes towards 
achieving national development in Nigeria. They also depict some of the features of Islāmic 
Studies as highlighted by NUC, that, at the end of the programme, students would have been 

13.	 Sidiq, Uthman Okanlawon	 An Analytical Study of Contemporary 	 2018	 Contemporary
		  Illicit Occurrences in Nigeria 				   Issue/Ethic
		  (1999-2012) in the Light Of Qur’ānic 
		  Discourse on Fasād
14.	 Asamu, Rasheed Adebimpe	 The Roles of Selected Muslim Non-	 2020	 Socio-economic
		  Governmental Organisations in the 			  Mechanisms
		  Alleviation of Poverty in Lagos State	
15.	 Uthmān, Razaq Bolawaye	 The MURIC and Promotion of Human 	 2021	 Human    Rights
		  Rights Activities in Nigeria (1996-2016)	
16.	 Adebiyi, Mueezdeen Ajibade 	 An Assessment of a Decade of Activities 	 2022	 Islāmic
		  of the National Hajj Commission of 			  Fundamental/
		  Nigeria (NAHCON) 2006-2016				   Ḥajj
17.	 Akolade, Akanbi Mukaila 	 A Study of “Science of Authenticity	 2022	 Contemporary
		  of Aḥādīth” and Socio-Cultural Issues			  Issue/Conflict/
		  Causing Dissensions among Muslims			  Ḥadīth 
		  in South Western Nigeria	
18.	 Adelaja, Moshood Kolawole	 Financing Small and Medium Scale	 2023	 Banking and
		  Enterprises in Nigeria: A Comparative 			  Finance
		  Analysis of Interest-Based and Islamic 
		  Banking Systems	
19.	 Gidado, Taofiq Miqdad 	 Islam and Marital Discords among	 2024	 Contemporary
		  Muslim Naval Personnel in Selected 			  Issue/Marriage
		  Barracks in Lagos and Abuja	
20.	 Rauf, Adeola Lateef 	 An Appraisal of Sukuk (Islamic Bond) 		 2024	 Finance 
		  on National Development	  
21.	 Salami, Murtadha Olawale	 An Analytical Study of Islamic Contents 	 2024	 Entertainment/
		  in Selected Yoruba Nollywood 				   Ethics
		  Films and Their Effects on Muslims 
		  in Yorubaland	
22.	 Sofolahan, Ibrahim Adisa	 Insurgencies and Ideological Campaigns:	 2024	 Conflict and
		  An Examination of the Roles of the 			  Peace/
		  Directorate of Islamic Affairs, Nigerian 			  Contemporary
		  Army, in the Deradicalisation Process			  Issue	
23. 	 Sanni, Mubarak Oluwadamilola	 Historical Review of Youth’s Involvement	 2025	 Contemporary
		  in Crimes and the Applicability of the 			  Issue, Ethics
		  Islāmic Justice System in Lagos State, 			  and Legal
		  Nigeria (1967-2023)					    System

Source: Extracted by the authors from the Departmental Office of Religions and Peace Studies, 
Lagos State University, Ojo. 
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equipped with creative abilities and motivated to solve societal problems, having been exposed 
to the all-encompassing issues in religious studies (health, dietary rules, economy, arts and crafts, 
literary education, etc). However, there is a dearth of science- and technology-oriented works 
in these theses. This does not mean that there are no Islāmic Studies-related works in relation 
to the disciplines of science and technology. In fact, one could point to Paramole’s thesis, titled 
“Attitudes of Yoruba Muslim Communities to HIV and AIDS”, as being related to Medical 
Science. Islāmic Studies scholars have also contributed numerous articles and chapters, from 
an Islāmic perspective, on issues surrounding science and technology. Some examples are: 
“Theological, Ethical and Legal Perspectives of Human Cloning” (Paramole, 2009), “Contagious 
Disease and Preventive Medicine: An Islāmic Overview” (Paramole, 2022a), “Management 
Measures of Pandemic Diseases and Modern Health Services in Islām with Reference to the 
Covid-19 Pandemic” (Paramole, 2022b) and “Utilizing Islamic Principles as a Paradigm in 
Combating Disease for Sustainable Development in Nigeria” (2017).

It should further be noted that the emphasis on the promotion of the Islāmisation of knowledge 
(IoK) (Maiwada, 1997; Al-Alwani, 2005; Adebayo, 2018) has increasingly led to the offering 
of courses such as Islāmic Banking and Finance, both in relevant departments across Nigerian 
universities. Similarly, researchers from other disciplines have been integrating Islāmic 
knowledge into their scholarly work. For example, in the area of Medical Science, Adebayo 
cited the 271-page thesis of Umar Faruk of Usman Danfodiyo University (Adebayo, 2018). 
This thesis, which was later published in 2002 as a book, systemically and scientifically 
espoused the intellectual and rich cultural heritage of Islām as drawn from the Qur’ān and 
Sunnah (practices of Prophet Muḥammad) with regards to the principles and practice of 
medicine and its representation to the world in the language of today (Adamu, 2012). Recent 
developments in the technological areas of cryptocurrency and Artificial Intelligence (AI) 
have also attracted the concerns of Islāmic Studies scholars, researchers and students in 
Nigeria (Paramole & Sanni, 2022; Sidiq, 2024). Thus, as Adebayo puts it, “the programme 
of Islāmisation is becoming useful, as it seems to have been breaking the barrier of 
compartmentalisation of knowledge into secular and religion” (Adebayo, 2018:55). Indeed, 
in various Nigerian universities, students are increasingly being encouraged to embark on 
researches that depict Islāmic Studies as an all-encompassing field of knowledge.

Islāmic Studies and a Reflection of NUC’s Objectives
Looking at the second objective of NUC for Religious Studies – to equip the products 
of this programme for the teaching career, administration, social work and offer them a 
solid academic background for professional degrees in Journalism and Law – realities 
have abundantly proven this right. This is unlike one of the previous objectives of NUC, 
which stated that Islāmic Studies graduates are prepared to “adequately serve the staffing 
of schools and colleges in Nigeria.” Indeed, the best exponent of Islāmic Studies, Prophet 
Muḥammad, and many of his companions, as well as notable early Muslim scholars, were 
not only teachers, but also religious leaders, military personnel, astute administrators, 
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physicians, judges, scientists, traders, economists, business moguls, and so on. The fact 
that Islāmic Studies scholarship is not limited to the four corners of the mosque and the 
affairs of the Muslims alone, but for the development of the generality of the society has 
been greatly demonstrated by numerous Islāmic scholars in Nigeria. The examples of 
Emeritus Professor Is-hāq O. Oloyede, Professor Isa Ali Pantami, and his eminence, the 
Emir of Kano, Dr. Sanusi Lamido Sanusi, could be cited.  

Of particular significance is Prof. Oloyede, who, as a scholar of Islāmic Studies, became the 
Vice-Chancellor of the University of Ilorin, and within five years of his administration (2007-
2012) catapulted the university to the frontline in African university ratings. The university 
has since then remained the most sought-after university in Nigeria (Hallmarks of Labour 
Foundation, ny). Prof. Oloyede deployed information technology to Nigeria’s educational 
system as he pioneered the Computer-Based Test (CBT) method for the Joint Admissions and 
Matriculation Board (JAMB) screening of candidates for admission into the university and also 
for internal large-class examinations in the university. This system has now been adopted by 
most tertiary institutions, several government establishments and some private organisations 
in Nigeria for examination-related screenings and employment purposes (Adegboyega, 2024). 
His promotion of technological advancement for national development is further revealed in 
the 2024 University of Ilorin Lecture Series, where, in the topic titled “Artificial Intelligence 
and the Future of Humanities”, he explored the intersections of AI with various aspects of 
society, including academics, technology, religion and social realities. While recognising that AI 
represents the cutting-edge technology that can simulate human intelligence, process language 
and even create art, he “tasked scholars in the Humanities to take up the challenge of generating 
well-researched content for AI to ensure that its contents conform to fundamental human rights, 
values, and Islāmic doctrines and principles” (Adegboyega, 2024).  

Unarguably, Prof. Oloyede understands the all-encompassing nature of Islāmic Studies and has 
thus continued to demonstrate this in his academic and administrative career. Indeed, since his 
appointment in 2016 by President Muhammadu Buhari as Registrar of the Joint Admissions 
and Matriculation Board (JAMB), Prof. Oloyede has been praised for transforming JAMB 
into a reference point for effective public service delivery, transparency and accountability:

In fact, he stunned Nigerians when in his first year, turned in into the 
Federal Government’s coffers a whopping ₦7.8 billion, a thing that 
the then finance minister found difficult to believe and indeed felt there 
must have been a mistake somewhere because JAMB never attained 
anything near that before. It not only failed in its core mandate, it was 
always a source of loss to government... (Adegboyega, 2024). 

In a show of integrity and commitment to transparency and accountability, and in delivering 
the best service possible, when the 2025 Unified Tertiary Matriculation Examination 
(UTME) experienced technical glitches, he took absolute responsibility for the problem in 
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an uncommon display of accountability in the Nigerian public service and responded swiftly 
to address it. Although he was erroneously and irresponsibly condemned and criticised 
by some individuals who introduced ethnic and religious undertones to the issue in the 
Nigerian public space, he was absolved by numerous prominent journalists, columnists, 
ICT experts and academic individuals and institutions (Olagunju, 2025). The point to be 
emphasised is that, like Prof. Oloyede, Prof. Pantami’s and Emir Sanusi’s outstanding 
background in Islāmic scholarship did not hinder them from contributing to Nigeria’s 
national development in their areas of expertise – ICT and banking. 

There are many other individuals who are products of Islāmic Studies, yet have distinguished 
themselves in other fields of learning and career paths, where they are also contributing 
their quota to Nigeria’s development (Adebayo, 2016). Particularly in the areas of ethical 
and human values, this crop of individuals could easily be guided and influenced by their 
Islāmic educational background in whatever career they pursue or organisation they find 
themselves. In fact, one could argue that having an Islāmic education background greatly 
guided and enhanced the administrative and leadership prowess of the like of Prof. Oloyede, 
Prof. Pantami and Emir Sanusi. This is because Islāmic education teaches competence and 
good character, and it has been argued that people who possess these two qualities are often 
effective administrators, and “when such people become leaders, they play veritable roles 
in engendering rapid growth and development” (Paramole & Sanni, 2020:362).

Contributions of Islāmic Studies to Nigeria’s National Development 
At this juncture, it is imperative to further discuss some ways in which Islāmic Studies 
has been contributing to Nigeria’s national development. These ways include the teaching, 
learning and practising of the contents of Islāmic Studies. Through the teaching of Islāmic 
Studies, its students learn the guidance of Islām, both spiritual and mundane. Importantly, 
the hallmark of these teachings and learning is to put them into practice. As a matter of fact, 
the introduction of Islāmic Studies in Nigerian universities has given rise to the teaching of 
numerous aspects of Islām. These numerous aspects, as noted under the NUC’s objectives, 
portray Islām as a religion, way of life, culture and civilisation. Thus, the fact that since 
the 1970s, various federal, state and private universities and other educational institutions 
in Nigeria have continued to produce a significant number of Islāmic Studies graduates is 
a strong indication of the discipline’s contributions to Nigeria’s development, especially 
in the area of human capital. Essentially, many of Islāmic Studies products have learnt, 
imbibed and have been practising the teachings of Islām in their various lives and careers, 
the consequence of which contributes to Nigeria’s development. 

Notably, graduates of Islāmic Studies have also, as intended med by the NUC, continually 
maintained a rigorous scholarly approach to the problems of contemporary Muslim 
communities and, by extension, Nigeria. This is particularly in the areas of economic, social, 
political, health, environmental (Bello, 2024), judicial, educational and, in recent times, 
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technological issues. In other words, Islāmic Studies researchers and scholars have continued 
to make notable academic contributions and recommendations, from especially an Islāmic 
perspective, to solving, or at least reducing, many of the contemporary problems affecting 
Nigeria’s national development. Although the compartmentalisation of academic disciplines 
has severely limited Islāmic Studies’ scholarship in Nigeria to the Arts and Humanities, Islāmic 
Studies scholars have consistently contributed their scholarly work to the fields of science 
and technology, particularly from ethical and eschatological perspectives. This is to ensure 
that Nigeria is not adversely affected by the innovations and developments in  science and 
technology in the contemporary global world.  Importantly, in the realm of finance, Islāmic 
scholarship and mechanisms have proven significantly contributive to Nigeria’s national 
development. Practically, Islāmic banking, Sukuk (Sharī‘ah-compliant bonds) financing, 
Islāmic cooperative societies and access to credit, among others, are increasingly making 
positive contributions to Nigeria’s economic system. Based on the Islāmic banking system, 
several banks have been established in the country that operate free of ribā (interest). These 
include Jaiz Bank, Taj Bank, Lotus Bank, and Summit Bank. Additionally, some commercial 
banks, such as Stanbic IBTC and Sterling Bank, offer non-interest banking windows. The 
point is that many Muslims and non-Muslims continually benefit from this development, 
freeing themselves from the financial burdens associated with interest-based banking systems. 

Similarly, in infrastructure development, Sukuk financing has been instrumental in 
addressing Nigeria’s road deficit while providing financial gains for interested investors, 
both Muslim and non-Muslim (Tunji, 2025). Sukuk ensures that every financial activity 
is backed by real economic activity, thereby promoting financial stability and sustainable 
economic development (Donald, 2024). Moreover, these Islāmic banking and financial 
mechanisms have generated numerous jobs and financial security for people through 
labour opportunities, empowerment programmes, earnings and services. Interestingly, 
the employed advisory experts to supervise and guide these Sharī‘ah-based transactions 
are often Islāmic scholars with reputable, sound knowledge in Islāmic Studies, including 
Sharī‘ah and the Islāmic economic system. For example, among the members of the Central 
Bank of Nigeria (CBN) Financial Regulation Advisory Council of experts (FRACE) are 
Sheikh Shariff Ibrahim Saleh Al Husaini (chairman), Dr. Bashir Aliyu Umar (deputy 
chairman), Prof. Abdul-Razzaq A. Alaro (member) and Dr. Yakubu A. Umar (Special 
Adviser to the CBN Governor on Islāmic Finance) (Central Bank of Nigeria, ny). 

Findings 
This study shows that Islāmic Studies in Nigeria covers virtually all the sectors of the country’s 
national development, including Economic Growth and Development, Infrastructure, Public 
Administration, Human Capital Development, and Social Development. However, unlike 
the early period of Islām, in the contemporary period, both in theory and practice, Islāmic 
Studies in Nigeria has not really contributed to the area of infrastructure, including science, 
technology, innovation, housing, alternative energy and power. The major reason for this is 
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obviously the compartmentalisation of the academic field of study. At best, Islāmic Studies 
students, researchers and scholars are often concerned with the ethical and eschatological 
aspects of the infrastructure sector rather than with creating or developing it. 

Notwithstanding the shortfall of Islāmic Studies in Nigeria in the area of infrastructure, 
this study found that the discipline has provided numerous economic systems to cater 
for the business environment, trade and competitiveness, while prohibiting transactions 
involving gambling, uncertainty and dishonesty that may affect them. By extension, in 
theory and practice, this study found that Islāmic Studies has continually addressed the social 
development sector by not only providing sustainable suggestions from Islāmic perspectives 
to solving the problems of poverty, unemployment and lack of job opportunities, but by also 
bringing many Muslims and non-Muslims out of these socio-economic problems through its 
various welfare mechanisms. In the area of human capital development, the fact that many 
people have become educated by virtue of studying Islāmic Studies is a testament to the 
discipline’s contribution to Nigeria’s development. Additionally, because of the importance 
of human capital to the development of any society, the discipline has also been addressing 
the moral, spiritual and medical lives of its students, but also Nigerians at large.
 
In the areas of public administration (e.g., governance, defence, peace, security, foreign 
policy) and regional development (subnational government cooperation and collaboration), 
this study found that Islāmic Studies curricula and scholarly works significantly cover these 
areas. However, there is no significant evidence that suggests that the Islāmic perspectives 
on these areas have been meaningfully embraced by the Nigerian government. At best, 
it is individual persons (e.g. Prof. Ishāq Oloyede) who, finding themselves in a position 
of leadership, have within their authority and capability significantly exhibited Islāmic 
teachings in, particularly, the area of governance. The issues of peace and security, aside 
from the scholarly works on them, are at best addressed at a religious level where inter-
religious dialogue is often instituted to curb religious conflict in Nigeria.

Recommendations
1.	 In line with the above findings, this study recommends that, firstly, there should 

deliberate and serious efforts by Islāmic Studies scholars, researchers and other relevant 
stakeholders to collaborate with the disciplines of science and technology. This should 
be aided by the government, Islāmic organisations and philanthropists, for Islāmic 
knowledge and civilisation to optimally contribute to Nigeria’s national development. 

2.	 Secondly, the Nigerian government should meaningfully embrace Islāmic Studies by 
significantly funding its researches (e.g. through TETfund grants) and implementing 
its recommendations. This would further enhance the government’s efforts to improve 
the country’s economic growth and development, human capital, public administration 
and social development. 
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3.	 Furthermore, the political class in Nigeria should notably appoint proven products of 
Islāmic Studies and scholars to guide and help them drive the country’s development. 
Among other things, this is because the knowledge acquired from the discipline, as 
noted by the NUC, is all-encompassing and imbued with moral inclination, which 
many people lack in their career, job, administrative and leadership positions. The 
competence of these appointees in delivering their mandates would further enable the 
public to better understand that Islāmic Studies directs to a cultured, civilised and better 
way of life, and its guidance in solving problems is extended to the whole society. 

4.	 Finally, in the area of infrastructure where Islāmic Studies in Nigeria is lacking, its graduates 
should also be meaningfully employed, particularly in its administrative department (e.g. 
human resources and ethics units). This would further create job opportunities for Islāmic 
Studies graduates in Nigeria. It would also enable them to apply their acquired knowledge 
to contribute to Nigeria’s development in areas such as science, technology, innovation, 
transportation, housing and urban development, at least from an ethical perspective, beyond 
the current Sukuk financing of road and bridge constructions in Nigeria, where Islāmic 
scholars are employed to supervise.

Conclusion
This paper has appraised the extent to which Islāmic Studies has contributed to Nigeria’s 
development. It emphasised that Islām, as a promoter of all forms of knowledge, signifies 
the all-encompassing nature of Islāmic Studie. It is noted that the compartmentalisation 
of disciplines in the contemporary period has significantly limited Islāmic Studies in 
Nigeria to the areas of Arts and Humanities. Yet, available evidence has shown that the 
promotion of the Islāmisation of knowledge has increasingly made Islāmic Studies scholars 
and students to delve into the areas of science and technology, at least, from ethical and 
theological perspectives. Indeed, across all areas of knowledge, in theory and practice, 
Islāmic Studies products have been making contributions to national development in 
Nigeria through the guidance of Islāmic teachings. A significant increase in governmental, 
organisational and philanthropic support for Islāmic Studies would, however, further help 
the products of the discipline to hugely contribute to the development of the country, just 
as Prof. Oloyede  demonstrated at the University of Ilorin and has continued to prove as 
the Registrar of JAMB. 
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Introduction 
Libraries are very important because they help keep knowledge safe, organised and easy to 
find. In Nigeria, Arabic books are a key part of the resources found in university libraries. 
These books include religious texts, modern Arabic writings, historical documents and school 
materials that are useful for students, researchers and everyday readers. This study was inspired 
by an experience during a National Universities Commission (NUC) accreditation visit to a 
Department of Arabic and Islamic Studies. It was discovered that only the staff who understood 
Arabic were able to catalogue the Arabic books properly. When other librarians were asked to 
help, they admitted they faced serious challenges because they did not understand the language. 
This situation showed a gap that needs to be addressed; the experience necessitated this paper.

Because Arabic uses a different script and has unique grammar rules, organising and 
managing books written in Arabic in the library is not the same as doing so for English or 
other local languages. If a librarian cannot read or understand Arabic, it becomes difficult 
to classify the books correctly or make them easy for users to find. This affects the way 
students, lecturers and researchers access important Arabic materials. Unfortunately, many 
Nigerian libraries do not have enough staff who are trained in Arabic or who know how to 
handle Arabic cataloguing tools. As a result, Arabic books are sometimes left uncatalogued, 
wrongly classified or stored in ways that make them hard to locate. This not only limits access 
to knowledge but also affects the quality of academic work in Arabic and Islamic studies. 
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This study, therefore, looks at how the ability to understand Arabic affects the way librarians 
catalogue and manage Arabic books in some selected university libraries in southwest Nigeria. 

A Brief Literature Review
Arabic and Islamic book collections are a valuable part of Nigeria’s intellectual and cultural 
heritage. These collections cover many important subjects, but they often face problems such 
as poor storage, lack of professional care and poor management. As a result, many of these 
materials are difficult to find or use. These are the assertions of Muhammad (2013) in his study 
titled “Arabic and Islamic collections in Nigerian university libraries: The state of the art”. The 
study recommends proper preservation techniques to restore these works, and careful handling 
to protect them for both current use and future generations. This shows that managing these 
resources effectively is very crucial to keeping them safe and useful over time. His inability 
to examine the impact of Arabic proficiency on the cataloguing and management of books in 
Nigerian libraries, especially in southwest Nigeria, creates a gap in the work which this study fills. 

The Arabic-Islamic collection established at the University of Ibadan library was meant 
to support the teaching and research of African and Nigerian history. As the value of 
Arabic writings for studying West African history became clear, the university appointed 
an expert in Arabic, W.E.N. Kensdale, as Deputy Librarian in 1953. This was done when 
John Harris became the founding librarian in 1953, with the aim of enhancing the collection 
further (Mahmud, 1964). While the study provides valuable insights into the reason for the 
establishment, the significant gap in the role of Arabic proficiency, particularly regarding 
the cataloguing and management of books in Nigerian libraries, remains.

Many Arabic works by Nigerian authors are valuable because they contribute to the country’s 
political, social and cultural development. Although there have been efforts to introduce these works 
to the academic world, both locally and internationally, many of them have not been included in 
the school curriculum. This makes it harder for students and researchers to access and use them. 
It is important to update the curriculum to include these Arabic resources so they can benefit more 
people (Abdullahi, 2010). Abdullah’s work could not cover the area of this research.

In a separate study, Siddique et al. reviewed the extent of research by Library and Information 
Science (LIS) scholars in the 22 Arab League countries. Using data from the Scopus database, 
they analysed 863 studies published between 1951 and 2021. They found that research in this 
area has increased in recent years, with the highest output in 2020. Kuwait and Saudi Arabia 
were among the top contributors, with key institutions like Kuwait University and King Fahd 
University playing major roles. The research mostly focused on topics such as academic 
libraries, social media, bibliometrics and knowledge management; the work also covered 
new areas such as artificial intelligence, digital libraries and cloud computing (Siddique et 
al., 2021; Ibrahim, 2020). Nonetheless, there is limited empirical evidence on the impact of 
Arabic language proficiency among librarians on the cataloguing and management of Arabic 
book collections in selected university libraries in southwest Nigeria.
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Ibrahim examined the use of statistical methods in Library and Information Science (LIS) 
research in Arab literature while analysing articles from eight Arab journals published 
between 2014 and 2018. He found that most researchers used basic statistics, such as 
percentages and frequency counts, followed by predictive methods. The most common 
advanced methods used by them were t-tests, ANOVA and Chi-square test. He also found 
that the choice of statistical method often depended on the researcher’s background and the 
type of research, rather than on the article’s structure. This shows that LIS researchers in the 
Arab world need stronger training in statistical analysis (Ibrahim, 2021). This means that 
statistical literacy and Arabic proficiency are not to be overlooked among LIS researchers 
in the Arab world. It must be mentioned that the latter is highly needed when it comes 
to the cataloguing and management of Arabic books in Nigerian libraries. Oladosu and 
Adetunji (2023) provide a comprehensive historical and contemporary analysis of Arabic 
manuscript collections at the University of Ibadan, highlighting the university’s pioneering 
role in  preserving Islamic literary heritage in Nigeria and West Africa. Their study details 
the establishment of the Arabic unit in the 1960s, the collaborative efforts of scholars like 
John Hunwick and Ibrahim Mukoshy in cataloguing manuscripts and detailed challenges 
facing Arabic manuscripts in the University of Ibadan, such as institutional support.

Osman and El-Masry discussed the difficulties Arab libraries face in adapting to modern 
information technology and international cataloguing standards. Their study investigated 
whether Arab libraries are actively shaping these standards or merely following along. 
They recommended that Arab libraries adopt up-to-date cataloguing systems such as 
Resource Description and Access (RDA) and BIBFRAME to stay connected with global 
library practices. They also explored how Arab libraries are involved with international 
library networks like the Online Computer Library Center and the American University 
in Cairo (Osman & El-Masry, 2016; Ibrahim, 2015). This is missing in the studies of the 
cataloguing and management of books in Nigerian libraries.

Dawood analysed 27 LIS journals between 2020 and 2021 and reviewed 884 studies. He 
found that the International Journal of Library and Information Sciences had the highest 
number of publications, while other journals had very few. The most common research 
topics were on technology and databases, while topics related to cultural and Islamic heritage 
were among the least covered. The study emphasised the need for better-quality research 
in LIS, especially from a scientific and scholarly perspective, that can match work done 
in other languages (Dawood, 2021; Ibrahim, 2014). His study could not cover the area of 
this research. Calhoun (2006) studied the state of library catalogues in research libraries. 
Her work focused on how to improve these catalogues through collaboration, planning and 
practical solutions. The study is especially beneficial for library decision-makers, business 
stakeholders and library service providers. It encourages cooperation among professionals 
to modernise library systems and improve access to information for all users.
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Theoretical Framework
This study is guided by two interrelated theories: the Linguistic Relativity Theory (Sapir-
Whorf Hypothesis) and the Information Processing Theory. Together, these theories provide 
a strong foundation for understanding how language proficiency, specifically in Arabic, 
affects librarians’ ability to catalogue and manage Arabic book collections effectively.

The Linguistic Relativity Theory, also known as the Sapir-Whorf Hypothesis, posits that 
the structure of a language shapes the way its speakers perceive, think and understand the 
world. Developed by Edward Sapir and Benjamin Whorf, the theory holds that language is 
not merely a communication tool but a framework that influences cognition and worldview. 
In the context of this study, the theory implies that librarians who are proficient in Arabic 
will naturally understand and interpret Arabic texts more accurately, making them more 
capable of applying correct classification schemes, subject headings and metadata standards 
when cataloguing Arabic books. Recent studies support the relevance of this theory across 
various disciplines. For instance, Fruchter (2018) emphasises the power of language in 
shaping identity, action and culture, while Silalahi (2017) argues that linguistic categories 
influence cognitive processes. These findings align with the present study’s view that Arabic 
language proficiency enhances librarians’ professional competence in dealing with Arabic 
collections. Similarly, Kasap (2021) and others underscore the inseparable relationship 
between language and culture, reinforcing that cataloguing Arabic materials requires 
not only technical skill but also deep cultural and linguistic understanding. Without such 
proficiency, librarians may misinterpret key bibliographic elements, resulting in poorly 
organised or inaccessible Arabic resources.

Complementing this, the Information Processing Theory offers a cognitive explanation 
for how individuals handle complex tasks based on their internal mental structures. 
Originating from the work of Newell and Simon (1972), the theory likens the human mind 
to a computer that processes information through stages—receiving input, organising it 
and producing an output. Applied to this study, the theory suggests that librarians process 
information about Arabic books based on their internal understanding, which is significantly 
shaped by their knowledge of the language. A librarian proficient in Arabic is more likely 
to interpret book titles, subject content and cataloguing standards correctly, resulting in 
better organisation and retrieval of Arabic texts. Simon (1978) and Payne (1980) emphasise 
that problem-solving and decision-making are shaped by an individual’s internal “problem 
space”—their mental model of the task. In cataloguing, this means that librarians who lack 
Arabic proficiency may form incomplete or inaccurate mental models of Arabic texts, leading to 
errors in cataloguing and reduced accessibility for users. By contrast, Arabic-proficient librarians 
can navigate these tasks more effectively, using their language skills to interpret meaning and 
apply appropriate bibliographic rules.

Additionally, Rogers, Miller and Judge (1999) demonstrate how organisations apply 
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different strategies based on how they process and use information. In library settings, if 
cataloguing Arabic books is viewed as a strategic goal, then the institution must ensure 
that the necessary informational resources, especially language skills, are present among 
its staff. If not, the effectiveness of cataloguing Arabic materials is compromised, just as 
in banks where planning fails without the right strategic information.

In summary, Linguistic Relativity Theory explains the influence of language on thought 
and interpretation, while Information Processing Theory highlights how internal cognitive 
models guide complex task performance. Together, they support this study’s focus on Arabic 
language proficiency as a critical factor affecting how librarians catalogue and manage 
Arabic book collections. Both theories confirm that improving librarians’ Arabic skills is 
essential for accurate classification, better information retrieval and overall efficiency in 
managing Arabic resources in Nigerian university libraries.

Methodology
This study employed a mixed-methods approach, integrating both quantitative and 
qualitative methods to explore how Arabic language proficiency impacts the cataloguing 
and management of Arabic books in selected university libraries in southwest Nigeria. 
The use of this approach allowed for a comprehensive understanding of the subject by 
combining statistical trends with detailed personal experiences of librarians actively 
involved in cataloguing tasks.

The research focused exclusively on university libraries, targeting institutions known for 
offering Arabic and Islamic Studies programmes and maintaining substantial Arabic book 
collections. A total of six universities were purposively selected based on these criteria: the 
University of Ibadan (UI), Oyo State; the University of Ilorin (UNILORIN), Kwara State, 
Lagos State University (LASU); Osun State University (UNIOSUN); Fountain University; 
and Adeleke University, all located in southwest Nigeria. These universities were chosen 
for their relevance to the subject matter and their accessibility for data collection.

To gather data, the researcher designed and distributed a structured questionnaire using 
Google Forms. The questionnaire was shared through verified librarians’ WhatsApp and 
Telegram groups to ensure that only professional librarians participated, thereby reducing 
the risk of non-librarians filling the form. The questionnaire included closed-ended questions 
that gathered demographic information, assessed levels of Arabic language proficiency and 
explored cataloguing practices, challenges and use of Arabic-compatible cataloguing tools.
In addition to the survey, 20 professional librarians were selected from the participating 
universities for semi-structured interviews. These interviews provided deeper insights into the 
librarians’ lived experiences, focusing on the challenges they face when cataloguing Arabic 
books and how language proficiency influences their effectiveness. The interviews were 
conducted virtually and in-person, depending on the participants’ availability and convenience.
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To ensure validity, the questionnaire was reviewed and tested by three experienced librarians 
not included in the main study. Their feedback was used to revise ambiguous or unclear 
questions. Reliability was ensured by using consistent methods of administration and clear, 
standardised language across all instruments.

The quantitative data from the questionnaire responses were analysed using Microsoft Excel, 
where descriptive statistics such as frequencies and percentages were used to summarise 
the data. This helped in identifying trends and general patterns related to Arabic language 
proficiency and cataloguing practices. The qualitative data from the interviews were 
transcribed and analysed using thematic analysis, which involved coding the responses 
and grouping them into recurring themes relevant to the study objectives.

While the study was limited to six universities in a specific region and therefore not fully 
generalisable to all Nigerian libraries, the insights gathered offer meaningful contributions to 
understanding the role of language in cataloguing Arabic resources. Additionally, the inclusion 
of interviews helped to validate and enrich the findings from the questionnaire, offering a well-
rounded view of the current state of Arabic book cataloguing in Nigerian academic libraries.

Findings and Discussion

Demographic Information
The demographic profile of the respondents offers valuable insight into the background of 
librarians involved in cataloguing and managing Arabic books in university libraries across 
southwest Nigeria. Understanding their gender distribution, age, educational qualifications and 
roles helps to assess the professional landscape in this specialised area of library services. The 
survey data show that the field of Arabic book management in Nigerian university libraries 
is male-dominated, with 70% of respondents identifying as male and 30% as female. This 
imbalance may be due to broader gender trends in library employment or reflect specific 
institutional preferences in assigning Arabic materials to staff. It raises questions about gender 
equity in professional roles associated with culturally and linguistically specific collections.

In terms of age distribution, none of the respondents were in the 18–25 age group, indicating 
a lack of young professionals in this field. Fifty percent (50%) of respondents were between 
the ages of 36 and 45, 30% were aged 26–35 and 20% were above 46 years. This suggests that 
those working with Arabic collections are generally mid-career professionals with a reasonable 
level of experience. However, the absence of younger age groups poses a potential challenge 
to the future sustainability and succession of expertise in Arabic book management.

The respondents’ educational qualifications were notably high. Fifty percent (50%) held 
doctoral degrees (Ph.D.), 30% had master’s degrees and 20% possessed bachelor’s degrees. 
None of the respondents reported having only a diploma. This high level of academic 
attainment indicates a strong intellectual and professional foundation among the librarians. 
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However, this also invites reflection on the extent to which their formal education included 
specialised training in Arabic language proficiency and cataloguing techniques—skills 
crucial to managing Arabic language materials effectively.

Further analysis showed that 90% of the respondents currently work with Arabic books in 
their libraries. While this reflects a strong professional engagement with Arabic resources, 
the level of Arabic language proficiency among these librarians—and how it influences the 
accuracy and efficiency of their cataloguing work—remains a topic for further investigation.
Overall, the demographic data underline key trends in Arabic book management in Nigerian 
university libraries: a workforce that is experienced and highly educated, but also ageing, 
gender-imbalanced and possibly lacking specialised linguistic training. These findings 
underscore the need for capacity-building, succession planning and targeted professional 
development, particularly for younger librarians.

Table 1: Demographic distributions of respondents

 Variable				    Category		  Percentage (%)
Gender				    Male			   70%
					     Female			  30%
Age Group				    18–25			   0%
					     26–35			   30%
					     36–45			   50%
					     46 and above		  20%
Highest Academic Qualification	 Bachelor’s Degree	 20%
					     Master’s Degree	 30%
					     Ph.D.			   50%
					     Diploma		  0%
Currently Work with Arabic Books	 Yes			   90%
					     No			   10%

Source: Authors’ calculations

Arabic Proficiency
One of the central aims of this study was to assess the level of Arabic language proficiency 
among librarians handling Arabic books and how this affects their cataloguing and management 
practices. The results reveal a mixed level of proficiency, which has direct implications for 
cataloguing accuracy, metadata consistency and overall resource accessibility.

Out of all respondents, only 30% reported having advanced proficiency in Arabic–meaning 
they could read, understand and interpret Arabic texts independently. Another 40% indicated 
intermediate proficiency, suggesting they could engage with Arabic content but required 
assistance or had limitations in understanding complex texts. The remaining 30% had 
only basic proficiency or none, indicating difficulty with Arabic script or a reliance on 
transliteration tools and secondary sources.
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This variation in language ability directly influences how well librarians can transliterate 
titles, assign accurate subject headings and classify Arabic materials. Librarians with higher 
proficiency were more confident in navigating Arabic bibliographic records and applying 
standardised cataloguing rules specific to Arabic. In contrast, those with limited proficiency 
faced several challenges, including incorrect metadata entry, misclassification of books 
and delays in processing Arabic materials. During the interviews, participants identified 
several challenges in cataloguing Arabic books, many of which stem from inadequate 
training and a lack of Arabic-compatible cataloguing systems. Key challenges included:

1.	 Difficulty in transliteration and subject indexing;
2.	 Limited availability of Arabic MARC fields or cataloguing templates;
3.	 Reliance on foreign databases that do not match local academic needs;
4.	 Lack of training opportunities focused on Arabic cataloguing standards; and
5.	 Inadequate support from library management for specialised language materials.

Despite these issues, many librarians expressed a willingness to undergo specialised training 
if such programmes were made available. This highlights the urgent need for institutional 
support, capacity-building workshops and policy integration to improve Arabic resource 
management.

Table 2: Arabic Proficiency
Variable			   Category			   Percentage/Observation
Arabic Language 		  Advanced			   30%
Proficiency Level	
				    Intermediate			   40%
				    Basic or None			  30%
Key Cataloguing Challenges	 Transliteration difficulties	 Frequently reported
				    Subject classification errors	 Frequently reported
				    Metadata inconsistencies	 Frequently reported
				    Lack of Arabic-friendly 
				    cataloguing tools		  Widely acknowledged
				    Limited institutional training	 Widely acknowledged
Willingness to Receive	 Yes				    High across all proficiency 
Training 							       levels

Source: Authors’ calculations

Cataloguing Arabic Books: Challenges Linked to Low Language Proficiency
The findings of the study revealed that 60% of librarians are actively involved in cataloguing 
Arabic books, while the remaining 40% are not engaged in such activities. This indicates 
that a significant proportion of library professionals directly contribute to the organisation 
and accessibility of Arabic language collections in their institutions.



281

However, among those who do catalogue Arabic materials, a majority (75%) reported 
experiencing challenges related to limited Arabic language proficiency. These challenges 
include errors in subject classification, inaccurate transliteration, metadata inconsistencies 
and overall difficulties in interpreting Arabic script and content. Only 25% of respondents 
indicated they did not face language-related challenges during cataloguing, suggesting that 
they likely have a higher level of proficiency in Arabic.

This clearly underscores the critical role of language proficiency in the cataloguing process. 
Cataloguers who lack fluency in Arabic are more prone to misclassifying texts, assigning 
incorrect subject headings or creating records that hinder effective retrieval. These errors 
can compromise the accessibility and usability of Arabic resources, leading to inefficiencies 
in library services and reduced support for academic research.

The findings highlight an urgent need for language-based training and professional 
development programmes tailored to librarians working with Arabic materials. Improving 
their proficiency will not only enhance cataloguing accuracy but also ensure that users can 
fully benefit from the rich Arabic collections housed in university libraries.

Table 3: Cataloguing Arabic Books and Challenges Faced
  Variable						       Category	 Percentage (%)
  Librarians Involved in Arabic Cataloguing	 Yes		  60%
							       No		  40%
  Challenges Faced Due to Low Arabic Proficiency	 Yes		  75%
							       No		  25%
Source: Authors’ calculations

Frequency of Challenges in Cataloguing Arabic Books
The study further examined how frequently librarians face challenges when working 
with Arabic books, particularly in relation to language barriers. The results show that 
70% of respondents reported encountering such challenges either “always” or “often”. 
This highlights a persistent and widespread difficulty among a significant portion of 
librarians handling Arabic language materials.

Interestingly, no respondent selected “sometimes” as a response. This suggests a stark 
divide: librarians either regularly experience challenges or do not at all. Such a pattern 
points to varying levels of Arabic language proficiency among librarians—those who are 
proficient rarely encounter issues, while those who are not encounter them consistently.
The findings reinforce the conclusion that language proficiency plays a decisive role in 
the successful cataloguing of Arabic books. Without sufficient command of the language, 
librarians are likely to struggle continuously with classification, indexing and metadata entry. 
This situation underscores the need for targeted  professional development interventions, 
particularly in Arabic language training.
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Table 4: Frequency of Cataloguing Challenges Related to Arabic Language Proficiency

 Frequency of Challenge				    Response Rate (%)
Always						      40%
Often							       30%
Sometimes						      0%
Rarely							      15%
Never							       15%

Source: Authors’ calculations

Impact of Arabic Language Proficiency on the Organisation of Arabic Books
The findings of the study clearly suggest that Arabic language proficiency significantly 
affects the organisation of Arabic book collections in university libraries. According to the 
interviews conducted, 60% of respondents affirmed that a lack of proficiency negatively 
influences the proper classification, arrangement and accessibility of Arabic materials. On 
the other hand, 40% of the respondents did not perceive language limitations as a major 
issue in book organisation. Nevertheless, the majority response highlights the critical role 
of linguistic competence in ensuring that Arabic materials are well-organised and easily 
retrievable.

Proper organisation is not only essential for cataloguing but also crucial for making Arabic 
resources visible, accessible and usable for students, researchers and scholars. Poorly 
organised Arabic collections can hinder users’ ability to locate materials efficiently, thereby 
diminishing the library’s functional value. The study shows that many librarians face major 
hurdles in this regard due to their limited proficiency in Arabic. Indeed, 75% of librarians 
reported significant difficulties related to language barriers. These challenges are not merely 
occasional; 70% of respondents indicated that these issues occur either “always” or “often”, 
signalling a persistent disruption in service delivery. Without adequate proficiency in Arabic, 
librarians struggle with accurate classification, indexing and subject cataloguing, which are 
core functions required to make resources accessible and useful.

Another finding revealed that 70% of respondents rely heavily on translation tools when working 
with Arabic texts. While digital tools provide some support, they cannot fully substitute the 
deep contextual and cultural understanding that human language competence offers. As such, 
translation tools often serve as stop-gap solutions rather than effective long-term strategies. 
These findings underscore the urgent need for targeted Arabic language training programmes 
for cataloguing librarians. Alternatively, libraries may consider recruiting or appointing 
Arabic-speaking cataloguers to manage these collections more efficiently. Without such 
interventions, Arabic materials risk remaining underutilised, misclassified or hidden in the 
catalogue, contributing to a significant gap in service and accessibility.
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Table 5: Impact of Arabic Proficiency on Book Organisation and Accessibility
			   Indicator					     Response Rate (%)
Acknowledges the impact of Arabic proficiency on an organisation	 60%
Does not see proficiency as an issue					     40%
Faces major challenges due to language barriers			   75%
Experiences challenges “always” or “often”				    70%
Relies on translation tools						      70%

Source: Authors’ calculations

The Role of Arabic-Speaking Librarians in Effective Book Management
The study strongly indicates that Arabic-speaking librarians play a vital role in the efficient 
management of Arabic-language collections in Nigerian university libraries. According to 
the survey results, 80% of respondents agree that the presence of Arabic-speaking librarians 
enhances the organisation, cataloguing and accessibility of Arabic books. In contrast, only 
20% disagreed, believing that having Arabic-speaking staff may not be essential. This 
overwhelming consensus supports the idea that linguistic proficiency is not optional but 
foundational to managing Arabic collections. Effective cataloguing and classification 
depend heavily on understanding the language and content of the materials. Arabic books 
often contain nuanced expressions, classical forms and subject-specific terminology that 
require accurate interpretation—a task best handled by those fluent in Arabic. The minority 
opinion (20%) may reflect a growing reliance on translation tools, digital cataloguing 
system or outsourcing for Arabic book cataloguing. While these methods can provide 
temporary support, they are often prone to inaccuracies, delays and inefficiencies, especially 
during material retrieval. Automated tools can misinterpret titles, authorship or subject 
classification, leading to misplaced entries and reduced accessibility.

Thus, the presence of Arabic-speaking librarians is not just beneficial—it is essential. These 
professionals bring cultural competence, linguistic accuracy and subject familiarity to the 
library environment, significantly improving the cataloguing process and user experience. 
Their inclusion can also inform policy development, support capacity building and ensure 
the long-term sustainability of Arabic resource management in academic libraries.

Table 6: Respondents’ Views on the Role of Arabic-Speaking Librarians
			   Viewpoint					     Response Rate (%)

  Arabic-speaking librarians enhance Arabic book management	 80%
  The presence of Arabic-speaking librarians is not essential		 20%

Source: Authors’ calculations

Summary of Findings
Proficiency in the Arabic language has been found to be a critical factor in the effective 
cataloguing and management of Arabic books in Nigerian libraries. The study revealed that 
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70% of librarians possess only basic proficiency in Arabic or none at all, posing significant 
challenges in handling Arabic collections. Despite this, 60% of respondents reported that 
they are actively involved in cataloguing Arabic books. However, 75% acknowledged that 
language barriers make the process difficult.

As a result of these limitations, 70% of librarians rely on translation tools or external 
assistance to manage Arabic book cataloguing. Although they may be helpful, these 
alternatives often fall short of ensuring accuracy and efficiency. The findings also show 
that 60% of respondents believe that poor Arabic proficiency negatively impacts the 
organisation and accessibility of Arabic resources in their libraries.

Notably, 80% of participants agreed that having an Arabic-speaking librarian would greatly 
improve the management of Arabic collections. This highlights the need for targeted 
Arabic language training for librarians and suggests that investing in linguistic capacity 
is essential for improving cataloguing practices and ensuring users can access Arabic 
materials effectively.

Implications of the Study’s Findings
The findings of this study carry significant implications for the management of libraries 
that house Arabic collections, particularly in academic institutions. First, the lack of Arabic 
language proficiency among librarians poses a serious challenge to effective cataloguing. 
Inaccurate classification directly affects the organisation of materials and complicates their 
retrieval, thereby limiting users’ access to important resources. These cataloguing errors can 
hinder research and learning outcomes, reducing the overall effectiveness of library services.
Second, the study highlights a critical issue regarding accessibility and usability from 
the perspective of library users. When librarians are unable to correctly catalogue Arabic 
books, patrons, especially students and researchers, encounter difficulties in locating the 
materials they need. This undermines the library’s ability to fulfil its core role of supporting 
academic success and knowledge dissemination.

Another key concern raised by the study is the heavy reliance on external tools and support, 
such as translation aids and consultations with Arabic-speaking colleagues. While these may 
offer temporary relief, they are not sustainable long-term solutions. These methods often 
lead to delays, introduce inconsistencies in metadata and may compromise the accuracy 
of bibliographic records. The study thus emphasises the need for long-term strategic 
planning, particularly through the enhancement of Arabic language competence among 
librarians. Investing in human capacity is more effective and sustainable than relying 
solely on technology. Finally, the findings underscore the urgent necessity for continuous 
professional development programmes. These training initiatives should be designed to 
equip librarians with the linguistic and technical skills required to manage Arabic books 
effectively and meet users’ evolving needs.



285

Recommendations for Librarian Training in Arabic Proficiency
Based on the findings, several recommendations can be put forward to enhance librarians’ 
efficiency in developing Arabic book collections. First, structured Arabic language 
training programmes should be introduced for librarians. These programmes should 
focus on reading comprehension, cataloguing terminology and the basics of Arabic 
grammar to enable librarians to understand and classify Arabic books more efficiently. In 
addition, collaboration between libraries and Arabic language departments in universities 
can be established. These partnerships can offer specialised training according to the 
needs of librarians who are engaged in dealing with Arabic texts. Further, recruitment 
of Arabic-speaking librarians should be considered by libraries with extensive Arabic 
collections. Employment of individuals with Arabic proficiency will thus help lessen 
the gap in cataloguing efficiency and improve the overall arrangement of Arabic books. 
Lastly, integration between digital Arabic cataloguing tools and the human knowledge of 
cataloguing is a huge recommendation. Libraries should invest in advanced cataloguing 
that supports Arabic script in its functions while making sure librarians receive adequate 
training on how to utilise these tools effectively.

Suggestions for Future Research
For further studies, it is recommended that future research should explore the current state of 
Arabic cataloguing in Nigerian university libraries by examining the advent of e-libraries and 
their impact on traditional library settings. While the present study addresses conventional 
cataloguing practices, it would be valuable to assess how digital transformation is reshaping 
Arabic collections. Additionally, given previous evaluations of the dilapidated state of 
Arabic resources at institutions such as the University of Ibadan, further investigations 
should reflect on the condition of these collections across other universities. Moreover, 
exploring the interaction between Arabic collection centres in Nigerian universities and 
their counterparts in the Arab world, as well as internationally renowned institutions like 
the School of Oriental and African Studies (SOAS), University of London, could offer 
deeper insights into global linkages and the development of Arabic libraries. Such efforts 
would significantly contribute to extending the frontiers of knowledge in this field.
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Introduction
The significance of technology in the contemporary era is undeniable, with its pervasive 
influence rendering it nearly indispensable in modern life. Among the most prominent 
drivers of technological advancement is social media, which has ushered in an era of 
unprecedented interconnectedness and information dissemination. Social media platforms 
have transformed the way people communicate and build relationships, with networks 
facilitating connections across geographical and cultural boundaries (Bandura, 6).

It is evident that digital transformation has profoundly impacted the landscape of human 
communication. Digital platforms are characterised by ease of use, accessibility and the 
capacity to facilitate rapid and widespread communication (Davis, 319). As such, the 
digital landscape has become a critical force in shaping various aspects of contemporary 
life, including moral and ethical frameworks. Within the global Muslim community, 
social media has emerged as a complex and dynamic space where established Islamic 
moral principles are both reinforced and challenged.

In other words, social media presents a dual-edged challenge. While it offers numerous 
benefits that enhance communication, information sharing and social connectivity, it also 
presents significant ethical dilemmas and risks. Issues such as the spread of misinformation, 
cyberbullying, privacy breaches, reduced face-to-face interaction with family and peers, 
exposure to inappropriate content and engagement in harmful online behaviours, such as 
slander and the sharing of compromising images, are all inherent dangers associated with 
social media use (Grigoriscu & Biaasu, 2).

The rapid spread of misinformation, misinterpretations of Islamic teachings and the 
commodification of Islamic content are notable concerns in the digital age. Moreover, 
the growing influence of social media challenges traditional religious authority and raises 
ethical questions surrounding online conduct, privacy and the potential moral degradation 
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caused by exposure to certain forms of Islamic content. This paper examines how social 
media is influencing the understanding and practice of Islamic morality, while posing 
critical questions about its established norms and interpretations in the increasingly 
digital world. It stresses the need for a critical engagement with online platforms and 
the development of digital literacy within Muslim communities to navigate the complex 
relationship between virtual spaces and Islamic ethical principles.

Islamic moral frameworks, traditionally grounded in the Qur’ān and Sunnah, have long 
provided guidance for Muslim individuals and societies. However, the rise of social media 
introduces a new and potent influence that necessitates careful scrutiny. This research 
contends that social media acts as a significant force in reshaping Islamic morality by: 
a.	 democratising access to religious knowledge and facilitating the dissemination of 

diverse interpretations; 
b.	 enabling the formation of online religious communities and fostering the development 

of new ethical discourses; and 
c. 	 amplifying certain voices and perspectives while marginalising others. 

Conversely, social media also presents challenges to traditional Islamic moral frameworks 
by exposing individuals to a range of sometimes conflicting ethical viewpoints, creating 
spaces for the questioning of established religious authority, facilitating the spread of 
misinformation and potentially harmful content, and raising novel ethical dilemmas 
related to online behaviour, privacy and digital identity.

Social Media
Social media is a fusion of “social” and “media.” The term “social” refers to a mode of 
communication whereby individuals exchange information with one another, while 
“media” pertains to the devices used for communication, such as the Internet, television, 
radio and newspapers. Social media, therefore, encompasses a broad array of online 
platforms and digital technologies that enable the creation, sharing and exchange of 
information, ideas, interests and various forms of expression within virtual communities 
and networks. According to Mujib, social media platforms are internet-based services that 
allow individuals to connect with others through sharing, communication and interaction, 
while enabling users to customise their profiles within a controlled network (Mujib, 4). 
These platforms are web-based communication tools that allow users to create and share 
content, such as text, images, videos and more, while also interacting through comments, 
messages and other features. In doing so, social media fosters the development of online 
communities and networks rooted in shared interests, relationships or affiliations.

Commonly used social media platforms for cultivating and maintaining relationships 
include Facebook, WhatsApp, Twitter and MySpace (Boyd & Ellison, 230). At its core, 
social media shifts the paradigm of information consumption from a predominantly 
one-way broadcast model to a multi-directional, participatory environment, where users 
function both as consumers and creators of content.
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Harvey (4) identifies various forms of social media, including Wikipedia, blogs, microblogs 
(e.g., Twitter), content communities (e.g., YouTube), social networking sites (e.g., 
Facebook), virtual game worlds and social media worlds. He further asserts that social 
media has evolved into a crucial tool for acquiring large volumes of information quickly, 
dependably and affordably. The ease of use and the convenience of communication have 
made social media an integral part of daily life for a significant portion of the global 
population. Recently, there has been a notable surge in social media subscriptions among 
youth and children worldwide.

The following characteristics have been identified as key attributes of social media:
1.	 User-generated content (UGC): According to Kaplan and Haenlein (59), the majority 

of content on social media platforms is created and shared by individual users, rather than 
solely by platform owners or traditional media organisations. This content can include 
text posts, images, videos, audio recordings, live streams, and more.

2.	 Reach and scalability: Social media has the capacity to reach vast audiences across 
geographical boundaries and time zones, enabling the rapid and widespread dissemination 
of information and ideas (Van Dick, 13).

3.	 Interactivity and engagement: Social media platforms are designed to facilitate 
interaction and engagement between users. Features such as comments, likes, shares, 
direct messaging, polls and live Q&A sessions enable users to engage in meaningful 
exchanges (O’Reilly, 17).

4.	 Networking and community building: These platforms provide users with the opportunity 
to connect with individuals who share similar interests, professional affiliations, personal 
relationships or geographical locations. This results in the formation of online communities 
and social networks (Boyd & Ellison, 10).

5.	 Personalisation and customisation: Social media platforms allow users to personalise 
their profiles and tailor their content feeds to reflect their specific interests and connections, 
leading to a more individualised user experience (Sundar, 8).

The Role of Social Media in Shaping Islamic Moral Frameworks
Social media plays a complex and multifaceted role in shaping Islamic moral frameworks. It 
serves as a potent force capable of both reinforcing and challenging established Islamic beliefs 
and ethical standards, with outcomes that can be either beneficial or detrimental. While social 
media influences all aspects of human life across various societal levels, its impact on religion, 
particularly among children and young adults, is particularly pronounced in the contemporary era.

In Islamic jurisprudence, the concept of Maslaha refers to actions that serve the public 
interest of the Muslim community, emphasising benefit over harm. Setiyawan (41) defines 
Maslaha as the benefit provided by Allah for His servant in safeguarding religion, soul, 
property and lineage. Conversely, any actions that contradict or undermine the protection 
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of Maslaha are considered Mafsada (harm). Social media, with its dual potential for both 
benefit and harm, exemplifies this dual nature, functioning as a “double-edged sword.” 
The following sections will explore the constructive roles that social media can play in 
shaping Islamic moral principles.

Dissemination of Islamic Knowledge and the Propagation of Islam
The teaching and spreading of Islam is a fundamental duty for every Muslim, as 
emphasised in the Qur’an (3:103): 

Let there arise from you a group inviting to all that is good, enjoining what 
is right, and forbidding what is wrong; and it is they who are the successful. 

In line with this, the Prophet Muhammad (SAW) stated: 
Convey (my teachings) to the people, even if it were a single sentence 
(Bukhari 3461).

The Prophet further emphasised the value of learning and teaching the Qur’an, stating: 
The best among you are those who learn the Qur’an and teach it (Bukhari 
5027).
Allah has created the entire world in the service of humanity, as articulated 
in Qur’an (45:13): 
He subjected for you whatever is in the heavens and on the earth, All by 
His grace. Surely in this are signs for people who reflect.

In this context, modern technology, particularly social media, has emerged as a significant tool 
for spreading Islamic knowledge and raising awareness. Unlike traditional, time-consuming 
communication, social media enables Muslims to access and share Islamic teachings more 
widely, thereby facilitating connections with scholars and religious leaders globally. The 
Prophet Muhammad (SAW) advised that any means to facilitate the principles of Islam 
should be adopted, saying: 

Make things easy, do not make things difficult; give glad tidings and
do not repel people. (Bukhari 3452). 

Platforms such as Facebook, WhatsApp, Instagram, Twitter, YouTube and TikTok 
provide unprecedented opportunities to disseminate Islamic teachings. They offer 
global outreach through lectures, Qur’anic recitations, hadith and scholarly discussions. 
Notably, YouTube and similar platforms provide access to Islamic educational content in 
various languages, expanding learning opportunities. Prominent Islamic scholars, such as 
Nouman Ali Khan, Mufti Ismail Menk, Bilal Philips, Professor Isa Ali Pantami and Dr. 
Abubakar Yusuf Lokoja, have adopted social media as a means of promoting da’wah and 
Islamic teachings. The real-time nature of online communication facilitates immediate 
engagement, further enhancing accessibility (Surati, Faridah, & Damayanti 145).
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Digital Tools for Exploring the Qur’an and Hadith
Several digital platforms have been developed to facilitate easy navigation of the 
Qur’an and Hadith, enabling users to locate specific verses or topics. Websites, software 
applications and mobile apps offer these resources in various languages, making Islamic 
research more accessible. Maktaba Shamila is a prominent software that provides access 
to a wide range of Islamic texts, making it indispensable for conducting comprehensive 
Islamic research.

As online platforms, such as blogs, enable the sharing of religious insights, social media 
platforms like Facebook and YouTube serve as channels for conveying Islamic messages. 
Mobile devices play a critical role in global Islamic outreach, providing Muslims with 
tools to share diverse content, including translations and interpretations of the Qur’an 
(Islam T.md, 97). Platforms such as Zoom, Skype and Facebook Live allow for virtual 
Qur’anic learning sessions, making it easier for modern youth to engage with scholars 
online (Muhammad & Attahir, 1). However, it is crucial that religious content shared via 
social media adheres to Sharia principles and promotes interactivity (Zafri, Opir, & Yahya, 
98). Muslims must also actively engage in countering misinformation and correcting 
misconceptions about Islam on social media (Siti, Mohd Shafei et al., 51).

Formation of Online Islamic Communities
Social media platforms, such as Facebook, Twitter, Instagram and WhatsApp, have 
become essential tools for global Muslim communities. These platforms enable Muslims 
to connect, communicate and share ideas instantly, regardless of geographic location. 
Social media also fosters online friendships, facilitates information sharing and supports 
emotional bonds within families, irrespective of physical separation (Abel, 21). This 
aligns with Islam’s emphasis on family unity.

Social media is instrumental in the formation of virtual Muslim communities based on 
shared beliefs and values. These online spaces offer a sense of belonging and mutual 
support, particularly for Muslims in minority or isolated settings. The Qur’an emphasises 
this sense of brotherhood among believers: 

The believers are but brothers, so make reconciliation between your 
brothers and fear Allah, that you may receive mercy (Qur’an 49:10). 

Online platforms also provide tools for collective action, as evidenced during high-profile 
events, such as the 2010 Qur’an-burning plans by an American pastor or the anti-Islam 
video, Innocence of Muslims. These incidents led to widespread protests, organised and 
amplified through social media, resulting in calls for the removal of offensive content 
(Desrues 23). By leveraging social media, Muslims can foster greater unity, amplify their 
voices and build a more interconnected and informed global Muslim community.
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Promotion of Islamic Values and Ethical Discourse
Islamic teachings emphasise the fundamental principles of submission to God, obedience 
to His will and striving for peace. According to scholar Yousuf Estes, Islam’s core values 
include sincerity, obedience and inner tranquility, all of which inherently oppose violence 
and injustice. In the face of negative influences on social media, Muslims are encouraged 
to share positive, uplifting content that highlights the benefits of Islam in this life and 
the hereafter. The Qur’an (3:104) advocates for a community that encourages goodness, 
enjoins virtue and discourages wrongdoing. 

In today’s fast-paced digital world, using media to spread the beauty and ideals of Islam is 
crucial. The concept of da’wah, or inviting others to Islam with wisdom and kindness, is 
central to this effort (Qur’an 16:125). Muslims can help dispel misunderstandings about 
their faith and foster intercultural dialogue through respectful engagement. Furthermore, 
issues such as environmental sustainability, animal welfare, social justice and digital 
ethics are increasingly being discussed in online Islamic spaces, contributing to the 
development of Islamic moral frameworks that are relevant to modern societal concerns.

Amplification of the Voices of Influential Religious Figures and Scholars
Social media has enabled Islamic scholars and prominent religious figures to reach wider 
audiences and shape public discourse on moral issues. These platforms offer scholars 
opportunities to engage directly with their followers, answering questions, offering 
guidance and reinforcing Islamic moral values. This digital presence contributes to 
the dissemination of particular interpretations of Islamic morality, reinforcing ethical 
discourses within online communities.

Challenging Islamic Moral Frameworks through Social Media
While social media offers substantial opportunities for disseminating and reinforcing  
Islamic morality, it also poses significant challenges to established frameworks and 
authorities. Scholars have noted that social media is increasingly being used by 
individuals with ulterior motives (Muneera & Fowzul Ameer, 20). This has led to the 
Internet, particularly social media, being targeted as a platform for propagating anti-
Islamic narratives and alienating Muslims from their religion.

The open and often unregulated nature of these platforms exposes individuals to a diverse 
array of perspectives, some of which contradict or challenge traditional Islamic teachings. 
This exposure can lead to the questioning and re-evaluation of previously held moral beliefs. 
Moreover, social media platforms introduce novel ethical dilemmas that traditional Islamic 
jurisprudence may not have directly addressed. Issues related to online privacy, data security, 
cyberbullying, the spread of misinformation and the ethical implications of artificial intelligence 
require the development of new moral frameworks and guidelines within an Islamic ethical 
context. The rapid pace of technological change necessitates ongoing reflection and adaptation 
of Islamic moral principles to address these emerging challenges. 
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Below are the specific challenges posed to Islamic moral frameworks through social media:

1.	 Erosion of traditional gatekeepers of religious knowledge: A significant challenge 
posed by social media is the erosion of traditional religious authorities. Individuals 
now have access to religious information from a myriad of sources, not all of which 
are credible or authoritative. This democratisation of information can lead to the 
spread of misinformation, the proliferation of unorthodox interpretations and the 
potential for individuals to be influenced by extremist or misguided ideologies 
(Berger, 11). The lack of established mechanisms for verifying the authenticity and 
reliability of online religious content poses a serious challenge to maintaining the 
integrity of Islamic moral frameworks.

2.	 Misrepresentation of religion: The proliferation of social media has, unfortunately, 
facilitated the spread of misinformation about Islam. This has been exploited to 
incite discord between individuals of different faiths, both publicly and within 
communities. Platforms like Facebook, Twitter, LinkedIn and Google Plus have 
been used to disseminate false rumours and biased portrayals of Islamic principles. 
Western media, in particular, often frame conflicts involving Muslims under the 
singular banner of “Islam,” rarely extending such generalisations to conflicts 
involving other religious groups. The propagation of fabricated rumours about 
Islamic leaders and the misrepresentation of Muslims contribute to the stigmatisation 
of Muslims as disloyal or as terrorists. While the negative impacts of social media are 
considerable, it is important to note that social media’s influence is not exclusively 
harmful; it can also offer benefits (Nasr, 109). 

3.	 Incentivising indecency: The growth and well-being of the Muslim community 
(Ummah) are traditionally linked to the ethical conduct of its members, as guided 
by Islamic teachings. The Quran (24:30) instructs believers to maintain modesty in 
their gaze and protect their chastity, emphasising humility for both men and women. 
However, this system of ethical refinement is being undermined by the widespread 
disregard for these principles, particularly on social media platforms (Nasr, 113). 
The prevalence of inappropriate images and videos has surged across social media. 
Despite the stated policies of major platforms to remove such content, the principle 
of freedom of expression is often invoked to justify the unchecked dissemination 
of offensive material. Consequently, the Internet has become a significant conduit 
for the circulation of harmful content, contributing to social ills such as women’s 
molestation, rape, eve-teasing, acid violence, murder and general societal disorder. 
The Quran strongly condemns the desire to spread indecency among believers, 
warning of severe consequences both in this life and the hereafter (24:19).

4.	 Potential social media addiction, crime and diminished well-being: Social 
media fosters dependency, leading to excessive time spent online and disrupted 
sleep patterns, which negatively impact mental well-being. This addiction to social 
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networking contributes to the development of an uninformed and disengaged youth. 
From an Islamic perspective, the preservation of intellect, alongside mental and 
emotional well-being, is a fundamental principle. Al-Siyatibi (2004) highlights the 
importance of protecting the intellect as a means of safeguarding the mind from 
harmful influences. Islamic teachings encourage a balanced and moderate approach 
to all aspects of life, including digital interactions. Increasingly, individuals are 
detached from real-life experiences, seemingly unable to function without their 
virtual existence. This preoccupation with social media erodes essential skills like 
reading and writing. Moreover, this addiction diminishes young people’s respect for 
others, fostering a culture of unhealthy competition and contributing to disrespectful 
online interactions. The bonds between young individuals are weakening, and their 
moral compass is being compromised, potentially leading them to engage in criminal 
activities without fully understanding the consequences. According to Vaynerchuk, a 
significant majority (75%) believe that the improper use of social media contributes 
to social corruption, illegal activities and the formation of negative cultural groups 
(56). These misuses are seen as a cause of moral decline and social problems. 
Alarmingly, these platforms are also easily exploited by terrorist organisations to 
facilitate their operations.

5.	 Creation of fake news and dissemination of rumours: Social media platforms 
are rife with unsubstantiated news, negatively impacting the public’s perception of 
media credibility (Ordway, 27). Experts (Ajao, Bhowmik, & Zargari, 28) confirm 
that social media serves as a tool for disseminating fabricated information. Popular 
social networking sites such as Facebook, Twitter, Instagram, LinkedIn and Snapchat 
are plagued by irrelevant and harmful content, exacerbating the issue. The lack of 
editorial oversight on many blogs allows unverified information to spread rapidly. 
The digital age has amplified the speed at which rumours circulate, escalating their 
potential to be exploited by opportunists. Religious texts, particularly the Quran, 
provide clear guidance on the issue of rumours. The Quran (49:6) urges believers 
to verify news from unreliable sources to prevent unintentional harm and regret. It 
further emphasises (17:36) the importance of refraining from spreading information 
that one lacks knowledge of, as individuals will be held accountable for their 
hearing, sight and hearts. The Prophet Muhammad (peace be upon him) considered 
the propagation of rumours a grave falsehood (Muslim Sharif). These religious 
teachings offer explicit guidance against spreading falsehoods and rumours, 
outlining the severe consequences for such actions.

6.	 Gambling and fraudulent practices: The anonymity provided by fake profiles 
on platforms like Facebook has led to disturbing trends, such as individuals using 
fabricated identities to deceive others. Young men, in particular, may create fake 
profiles using female names and pictures to initiate romantic relationships under 
false pretences. This deceptive behaviour has led to instances of cheating and, 
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tragically, sexual assault, contributing to social instability. Conversely, some 
individuals are also falling victim to scams orchestrated through these fabricated 
online personas. Religious texts emphasise the accountability of one’s actions, 
including those conducted online. The Quran (50:18) states that every word uttered 
is recorded, highlighting the moral implications of online deception. This misuse 
of social media reflects broader societal issues, including family upbringing, social 
norms, a decline in values and insufficient moral education.

7.	 Instrument of slander and defamation of character: A widespread issue involves 
individuals being ridiculed on social media, often through jokes, stories and 
offensive nicknames. This behaviour contradicts the teachings of the Quran, which 
forbids believers from mocking others, warning that those being mocked might be 
superior in the eyes of Allah. The Quran also prohibits insulting or labelling others 
with bad names, emphasising the severity of such actions after embracing faith 
and warning that those who persist in this behaviour are unjust. Often, those who 
troll and engage in offensive speech hide behind anonymity, making it difficult 
to hold them accountable. This lack of responsibility emboldens them to spread 
harmful content without the fear of consequences. Social media platforms face 
significant challenges in balancing freedom of expression with the need to combat 
hate speech. The subjective nature of hate speech laws and the sheer volume of 
content on these platforms complicate the identification and removal of harmful 
material. Additionally, the global nature of these platforms means that varying legal 
frameworks and cultural sensitivities must be navigated carefully, requiring robust 
content moderation systems and well-trained staff.

Responses and Adaptations within Muslim Communities
Muslim communities are increasingly engaging with the opportunities and challenges 
presented by social media in diverse ways. Religious institutions and scholars are 
increasingly leveraging these platforms to disseminate authentic Islamic knowledge, 
counter misinformation and foster constructive dialogue with online audiences. Notable 
adaptive strategies include the development of fatwa websites, online Islamic education 
programmes and social media campaigns aimed at promoting ethical online behaviour.

In addition, Muslim digital activists and influencers are utilising social media to advance 
social justice causes, advocate for ethical practices and build online communities rooted 
in Islamic values. These individuals often employ creative, engaging content to reach 
younger generations and address contemporary issues from an Islamic perspective.

However, navigating the complexities of the digital sphere requires cultivating critical media 
literacy and developing ethical guidelines for online conduct within Muslim communities. 
Ongoing efforts seek to promote responsible social media use, encourage critical evaluation 
of online content and nurture a culture of respect and ethical communication in online 
Islamic spaces.
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Discussion of Findings
The analysis presented in this paper highlights the dual nature of social media’s impact on 
Islamic moral frameworks in the contemporary era. The findings suggest that social media 
platforms serve as both a potent catalyst for the dissemination and reinforcement of Islamic 
ethics and a significant challenge to established moral authorities and interpretations.

On the one hand, the study emphasises the democratising influence of social media on 
religious knowledge. The ease with which Quranic verses, the Hadith and scholarly 
interpretations are shared online facilitates broader access to foundational Islamic texts. This 
increased accessibility empowers individuals to seek knowledge directly and engage with 
online religious communities, fostering the development of shared moral understandings 
and the emergence of new ethical discourses that address contemporary concerns such as 
environmental sustainability and social justice. Additionally, amplifying influential religious 
voices online facilitates the wider dissemination of specific moral values and guidance.

On the other hand, the paper underscores the challenges posed by social media to 
traditional Islamic moral frameworks. Exposure to diverse, and sometimes conflicting, 
ethical viewpoints can prompt the questioning of established beliefs. The erosion of 
traditional gatekeepers of religious knowledge, combined with the potential spread 
of misinformation and unorthodox interpretations, threatens the integrity of Islamic 
moral frameworks. Furthermore, the anonymity and perceived distance of the online 
environment can embolden critiques of religious authorities and established norms, 
leading to fragmentation within the community. Novel ethical dilemmas arising from 
online behaviour, privacy concerns and digital identity further complicate the application 
of traditional jurisprudence.

The study also identifies the active responses and adaptations within Muslim communities 
to these evolving dynamics. Religious institutions and scholars are increasingly using 
social media for educational purposes and to counter misinformation. Muslim digital 
activists are leveraging these platforms to promote ethical practices and foster online 
communities anchored in Islamic values. Efforts to promote media literacy and ethical 
online behaviour are also gaining momentum.

Conclusion
Social media has undeniably emerged as a powerful force in shaping and challenging 
Islamic moral frameworks in the contemporary era. It offers unparalleled opportunities 
for disseminating religious knowledge, forming online communities and developing new 
ethical discourses. However, it also presents substantial challenges, including the erosion 
of traditional authority, the spread of misinformation and the emergence of novel ethical 
dilemmas.

A nuanced understanding of the complex interplay between social media and Islamic 
morality is essential for navigating the evolving religious landscape of the 21st century. 
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Muslim communities are actively adapting to these changes, utilising digital platforms to 
reinforce traditional values while simultaneously addressing the ethical challenges they 
present. Future research should focus on the long-term impact of social media on Islamic 
moral frameworks, examining the evolving role of religious authority, the development 
of digital Islamic ethics and the experiences of diverse Muslim communities in the online 
sphere. Ultimately, ongoing engagement with social media will continue to shape the future 
of Islamic morality, requiring both critical reflection and proactive adaptation to ensure the 
continued relevance and integrity of Islamic ethical principles in the digital age.

Recommendations
Based on the findings of this analysis, the following recommendations are proposed:

Enhance digital literacy and critical thinking: Muslim communities should prioritise 
the development of digital literacy skills among their members, enabling them to critically 
evaluate online religious content and identify credible sources of information. Educational 
initiatives that focus on media literacy and critical thinking will empower individuals to 
navigate the complexities of the digital sphere responsibly.

Strengthen online religious authority and verification: Religious institutions and 
scholars should actively build and maintain a strong, trustworthy online presence. This 
includes developing mechanisms to verify the authenticity and reliability of online 
religious content and providing clear, accessible guidance on contemporary ethical issues.

Foster ethical online engagement: Islamic bodies and institutions should make deliberate 
efforts to promote a culture of respectful, ethical communication in online Islamic spaces. 
Guidelines for online behaviour, emphasising the principles of sincerity, honesty and 
constructive dialogue, should be developed and disseminated.

Develop contemporary Islamic digital ethics: Islamic scholars and legal experts should 
proactively engage in the development of contemporary Islamic ethical frameworks that 
address the novel challenges of the digital age. This includes issues related to online 
privacy, data security, cyberbullying and the ethical implications of emerging technologies 
such as artificial intelligence.

Support Muslim digital activism and education: Efforts should be made to support 
and amplify the voices of responsible Muslim digital activists and educators who are 
effectively utilising social media to disseminate authentic Islamic knowledge and promote 
ethical values.

Promote collaboration and resource sharing: Collaboration between religious 
institutions, educational organisations and technology experts should be encouraged to 
develop effective strategies for engaging with social media in ways that preserve and 
adapt Islamic moral frameworks for the contemporary era.
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Introduction
The word tutelage is a Latin verb, tueri, meaning “to guard,” “to protect,” “to defend” or 
“to watch over.” It refers to the act of keeping something safe or looking after something 
with care and attention. The word is the root of several English terms, including “tutelage” 
(meaning the act of guarding, protecting or teaching someone, often in the context of 
guidance and mentorship), “tutoring” (the act of providing educational guidance or 
instruction), as well as “intuition” (derived from intueri, meaning to look at or to observe).
In a broader sense, tueri conveys the idea of protection and careful attention, which aligns 
with its usage in related terms that involve guidance and safeguarding. In essence, the 
word “tutelage” first began appearing in print in the early 1600s, and it was used mainly 
in the protective sense of tueri, as writers described serfs and peasants of earlier eras as 
being “under the tutelage of their lord.” 

Findings also indicate that “tutelage” can be traced back to ancient Egyptian times. 
Tutoring or tutelage back then focused on educating the elite, particularly the royal family 
and scribes who were responsible for writing and maintaining records. Young people, 
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especially those aiming to serve in the temple or royal courts, would receive training 
from priests and scribes. The system of education then was not o nly deeply connected to 
governance, but it was a tool for proper religious guidance. This was indeed a significant 
path chosen by Shaykh Nasirudeen Kabara, as his lifestyle was purely knowledge-driven, 
hence, the historic achievements of Isobatul Qadiriyyah worldwide will be incomplete 
without his impact both covertly and overtly.

It is pertinent to state that traditional Islam values training and teaching. This fact often gave 
birth to sectarian schools by Islamic scholars to project their teachings and philosophies. 
Shaykh Nasirudeen Kabara, the founder of the Nasiriyyah School of thought, birthed 
under the Qadiriyyah Sufi Brotherhood, is another proof of the above assertion. 

Tutelage as a Timeline of Development in the Islamic Eras
Tutelage or tutoring, in its most basic sense, refers to the educational guidance or 
instruction provided by a tutor or mentor. This tradition has evolved over millennia, 
influencing cultures and societies worldwide. Tutelage in Islam is a system of education 
and mentorship that has played essential roles in the intellectual and spiritual development 
of individuals and communities. The Qur’an emphasises the importance of knowledge, 
and the tutor-student relationship has been a central aspect of the transmission of both 
religious and worldly knowledge, as Allah (S.A.W) described the educational mission of 
Prophet Muhammad as a means of guidance and divine tutelage:

“He it is Who has sent among the unlettered a Messenger from among 
themselves, reciting to them His verses, purifying them, and teaching 
them the Book and wisdom” (Qur’an 62 verse 2).

The Early Islamic Period: The Foundation of Knowledge (610 CE - 661 CE)
1. 	 The revelation to Prophet Muhammad (610 CE): The 610 CE marks the beginning 

of the Islamic era, with the first revelation to the Prophet Muhammad (peace be 
upon him) in the cave of Hira. The very first word revealed to the noblest prophet 
Muhammed through his teacher, Jubril, was “Iqra’” (Read) Qur’an 96:1: “Read in 
the name of your Lord who created.”

It is pertinent to note that this does not only connote the significance of knowledge but 
also indicates that for anyone to attain success, one must be readily available to seek 
the tutelage of a teacher, as it emphasises the significance of acquiring knowledge and 
learning. The impact of this revelation still has its significance in Islam to date.

2. 	 Prophet Muhammad’s role as a teacher: Prophet Muhammad (peace be upon him) 
was the first teacher in Islam. He provided personal tutoring to his companions and 
established the foundation for Islamic education. His companions (Sahabah) learned 
directly from him and passed on their knowledge to future generations. The methods 
of learning adopted by the Prophet were recorded to be majorly face-to-face methods. 
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The companions, being the students, understood so well every attribute of the Prophet; 
thereby, when a strange event occurred, they were never in doubt of his sayings, even 
when some happenings seemed so illogical to ordinary human reasoning. 

3.	 The role of the Companions: In the early years of Islam, the companions of the 
Prophet Muhammad (peace be upon him), such as Abu Bakr, Umar, Ali and Aisha 
(may Allah be pleased with them), were prominent students who later became scholars 
in their respective endeavours, even during the life of the Prophet Muhammad. 
They were often sought after by the community for religious education and legal 
rulings. Many of them also tutored the next generation of scholars (Siddiqi, 1993; 
Suyūṭī, 2005). 

 

The Prophet Muhammad (peace be upon him) said, “The best of you are those who learn 
the Qur’an and teach it” (Sahih al-Bukhari, 5027).

The Umayyad and Abbasid Caliphates: The Institutionalisation of Education (661 
CE - 1258 CE)

1.	 The Umayyad period (661 CE-750 CE): The Umayyad Caliphate marked the  
expansion of Islam beyond the Arabian Peninsula, bringing Islamic culture and 
education into regions such as North Africa, Spain and Central Asia. During this 
period, education became more formalised, and private tutors were used by the 
elites to educate their children in various subjects such as jurisprudence, literature 
and history.

2.	 The Abbasid period (750 CE-1258 CE): The Abbasid Caliphate is often seen 
as the Golden Age of Islamic scholarship. The period saw the establishment of 
Bayt al-Hikma (The House of Wisdom) in Baghdad, which became a major centre 
for learning and research. Scholars and students from all over the Muslim world 
gathered there to study, teach and exchange ideas. Al-Khwarizmi (circa 780–850 CE), 
Ibn Sina (Avicenna) (980–1037 CE) and Al-Ghazali (1058–1111 CE) were notable 
scholars who received tutoring and also became tutors themselves during this period. 
Prophet Muhammad (peace be upon him) said, “Seek knowledge from the cradle 
to the grave” (Al-Bayhaqi). During this period, madrasas (Islamic schools) began 
to be established as centres for both religious and secular education. The madrasa 
system included formal tutelage by teachers (called mu’allim) who taught students 
a wide range of subjects, including the Qur’an, the Hadith, Islamic jurisprudence 
and philosophy.
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The Ottoman Empire and the Spread of Islamic Education (1299 CE - 1924 CE) 
The Ottoman period (1299 CE - 1924 CE): Under the Ottoman Empire, the madrasa 
system continued to flourish, and formalised tutoring became an important part of 
education. The Ottomans established a network of madrasas across their empire, from the 
Balkans to the Arabian Peninsula, where students received a comprehensive education 
in Islamic law, theology and sciences. Scholars such as Suyuti (1445–1505 CE) and 
Ibn Hajar al-Asqalani (1372–1449 CE) played crucial roles in shaping the intellectual 
landscape during this time. These scholars were both students and teachers who passed 
on their vast knowledge to generations of students.

Important Institutions:

•	 The Süleymaniye Mosque in Istanbul, built by Sultan Suleiman the Magnificent (1520-
1566), housed a major madrasah and became an important centre of Islamic learning.

•	 Al-Azhar University in Cairo, founded in 970 CE, became a leading educational 
institution for Islamic jurisprudence and theology, attracting students and teachers 
across the Muslim world.

Modern Era: Reform and the Continued Tradition of Tutelage (1800 CE - Present)
1.	 The 19th century (1800s): With the advent of European colonialism and 

modernisation, traditional systems of education, including tutoring and madrasa-
based learning, began to face challenges. However, tutoring remained an important 
aspect of Islamic education, particularly in private settings. In countries like Egypt 
and India, both traditional Islamic education and Western-style education systems 
coexisted. Many families continued to hire personal tutors to ensure their children 
received an education grounded in Islamic knowledge alongside modern subjects 
Muhammad Abduh (1849-1905 CE) in Egypt and Sayyid Ahmad Khan (1817–
1898 CE) in India were key figures in educational reform who advocated for the 
integration of Western knowledge with Islamic teachings while maintaining the 
importance of traditional scholarship.

2.	 The 20th century and beyond: As formal education systems became more 
widespread throughout the Muslim world, the role of personal tutoring continued, 
especially in the fields of Islamic law (Fiqh), theology and Qur’anic studies. In the 
post-colonial period, many Muslim-majority countries began to modernise their 
educational systems, incorporating both secular subjects and religious education. 
However, private tutoring remained a prominent feature, especially in areas such 
as religious studies and languages. In contemporary times, Islamic scholars who 
specialise in areas such as Hadith  studies, Tafsir (Qur’anic exegesis) and Fiqh (Islamic 
jurisprudence) often serve as tutors, offering personal guidance to students, both locally 
and through online platforms. 
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	 The Prophet Muhammad (peace be upon him) said: 

“Whoever takes a path in search of knowledge, Allah will make easy for him the 
path to Paradise” (Sahih Muslim 2699).

In the Islamic Golden Age (8th to 14th centuries), tutelage played an essential role in 
the transmission of knowledge. Islamic scholars were often tutored by more experienced 
teachers and emphasis was placed on acquiring knowledge from a variety of fields, 
including theology, philosophy, astronomy, mathematics and medicine. Notably, scholars 
such as Al-Farabi, Avicenna (Ibn Sina) and Al-Ghazali were tutored by great masters, 
passing on their knowledge to future generations. Islamic education emphasised a close 
teacher-student relationship, and learning often took place in private settings or within the 
context of study circles.

Going forward, it is pertinent to state that the role of tutelage in every era, as explained 
above, cannot be undermined and this played out in the method adopted by Shaykh 
Nasirudeen Kabara, the erstwhile leader of Qadiriyyah in the entire Africa. He was able 
to adopt an open method with his students, one of whom was Shaykh Abdul Yeqeen 
Mustapha Adisa (founder of Isobah Worldwide) (Ajape & Shittu, 2024).

A Brief Biography of Shaykh Nasirudeen Kabara
Sulaiman et al. (2024) noted that the full name Mallam Nasirudeen Kabara is Nasirudeen 
Kabara Muhammed Nasiru bn Muhammed bn Muhammad Mukthar bn Muhammad bn 
Muhammad Nasiru bn Muhammad bn Mallam Umar Kabara bn Ibrahim bn Sayyid Al-
Khalifah bn Salih bn Ali bn Alli bn Daud. He was a prominent and highly revered scholar 
and spiritual leader who hailed from Guringuwa in Kano State, Nigeria. Research has it 
that his real birth date was not recorded; however, some people recorded that he was born 
in the early 20th century. Shaykh Kabara was known for his deep knowledge of Islamic 
theology, jurisprudence and mysticism. He was particularly influential in the propagation 
of the Qadiriyya Sufi order in the region (Sulaiman et al., 2024).

Shaykh Kabara’s education began at an early age. He studied under local scholars in Kano 
and later travelled to various Islamic centres of learning, including cities like Mecca and 
Medina, further enhancing his knowledge. His scholarship was rooted in both traditional 
Islamic teachings and Sufism and he became a renowned teacher and spiritual guide. As 
a leader, Shaykh Kabara was known for his commitment to promoting Islamic values, 
peace and unity within the community. He established a significant following in Kano and 
across northern Nigeria. His teachings emphasised the importance of devotion to Allah, 
the significance of spiritual purification and the importance of adhering to the Sunnah (the 
practices of Prophet Muhammad). In addition to his scholarly pursuits, Shaykh Kabara 
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was an influential figure in Kano’s political and social spheres. He was a key figure in 
advocating moral conduct and Islamic principles in the governance of the region. He 
maintained a close relationship with both the local rulers and the people, helping to shape 
the religious and social fabric of Kano.

Shaykh Kabara passed away in 1996, but his legacy continues to be felt in Kano State 
and beyond. His descendants and followers continue to uphold his teachings, and his 
influence on Islamic thought in northern Nigeria remains significant. It is pertinent to note 
that, like several Islamic dynasties of the past, there have been cases of rancour among the 
descendants of Shaykh Kabara, though this seems not to be so relevant to this study, but 
still needs to be mentioned. However, this does not undermine the deserving recognition 
of Kabara’s legacy, as it not only gained momentum amongst the Sufi contemporaries, but 
is also highly respected in the Islamic world across the globe. 

Understanding the Relationship between Shaykh Kabara and his student Shaykh 
Abdul Yeqeen
The affinity shared between Mallam Kabara, the then leader of Qadiriyyah in Africa, and 
his mentee, Abdul Yeqeen Mustapha, became stronger due to the potential noticed in him 
by Mallam Kabara. This reached its climax with Mallam Kabara’s visit to Lagos in the 
mid-90’s aimed at illuminating the historical significance of Shayk Abdul Yeqeen. It was 
an activity that will continue to linger in the memory of every lover of Qadirriyah.

Beyond the turbaning that occurred on that fateful day, it was a day that pronounced the 
sincere nature of a student toward his teacher; every statement of that day signified loyalty, an 
attribute every student of knowledge should absorb. Mallam Kabara conferred the esteemed 
titles of Grand Khalifah and leader of Qadiriyyah Lagos State upon Shaykh Abdul Yeqeen 
Mustapha through a formal turbaning ceremony. The occasion was witnessed by all the 
Qadiriyyah stakeholders in Yoruba land, and it was after the occasion that Mallam Kabara 
visited the house of Shaykh Abdul Yeqeen and instructed all the leaders of the Qadiriyyah 
sect in Yoruba land, to meet him there. During his visitation on that day, he showed his love 
and affection for Shaykh Abdul Yeqeen: “So, Abdul Yeqeen, come to me and I will feed you 
with a cup of divinity until you are satisfied and healthy” (Ajape & Shittu, 2024). According 
to Ajape and Shittu, every statement of Mallam Kabara at the event established the fact that 
Sufism is an Islamic knowledge and practice that involves the training and guidance of a 
follower, murid, through the instruction of a leader (Shaykh) who has enough knowledge to 
guide his followers to actualise the aims and objectives of Sufism. 

Pertinent to say that the goal of Sufism is the development of certain noble qualities such 
as the purification of the self, purification of the heart, moral etiquette and the state of 
doing what is beautiful (ihsan). All these and many more fostered the relationship between 
Abdul Yeqeen and Mallam Kabara, as he made it mandatory on himself to become one of 
his students and followers, which necessitated him to travel every month consecutively 



306

for more than two years to visit Mallam Kabara in his house in Kano before death did the 
two of them apart (Ajape & Shttu, 2024).

The most memorable aspect of this spiritual relationship happened in 1996 during the 
commissioning of the Isobatul-Qadiriyyah Mosque. It was at this occasion that Mallam 
Kabara turbaned Abdul Yeqeen for the third time. He gave him a Muslim gown (‘Abaya) 
and a rosary in the presence of all the important Muslim personalities of Yoruba land who 
had come to witness the occasion (Ajape & Shttu, 2024). 

Ajape et al. quoted Mallam Kabara as having extensively made this statement to his 
mentee (Abdul Yeqeen):

“May God bless you, Abdul Yeqeen. You are their leader, and I have turbaned 
and clothed you today as they turbaned and clothed me in Baghdad, and I 
have given you the rosary they gave me. You must be patient and honest. 
You are their leader. May God grant you success” (Kabara, 1996).

This action of Mallam Kabara on that day signified the convocation of Abdul Yeqeen after 
he graduated from the Sufism training school of Mallam Kabara. Moreover, it was after 
this occasion that Mallam Kabara went back to Kano to organise the annual celebration of 
the birthday of Shaykh Abdul Qadiri Jilani, which is the normal practice of the Qadiriyyah 
followers in Kano, known as Mawkib. The occasion was also graced by Abdul Yeqeen, 
who was joined by many of his followers. Coincidentally, he made another impromptu 
journey back to Kano after his return from the Mawkib. Mallam Kabara died during 
this period while Abdul Yeqeen was still in Kano, thus making him the only Qadiriyyah 
leader from the south-west of Nigeria to witness the death and participate in the funeral 
prayer (Salat l-Janazah) of Mallam Kabara. This incident was reported by Ajape (2015). 
However, in understanding every deed of Mallam Kabara and Shaykh Abdul Yeqeen, 
they were purely spiritual and often looked strange to those who did not engage in the 
school of thought. Interestingly, every activity was not just in tandem with the principles 
and teachings of the noblest Prophet Muhammad, they were truly the facet of the origins 
of the knowledge he has instilled in his students. The learning process in this regard was 
outside the four walls of the classroom as compared to modern ways of teaching that are 
often done within the four walls of the class.

Mallam Kabara was an individual who not only walked the talk, but was also a person 
who was vast in the Sunnah of the Prophet. History still has it that he was one of the 
best memorisers of the Hadith during his lifetime, and it was not recorded that anyone 
else surpassed his level of knowledge in Nigeria while he was alive (Shaykh Muhydeen, 
2014). Zarnuji (2003) noted that in seeking knowledge, it is necessary that one not choose 
by himself the kind of learning to pursue, but to entrust the matter to the teacher.  For, indeed, 
the teacher has gained more experience in these matters, so that he is better informed about 
what is needed for each person and what is suitable to each student’s nature.
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The traditional Islamic pedagogy analysed the significance of learning outside the 
four walls of a classroom; this system makes the teacher a central part of the learning 
experience and a situation which emphasised learning within mosque-based circles. 
Students embody humility and adab (etiquette) before their teachers, who are central 
to the learning experience (Az-Zarnuji, 2003). The formal schools and the introduction 
of the bureaucratic institutions replaced many of those informal settings. Scholars argue 
that this shift, together with modern practices such as formal seating arrangements and 
the emphasis on certificates, weakened the spiritual purposes and sincerity of learners. 
This concern was raised both in classical/Islamic critiques of adab and in sociological 
accounts of credentialism (Al-Attas, 1986; Collins, 1979).

It is pertinent to state that one of the factors that blossomed Shaykh Abdul Yeqeen was 
the fact that he listened carefully to his teacher (Shaykh Kabara), having understood that 
every method he introduced was actually to make him better at every point.

The Weekly Prayer (Awrad) as a Tool Used by Kabara for His Students
One of the major tools used by Shaykh Nasirudeen Kabara to imbibe proper knowledge 
of Sufism into Shaykh Abdul Yeqeen was the introduction of the weekly prayer, which 
consisted of selected prayers from the Qu’ran and Hadith of the Holy Prophet Muhammad. 
The permission to actively use this weekly awrad was given to Shaykh Abdul Yeqeen and 
members of his congregation, Isobah Worldwide, by Mallam Kabara (Shaykh Muhydeen, 
2014). In an interview with Khalifah Muhydeen Mustapha, the leader of Isobah Worldwide 
and the Grand Khalifah of the Qadiriyyah Movement in Lagos State, there are records 
of several other prayers that were given to Shaykh Abdul Yeqeen Mustapha by Mallam 
Kabara, most of which were covertly revealed to him by his father, Shaykh Abdul Yeqeen. 
These prayers were never taught in the four walls of a class, but every individual who was 
consistent in their recitation got divine succour from Allah. 

According to Sulaimon and Obansa (2024), the awrad, otherwise known as Al-Musabiat 
Al-Ashr, is one of the weekly liturgies of the Qadiriyyah order that is usually performed 
after Salatul Asr every Friday, preferably in congregation. It is considered to be one of the 
obligatory acts of the Qadiriyyah order which must be recited in arrears if missed. It is 
technically known as Al-Musabiatu’l Ashr (the ten recitals repeated seven times). Listed 
below are the recitations in chronological order:

Translation: In the name of Allah, the Beneficent and the Merciful 
1. 	 Suratu’l-Fatihah (The opening chapter of the Glorious Quran) (7 times)
2. 	 Ayatu’l-Kurisiy (Quran 2:255) (7 times) 
3. 	 Suratu’l-Kafirun (Chapter 109, the Disbelievers) (7 times)
4. 	 Suratu’l-Ikhlas (The Purity, Chapter 112) (7 times)
5. 	 Suratu’l-Falaq (The Daybreak, Chapter 113) (7 times) 
6. 	 Suratu’l-Nas (The Mankind, Chapter 114) (7 times)
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7. 	 Glorified is Allah, all praise and thanks are due to Allah, there is no deity worthy 
of being worshipped except Allah. Allah is the Greatest. There is no might and no 
strength except with Allah, the Most High, the Most Great. (7 times). 

8. 	 O Allah! Shower your peace and blessings upon our leader, Muhammad, Your 
servant, Prophet and Messenger, and upon his household and companions. (7 times) 

9. 	 O Allah, forgive me and my parents and the generality of the faithful; men and 
women and the believing men and women, the living ones among them and the 
dead ones. Surely You are the closest (to Your creations) Answerer of (His) callers 
(in supplications). (7 times). 

a. 	 O Allah! Guide us and them (the believers) now and ever, here on earth and in the 
hereafter to what pleases You and do not allow us to live by our own whims, surely, 
You are the Most Lenient, the Most Generous, the Most Honourable, the Most 
Compassionate, the Most Merciful. (7 times). 

b. 	 Hizbu’ls-Majlis: Hisbu’l-Majlis: It is another weekly programme of Qadiriyyah, 
which takes place on Thursdays in some places and/or on Sundays in other places, 
depending on the local arrangement by the Muridun and their Muqaddam.

c.	 Suratu’l-Naba’ (Qur’an 78): The chapter forms part of the weekly adhkar offered 
together after Hizbu’l-Majlis and before Hizbu’sh-Shahadah. 

d.	 Hizbu’sh-Shahadah (Testimony to the Unity of Allah): It is another weekly prayer 
of the Qadiriyyah offered in congregation. 

e. 	 Hizbu’l-Ishraq: This is also another weekly awrad of the Qadiriyyah order. It is 
also performed congregationally. It reads: Translation: The light of Allah is (ever) 
bright. The words of Allah are manifest. The commandments of Allah are firmly 
established. The judgment of Allah is supreme. I believe in Allah and I rely (solely) 
on Allah. Whatever Allah wills (come to pass).There is no power except that of 
Allah. I seek protection in the hidden kindness of Allah and in the kind work of 
Allah and in the beautiful covering of Allah and in the great remembrance of Allah 
and the power of the sovereignty of Allah. I got covered by the protection of Allah 
and I seek for the guidance of the Prophet of Allah (S.A.W.). I renounce any power 
and strength attributed to me and I seek support in the strength and power of Allah. 
O Allah, cover me and protect me in (affairs) of my religion, my earthly life, my 
family, my property, my progeny, my people and my friends with Your covering (of 
secrecy) with which You cover Your essence in such a way that no eye sees You 
and no hand touches You O The Most Merciful of those who show mercy (thrice). 
Protect me from the wrongdoing people by Your power, O The Most Powerful, 
The Strong, The Most Merciful of those who show mercy (thrice). From You we 
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seek help, O Allah! Provider of sustenance! O Hearer of the voice (of people who 
call him)! O Coverer of bones with flesh after death, protect me and save me from 
disgrace of the earthly world and punishment of the hereafter. There is no strength 
and no power besides that of Allah, the Highest, the Greatest (thrice). May the peace 
and blessings of Allah be upon our leader Muhammad (S.A.W.) and his household 
and companions.

f.	 Hizb Fahi’l-Basa’ir: This is another form of weekly dhikr performed by members 
of the Qadiriyyah Order. It is called Fahi’l-Basa’ir, as its constant recitation is 
expected to connect the inner sight of the Murid to the essence of Allah. It contains 
the whole of Suratul-Fatihah (Qur’an 2) interlaced with special prayers.

g.	 As-Salatu’s-Sabiq: This is the as-salat chosen by the Murid of the Qadiriyyah Sufi 
order for their recitals.

h. 	 Qasidatu’l-Ghawthah: These are lines of poems composed by one of the leaders in 
the Qadiriyyah Sufi order, Shaykh Muhammad as-Sammani. It has been incorporated 
into Qadiriyyah recitals. This is followed by reciting the names of the twenty-five 
prophets mentioned in the Glorious Qur’an.

It is significant to note that the method deployed by Mallam Kabara to conduct these 
prayers was very easy, as it was a process that involved building one’s spirituality as well 
as learning more about one’s religion, which happens to be fundamental to every human’s 
existence.

Shaykh Muhydeen Mustapha, at one of the monthly Tahajjud congregation statutorily 
scheduled for every last Friday of the month, held in March, 2023, noted that the bulk of 
the prayers composed in the Awrad book (Ifadatus Sulak) of Isobah Worldwide are part of 
the teachings of Mallam Kabara to his father, Shaykh Abdul Yeqeen. He emphasised that, 
compared to the other groups of the Qadiriyyah sect in Nigeria, Shaykh Kabara was able 
to compose more prayers, especially the aspect of Ghausau in the Ifadatus Sulak.

Muhydeen (2023) noted that the Dhikrul Anfas, which is now widely accepted by all 
groups of the Qadiriyyah Movement in Nigeria, was specially conferred on Shaykh 
Mustapha Abdul Yeqeen by his teacher, Shaykh Nasirudeen Kabara. He noted that Shaykh 
Kabara later mandated him to transfer this teaching to other groups in Lagos State and by 
extension some states in the southwest (Yoruba land) (Oral Interview, Shaykh Muhydeen, 
2023). This teaching was possible as a result of the extra efforts and sacrifices Shaykh 
Abdul Yeqeen made to learn, as well as his understanding of the unique teaching style 
adopted by his teacher (Shaykh Nasirudeen Kabara). According to Muhydeen (2023), all 
these prayers have benefited all members of the Isobah Worldwide to date (Oral Interview, 
Shaykh Muhydeen, 2023).
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Recommendations

1.	                           : Understanding that every attribute of a mentor is an important part 
of the process of tutelage that should be well monitored by every student.

2.	 Mentors must have a deep sense of trust in the competence and ability of their mentees, 
as exemplified by Shaykh Kabara towards Shaykh Abdul Yeqeen Mustapha. This 
will surely enhance the relationship between teachers and their students.

3.	 Followers should watch their teachers and abide by their instruction as long as their 
teachings do not negate the supreme book of Islam (the Quran) and Sunnah. 

4.	 The futuristic approach adopted by Mallam Kabara must be embraced by teachers; 
this will enhance their ability to foresee the good traits possessed by their mentees.

5.	 Students, irrespective of their social status, must understand that teachings related to 
the Religion are sacred and divine, hence, being respectful to their teachers should 
be an aspect that should be easily absorbed in their daily ways.

6.	 For students to thrive knowledge-wise, the integrative mentorship model that 
sustains the moral, intellectual and spiritual vitality of Muslim communities should 
be taught to learners.

Conclusion
It has been established that tutelage in Islam has a rich and long history, rooted in the 
early days of the Prophet Muhammad (peace be upon him), who was the first teacher and 
mentor in Islam. From the early companions who carried forward Islamic knowledge 
to the rise of madrasas and Islamic universities, the tutor-student relationship has been 
central to the intellectual and spiritual development of Muslims. Today, the tradition of 
tutelage continues in various forms, from private tutoring in various fields to a more 
public style, such as the one adopted by Mallam Kabara during his lifetime.
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Introduction
The emergence of Islam in West Africa over a millennium ago through trans-Saharan 
trade routes has facilitated the development of Arabic and Islamic studies as inseparable 
twin disciplines deeply rooted in religious rituals, socio-economic transactions and 
the civilisations of Muslims (Robinson, 2004). In essence, learning and teaching are 
intertwined with Islam (Q96:1-5) and, through it, all genres of Islamic sciences and Arabic 
literature are mastered for the sustainability of Islamic identities, Arabic language and 
the fulfilment of Allah’s injunctions in worship. Hence, Islam goes with education and 
permeates through the settings of every civilisation with indelible marks (Saho, 2020).

Nigeria, a multi-ethnic, multi-religious country, has enjoyed the beauties of the Islamic 
education through Arabic and Islamic studies before the advent of the European 
imperialists (Kurfi, 2022). This religious adventure of knowledge acquisition and 
dissemination was carried out by various itinerant scholars, from the Arabian Peninsula 
and the North African region in many West African enclaves, including Nigeria (Abass 
& Lawal, 2016). Through this, indigenous Africans accepted Islam, such as Aare Latoosa 
of Ibadan, who viewed the religion as relatively synonymous with African traditions in 
the area of dressing, communal settings and marital life of restricted polygyny (Abass 
& Lawal, 2016). It is also on record that westernised European education spread like 
wildfire across Nigeria through missionary works, including the conversion of people to 
Christianity and the establishment of medical centres across the country (Eliazar, 2022). 

Nevertheless, prior to this period, some Muslims in Nigeria and several Islamic societies 
and organisations had established local schools of Arabic and Islamic studies with the 
aim of nurturing young Muslims in the way of Allah and His Prophet. The proliferation 
of Arabic and Islamic studies, according to Hassane (2008), was ubiquitous, and as 
corroborated by John Hunwick (1997, 210-223), the Arabic character, either in its original 
form or as ‘Ajami script, which involves the use of Arabic script in the transcription of 
African languages, was the only form of written communiqué used in the writing of 
letters, for other purposes and in diplomatic correspondences long before the advent of 
the British colonialists in Nigeria.
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However, the exigencies in the acquisition of western education encountered hostilities 
which destabilised the steady growth of Islamic education (Oloyede, 2015). In salvaging 
this retrogression, wealthy and enlightened individuals, in conjunction with Islamic 
organisations, especially in southwest Nigeria, such as Ahmadiyyah Muslim Jama’ah 
(Maigida, 2018; Aina-Obe, 2022) and Ansar-u-Deen Society of Nigeria (Reichmuth, 
1996; Yahya, 2004), established schools with a blend of both Islamic and western 
curricula. Through this new system, Muslims children were afforded the opportunity to 
learn both Islamic and western education, which prepared them for further education 
in higher institutions in Nigeria and abroad. Consequently, Arabic and Islamic studies 
were reluctantly taught in schools after the colonial government adopted some of these 
institutions as government schools and accommodated the teaching and learning of the 
twin disciplines (Fafunwa, 1974). 

In 1947, Yaba College of Technology (formerly known as Yaba Technical Institute) was 
established in Lagos as the first higher institution of learning in Nigeria (see https://
yabatech.edu.ng/history.php) before the subsequent establishment of the University 
College, Ibadan, as an affiliate of the University of London, United Kingdom, in 1948, 
which later metamorphosed into Nigeria’s premier university, the University of Ibadan 
(UI) (see https://ui.edu.ng/content/history). Among the foremost departments that were 
established within the first one and a half decades of the university (UI) was the Department 
of Arabic and Islamic Studies. In this regard, Yahya Imam (2024, p.97) enunciates the 
history of the department inter alia:

The Department of Arabic and Islamic Studies, University of Ibadan, 
was established in 1961 as a unit of the History Department. Still, it 
became a full-fledged Department in 1962 with the concerted efforts 
of John Hunwick, a British, and Keneth Dike, a Historian and the first 
indigenous Vice-Chancellor of the University. This effort was not 
accidental but a product of the conviction that Arabic is a veritable tool 
for understanding African history.

Thus, the department became the first of its kind in Nigeria, where foremost Nigerian 
trailblazers in Arabic and Islamic studies, such as Prof. Musa Oladipupo Ajilogba Abdul- 
Aziz (d.1986, popularly known as M.O.A. Abdul) and Prof. Ismail Ayinla Babatunde 
Balogun (d. 2005, popularly known as I.A.B. Balogun), who were both trained locally 
and internationally, worked as lecturers, groomed and produced Nigeria’s generations 
of scholars in the fields of Arabic and Islamic Studies. It is then the aim of this paper, 
through content review, to examine and appraise a lecture delivered by I.A.B. Balogun 
as the guest lecturer at the first M.O.A. Abdul memorial lecture held at UI in 1987, as a 
tribute and celebration of his works and legacies.
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Following the introduction, this study is divided into six sections: A brief introduction of 
the guest lecturer’s personality, scholarship and professionalism and the occasion where 
the lecture was delivered. Others are the retrieval and reproduction of the manuscript 
under review, and a content review of the lecture, with the aim of enlivening the work 
of an erudite scholar which might not have been seen nor accessed by many in almost 
four decades. The paper concludes with the lessons learned not only from the lecture 
under review, but also from the truthfulness and boldness of Balogun’s life of weathering 
storms and of practising Islam built on the Qur’ān, Sunnah and an understanding of the 
predecessors (As-Ṣalaf As-Ṣālihūn).

The study adopted a rendition of Balogun’s precise sentences, as used in his lecture, with 
inverted commas, showcasing his prowess in the choice of words and sentences, while 
the paper concludes in affirmation of Balogun’s erudition as an academic, Islamicist cum 
Arabist, interreligious advocate, historian, astute administrator and a foremost versatile 
Islamic scholar of repute in Nigeria.

The Guest Lecturer: A Concise Introduction
Prof. Ismail Ayinla Babatunde Balogun could be described as ‘a scholar of many positive 
faces’. Born and bred in Lagos, Nigeria, he studied widely in Nigeria in various local 
Islamic traditional schools, including Ta’lim Al-Islam Ahmadiyyah Primary School, 
Elegbata, Lagos; Eko Boys High School, Lagos; Ansar-u-Deen Teachers Training Centre, 
Otta; and School of Arabic Studies (SAS), Kano, respectively, among others (Akanni, 
2003). For his brilliance, he won many awards and scholarships and studied Classical 
Arabic at the School of Oriental and African Studies (SOAS), University of London, 
where he graduated with degrees in Classical Arabic (1963) and a PhD in Arabic and 
Islamic Studies in 1967 (Akanni, 2003). He was born and nurtured within the Ahmadiyyah 
family, a religious organisation he promoted and defended for many years before he later 
denounced its tenets and returned to pristine Islam.  The decision was the biggest of his 
life’s endeavours as a teacher, preacher and scholar of Islam in Yorubaland and Nigeria 
at large. In weathering the storms, he wrote and published several newspaper articles 
refuting Ahmadiyyah in Nigerian dailies such as Sunday Sketch and Sunday Times, as well 
as a collection of refutations and responses tagged “Islam versus Ahmadiyyah” (Balogun, 
1977), among others.

Academically, Balogun taught Arabic and Islamic Studies in various educational 
institutions within Nigeria. He was appointed lecturer at the Department of Arabic and 
Islamic Studies, Faculty of Arts, University of Ibadan, Nigeria, in October 1967, and rose 
to the Senior Lecturer cadre in 1972 (Balogun, 1987). In 1976, he joined the service of 
the Department of Religions, University of Ilorin (UNILORIN), as one of the pioneer 
staff of the department. He became a respected professor in his chosen discipline and the 
Head of Department (HOD) before he retired in 1990 (Balogun, 1987).  To his credit are 
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many distinguished scholars of Arabic and Islamic Studies who have positively shaped 
the two disciplines and risen to professorial cadres in Nigerian universities, such as Prof. 
Muibi Omolayo Opeloye, the author of  A Dictionary of Peoples and Places in the Holy 
Qur’an (2010), who  formerly worked at the Lagos State University (LASU), Obafemi 
Awolowo University (OAU) and Osun State University (UNIOSUN), as well as Prof. 
Ishaq Olanrewaju Oloyede, former Vice Chancellor of UNILORIN and current Registrar 
of the Joint Admissions and Matriculation Board (JAMB), among others.

As an academic and administrator, Balogun held several positions in various establishments 
in Nigeria. Prominent among these were his appointment as the Acting Vice Chancellor, 
UNILORIN, in 1981, and Dean, Faculty of Arts, UNILORIN, 1981-1984 (Akanni, 
2003). As ‘hydra-headed’ faculty, he was also invited to spend his sabbatical leave with 
the newly established Lagos State University (LASU) in 1984, where he was saddled 
with the responsibility of developing the new institution during its formative years as 
the Foundation Dean, Faculty of Law and Humanities (Lawal, 1996). He was a versatile 
author of several books and articles, and a widely travelled scholar who attended many 
conferences, seminars and workshops locally and internationally for the promotion of 
Islam, Arabic and Islamic Studies, and humanity.

Sheikh Ibrahim Al-Qattan, Head of the Islamic Sharia Courts (Jordan), right, with Professor Ismail A.B. 
Balogun (Dept. of Religion, University of Ilorin, Nigeria) at the International Symposium on the Concept 
of Monotheism in Islam and Christianity (Rome, 17-19 November, 1981): Culled from https://i-p-o.org/ 
qattan-balogun.htm

Having contributed to the growth of Arabic and Islamic studies and the promotion of 
peace and interreligious understanding through teachings, researches, publications and 
advocacies, Balogun retired in 1990 and died in 2005. He is remembered as one of the 
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pioneers of the studies of Arabic and Islamic sciences across Nigeria, an indelible mark 
and contribution he shared with M.O.A. Abdul to date.

In his honour, several memorial lectures have been organised by his family through the 
Professor I.A.B. Balogun Foundation, in conjunction with his students of many generations. 
The first of its kind was held in 2008 in honour of the former Professor Emeritus in Arabic 
and Islamic studies, at the MBA Hall of LASU, Ojo, with the topic “The Shepherd and His 
Flock: Islamic Perspectives on Leadership Responsibilities”, delivered by a distinguished 
Professor of Arabic and Islamic Studies, University of Ibadan, Prof. Daud O.S. Noibi, 
while the then Lagos State Governor, Mr. Babatunde Raji Fashola (SAN), was the Special 
Guest of Honour at the occasion (see ThisDay, September 6, 2008. https://allarica.com/
stories/200809070035.html). Since then, several such memorial lectures have been held 
in his honour amidst several encomiums.

The Occasion
The maiden memorial lecture titled “The Twin Disciplines of Arabic and Islamic Studies 
Revisited” was delivered at the Conference Centre, University of Ibadan (UI), in Ibadan, 
the Oyo State capital, on Yawmu-Sabti, 30 Jumādah Thānni, 1407 A.H, equivalent 
to Saturday, 28th February, 1987. The event, the first in the series, was organised by 
the department of Arabic and Islamic Studies of UI in honour of Prof. M.O.A. Abdul, 
who died as head of the department in 1986, while the guest lecturer was Prof I.A.B. 
Balogun. It was a glorious occasion which had many personalities from all walks of life 
in attendance, including the then Vice Chancellor of UI, Prof. L.O. Banjo.

The Manuscript Reproduction and Retrieval 
According to the Professor I.A.B. Balogun Foundation, a Nigerian Corporate Affairs 
Commission (CAC)–registered non-governmental organisation, the manuscript under 
review was discovered by Dr Musibahudeen Olalekan Raheemson (who later retired 
as Professor of Islamic Studies) at the Department of Religions and Peace Studies, 
LASU, while searching through his library. He immediately drew the attention of Alhaji 
Abdulateef Femi Okunnu to the finding because of its immense usefulness to the public 
and the academia as regards the development of Arabic and Islamic Studies in Nigeria and 
beyond. In appreciating the monumental efforts of the late sage and erudite scholar, Alhaji 
Okunnu opined that such knowledge and research, presented as a memorial lecture in 
1987, should not be left in the archive to degenerate, but should be reprinted for academic 
and public use (Balogun, 1987, p.38).
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                                         Front cover of the reprinted book

Therefore, in collaboration with the duo (Raheemson and Okunnu), the Foundation 
reprinted the book to enliven the scholarship of the late Professor Emeritus. The manuscript 
was republished and printed in Lagos, Nigeria, by the Lagos State University Press (LASU 
Press). By coincidence, the present reviewer bumped into a reprinted copy of the lecture 
while perusing the residential library of Prof. Ishaq Lakin Akintola, a retired Professor 
of Islamic Eschatology at the Department of Religions and Peace Studies, LASU, on 
Sunday, 4th July, 2025. He got the kind permission of Prof. Akintola to borrow the book 
for an academic cum content review thereof in honouring the monumental legacies of the 
late scholar and teacher of teachers for the benefit of other scholars and researchers. 

Content Review of the Lecture Paper “The Twin Disciplines of Arabic and Islamic 
Studies Revisited”
The lecture, a 42-page paper presented by Prof Balogun, was aimed at revisiting the 
development and importance of Arabic and Islamic Studies. Through our content 
review, the lecture is divided into five distinct parts: the heartwarming preface, the all- 
encompassing discussion about “The Growth and Development of Arabic and Islamic 
Studies”, the “Relevance of Arabic and Islamic Studies to Nigeria”, the “Conclusion” and 
the “References”.
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The Preface
Prof. Ismail Balogun commenced the lecture with a unique preface (Muqaddimah), which 
could be divided into seven: first, the praise prologue of Almighty Allah in the Arabic 
language, which goes thus:

The remaining parts of the preface included the salutation of eminent personalities at the 
occasion, prayers for the repose of M.O.A. Abdul’s soul, expression of gratitude to the 
organisers, Balogun’s association with late Prof. M.O.A. Abdul, which started in 1946 at 
the Ansar-ud-Deen Teacher Training Center, Otta, and their journeys to scholarship and 
employment as lecturers who later rose in rank to Professorship at both UI and UNILORIN, 
respectively. He also mentioned their admittance to various citadels of learning outside 
Nigeria through scholarships, including studying at SOAS in London, McGill University, 
Montreal, Canada, among others (Balogun, 1987, pp. iii-v). 

Furthermore, Balogun also mentioned the intrigues that interplayed in the appointment 
of Prof Abdul as the first indigenous lecturer of Arabic and Islamic Studies in Nigeria, at 
UI in 1964, and how he later joined the same department during the 1966/67 session. He 
chronicled the puzzles of their elevation to professorship cadres at UI and how he later 
joined the service of UNILORIN in 1976, where he became a full Professor in 1983 after 
a series of administrative bottlenecks. Lastly, he applauded the relevance of the chosen 
topic of the inaugural memorial lecture, “The Twin Disciplines of Arabic and Islamic 
Studies Revisited”, to the life and works of Prof Abdul, who had spent a considerable part 
of his life in the pursuit of the twin disciplines of Arabic and Islamic Studies (Balogun. 
1987, pp. iii-v). 
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Growth and Development of Arabic and Islamic Studies
In enunciating the growth of Arabic and Islamic Studies around the world, the lecturer 
unearthed the raison d’etre behind the nomenclature of UI’s “Department of Arabic 
and Islamic Studies” which, according to him, was the first of its kind in Nigeria, in 
total departure from what was obtainable in other universities, such as the University 
of London, McGill University, Ahmad Bello University (ABU), Zaria, and Bayero 
University, Kano (BUK), both in Nigeria. In these latter universities, the two disciplines 
are separated as the “Department of Arabic Studies” or “Department of Islamic Studies”, 
with overlapping courses taken by the students because of the inseparable relevance of 
the two disciplines, with the exception of the University of Maiduguri, Nigeria, where the 
nomenclature remains the same with UI (Balogun, 1987, p.1).

As Balogun reiterated, the fusion of the two disciplines was informed by the need to satisfy 
the yearnings of the university and the people, especially the study of Arabic language 
and literature, because of its importance to the history of West Africa. Unequivocally, 
African history could only be sourced from the archives of the Arabists, as recorded in the 
Arabic language; therefore, the university, according to Balogun, recognised the fact that 
“Islam as a culture had come to stay in Nigeria” (Balogun, 1987, p.2). He then affirmed 
Arabic “as the youngest, purest and the most distinct of the Semitic languages”, with 
scripts purportedly dating back to 328 C.E. as “being an inscription on a tombstone of 
Nemara in the Syrian Desert”, as the literary and oral compositions that existed centuries 
before the revelation of the Qur’an (Balogun, 1987, p.2).

The great work of documentation during the Abbasid period of Islam between 750 and 
900 C.E., according to Balogun, “was an impetus to the preservation of the Holy Qur’an 
as an uncorrupted divine book which gave rise to the studies of Arabic grammar and 
lexicography by early Muslim scholars” where scholars “collected in writing the old 
Arabic poetry and traditions which otherwise might have become extinct” (Balogun, 
1987, pp.2-3).

He also adduced to the notions that there are three types of Arabic recognised thereof: 
“colloquial Arabic (dialects or vernacular), Classical Arabic (language of pre-Islamic 
poetry, Qur’an, ḥadīth and medieval writings), and Modern Literary Arabic (language of 
the modern Arab writers, Newspapers and electronic media as inspired by the classical 
Arabic)” (Balogun, 1987, p.3). Therefore, in accentuating the importance of Arabic and 
Islamic learning, Balogun divided the stages of the growth of the Arabic and Islamic 
Studies into six:

1.	 The Prophet’s time: The synergy between the preceding hundred years of the pre- 
Islamic period of ignorance (Al-‘Aṣr Al-Jāhiliyyah) and the advent of Islam in 610 
C.E. – where “unwholesome customary practices such as promiscuity, loose unions, 
frequency of divorce, infanticide, homicide and inter-tribal wars on flimsy excuses” 
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– formed the basis of discussion by the lecturer.  He enumerated the importance 
of Makkah in Arabian Peninsula as a “cosmopolitan and commercial city” which 
housed the then “Arab’s National Shrine, the Kabah’ and ‘Ukaz, a place where the 
most celebrated fair of the Arabs take place” through which poetries and proses 
were composed and recited in honour of different Arab tribes and during occasions 
by poets and orators; hence Makkah was “a flourishing commercial, religious and 
literary centre” (Balogun, 1987, p.4).

	 It is to the credit of Islam, as he noted, that writing was encouraged among the Arabs 
and non-Arabs after 610 CE through the revelation of Q96:1-5 and all the subsequent 
verses and chapters of the Qur’an, hence, the revelation was the “greatest impetus 
for the growth and development of Arabic language and literature” and “progressive 
development of Arabic as a language, and Islam as a culture and civilization”, while 
the Prophethood and Messengership of Prophet Muhammad was the inalienable 
driving force that enhanced the development of Arabic language and Islamic learning 
to date (Balogun, 1987, p.5).

2.	 The time of the right-guided Caliphs (Al-Khulafa’ur Rashidun): The era of the 
four right-guided Caliphs (632-661 C.E.), according to Balogun, also served as 
impetus for the development of Arabic and Islamic Studies, with the compilation 
of the Holy Qur’an which was hitherto “not collected into a book form”, but was 
“preserved then in bits and pieces contained in scattered palm leaves, stones, 
bones, leather, parchments, other durable materials and in human memory” This 
meritorious exercise by the Khulafāu Ar-Rāshidūn not only led to the collection and 
standardisation of the Qur’an, but also enhanced the protection, preservation and 
dissemination of Arabic as the language of the Qur’an itself (Balogun, 1987, p.5).

3.	 The Umayyad period (661-750 C.E): In the view of Balogun, the Umayyad 
dynasty laid a “firm foundation of Arabic linguistic studies”. Charismatically, he 
called the attention of the audience to the movement of the headquarters of the 
Muslim community from Madinah, as a result of the civil war that erupted during 
the reign of Khalīfah Ali bn Abi Ṭālib. The headquarters was “briefly shifted to 
Kufah, where Ali was eventually assassinated in 661 C.E” prior to the emergence of 
“Damascus as the headquarters by the Umayyad”. This development, as opined by 
Balogun, “laid the foundation for further progress of Arabic and Islamic culture as 
orchestrated by the Umayyad”. As he recounted, the development started during the 
reign of Abdul Malik bn Marwan (685-705) when Arabic became the state’s official 
language. Dots were invented and introduced by Al-Hajjaj bn Yusuf (d.714) to 
differentiate the Arabic Alphabet, which was entirely consonants with vowel marks, 
and facilitate reading. Also, in Basrah, the “study of Arabic grammar, panegyric and 
invective poetry fashioned on the pre-Islamic pattern thrived” with personalities 
such as Farazdaq (d.709) and Jarir (d. 728), while in Hijaz, “love poetry of chaste 
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and profligate” emerged, as exemplified by Umar bn Abi Rabi’ah (d.719). Balogun 
further explained that it was during the Umayyad dynasty that “religious oratory, 
Adab or belles-lettres literature, translation of useful knowledge from languages 
such as Pahlavi to Arabic (as in the case of Kalilah wa Dimanah) and the emergence 
of religious movements such as Mu’tazilah and Murji’ah in addition to the existing 
sects of Shi’ah and Khawarij” were recorded (Balogun, 1987, pp.7-8).

4.	 The Abbasid period (750-1258 C.E.): In 750, the Umayyad dynasty, was overthrown 
by the Abbasid dynasty, and Baghdad became the new headquarters of the new 
government. As emphasised by Balogun, the new dynasty faced both “religious 
and social problems that resulted in political disintegration just 50 years after its 
enthronement”. Nonetheless, as he affirmed, the Abbasid is credited with the “expanse 
of the Islamic territory from Spain via North Africa in the West to intellectual 
efflorescence that covers the field of knowledge such as language and literature, 
Qur’anic exegesis, hadith studies, philosophy, historiography, mathematics, natural 
sciences, medicine, law, theology, mysticism and astronomy”, hence the period 
witnessed the “zenith of Islamic civilization and culture, and bequeathed to the world 
the basis of modern science and technology”. (Balogun, 1987, p.9).

	 According to Balogun, the period also witnessed the flourishing of ḥadīth collections 
and their methodologies, after the documentation of the first book of ḥadīth by Imām 
Mālik bn Anas (d.795), known as “Muwatta’ of Imām Malik”, a magnum opus 
from which arose the emergence of the “authentic six collections of Hadith” of al-
Bukhari, Muslim, Ibn Majah, Abū Dāwud, al-Tirmidhi and an-Nasīi. Also, he pointed 
out that the four Sunni schools of law – Imām Abu Hanifah (Hanafiyyah), Imām 
Mālik (Malikiyyah), Imām Shāfi‘i (Shāfi‘īyyah) and Imām Hanbali (Hanbaliyyah) 
– emerged during this period. Also, Islamic theology featured Imām Al-Ash’ari 
(d.935) and Imām Al-Ghazāli (d.1111) prominently, while Imām al-Tabari (d.923) 
and Imām Az-Zamakhshari (d.1147) are featured in the field of Qur’anic exegesis, 
among others (Balogun, 1987, p.9).

	 As further reiterated by Balogun, “the period between ninth and eleventh centuries 
of the Christian era which witnessed the efflorescence of Arabic and Islamic learning 
is referred to as the Golden Age of Islam” which witnessed unprecedented studies 
and translations of Persian and Greek eruditions. This was championed and financed 
by Khalīfah Al- Ma’mun (d.833), a build-up to the initiation of Khalīfah Haruna 
ar-Rashīd (d.809) as domiciled in Bayt al-Hikmah (House of Wisdom) in Baghdad, 
where the scholars of that period excelled in “alchemy, astronomy, mathematics, 
geography, law and jurisprudence, medicine, philosophy, meteorology, mechanics, 
navigation, cartography, botany and natural history, industrial arts, agriculture, 
painting and architecture” (Balogun,1987, pp.9-14). 
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	 In presenting a balanced reportage about the flourishing of the two disciplines during 
the Abbasid period, Balogun also articulated the immeasurable development that 
occurred in some areas outside the Middle-Eastern Muslim-dominated territories, 
especially Egypt in North Africa and Spain in Europe, where Islam has penetrated 
since the seventh and eighth centuries of the Christian era, respectively. He 
chronicled all the political intrigues that led to the emergence of what he called 
“petty dynasties” in Egypt and its environs, such as the “Tulunids and Fatimids”, 
where the development of Arabic and Islamic learning led to the establishment of 
various learning centres and mosques which became renowned centres of learning 
to date, such as Al-Azhar University, established in 972 C.E by the Fatimid Egypt 
(Balogun, 1987, pp.14-15). 

	 Also, the Muslim Spain, known as Asbaniyyah, witnessed the efflorescence of Islamic 
learning which, according to Balogun, “served in many respects as an eye-opener 
to civilization and culture for the Europeans during the Dark Age after the Muslims 
have conquered Spain from the eighth to thirteenth centuries C.E.” (Balogun, 1987, 
pp.15-16). It is on this note that Balogun, in extolling the influences of Islamic 
scholarship and civilisation submitted thus: “Nevertheless, the point is that, were it 
not for the connecting link provided by Islamic scholarship in the medieval times, 
between the ancient glory Europe and its subsequent renaissance after its temporary 
decline, it would have taken the West much longer time to arrive at their present level 
of attainment in science and technology, if ever they do” (Balogun, 1987, p.16).

5.	 The period of decline (1258-ca. 1800 C.E.): Prof. Balogun cited Gibb Hamilton’s 
classification of the Abbasid period into the Golden Age (1050-1055 C.E), when the 
Ummah reached its peak in education and civilisation, and the Silver Age (1055-
1258 C.E.), which ushered in the decline as a result of many factors. He then cited 
the “occupation of Baghdad by the Turkish Seljuks whose rule, with rare exception, 
was one of constant revolts and political anarchy” as the major turning point from 
the celebrated era to gradual decline. Though, as he noted, Nizamul Mulk, one of the 
Seljuk rulers, encouraged learning and culture, the “final blow to the efflorescence 
of the earlier period came in 1258 C.E with the onslaught of the Mongol hordes 
on Baghdad and the Muslim Ummah, hence, the eastern and western sections of 
the Muslim world became shattered into separate and gradually diverging cultural 
areas” (Balogun, 1987, p.17). 

	 As Balogun noted further, the disintegration of the Umayyad dynasty of Spain 
led to the emergence of “petty Muslim States within the first two decades of the 
eleventh century, such as kingdoms in Seville, Granada, Malaga, Toledo, Saragosa, 
which ended up with the Murabitun (Almoravides-1090-1147) and the Muwahhidun 
(Almohades-1147-1269) who made Morocco their capital”. He posited that the 
decline in the political and religious power of Muslims also resulted in the decline in 
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scholarship because “Muslims became disillusioned when the non-Muslims such as 
Crusaders started to gain victory over them, the Mongols presented another stumbling 
block to the progress of learning and culture in the Islamic world by smashing a 
glorious civilization, killed, destroyed and scattered the best that was in Islam, the 
latter generations tabooed speculations (Ijtihad) and believed the gate of Ijtihad 
was closed which confined the subsequent scholars to imitation (taqlid) despite the 
prevalent of Shariah application among the early generations of Muslims based on 
Qur’ān and Sunnah while Muslims also became demoralized with the continued 
defeats of Muslims at war against those they considered infidels, as demonstrated by 
the difficulties of the Ottomans with European powers since the sixteenth century, 
and believed that they must have offended God, hence, He was punishing them 
through the hands of the infidels” (Balogun, 1987, pp.17-21).

 
6.	 The modern resurgence (c.a 1800 C.E. to date): In relating the modern trend of 

the resurgence of Islam and its knowledge, Balogun noted that the starting point 
is synonymous to “Napoleonic expedition to Egypt in 1798 which ushered in new 
ideas from Europe permeating through the Muslim world, and giving rise to some 
re-thinking of accepted norms and values, as well as reformulation of traditional 
concepts and precepts” leading to the “cross-fertilization and interaction between 
the West and the Muslim world” that “aroused and stimulated the Muslims to be 
conscious of the rich legacy which Arabic and Islam had bequeathed to the world”. 
The fusion and reawakening of the twin disciplines of Arabic and Islamic Studies, as 
noted by the guest lecturer, led to the “pursuance of the disciplines by the Orientalists 
and the Muslim scholars and the appearance of a succession of reformers and 
reforming movements that urged Muslims to remember the original teaching of 
Islam and uphold the old spirit which had accorded the early Muslims laudable 
achievements and glory” (Balogun, 1987, pp.21-22).

	 Intrinsically, according to Balogun, these movements included the “Wahhabiyyah” 
of Arabia started by Muhammad b. Abdulwahab (d.1791) which led to the creation 
of the Kingdom of Saudi Arabia, Jamaluddin al-Afghani (d.1897), a revolutionist and 
pan-Islamic reformist who sought to blend together an Islamic national feeling with 
European radicalism and his prominent follower, Muhammad Abduh (d.1905) who 
worked directly with him in Paris with the aim of reforming the Muslim society of 
his time before he carried out his own reform in Egypt” (Balogun, 1987, p.23). The 
reforms of Muhammad Abduh in Egypt, as documented by Balogun are remarkable, 
as he aimed at “bridging the widening gulf within Islamic society by producing a new 
set of Ulama who would be a cross-breed of both the traditional Islamic education and 
acceptable western ideas”. He was credited with “modern reforms and reorientation 
that exist today in al-Azhar University as the then Minister of Education and later, 
Shaykh-ul-Azhar”. Other notable reformists of this era in Asia and North Africa, 
according to Balogun, included “Sir Sayyid Ahmad Khan, Sir Muhammad Iqbal and 
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Agha Khan, all of India; Midhat Pasha in Turkey; Khayruddin Pasha in Tunisia; Saad 
Zaghlul Pasha in Egypt; and Rashid Rida and others” (Balogun, 1987, pp.23-24). 

	 Balogun also discussed Shaykh Uthmān Dan Fodio of West Africa and Shaykh 
Sayyid Abu’l A’la Mawdudi of Pakistan. He extolled the influence of Shaykh Dan 
Fodio (d.1817), who “carried out his reform in Hausaland but its impact cut across 
the whole of West Africa”. Though, as he noted, “Islam had been spread to the 
Hausa land in the fourteenth century C.E among the ruling class but with the influx 
of Fulani teachers and preachers from Mali who taught Islam, common people 
also embraced the religion, while both rulers and the ruled practiced Islam with 
syncretism and hand of levity, hence, Dan Fodio fearlessly condemned the corrupt 
Ulama’ who tolerate immorality and pagan practices, the common people who 
engaged pagan practices on the pretext of local custom and the rulers who usurped 
the populace” (Balogun, 1987, p.24). On the other hand, Balogun pointed out that 
“Shaykh Sayyid Abu’l A’la Mawdudi, an Urdu-speaking scholar who was grounded 
in Arabic, Persian and English founded his movement known as Jama’at- i-Islami, a 
strong and highly organized religio-political organization while his major work was 
his commentary of the Qur’an in Urdu entitled Tafhimul-Qur’an which has been 
translated into Arabic, Bengali, English and Turkish while his other works have been 
translated to many languages including French, German, Hindi, Persian, Swahili 
and Tamil”. He reiterated that Mawdudi’s “influences were felt in the Indo-Pakistan 
sub-continent, Africa, including Nigeria, Japan and America, where he had travelled 
to and gave lectures on Islam or his works were read and assimilated” (Balogun, 
1987, p.25).

	 Indeed, as concluded by Balogun, Mawdudi was an advocate of “religious gradual 
and well-calculated advance to change as Islam brings about the transformation of 
society. Gradually through his tons of treaties on religious struggle, he condemned 
forceful revolution and rejected the Western dictum of “end justify means” but 
emphasized that both ends and the means ought to be clean and commendable in 
Islam, hence, Mawdudi’s reformation is, indeed, a Jihad of the pen rather than the 
sword” (Balogun, 1987, p.26). 

Relevance of Arabic and Islamic Studies to Nigeria
In this section, Balogun extensively discussed the relevance of the twin disciplines to 
Nigeria. He noted that prior to the “advent of the Europeans in West Africa, Arabic was 
used for religious, social, economic and cultural purposes. It was also the language of 
scholarship which linked together the people of West Africa and those of North Africa 
along the shores of the Mediterranean and the Atlantic”. He further noted that in the “pre-
colonial era, Arabic was the research tool which enlivened the lives and activities of the 
West African people through which indigenous languages borrowed many Arabic loan 
words, which were also written in Arabic script” (Balogun, 1987, p. 26). These languages 
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as noted by Busari (2024) included Hausa, Dagbane, Mamprule, Ghanyito, Fulfide, Kanuri 
and Yoruba. Thus, as Balogun affirmed, “available Arabic manuscripts contain details 
of the religious, economic, social, political, cultural, and military pursuits of the people 
which were preserved in the National Archives at Kaduna and Ibadan, University Library, 
Ibadan, the Institute of African Studies” Centre for Arabic Documentation, University of 
Ibadan; as well as in other universities across West Africa, British Museum, London and 
the Bibliothèque Nationale, Paris among other places” (Balogun, 1987, p.27).

In enumerating the relevance of studying Arabic and Islamic Studies to Nigeria, Balogun 
quoted the words of Prof Kenneth Dike, the first Nigerian Vice-Chancellor of the 
University of Ibadan, as reported by John Hunwick (d.2015), where he said:

Arabic documents form the raw material of research work in the field of 
West African Islamic Studies and African history, and it is through the 
aid of these Arabic documents, and those written in African languages 
in the Arabic script that the scholar will be aided in his task of unlocking 
the secrets of the African past (Balogun, 1987, p. 27).

In addition, the august lecturer enumerated the advantages of studying the two disciplines 
to include “political, social and economic advantages to Nigerians besides the spiritual 
satisfaction derived by many Muslims from studying Arabic and Islamic studies across 
the country, Arabic is one of the major official languages of diplomacy recognized by 
the Organization of Africa Unity (now African Union), the United Nations Organization, 
while Arabic language enhances Nigeria’s diplomatic relations with Arab-speaking 
countries in the areas of politics, social and economy. Also, there is linguistic connection 
between Arabic and some African languages which include Hausa and Yoruba in Nigeria, 
and it is also the language of the Shuwa Arabs who form a sizeable proportion of Nigerian 
population” (Balogun, 1987, pp. 27-28).  

Balogun concluded this section with a clarion call for Muslims to assist in the development 
of the two disciplines amidst the incessant problems confronting them despite huge 
publications in this direction by scholars, such as the late Musa Abdul and himself, in 
the field. He applauded the “recognizable strides taken in Nigeria which included the 
establishment, in 1934, of the School for Arabic Studies, Kano, at the instance of the 
then Emir, Alhaji Abdullahi Bayero”. He informed his audience that the school started 
originally “as a Law School, and became School of Arabic Studies (SAS) in 1947 and 
has produced several personalities including Grand Qadis, Directors, Professors, Doctors, 
lecturers, teachers, businessmen, civil servants, commissioners and so on” (Balogun, 
1987, pp.27-28). He also commended the efforts of some states in Nigeria where similar 
institutions, such as SAS, have been established, and he asked rhetorically, “who then is 
there to say that Arabic and Islamic Studies, including Shariah, have not been beneficial 
to Nigeria?” (Balogun, 1987, pp.28-29).  
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Lastly, Balogun mentioned the good works being done in several universities (as at then), 
such as the “Universities in Ibadan, Jos, Sokoto, Maiduguri, Kano and Lagos State University 
(LASU)’ where the two disciplines are offered for both single and combined Honours 
Degrees”, and not forgetting the rigorous but commendable work being done by “proprietors 
of institutions of Arabic and Islamic Studies which bear different nomenclatures such as 
Mahad, Markaz, Kuliyyah with their products climbing the academic ladders in various 
universities and institutions” with the advice that “such institutions, however, need some 
coordination in tune with Islamic educational resurgence that started a decade ago with the 
First World Conference on Muslim Education held in Makkah at the College of Education 
and Shariah, King Abdul Aziz University”. Thus, as a pragmatist, Balogun advocated for 
the conversion of “Zulikha Abiola College of Arabic and Islamic Studies, Abeokuta to an 
Islamic University of Nigeria by 1995 through which the Nigeria Academy of Arabic and 
Islamic Studies could be formed” (Balogun, 1987, pp.29-30).  
 
Conclusion of the Lecture
The memorial lecture in honour of Prof M.O.A. Abdul, as delivered by his contemporary,
I.A.B. Balogun, offered him the opportunity to express the profound connections between 
Islam, Arabic and Islamic Studies and human endeavours in all spheres of life. In 
concluding the thought-provoking and awakening lecture of almost four decades ago, the 
guest lecturer concluded the lecture with a concise retrospection on his paper. He submitted 
that “we have traced the growth and development of Arabic and Islamic learning up to the 
Golden Age of Islam and subsequently, we have given the possible reasons for the decline 
of Islamic culture and civilization. Even though for centuries, the Muslim spirit gradually 
weakened but it never died. On the contrary, the spirit was revived by Reformers, leading 
to the modern resurgence of Islam and its adherents” (Balogun, 1987, p.30).  

Balogun further said, “we also considered briefly the importance of Arabic and Islamic 
Studies to our fatherland, Nigeria, in particular, and West Africa in general, and we have 
called attention to the need for an Islamic University of Nigeria before the end of this 
century”. He also reiterated the “need for Muslims to go back to their roots contained in 
the Qur’an and the Hadith and uphold Shariah through thick and thin” and that “Muslims 
are generally convinced that it is their return to the practices of the Salaf that would save 
them, with Allah’s help and succour, from the impending doom that confronts the world. 
Muslims in Nigeria are fully prepared to apply the remedy. Let nobody stand in our way 
any further. Let the Shariah control the life of every Muslim in this country. It is our 
fundamental human right” (Balogun, 1987, p.30).  

In concluding the lecture, Balogun re-affirmed the undiluted commitment of Late M.O.A. 
Abdul to “what he lived and died for”, that is, the development of Arabic and Islamic 
Studies and application of Shari‘ah in Muslim life without any hindrance, and he reiterated 
that “the struggle continues until success is achieved, by Allah’s grace and mercy”.  He 
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then prayed for Prof Abdul when he said “it remains for me now to pray for the soul of the 
late Professor Musa Abdul in the way we are taught by the Salaf”, and read the following 
prayers in Arabic, which were also translated to English in his paper (Balogun, 1987, 
pp.30-31). 
                 

Notes and References from the Lecture
The guest lecturer, in his mastery of academic citations and referencing, had separate pages 
each for ‘Notes’ and ‘References’. In the former, he offered insightful explanations of 
some issues raised in the paper by numbering the ‘notes’ from 1 to 17. For example, in 
Note 1, he explained the official shortening of M.O.A. Abdul’s name, which was originally 
“Abdul-Aziz” (surname) to “Abdul”, probably for “convenience”, as he noted, despite 
its incompleteness as a ‘Mudaf’, which need a ‘Mudaf Ilayhi’ in Arabic grammatical and 
morphological arrangement.  On the other hand, he used the latter (references) extensively 
to cite all the valuable sources he had consulted while writing the paper. An example of 
Balogun’s references, which spanned 27 citations, included Reference 21, which was cited 
as “Mahmud, S.F., A Short History of Islam, Oxford, 1960” (Balogun, 1987, pp.31-37).  

Lessons from I.A.B. Balogun’s Lecture and Life
This evergreen lecture on the development of Arabic and Islamic Studies is laden with 
lessons for the Muslim Ummah, both academic and non-academic. The analysis of the 
guest lecturer regarding his journey, and that of M.O.A. Abdul, as well as the intrigues 
that ensued towards the zenith of their careers as authorities in Arabic and Islamic studies, 
is noteworthy. Furthermore, the eruditions and indept analysis of I.A.B. Balogun of the 
field of Arabic, Islamic Studies, history and the socio-political intricacies in the Muslim 
world from the time of Prophet Muhammad to the present period (1987) of “scarce books, 
no internet nor e-library repositories”, is commendable. His ability to strive beyond 
limitations in research, citation, documentation and oratory remains a challenge to 
present researchers who are fond of engaging in plagiarism and other unethical conducts 
in research in the twin disciplines. 
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Above all, the all-encompassing lesson from this lecture, which resonates to date, could be 
inferred from the lecture when Balogun, in his charismatic and fearless conviction, while 
discussing the disintegration of the Muslim Ummah during the “Period of Decline”, says, 
“During those periods of the disintegration of the Ummah, there was one major occurrence 
that is relevant to us in Nigeria. It was the Crusades which represented the reaction of 
Christian Europe against Muslim Asia” (Balogun, 1987, p.37). His assertion chronicled the 
confrontation between the Christian Crusaders, which included the Byzantine Christians, 
led by their Emperor, Alexius Comnenus, who had appealed to Pope Urban II in 1095 to 
assist him against Muslims. The Pope, as he narrated, preached at “Clermont in South-east 
France urging all Christians -both Catholics and Byzantine- to join hands in capturing 
back the Holy Sepulchre in Jerusalem from Muslims”. Eventually, the appeal, according 
to Balogun, “caught on very well with the Christians who responded in tens of thousands, 
leading to the beginning of the Crusades” (Balogun, 1987, pp.17-19).  

As he noted, by the end of the fierce crusades, conquests and reconquests, two leaders 
worthy of note, according to him, emerged: “one on each side of the divide, and were 
laudable examples for Nigeria as a country. They were Richard the Lion Heart of England 
who led the Crusaders, and Salah-ud-din bn Ayyub (known as Saladin) of Egypt” (Balogun, 
1987, p.18). After briefly relating the story of what transpired between these two great 
men and their achievements which, as Balogun put it, “included marriage between 
Richard’s sister and Saladin’s brother, al-Malik al-Adil, with Jerusalem as wedding 
present to the new couple, ending the strife”, he encapsulated the lessons learned as a 
pointer to Nigeria’s interreligious engagement for peace and development and wished 
that “Nigerian Christians and Muslims can learn from this spirit of reconciliation and put 
a total end to the cat and dog existence that obtains among them in the overall interest 
of the nation. Nigeria belongs to all of us, and it is by salvaging it together and keeping 
it harmoniously united, that we too, within our respective religion, can feel and remain 
secure” (Balogun, 1987, pp. 18-19).  This showcases I.A.B. Balogun as an advocate of 
peace, an interreligious dialogue ambassador and a promoter of humanity and social 
welfare for all and sundry.

Equally, all Muslims, irrespective of their indoctrination, must uphold the truth of Islam 
based on the Qur’an and the Sunnah. The Ahmadiyyah episode in the life of Balogun 
– from childhood to adulthood, to fame and scholarship, subsequent denunciation and 
the barrage of refutations, as well as his steadfastness in the face of provocations and 
alienation – is a lesson for all. 

Also, unequivocally, the erudition and contribution of Balogun to the development of the 
twin disciplines would have been null in the toxic environment of hostilities, interreligious 
altercations and enmities as being witnessed in Nigeria today; hence, firm and strong 
advocacy for peace and interreligious respect and understanding is non-negotiable for the 
sustainability of I.A.B. Balogun’s works and legacy for all eternity.
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Conclusion
This study showcased the erudition of a trailblazer in the field of Arabic and Islamic 
Studies in Nigeria, Prof. I.A.B. Balogun. From humble beginnings as a staunch loyalist 
of Ahmadiyyah Jama‘ah in Nigeria to being a renowned scholar of Sunni Islam, 
Balogun belonged to the first generation of Nigerian scholars of the twin disciplines, 
who sandwiched their traditional Islamic knowledge with both western education and 
advanced Islamic studies around the world. His brilliance in publication, mentorship, 
teaching, administrative shrewdness, extinguishing of truth from falsehood without fear 
or favour, and promotion of peace and interreligious understanding can never be over-
estimated.

In recognition of all these qualities, this paper was able to mirror I.A.B. Balogun’s life 
from the memorial lecture he delivered at the University of Ibadan (UI), organised by the 
Department of Arabic and Islamic Studies in memory of Prof M.O.A. Abdul. It is believed 
that this content review and analysis of Balogun’s paper would serve as an impetus that 
galvanises generation after generation into more fruitful scholarship and advocacy for 
peace, development and understanding in the Nigerian society.
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CHAPTER 22 
 ةیبرعلا ةغللا ةیمھأو تایملاسلإا يف صصختلا

 
 

ظیفح .ا وسودلاوا  
ةیملاسلإا تاساردلاو ةیبرعلا مسق  

ندابا ةعماج  
 

قازرلا دبع .ا يدابیجا  
ةیملاسلإا تاساردلاو ةیبرعلا مسق  

ندابا ةعماج  
 

ركاش يبرلا  
ةیملاسلإا تاساردلاو ةیبرعلا مسق  

ندابا ةعماج  

 ةمدقلما

كري ،نBرشعلاو يدا<=ا نرقلا "! ةيملعلا ي7رعلا د5علما تاطاش. نع ھتلاقم ةمدقم "!
ّ

 دبع ز

 ،ن]ملسلما ىدل ةيملاسلإا ةBو5لا نBوVت "! ميلعتلاو ملعلا ةيمSأ QRع )2020( وسودلاوأ ظيف<=ا

ثيدحو امًيدق ،ن]ملسلما نأ cRإ كلذ دوع_و .تاعامجو ادًارفأ
ً

لظ ،ا
ّ

 ةع_رشلا "! ةقثلاب نوعتمتي او

ij kلا ،ةيملاسلإا
ُ

 .ةفاقثلاو ملعلا "! مدقتلا وحن مvuدtuو ،لr5=ا تاملظ "! ةp]نلما حيباصلما ھبش

 ةي-رعلا ةغللا للاخ نم لاإ ا5م5ف cRإ لي�س لا ،وسودلاوأ ا�uلإ راشأ ijلا ،ةيملاسلإا ةع_رشلا هذSو

�كأو تاغللا مدقأ نم "� ijلاpSو ،ءًارث اSم تلان دق ةغللا هذVةنا
ً

 ا5ل الم ،ملاعلا تاغل ن]ب ةقومرم 

 يدؤت لب ،لصاوتلل ةادأ ا�uو� QRع رصتقت لا �jف .ي7رعلا ثا�pلاو ةيملاسلإا ةBو5لاب ةقيمع ةٍلص نم

 لئلاد زربأ نمو .ةيملاسلإا رداصلما تا5مأ م5فل ةليسوو ةفرعملل ةنضاح اSرابتعاب اBًرSوج ارًود

Sلما هذVو ھناحبس الله نأ ةناkاعcR ركلا نآرقلا لزنأBع لدي امم ،ةنّ�ب ةٍي�رع ةٍغلب مQR ھتادرفم نأ 

 )ن]بم ي7رع ناسلب( :cRاعk ھلوق "! امك ،حيصفلا ي7رعلا ناسللا cRإ ا5عيمج �jت�ت ھبارع�و ھبيكارتو

 رداصلما م5فل ةيساسلأا ةباوبلا لثمت ةي�رعلا ةغللا نّأ م5فن ةيلآا هذS نمو )195:ءارعشلا(

 نأ ن]ثحابلا نم ديدعلا دكأ دقو .ةBوبنلا ةنسلاو مBركلا نآرقلا ا5سأر QRعو ،ةيلصلأا ةيملاسلإا

اقئاع لVش� ةي�رعلا ةغللاب مالملإا مدع
ً

ايقيقح 
ً

 ثا�pلل قيقدلاو قيمعلا م5فلا cRإ لوصولا مامأ 

 "! بناجلأا ن]ثحابلا ىدل ةBوق ةBوغل تاءافك ءانب cRإ ةجا<=ا زp¡تو ) 2005 ،يودنلا( يملاسلإا
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 ام ةيملاسلإا تاساردلا ءاطعلإ لق<=ا اذS رداصم بلغأ ا�uلع موقت ijلا ةيصنلا ةعيبطلا لظ

kھقحتس. 

لااجم ةيملاسلإا تاساردلا تحبصأ دقل
ً

 تايس�r=ا فلتخم نم ن]ثحابلا مامتSا p]ثي اعًساو 

ارظن ،ةين5لماو ةي�يدلاو ةيفاقثلا تايفل¨=او
ً

 ةراض<=او ،ي.اس.لإا ركفلا م5ف "! ةيمSأ نم ھلثمت الم 

 نم ديدعلا زرب دقو .(Syedah Mahparaa, 2021) ةيلودلا تاقلاعلاو ،ةيملاسلإا

 ةيملاسلإا صوصنلا م5ف cRإ نوعس� نمم ،ةي�رعلاب نBرSالما p]غ نم لاr»ا اذS "! ن]صصختلما

 ھجاوت دوr5=ا هذS نأ p]غ .ملاعلاو مtuاعمتجم مدخت ةليصأ ةفرعم جاتنإ "! ةمSاسلماو ،ا5ليلحتو

 دق ةيفاقثو ةيr¯نم قئاوع نع لاضف  ،يوغللا نكمتلا فعض مدع اu®مدقم "!و  ،ةp]بك تايدحت

 تاساردلا ن]ب ةن�تم ةقلاع كانS نأ cRإ لدي اذSو .ن]ثحابلا ءلاؤ5ل لعافلا p]ثأتلا نود لوحت

 .(Masqon, 2015) ةي�رعلا ةغللاو ةيملاسلإا

 ءاعولا "� لب ،يملاسلإا ملاعلا "! لصاوتلل ةليسو درجم تس�ل ةي�رعلا ةغللا نأ ركذلاب ريدr=او

 ي7رعلا ھناسلب ھلزنأ ،لوسرلا cRإ الله ھلزنأ يذلا نآرقلا نأ ³jع� اذ�j، Sللإا "²ولا ھيف لزنأ يذلا

 ةcR h«¶rإ لايلد ،ةµ¶rل اميقم ،رذعلل اعطاق ،ارSاظ ا<´او انايب نوVيل ،لماشلا لماVلا حيصفلا

 غلبت نأ لبق م5طيحم "! ةوعدلا تأد�و ،لوسرلا م�uلإ لسرأ نيذلا موقلا عم مSافتلل ةليسوو

 .)1996 ،روزرز( ملاسلإا "! ةيلصلأا رداصلما م5فل º»jاسلأا حاتفلما "� ةي�رعلا ةغللاف ،اذإ .مpS]غل

 ةغللاب ةلما� ةياردو ناقتإ cRإ ةسام ةجاحب ةي�يدلا صوصنلا هذ5ل ةقيقدلا ي.اعلما كاردإ نإ

 .(Suja, 2019) ةللادو ةغلا�و فرصو وحن نم ةفلت¨»ا ا5عورفب ،ةي�رعلا

 نيدلا لوصأو ھقفلاو ثيد<=او p]سفتلا لثم ةعونتم تلااجم ةيملاسلإا تاساردلا لمشk امك

 فراعلماو مولعلا نم كلذ cRإ امو يملاسلإا خBراتلاو ةيملاسلإا ةفسلفلاو يملاسلإا ركفلاو فوصتلاو

kو .)2012 ،مp]ب ديr»ا دبع(
ُ

 ،ةيلصلأا ملاسلإا رداصم م5فل ةيساسلأا ةÁ]كرلا ةي�رعلا ةغللا ُّدعَ

ارصنع دعk ةيلصلأا ةغللاب صوصنلا عم لماعتلا QRع ةردقلا نإف
ً

ايساسأ 
ً

 .ھتقدو ثحبلا ةدوج "! 

 ةغللاب حورش وأ تامجرت QRع نودمتع� ةي�رعلا ةغللا اونقتي مل نيذلا ن]ثحابلا نم اpً]ثك نأ p]غ

 .م5فلا "! فBرحت وأ صقن cRإ يدؤي دق امم ،ةيÁ]لجنلإا

k لا ةي�رعلا ةغللا نأ قبس ام للاخ نم نّ]بÄي
ُ

ثمت لب ،بسحف لصاوتلل ةليسو درجم دع
ّ

 رÅr ل

 كردت ذإ ،ةقرولا هذS ھنم قلطنت يذلا ساسلأا وSو ،ةيلصلأا ةيملاسلإا رداصلما م5ف "! ةBوازلا
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Çم قمعVا لظ "!و .ةيلصلأا ةيملاسلإا رداصلما م5فلا ةس�ئرلا ةادلأا ا5فصوب ةي�رعلا ةغللا ةناkعاس 

 زp¡ت ،ةددعتم تايفلخ نم ن]ثحاب لبق نم ا�uلع لابقلإا ديازتو ايًلماع ةيملاسلإا تاساردلا قاطن

قدو ،م5فلا ةملاسو ،ثحبلا ةدوج "! مساح لماعك ةBوغللا ةءافكلا ةلأسم دنع فقوتلا ةيمSأ
ّ

 ة

 ةBوغل تايدحت نو5جاوي نيذلا ،ةي�رعلاب نBرSالما p]غ ن]ثحابلا cRإ ةبس�لاب اميس لاو ،تاجات�تسلاا

 ةغللاب مالملإا لعجي امم ،ةيلصلأا اu®غل "! ةيملاسلإا صوصنلا باعيÄسا QRع مtuردق QRع رثؤت دق

طرش "²ولا اËu لزن ijلا
ً

 .قيقدلا �jلعلا جات�تسلااو حي<Ìلا م5فلا قيقحت "! ايًساسأ ا

  اي;:جين 67 ةيملاسلإاو ةي-رعلا تاساردلا

k
ُ

 ةي�رعلا ةغللا ميلعk يدؤBو .(Onah, 2020) ةيقBرفلأا لودلا p¡كأ نم ايp]جين ةلود دّع

 طابترا p¡تعُ� ذإ ،ا�uف ن]ملسملل ةي�يدلاو ةيفاقثلا ةBو5لا زBزعk "! امًاS ارًود ةيملاسلإا تاساردلاو

طابترا ھتغلب لصتي ملاعلا "! نيد دجوي لاف ،خBراتلا p¡ع ارًذجتم ةي�رعلا ھتغلب ملاسلإا
ً

 لثمك اقًيثو ا

لعk" :ھلوق ھنع الله Î»jر رمع ةفيل¨=ا نع درو دقو (Al-Faruqi, 1986). ملاسلإا
ّ

 ةي�رعلا اوم

 Ibn) .ةي�رعلا ملعتل ةيملاسلإا ةملأا ا�uلوت ijلا ةميظعلا ةيمSلأا سكع� امم ،"مكنيد نم ا�uإف
Kathir, 2003). 

لعتب مامتSلاا نع ملاعلا ءاحنأ عيمج "! نوملسلما نَاوتي مل ،كلذلو
ّ

 اSرابتعاب ،ةي�رعلا ةغللا م

 طبارلا "�و ،ةعونتلما ھتفاقثو ھمولع "! صوغلاو ،³jغلا يملاسلإا نيدلا م5فل ةديحولا ةليسولا

 ةنما�Áم ايp]جين "! ةي�رعلا ةغللا تر5ظو .(Saeed, 2010) ةيملاسلإا ةملأا دحّوي يذلا º»jاسلأا

 امSدحأ لح امنيأف ؛بنج cRإ ابًنج ناp]س� ملاسلإاو ةي�رعلا ةغللا نإ ذإ ،ا�uف ملاسلإا راشÄنا عم

 ةرادلإاو ميلعتلا "! ةيمسر ةغل ةي�رعلا تذختا دقو .(Abdul-Rahman, 2015) رخلآا دجو

 لامSإ ةجيÄن ةديدع تايدحت ت5جاو ن]ساردلاو ةاعدلا تاطاش. نأ لاإ ،رامعتسلاا لوخد لبق

 .(Okonkwo, 2012) ةي�رعلا ةغللاو ةيملاسلإا تاساردلا رBوطتل ةموV<=ا

 تاساردلاو ةي�رعلا ةغلل مسق لوأ ءاش.إ cRإ مu®عفد ملعتلل ةشطعتلما ن]ملسلما ةدارإ نإف ،كلذ عمو

 "! ةيملاسإ ةي�رع ةيميلعk ةض�u مامأ قBرطلا د5م امم ،م1946 ماع ندابإ ةعماج "! ةيملاسلإا

 ijلا ىرخلأا ماسقلأا نم ديدعلا تسسأت ،ن]<=ا كلذ ذنمو .(Adeyemi, 2016) ايp]جين

 تاساردلا هذS ھتققح ام مغرو .دلابلا "! ةيملاسلإا تاساردلاو ةي�رعلا ةغللا حور لاعشإ تداعأ

 ن]ملعتلما QRع رثؤت ijلا ةصا¨=او ةماعلا تايدحتلا نم ةعومجم ھجاوت لازت لا ا�uأ لاإ ،مدقت نم
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(Onah, 2020). أ نمكتوSةيم Sةشقانم "! ةساردلا هذ Sلول<=ا ضارعتساو تايدحتلا هذ 

 .ايp]جين "! ةيملاسلإا تاساردلاو ةي�رعلا ةغللا ةناVم عفرل ةنكملما

لعA ةيّم<أ
ّ

 اي;:جين 67 تايملاسلإا 67 صصختلاو ةي-رعلا م

k
ُ

 "! نوبغارلا بلاطلا متSا دقو ،ا5مدقتو مملأا ةيلعاف اËu ساقت ijلا p]ياعلما مSأ نم تاغللا p¡تع

kلع
ّ

 هذËu مËuوعش فBرعتل اËu ن]قطانلا عم لصاوتلاو اËu ثدحتلا QRع اوصرحو ،ةي�رعلا ةغللا م

 با<Ôأب لاصتلاا "! ةبغرلا طبترتو .)2008 ،"!راعلا( لمعو ركف نم ھلمحت امب ةقBرعلا ةغللا

 .(Suleiman, 2013) يداصتقلااو º»jايسلاو "Õامتجلااو "!اقثلا نواعتلاب ةي�رعلا ةغللا

 ،ملاسلإاو مBركلا نآرقلا ةغل �jف ،ةيلماعلا ةيماسلا تاغللا مSأو زربأ نم ةي�رعلا ةغللا نأ كش لا

لعk حيBÄو .(Versteegh, 2014) ن]نسلا فلالآ دتمت ةقBرع ةفاقثو ةراضح ةآرمو
ّ

 ةي�رعلا م

 ،اSديلاقتو ةي�رعلا ةفاقثلا م5فو ،حي<Ô لVشÇ ھتابجاو ءادأو ملاسلإا م5ف اÖuم ،ةديدع ايازم درفلل

لاضف
ً

 ةغللا تدّأ دقل ،ايp]جين "!و .(Habib, 2017). اËu ةطبترم ىرخأ تاغل ملعk لي5سk نع 

 ةغل تنا� ثيح ،هدع7و رامعتسلاا لبق ةيعامتجلااو ةيفاقثلا ةاي<=ا "! اBًروحم ارًود ةي�رعلا

 زربأ نمو .(Onah, 2020) يp]جينلا ثا�pلاو خBراتلا اËu نوّدو ،�jسرلا ميلعتلاو ةراض<=ا

 ،1946 ماع ندابإ ةعماج "! ةيملاسلإا تاساردلاو ةي�رعلا ةغللا مسق ءاش.إ كلذ QRع دSاوشلا

 ةديدr=ا لايجلأا cRإ ي7دلأاو �jلعلا ثا�pلا لقنو ةي�رعلا تاطوط¨»ا ظفح "! مSاس يذلاو

 )2024ميSاربإ؛ 2024،ن]مأ ؛2023 ،ن]مأ؛2020،ن]مأ(

 ةفرعلما فعض نإ ذإ ،امات اناقتإ ةي�رعلا ةغللا ناقتإ ةيملاسلإا تاساردلا "! ن]صصختلما QRع بجي

Ëuإ يدؤي اcR ³ج نبا( ةيعرشلا صوصنلل صقان وأ فرحنم م5فj، ةي�رعلا ةغللاف .)1967 .ح 

 ijلاو ،ملسو ھيلع الله QRص j×نلا ثيداحأو نآرقلا تايآ م5ف ساسأ "� لب ،لصاوت ةادأ درجم تس�ل

 ةقيقدلا ي.اعلما لقن "! ي7رعلا لصلأا نع ³jغk لا تامج�pلا نأ امك .ةقيمعو ةقيقد ةسارد بلطتت

لعk نإف ،اذل .)2022 ،روصنلما( ةيعرشلا تا<µطصملل
ّ

 ابًجاو نلاكش� ةي�رعلا ةغللا ميلعkو م

 .)2022 ،روصنلما( ةيملاسلإا تاساردلا لاجم "! صصختم بلاط لVل ايًساسأ

 تايّملاسلإاو ةي-رعلا 67 ن:صصختملل ةحاتلما لمعلا تلااجم
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 لبق وأ رامعتسلاا ة�pف "! ءاوس ،ايp]جين "! ةيملاسلإا تاساردلاو ةي�رعلا ملعk نأ نوثحابلا ت�ثأ

 نأ (Ogunbiyi, 1991) ھي�نغوأ ركذ دقف .فين<=ا نيدلا ةمد¨= ا5جوم نا� ،للاقتسلاا

kجين "! ن]ملسلما دنع ةي�رعلا ةغللا ملع[pإ لوصولل ةليسو نا� ايcR اياغtuنا� امك ،ةيحورلا م 

kلع
ّ

 ركذلاب ريدr=ا نمو .هراشÄنا زBزعkو ملاسلإا ةكرح عفدل ايًقيقح ارًدصم ن]ملسلما ءاملع دنع ا5م

 مل ذإ ؛ريدقتلا بتارم ى.دأ "! اونا� ،للاقتسلاا دعÇ اصًوصخ ،عمتr»ا اذS "! ةي�رعلا �jلعتم نأ

kع�pف Ëuا م=>Vلاو ةمو kوتب م5ل حمسc" لاضف ،ةفيظو يأ
ً

 تارازولاو تارادلإا "! بصانلما نع 

 لثم ،ةي�يدلا نوؤشلا cRإ دتمت دويقلا هذS تنا�و .(Onah, 2020) ةيلارديفلا ةيموV<=ا

 ءاملعلا ش�مcR tuإ ىدأ امم ،ن]صصختلماو ءاp¡¨=ا نم اtuدايق نكت مل ثيح ،جاr¶=ا سلاجم

كمت نمو .دجاسلما ةراد�و ةBوعدلا ةطش.لأا QRع مSرود رصتقاو ملعلا "! ن]¨Úارلا
ّ

 نم مÖuم ن

 قرافلا Üو́ي µÜطصم وSو ،(Mallam) ملامب بقّليُ نا� ةيموV<=ا سرادلما ضعÇ "! س_ردتلا

 .(Adewale, 2018) ن]سردلما مÝuلامز ن]�و مÖuيب p]بكلا

 ي7رعلا ملاعلا رو5ظ "! اËu ن]قطانلا p]غ ا�uسرادل ةي�رعلا ةغللا ةيمSأ لثمتتف ،"cا<=ا رصعلا "! امأ

 ةي�يدلاو ةيعامتجلااو ةيملعلاو ةيداصتقلااو ةيسايسلا تلااr»ا فلتخم "! ةيلماعلا ةحاسلا QRع
(Suleiman, 2013). ةوق ي7رعلا نطولا حبصأ امك ÇرشBثأتو نزو تاذ ة[p !" زاومBىوقلا ن 

 ةغللا ملعتل اBًوق اعًفاد لVش� ةي�نجلأا ةلامعلا QRع ةي�رعلا لودلا "! لمعلا قوس حاتفناو ،ةيلماعلا

 p]غ نم ةي�رعلا ةغللا ن]نقتلما دارفلأل حيÄي اذSو .(Versteegh, 2014) ةي�نجأ ةغل� ةي�رعلا

 ةلاعف تاقلاع ةماق�و ةح�رم تاقفص QRع ضوافتلل صرف مانتغا ،ن]يp]جينلا لثم ،اËu ن]قطانلا

 .(Al-Hassan, 2015) برعلا لامعلأا داور عم

 ةيموV<=ا تائي5لا نم اءًدب ،ن5لما فلتخم "! ةدشÇ ة�ولطم ةي�رعلا ةغللا نأ cRإ ةراشلإا ردجتو

لاوصو ،ةيموV<=ا p]غ تامظنلماو
ً

 تزواجت ،كلذ�و .(Fadel, 2012) ةيلودلا تامظنلما cRإ 

 تلااجم لمشÄل نيدلاب اu®قلاعو لصاوتلا درجم ثيد<=ا رصعلا "! ةي�رعلا ةغللا ملعk دئاوف

 تاعماr=ا نم ديدعلا مدقتو .ةي�نجأ ةغل� ا5ملعk ةبغر "! ةظو<µم ةداBز cRإ ىدأ امم ،ةددعتم

 ةيملاسلإا تاساردلا "! ةعونتم جمارب ،ورياب ةعماجو ،نرولإ ةعماجو ،ندابإ ةعماج لثم ،ةيp]جينلا

 ةددعتم ةيملع تاBوتسم لمشkو ،ةي�رعلا تاساردلا عم كا�pشلااب وأ ةلقتسم ماسقأ� ءاوس
(NUC, 2019). اسلأا فد5لا نا�وº»j ءاش.إ نم Sفئاظو لغشل بلاطلا دادعإ ماسقلأا هذ 

 p]ش_و .(Nafeh, 2021) تلااr»ا نم اpS]غو ،ةيلودلا تاقلاعلاو ،ةيندلما ةمد¨=او ،ميلعتلا "!
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اد5شÄسم ،(Nafeh, 2021) عفان
ً

 cRإ ،(NUC) ةيp]جينلا ةينطولا تاعماr=ا ةئيS رBرقتب 

 ةراد�و ،تاBوتسلما عيمج "! س_ردتلا لمشk ةيملاسلإا تاساردلا "Báر¨= فيظوتلا صرف نأ

 .امن�سلاو ملاعلإا لثم تلااجم cRإ ةفاضلإاب ،ةيموV<=ا تلاا�ولاو تارازولا "! لمعلاو ،سرادلما

 تاساردلا "Báرخ ليSأتل ةÁ]متم ةطخ اvuدل ةيp]جينلا ةينطولا تاعماr=ا ةئيS نأ كلذ ر5ظBُو

 ."Qمعلا قيبطتلا نم دBزم cRإ جاتحت تنا� ن�و ،ةيملاسلإا

 ةي-رعلا ةغللا ميلعA تايدحتو نويملاسلإا

 نم ةديا�Áم ةئف تر5ظ ،ةيp]جينلا ةيميدا�لأا طاسولأا "! ملاسلإاب ن]مت5لما ةعقر عاسkا عمو

 ةءافك نوVلتمي لا وأ ةي�رعلا ةغللا نونقتي لا نيذلا ةيملاسلإا تاساردلا "! ن]صصختلماو ن]ثحابلا

ثأ ijلا ةيr¯نلماو ةيفرعلما تايدحتلا نم ةلمج cRإ عقاولا اذS ىدأ دقو .ا�uف ةيفا�
ّ

 ،رثؤت لازت لاو ،تر

 ثا�pلا عم يدقنلا لماعتلا QRع مtuردق ىدمو ،صوصنلل مtuءارق قرطو ،�jلعلا م5جاتنإ ةعيبط "!

 cRإ رشابلما لوصولا "! ة�وعص طقف ³jع� لا ةBوغللا ةءافكلا نادقف نإ .ةيلصلأا ھتغلب يملاسلإا

 ،"!اقثلاو "Bâراتلا ا5قايس "! تا<µطصلما م5ف "! ل�اشم cRإ كلذ زواجتي لب ،ةيلصلأا صوصنلا

 رظنلا تا5جو لثمت لا دق ةBوناث رداصم QRع طرفلما دامتعلااو ،ةصقانلا تامج�pلا خف "! عوقولاو

 "! ارًصاق لظي ةيملاكلا بSاذلما وأ ةي5قفلا سرادلما عم لعافتلا نأ امك .ةقدب ةيديلقتلا ةيملاسلإا

 .ةيلدr=ا اãuيلاسأو اtuا<µطصلم قيقد يوغل كاردإ مدع

 ةرصاعلما ةيملاسلإا تاساردلا "! ثحبلا دودح م5فل يرورض رٌمأ تايدحتلا هذS ةسارد نإف ،اذل

ت تايجيتا�pسا عضو ةلوا<»و ،ي7رعلا ملاعلا جراخ
ُ

كم
ّ

 cRإ لوصولا نم ةي�رعلاب ن]قطانلا p]غ ن

�كأو قمعأ لVشÇ ملاسلإا رداصمp جمارب ن]سحت للاخ نم ءاوس ،ةلاصأ kضارغلأ ةي�رعلا ميلع 

 ضعÇ ركذنو .ةيفاقثلاو ةBوغللا تايفل¨=ا فلتخم نم ن]ثحابلا ن]ب نواعتلا زBزعk وأ ،ةيميدا�أ

Sع تايدحتلا هذQR لاثلما لي�س. 

  ةNوغللا تايدحتلا

لسلما نم نّإ
ّ

 اَّنإِ﴿ :cRاعk لاق امك ،ن]بم ي7ٍّرع نٍاسلب مBركلا نآرقلا لزنأ cRاعkو ھناحبس الله نّأ ھب م

أ
َ

لزَن
ْ

ق هُانَ
ُ

ل اéيِ�رَعَ انًآرْ
َّ

لعَ
َّ

ك
ُ

k مْ
َ

لقِعْ
ُ

 ،نآرقلا ظافلأ نّأ QRع ة<´او ةللاد لّدي اذSو ،)2 :فسوي( ﴾نَو

 ھلمحي امب حيصفلا برعلا ناسل قفو تءاج ا5ل� ،ھتاقاقتشاو ،يوحنلا ھمظنو ،ھبيلاسأو ،ھبيكارتو
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 – الله ھمحر – "ìفاشلا ماملإا راشأ دقو .)2004 ،ي.اقرزلا( ةدBرف ةيغلا�و ةBوغل صئاصخ نم

 لدي ام وSو ،"ي7رع باتك ھنأب ھتÅr الله ماقأف" :ةيلآا هذ5ل ھضارعتسا دعÇ لاق ن]ح ³îعلما اذcR Sإ

 هدارم ناي�و ھيحو لم<= الله هراتخا يذلا ءاعولا "� لب ،ةيظفل ةليسو درجم تس�ل ةي�رعلا نأ QRع

 .)1998 ،يوارعشلا(

 ةقئاف ةردقو ةغلا�و ةحاصف نم ةي�رعلا ھب زاتمت ام اÖuم ةغلاب مكح cRإ �jللإا رايتخلاا اذS دوع_و

لاضف ،ةزجوم ظافلأب ةقيقدلا ي.اعلما نع p]بعتلا QRع
ً

 "! اSروضح ةوقو اSراشÄنا ةلو5س نع 

 "! ةي�رعلا ةغللا ناقتلإ ةغلابلا ةيمSلأا نّ]بÄت ،انS نم .)³j، 1967ج نبا( كاذنآ ي7رعلا نادجولا

�اردإ ميظعلا باتكلا اذS دصاقم م5ف نكمي لا ذإ ،هp]سفتو مBركلا نآرقلا م5ف
ً

 نم لاإ احًي<Ô ا

 نأب مزلم رسفلما نإف ،كلذلو .)2001 ،يp¡طلا( اtuلالادو اSدعاوقو ةي�رعلا بيلاسأ كاردإ للاخ

 هدصاقمو نآرقلا يمارم باعيÄسا نم نكمتي iîح ي7رعلا ناسللاب مالملإا نم p]بك ردق QRع نوVي

 .)j، 1997×طاشلا( حي<Ìلا ا55جو QRع

 ،اpً]بك ايًدحت ا5ملعk لعجي امم ،ةBوحنو ةيفرص تاديقعkو ³jغ يوغل بيك�pب ةي�رعلا ةغللا مسÄت

 ،ركب( بسحف ةثيد<=ا وأ ةيماعلا س�لو ،ةيكيسلاكلا ةغللا عم لماعتلا فد5لا نا� اذإ ةصاخو

 ،"ىوقتلا" لثم ةيملاسلإا ميSافلما نم p]ثكف ؛µÜطصلما ةيلاVشإ نم تامج�pلا ي.اعk امك .)2017

لاباقم دجت لا "كرشلا"و ،"ردقلا"و ،"داu®جلاا"و
ً

 ءوس cRإ  يدؤي دق امم ،ىرخلأا تاغللا "! اقًيقد 

 ,Usman Muhammad Maunde & Bello) ميSافلما هذS  لا�Áخا وأ لمتحم م5ف
2020). 

 عجارلما QRع اpً]بك ادًامتعا نودمتع_و ،ملاسلإا م5فل ةمج�pلما بتكلا QRع نوصصختلما دمتع_و

 QRع ارًطخ لVش_و �jلعلا م5جاتن QRع ةيبلس راثآ cRإ يدؤي امم ،ةيثحبلا م5لامعأ "! ةمج�pلما

 رصعلا "! ملاسلإا م5فب ن]مت5لماو ن]ثحابلا ھجاوت ijلا تايدحتلا p¡كأ نمو  .ماع لVشÇ عمتr»ا

 ةصاخ ،ةي�نجأ تاغل نم ةمج�pلما بتكلا QRع – يرص<=ا انًايحأ لب – دئازلا دامتعلاا وS ثيد<=ا

 ھي�نتلا "Õدتسk ةيملعو ةيدقعو ةيr¯نم رطاخم QRع يوطنت ةرSاظلا هذSو .ةي�رغلا تاغللا نم

 .)2012 ،ةيكلم رس� رس( اÕ" Ëuولاو

لاوأ
ً

 ھتيفلخو ھتفاقثو مج�pلما داu®جلا ةعضاخ �jف ،"Qصلأا صنلل ةيفاص ةآرم تس�ل ةمج�pلا ،

 ةيعرش تلالاد طاقسإ وأ ھمBزقت وأ ³îعلما فBرحت cRإ لماوعلا هذS يدؤت دقو ،ةيدقعلاو ةBركفلا
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 ،ةيكلم رس� رس( "Õرشلاو يوغللا ا5قايس كاردإ cRإ جاتحت لب طقف ظفللاب ا5لقن نكمي لا ةقيقد

 ³jع_و "p “Traduttore, traditore]5شلا "cاطيلإا لثلما "! ليق ب�سلا اذ5لو .)2012

 ة�وعص QRع ةللادلل ةمج�pلا تايبدأ "! اpً]ثك مدختسُ� )12 .ص ،2008 ،يkونيف( "نئاخ مج�pلما"

 .مج�pلما صلخأ ن�و ةنايخ ةمج�pلا نأ cRإ p]ش_و تاغللا ن]ب لقنلا "! ةلماVلا ةناملأا قيقحت

 – ي7رعلا p]غ رو5مr=ا QRع ةضورعلما كلت ةصاخ – ةمج�pلما بتكلا نم p]ثك ،كلذ QRع ةولاع

 س�لو ،ايًثارت وأ ايًفاقث اعًوضوم ھفصوب ملاسلإا عم لماعتت ةيلاp¡يل وأ ةيقارشÄسا ىؤر نم قلطنت

لاماVتم اي5ًلإ ايًحو
ً

ت كلذل ةجيÄنو .
ُ

 ةيقلاخأ ةموظنمك ملاسلإا مدّقBُو ،اtuاقايس نم صوصنلا ع�Áن

 .(Said, 1978) ناس.لإا ةايح مظني لماش نيدك لا ةدرجم ةيفسلف وأ

 نآرقلا :ةليصلأا رداصلماب ةلصلا عاطقنا cRإ يدؤي تامج�pلا QRع دامتعلاا نإف ،ھسفن تقولا "!و

 نم مËuاطخ ردصو ،ةيلصلأا مu®غلب اوبتك نيذلا ن]¨Úارلا ءاملعلا لاوقأو ،ةBوبنلا ةنسلاو ،مBركلا

 دق تامج�pلا هذQR Sع دمتع� نم نإف ،مث نمو .ا5جراخ نم لا ةيملاسلإا ةيدقعلا ةموظنلما لخاد

 ةدح نم دBزBو .)2013 ،بيط¨=ا( ةطولغم مو5ف "! عقي وأ ةليصلأا ةيملاسلإا ñòانلما لفغ�

 ،ةيعرش وأ ةBوغل ةقد نود صنلا لقنيُ ثيح ،نايحلأا نم p]ثك "! ةينفلا ةمج�pلا فعض ةلVشلما

 ةديقعلا "! ةيساسلأا ميSافلما ھBوشcR kإ رملأا لصي دقو ،ا5طلاتخا وأ ي.اعلما عي�ضت cRإ يدؤي امم

 .)c"، 2010ازغلا( تلاماعلماو ةدابعلاو

 رايتخا "! صر<=او ةقدلاب ملعلا بلاطو ةيعادلاو ثحابلا QRحتي نأ يرورضلا نم ھنإف ،ھيلعو

 "! º»jاسلأا عجرلما "� تاقث ءاملع اãuتك ijلا ةليصلأا ةي�رعلا بتكلا نوVت ثيحب ،يقلتلا رداصم

 نم أرقيُ ام لVل "Qصلأا صنلا cRإ عوجرلا بحتسُ� امك .)2004 ،ي.اقرزلا( ةيملعلا ةفرعلما ءانب

 كلذو ،³îعلما "! اضًومغ لVش� دق ام حيضوتل ملعلا لSأ ةراشÄسا وأ ،انًكمم كلذ نا� امل� تامجرت

 .)1998 ،يوارعشلا( لقنلا ةملاسو م5فلا ة<Ô نامضل

k ةي�رعلا ةغللا نأ ركذلاب ريدr=ا نمو
ُ

 QRع اميس لا ،ةدقعلما ةBوغللا ةي�بلا تاذ تاغللا نم دّع

 امدنع م5فلا ة�وعص فعاضتتو .)³j، 1967ج نبا( ةيفرصلاو ةBوحنلاو ةيغلابلا تاBوتسلما

 ثا�pلا بتكو فBرشلا ثيد<=او مBركلا نآرقلا "! ةمدختسلما ةيكيسلاكلا ةغللاب رملأا قلعتي

 نمكت انSو .)2001 ،يp¡طلا( ةرصاعلما ةي�رعلا ةغللا نع اtuلالادو اãuيكارت "! فلتخت ijلا يملاسلإا
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 تا<µطصملل ةقيقدلا تلالادلا امًئاد لقنت لا ةمج�pلا نإ ذإ ،ةيلصلأا ةغللا نم نكمتلا ةيمSأ

 ،j×طاشلا( صوصنلا p]سفت "! ضومغ وأ س�ل cRإ ó»jفي دق امم ،ةيدقعلا ميSافلما وأ ةيعرشلا

1997(. 

لايدب اSايإ نيp¡تعم ،تامج�pلا ةءارقب نوفتكي ن]يميدا�لأا ن]ثحابلا ضعÇ نأ ظحلاي ،كلذ عمو
ً

 

لاثمف .ةقيقد p]غ جئاتن cRإ يدؤي دق ام وSو ،ةيلصلأا صوصنلل ايًفا�
ً

ت ،
ُ

�pبتكلا "! "ا�رلا" ةمل� مج 

 ةقيقدلا ةي5قفلا تلالادلا نم p]ثكلا دقفت ةمج�pلا هذS نأ لاإ ،"cR "interestإ ةداع ةيداصتقلاا

 ةمج�pلا "! أط¨=ا اذSو .)2003 ،ةمادق نبا( ةئ�س�لا ا�رو لضفلا ا�ر لثم ا�رلا عاونأب ةقلعتلما

 QRع دامتعلاا ةرورض زp¡ي امم ،ةيملاسلإا ةع_رشلا فلاخت ةيداصتقا تاجات�تسا cRإ يدؤي نأ نكمي

 .)c"، 2010ازغلا( ةساس<=ا تاعوضولما هذS لثم ةسارد دنع قمعÇ ھم5فو ي7رعلا صنلا

  ةيميداSلأاو ةيPQنلما تايدحتلا

 ل� بصعو طيطخت ل� دامع و5ف ،"cا<=ا انرصعل ةÁ]ملما رSاظلما مSأ نم �jيدا�لأا ò¯نلما دع�

 .)2018 ،روبج جياس "Qع( ھن�تمو ةميلس سسأ QRع ةيمنتلا ططخ عضو متي ھتطساوبف ،ةيمنت

 "! نBرSالما p]غ ن]صصختلما دنع ةيميدا�لأا جماp¡لا ضعÇ نإف ،ةيr¯نلما ةيمSأ نم مغرلا QRعو

 داعÇلأا QRع Á]ك�pلا متي ثيح ،ةبسانلماو ةنزاوتلما ةيr¯نلما ةBؤرلا بايغ نم ي.اعk ةي�رعلا ةغللا

 .(Ernst, 2003) ةيحورلاو ةيناميلإا بناوr=ا لامSإ عم ملاسلإل ةيسايسلاو ةيعامتجلاا

 ةيلصلأا رداصلما cRإ لوصولا ةيدودحم وأ ةي�رعلاب نBرSالما p]غ ن]صصختلما ةذتاسلأا صقن نأ امك

 تاذ وأ ي.اعلما ةددعتم ظافللأا "! اميس لا ،ةقيقدلا ا�uناعم نع ادًيعÇ صوصنلا ةءارق cRإ يدؤي

ت لاوَ﴿ :cRاعk الله لوق p]سفت ،كلذ QRع لاثم .صا¨=ا "Õرشلا قايسلا
ُ

ك
ْ

ف اوSُرِ
َ

كتِايَتَ
ُ

Qعَ مْ
َ

R لا
ْ

غبِ
َ

 ﴾ءِا

 ³îعم وSو ،"مكتانب" ³îعمب "مكتايتف" ةمل� ن]نكمتلما p]غ ن]ثحابلا ضعÇ مجرت ثيح ،)33 :رونلا(

 "õلاخأو يدقع "BQوأت أطخ "! اوعقوف ،"ءاملإا" ھب دوصقلما ي7رعلا قايسلا "! ھنكل ،حي<Ô يوغل

 .)2021 ،رومضلا(

 µÜطصلما ن]ب قBرفتلا مدع لثم ،ةBوغللاو ةيعرشلا تا<µطصلما ن]ب طل¨=ا cRإ كلذ يدؤي امك

 "ناميلإا" µÜطصم ،لاثلما لي�س QRع .ةئطاخ تاp]سفت cRإ ó»jفي امم ،يوغللا µÜطصلماو "Õرشلا

 "! وS امن�ب ،"قيدصت" درجم ھنظي ضعبلاف ؛ةغللا "! ھل ماعلا ³îعلما نع فلتخي ةنسلا لSأ دنع
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 انS نمو .)2018 ،روبج جياس "Qع( "حراوr=اب لمعو ،بلقلاب داقتعاو ،ناسللاب لوق" :حلاطصلاا

 ةساردل بسانلما ò¯نلما رايتخا "! تلااVشإ نو5جاوي ةي�رعلاب ن]قطانلا p]غ ن]صصختلما نأ öÜتي

 .ةيلBوأتلا ñòانلماو ةيملاكلاو ةي5قفلا سرادلما ددعk لظ "! اصًوصخ ،ةيملاسلإا رSاوظلا

 ةذتاسأ p]فوتب متtu لا ijلا تاعماr=ا "! صصختلما �jيدا�لأا فارشلإا صقن نم م5ضعÇ ي.اع� امك

 ا5ضعÇ راقتفاو ةيميدا�لأا جماp¡لا ةدوج "! توافتلا كلذ cRإ فاضBو .اعًم ثا�pلاو ةغللا نم ن]نكمتم

 .(Ernst, 2003) ملاسلإا ةسارد "! "²ورلاو �jلعلا دعبلا ن]ب نزاوتلا cRإ

 �jلعلا ثحبلا ةقد QRع ابًلس رثؤي امم ،ةمج�pم ةBوناث رداصم QRع ن]ثحابلا دامتعا كلذ نع جت�Bو

 ،ةيلصلأا رداصلما عم لماعتلا ة�وعص "! ايًلج ر5ظتف ةيميدا�لأا تايدحتلا امأ .)2021 ،رومضلا(

 لي�س QRعف .ةBوناثلا رداصلما QRع دامتعلاا cRإ يدؤBو ،ثا�pلا بتك cRإ رشابلما لوصولا قوع� امم

 نع لفغ_و ،"cازغلا وأ ةيميت نبا بتكل تامج�pب ةيملاسلإا ةديقعلا "! ثحاب د5شÄس� دق ،لاثلما

 .)2018 ،روبج جياس "Qع( ا�uلع ارًصاعم ام5ًف طقسُ� وأ ،ةركفلل لماVلا قايسلا

 كاردإ نود ،ةيملاسلإا بSاذلماو قرفلا م5فل ةيقارشÄسا تافي�صت نومدختس� ن]ثحابلا نم p]ثك

 ضعÇ "! ةداضتم تافاقث وأ ةلقتسم نايدأ� "ةعيشلاو ةنسلا" في�صت لثم ،ا5ل يدقعلا دعبلا

 ,Ernst) ملاسلإا ةرئاد لخاد "Bâراتو يدقع فلاخ وS امن�ب ،ةمج�pلما ةي�رغلا تاساردلا
2003). 

 ةليخد تا<µطصم مادختسا لثم ،ةيثاد<=ا تا<µطصلماب رثأتلا "! ةيميدا�لأا تايدحتلا ر5ظت امك

 ijلا ةيعرشلا لوصلأا م5ف نود ،"º»jايسلا ملاسلإا"و ،"ةيملاسلإا ةBوس�لا" ،"ةديدr=ا ةءارقلا"ـك

ت
ُ

 "! ةأرلما رود p]سفت "! "ةيملاسلإا ةBوس�لا" µÜطصم مادختسا ،كلذ QRع لاثم .ماVحلأا ا�uلع ³îب

 "لدعلا" يمو5فم cRإ عوجرلا نود ةي�رغلا ةاواسلما ميSافم QRع كلذ ساقيُ ثيح ،ملاسلإا

 .)2021 ،رومضلا( ةيعرشلا صوصنلا "! "ةماوقلا"و

  ةيقايسلاو ةيفاقثلا تايدحتلا

 دكأتBو .)â"، 2022يطبلا( خBراتلاو ركفلاو ةفاقثلل ءاعو "� لب ،لصاوتلل ةادأ درجم تس�ل ةغللا

Sاذ ÇشVج لQ" !" لا ةي�رعلا ةغللا ةلاحij ركلا نآرقلا نع لصفنت لاBوبنلا ةنسلاو ،مBثارتو ،ة 
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 ةغللا نم ن]نكمتلما p]غ ةيملاسلإا تاساردلا "! ن]صصختلما نإف ،كلذل .ةيملاسلإا ةراض<=ا

 QRع مtuردق "! ةرشابم رثؤت ةيقايسو ةيفاقث لب ،ةBوغل طقف تس�ل تايدحت نو5جاوي ةي�رعلا

 .ةيملاسلإا ةي�يدلا رSاوظلاو صوصنلل قيمعلا م5فلا

 ،ةيملاسلإا تاساردلا "! ن]صصختلما ن]ثحابلا ض�pعij kلا ةيفاقثلا تايدحتلا هذS زربأ نم

ت ثيح ،ةملسم p]غ تائ�ب "! ملاسلإا عم لماعتلاو ثحبلا ةلVشم
ُ

 "! ةيملاسلإا ميSافلما ضعÇ مدّق

 نع ةدئاسلا ةيطمنلا روصلا رثؤت امك .Õ" (Ramadan, 2009)وضوم p]غ وأ يدقن قايس

 تاr=اعم نم ثحابلا ھمدقي الم رو5مr=ا لبقت QRع ةيموV<=ا تاسايسلا "! وأ ملاعلإا "! ملاسلإا

 .ةيملع

 م�uلع ضرفي امم ،ايp]جين لثم ،تانايدلا ةددعتم وأ ةيناملع تائ�ب "! ن]ثحابلا نم p]بك ددع طش�ي

 نع شوشلما قبسلما م5فلا وأ ةيطمنلا روصلا ب�سÇ ءاوس ،ةيملاسلإا ميSافلما ميدقت "! ادًويق

 "! قيقد يمو5فم وأ "!اقث لداعم cRإ ةيملاسلإا ميSافلما ضعÇ رقتفت ،كلذ cRإ ةفاضإ .ملاسلإا

 ،"p¡لا" تا<µطصم لثم ،ةعنقم ةروصب ا5ميدقت ن]ثحابلا QRع بعصي امم ،ىرخلأا تاغللا

 لا ةقيمع ةيقلاخأو ةيخBراتو ةيفاقث ارًوذج لمحت ijلا "داr5=ا"و ،"ةماوقلا" ،"ءاي<=ا" ،"ىوقتلا"

 .ةطاس�ب ةمج�pلا ا5لقنت

 ةيناميلإا اSداعÇأ دقفت دق ي7رغلا قايسلا "! "modesty"ـب "ءاي<=ا" ةمجرت ،لاثلما لي�س QRعف

 انًايحأو .ايً�يد لا ايًعامتجا امًو5فم حبصتُف ،"ناميلإا نم ةبعش ءاي<=ا" :صلى الله عليه وسلم j×نلا ثيدحب ةطبترلما

 ةي�رع ةئ�ب "! تأش. ةيملاسلإا صوصنلا نأ امًلع ،"Õامتجلااو "!اقثلا ھقايس جراخ صنلا م5فيُ

 :ةيآ p]سفت كلذ لاثمو .ىرخلأا تائ�بلا نع فلتخت باطخ p]ياعمو ديلاقتو فارعأ تاذ

 "Õامتجلاا قايسلاب ةطاحلإا نود "برضلا" ةمل� م5ف مت اذإ ثيح ،ءاس�لا ةروس "! ﴾نSو�رضاو﴿

 ةيعرشلا اSدصاقم كاردإ نود ،ةأرملل ةءاسلإاب ةئطاخ تاماtuا cRإ يدؤت دق ،يوغللاو "Bâراتلاو

 .)â"، 2022يطبلا(

 صوصنلا يوتحت ذإ ،ةيفاقثلاو ةBزمرلا تاراشلإا م5ف نادقف cRإ يوغللا نكمتلا مدع يدؤي ،كلذك

 ةطبترلما صلى الله عليه وسلم j×نلا تا�uبشÄك ،ةي�رعلا ةفاقثلا "! ةفولأم ةBزمرو ةيثارت تاراشإ QRع ةيعرشلا

 دقفت ijلاو ،"ةلخنلا ...ا5قرو طقس� لا ةرûr رúrلا نم نإ" :ھلوق لثم ،رمتلاو لامr=او ءار<Ìلاب

 .(Ramadan, 2009) ةي�رعلا ةاي<=ا "! ةلخنلا ةميق فرع� لا ئراق دنع ةقيمعلا اu®للاد
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 ،ةBوغللا :ةفلت¨»ا اtuاقايسÇ ةطاحلإاب لاإ لمتكي لا – ةنسو نآرق نم – ةيعرشلا صوصنلا م5ف

 ديلاقتو ةBوغل طامنأ تاذ ،ةصاخ ةي�رع ةئ�ب "! "²ولا لزن ذإ ،ةيعامتجلااو ،ةيخBراتلاو ،ةيفاقثلاو

Vش ةيفاقث فارعأو ةيعامتجا
ّ

 نوعÇاتلاو ةبا<Ìلا هرسفو صنلا ھعم لعافت يذلا راطلإا تل

 .)â"، 2022يطبلا(

 ةيفاقث تائ�ب QRع ا5طاقسإ وأ ،قايسلا اذS نع لزعمب ةيعرشلا صوصنلا ةءارق نإف ،كلذل

 ةيلاVشلإا هذS زp¡تو .طولغم وأ روتبم م5ف cRإ ابًلاغ يدؤت ،ةBرSوr=ا قورفلا ةاعارم نود ةرصاعم

 "Õولا cRإ نورقتفي دق – م5صصخت مغر – نيذلا ،ةي�رعلاب نBرSالما p]غ ن]صصختلما دنع حوضوب

 ئطا¨=ا لBوأتلا مامأ بابلا حتفي امم ،صوصنلل ةيقيق<=ا ةيفل¨=ا لVشij kلا تاقايسلاب

 ةع_رشلا دصاقم عم R!انÄت ةيع_رشk وأ ةBركف فقاوم ³jبت انًايحأو لب ،طبضنلما p]غ قيبطتلاو
(Ramadan, 2009). 

 تايفلخ نم ن]يملاسلإا ن]يميدا�لأا لوخدو ،يلماعلا "!اقثلا حاتفنلاا لظ "! قايسلا ةيمSأ دادزت

ت ثيح ،³jيدلا ثحبلا "! ةي�رع p]غ
ُ

 ،دود<=او ،ةأرلماو ،داr5=ا لثم ىp¡ك ةيعرش ميSافم حرط

 ليصأتل ةيr¯نم ةفقو "Õدتس� امم ،"ìجرلما ھقايس ملاسلإا كراشk لا ةيفرعم تاءاضف "! ةBر<=او

 .)â"، 2022يطبلا( طاب�تسلااو م5فلاو ثحبلا جئاتن QRع ھبايغ رثأ ناي�و قايسلا ةيمSأ

 ءوضلا طيلسÄل ،ن]صصختلما ھجاوت ijلا ةيقايسلاو ةيفاقثلا تايدحتلا لوانت ةيمSأ زp¡ت ،انS نم

 ةع_رشللو ،اu®بيS صوصنلل ظفحي امب ،هزواجتل ةيملعلا قرطلا ناي�و رصاقلا م5فلا روذج QRع

kو .ھللاقتساو ھتلاصأ يملاسلإا ركفللو ،اSدصاقم
ُ

 تاساردلا "! ةزرابلا تايدحتلا ىدحإ ُّدع

 صوصنلل يوغللاو "!اقثلا قايسلا نم ن]نكمتلما p]غ ن]ثحابلا ىدل اصًوصخ ،ايp]جين "! ةيملاسلإا

 ةاعارم نود ةفلتخم ةيفاقث تاقايسو تائ�ب QRع ةيملاسلإا ميSافلما ميمعk ةلواحم "� ،ةيعرشلا

 .ةيعامتجلااو ةيخBراتلا اSرطأو صوصنلا ةيصوصخ نم أش�ت ijلا ةBرSوr=ا قورفلا

فدارم ھفصوب ي7رغلا º»jايسلا قايسلا "! انًايحأ "ىروشلا" مو5فم رضحتسُ� ،لاثلما لي�س QRعف
ً

 ا

 ةيعجرم QRع موقت ijلا ىروشلا ن]ب ةيساسلأا ةيدقعلا قورفلا لSاجت عم ،"ةيطارقميدلا"ـل امًات

 صوصنلا فلاخت دق ijلا ھتدار�و بعشلا ةدايس QRع موقت ijلا ةيطارقميدلاو ،ةيملاسلإا ةع_رشلا

 صوصنلل "Qصلأا يملاسلإا ي7رعلا قايسلا نع لاصفنلاا اذS .(Esposito, 2002) ةيعرشلا
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 p]سفتلا "! ةطولغم وأ ةقيقد p]غ جئاتن cRإ يدؤBو ةع_رشلا دصاقلم قيمعلا م5فلا فعضي

 .قيبطتلاو

 قايسلا جراخ تاجوزلا ددعk وأ ثBراولماب ةقلعتلما ةيعرشلا ماVحلأا م5ف ةلواحم نإف ،كلذك

 ،ةمحرلاو لدعلا ÕRارت ijلا ةيدصاقلما دعاوقلا نع ادًيعÇ وأ ميدقلا ي7رعلا عمتجملل "Õامتجلاا

 p]غ وأ ةددشÄم اBًرSاظ ودبت دق ماVحلأا هذS نإ ذإ .ةيئاقتنا وأ ةميلس p]غ تاجات�تسا cRإ يدؤت

 cRإ ةفاضلإاب ،ماVحلأا هذS ھيف تلزن يذلا �jيقلاو "Õامتجلااو "Bâراتلا قايسلا كاردإ نكل ،ةمئلام

 .(Al-Attas, 1993) ا�uف ةنماVلا ةنورلماو ةمك<=ا Üو́ي ،ةيعرشلا اSدصاقم

 وأ ماVحلأا جردت لامSإ ةيعرشلا صوصنلل ةيثاد<=ا تاءارقلا ضعÇ "! ظحلايُ ،كلذ QRع ةولاع

لاثمف .م5فلا ءوسو ي.اعلما ءا�Áجا cRإ يدؤي امم ،لوþÁلا بابسأ
ً

 :cRاعk ھلوق "! ةقرسلا دح م5ف ،

 ،د<=ا قيبطتل ةقيقدلا طورشلا نع لزعمب )38 :ةدئالما( ﴾امvuديأ اوعطقاف ةقراسلاو قراسلاو﴿

 cRإ يدؤBو ،�jحرلاو "cدعلا هدعÇُ صنلا دقفيُ ،عدرلا دصاقمو ةيعامتجلاا فورظلاو ةرورضلا�

 .(Al-Shatibi, 1997) ةيعرشلا دصاقلماو ةي5للإا ةمك<=ا عم قفتت لا دق ةمراص تاp]سفت

 قايسلل ةقيمع ةسارد نود ،ةمئلام p]غ تاقايس QRع ةيملاسلإا ميSافلما ميمعk نإف ،اذكSو

 تلاBوأت "! م5سُ_و ،ملاسلإل حي<Ìلا م5فلا مامأ اpً]بك اقًئاع لVش� ،يدئاقعلاو ،"!اقثلا ،"Bâراتلا

 .نيدلا نع ةSوشم ةروص يطعk ةئطاخ

  تايصوتو تاحا;Yقا

 ةغللا نم ن]نكمتلما p]غ ةيملاسلإا تاساردلا "! ن]صصختلما ض�pعij kلا تايدحتلا ة5جاولم

 زBزعk ةرورض ،اu®مدّقم "! .ÿ»jسؤلماو يدرفلا ن]Bوتسلما QRع لول<=ا نم ةعومجم زp¡ت ،ةي�رعلا

kع زكرت ةفثكم ةيميدا�أ جمارب للاخ نم ةي�رعلا ةغللا ميلعQR صفلا ةغللا!R، اميس لا !" ÇدعSا 

 عم ،لاr»ا اذS "! ن]سرادلل اصًيصخ ةممصم ةيميلعñò kانم رBوطت نأ امك ."Õرشلاو ي"ا�pلا

 بناج cRإ .ةBروحم ةوطخ دّعُ� ،ةيلصلأا صوصنلا بيلاسأو ةيملاسلإا تا<µطصلما QRع Á]ك�pلا

 ةيملاسلإا صوصنلا QRع علاطلاا يأ ،صوصنلل ةجودزلما ةءارقلا QRع ن]ثحابلا عيkúr "#ب�ي ،كلذ

 ."cلادلاو "õايسلا م5فلا ززع� امم ،اtuامج��pو ةيلصلأا اu®غلب
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 نوVلتمي نم ن]ب عمجت تاصصختلا ةددعتم ةيثحب قرف ليكشk م5لما نم ،"Öuáلما ديعصلا QRع

�ي امب ،ةعونتم ةيفرعم تايفلخب نوعتمتي نمو ةBوغللا ةءافكلاpو ثحبلا يBةءاسإ رطاخم نم للق 

 "! ثحبلا تا�رحمو ،ةينو�pكللإا مجاعلما� ،ةيمقرلا دراولما دّعَتُف ،³jقتلا ديعصلا QRع امأ .م5فلا

 ةدناسم تاودأ ،p]سفتلاو ةمج�pلا "! ةصصختلما "Õانطصلاا ءا�ذلا تاودأو ،ةيثا�pلا صوصنلا

Sةما kسجت "! م5س[p وغللا ةوجفلاBة. 

 ةغللا ملعk جاردإ ةيمازلإ للاخ نم قايسلا اذS "! ام5ًم ارًود ةيميدا�لأا تاسسؤلما لمحتت امك

 تاسسؤم عم �jيدا�لأا لدابتلل صرف p]فوتو ،ةيملاسلإا تاساردلا جمارب تابلطتم نمض ةي�رعلا

 ةيمSأب قيمع "Õو ةيمنت نم دب لا ،ةياÖuلا "! .ةيفاقثلاو ةBوغللا ةءافكلا باسÄكلا ي7رعلا ملاعلا "!

لاخدم لب ،صنلا م5فل ةليسو طقف تس�ل اSرابتعاب ،نيدلا م5ف "! ةي�رعلا ةغللا
ً

 ةي�بلا م5فل اسً�ئر 

 .ةيملاسلإا مولعلا ا5لظ "! تأش. ijلا ةBركفلاو ةBراض<=ا

  ةمتا\]ا

kش[p إ تايطعلماcR غ نم ةيملاسلإا تاساردلا "! ن]صصختلما نأ[p نو5جاوي ةي�رعلاب ن]قطانلا 

 هذS نأ p]غ .ةيفاقثلاو ةيr¯نلماو ةBوغللا بناوr=ا ن]ب حوا�pت ijلا ،ةدقعلما تايدحتلا نم ةلمج

 تارا5لما رBوطت وحن دوr5=ا ھيجوت p¡ع اSزواجت نكمي لب ،ل<=ا QRع ةيّصع تس�ل تايدحتلا

 .ةي�رعلاب ةقطانلا ةيملاسلإا زكارلما عم �jلعلا نواعتلاو لصاوتلا روسج ءان�و ،ةيr¯نلماو ةBوغللا

�ي نأ اذS نأش نموpلعلا لق<=ا ي�j تاراض<=ا ن]ب لدابتلما م5فلا قمع_و يلماعلا. 

  عجارلما
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Introduction
In the 21st century, Artificial Intelligence (AI) has revolutionised various fields, including 
education, healthcare, business and even religious studies. One significant area where AI 
is making an impact is in Tahfiizul Qur’an— memorisation of the Qur’an. Traditionally, 
Qur’an memorisation has been passed down through disciplined oral transmission, guided 
by teachers in mosques and madrasahs. However, with advancements in AI, digital tools, 
such as AI-powered apps, voice recognition software and adaptive learning systems, have 
emerged to assist students in their memorisation journey.

The integration of AI in Tahfiizul Qur’an brings both opportunities and challenges. On 
the one hand, AI offers innovative solutions such as real-time pronunciation correction, 
personalised learning plans and increased accessibility for learners worldwide. On the 
other hand, concerns arise regarding the effectiveness of AI in preserving the spiritual and 
traditional essence of Hifz, the potential loss of human mentorship and issues related to 
data privacy and ethical use of the Qur’an.

This paper explores the benefits and challenges of using AI technology for Tahfiizul Qur’an 
(memorisation of the Qur’an), providing an analytical perspective on its implications in 
the 21st century. The purposes of doing these are to:
i.	 explore the role of AI in Tahfiizul Qur’an by examining how AI technologies, such as 

speech recognition, machine learning and virtual tutors, are being used to assist in Qur’an 
memorisation. It also helps to identify ways AI can enhance traditional Tahfiiz methods.

ii.	 highlight the advantages of AI in Qur’anic memorisation by discussing how AI-
powered applications can improve accuracy in pronunciation and Tajweed, and to 
analyse how AI provides personalised learning experiences, catering to individual 
memorisation speeds and styles. It is also to examine the accessibility benefits of AI, 
especially for students in remote areas or those without access to qualified teachers.

iii.	 address the challenges and limitations of AI in Tahfiizul Qur’an by exploring the 
risks of over-reliance on AI, including reduced human interaction and spiritual 
guidance. It is also to discuss concerns regarding data privacy, errors in AI-generated 
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feedback and potential misinterpretations of Qur’anic verses. The purpose is also to 
evaluate the ethical and theological implications of using AI in religious education.

iv.	 compare AI-Assisted Tahfiiz with traditional methods by assessing how AI 
complements or differs from this approach, which relies on direct teacher-student 
interaction. In other words, the paper investigates whether AI can replace or only 
supplement human teachers in Qur’anic memorisation.

v.	 provide a balanced perspective on AI in Tahfiizul Qur’an by offering a critical 
analysis of both the benefits and drawbacks, helping educators and students make 
informed decisions about AI integration. The paper will suggest ways to optimise 
AI tools while maintaining the spiritual and traditional essence of Tahfiiz education.

By critically evaluating these aspects, this paper aims to provide a balanced perspective 
on the role of AI in shaping the future of Tahfiizul Qur’an. 

The Importance and Benefits of Studying and Memorising the Qur’an for Muslims 
The Qur’an is the most sacred and central text in Islam, guiding every aspect of a Muslim’s life. 
It is Allah’s final revelation to humanity, serving as a guide for life. The Qur’an describes itself 
in various ways, emphasising its divine origin: Guidance (Qur’an 2:2), Light (Nur) (Qur’an 
4:17), Healing and Mercy (Qur’an 17:82), Reminder (Dhikr) (Qur’an 15:9) and an Everlasting 
Miracle (Qur’an 17:88). Similarly, the Hadith of the Prophet Muhammad (صلى الله عليه وسلم) highlights its 
virtues, significance and impact on believers.  The Prophet (صلى الله عليه وسلم) said: “The best of speech is 
the Book of Allah, and the best of guidance is the guidance of Muhammad” (Sunan Ibn Majah 
1:46, Sahih). He also describes it as a means of intercession on the Day of Judgement when he 
 said: “Read the Qur’an, for it will come as an intercessor for its companions on the Day (صلى الله عليه وسلم)
of Resurrection” (Sahih Muslim 804). In another Hadith, he calls it a Source of Elevation. The 
Prophet (صلى الله عليه وسلم) said: “Indeed, Allah raises some people by this Book and lowers others by it” 
(Sahih Muslim 817). He also sees it as a Light in Darkness when he (صلى الله عليه وسلم) said: “Hold fast to the 
Qur’an, for it is a light in the darkness and guidance in times of confusion” (Sunan Ad-Darimi 
3283, Hasan). Above all, the Prophet describes the Qur’an as a Cure for the Heart. He (صلى الله عليه وسلم) 
said: “There is no envy except in two cases: a person whom Allah has given the Qur’an, and he 
recites it throughout the night and day...” (Sahih al-Bukhari 7529).

Thus, the Qur’an is not just a book; it is a divine miracle, a source of guidance, mercy and 
healing. It is a light for those who seek truth and an intercessor for those who recite and 
act upon it. The sayings of the Prophet (صلى الله عليه وسلم) further emphasise its immense virtues and the 
need to engage with it sincerely.

The Qur’an is the foundation of a Muslim’s faith, providing guidance for all aspects of 
life. Its significance extends beyond religious rituals to shape moral conduct, social justice 
and personal development. It provides instructions on faith, worship, ethics and law, 
helping believers navigate life in accordance with divine wisdom. It encourages virtues 
such as patience, gratitude and justice while warning against arrogance, dishonesty and 
oppression. The Qur’an also encourages reflection, learning and the pursuit of knowledge. 
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It contains signs about the universe, creation and human nature that continue to inspire 
scientific discoveries. The Qur’an unites Muslims worldwide, transcending language, 
culture and geography. It serves as a common foundation for belief and practice, fostering 
unity and brotherhood. Studying and memorising it is considered one of the greatest acts 
of worship, bringing immense rewards in both this life and the Hereafter. Studying the 
Qur’an helps Muslims distinguish between right and wrong. It protects against ignorance, 
misconceptions and deviation from the truth. The Prophet (صلى الله عليه وسلم) said: “I have left among 
you two things, and you will never go astray as long as you hold fast to them: the Book 
of Allah and my Sunnah” (Sunan Al-Muwatta 1628). By studying the Qur’an, therefore, 
Muslims learn how to live a righteous life, follow moral values and fulfil their duties 
toward Allah and society.

Reciting the Qur’an is an act of worship that earns great rewards. It plays a central role 
in Salah (prayer), fasting and supplications. The Prophet (صلى الله عليه وسلم) said: “Whoever recites a 
letter from the Book of Allah will receive a reward, and that reward will be multiplied by 
ten” (Sunan At-Tirmidhi 2910). Muslims also turn to the Qur’an for solace and healing in 
times of distress. The Qur’an will speak on behalf of those who recite and act upon it. The 
Prophet (صلى الله عليه وسلم) said: “Read the Qur’an, for it will come as an intercessor for its companions 
on the Day of Resurrection” (Sahih Muslim 804). Regular recitation helps purify the 
soul, remove doubts and provide emotional comfort. The more a Muslim engages with 
the Qur’an, the closer he feels Allah. Reciting, understanding and applying its teachings 
bring spiritual enlightenment and inner peace. Allah says: “Indeed, in the remembrance 
of Allah do hearts find rest” (Qur’an 13:28).

Memorisation of the Qur’an, known as Tahfiizul Qur’an, holds a significant place in 
Islamic tradition. This practice involves committing the entire Qur’an to memory and 
preserving it in the hearts of believers. It has been an essential part of Islamic scholarship 
and religious devotion since the time of the Prophet Muhammad (peace be upon him). 
The importance of Tahfiizul Qur’an is evident in its spiritual, educational and social 
benefits, ensuring the preservation of the divine message and strengthening the faith of 
the Muslim community. Studying and memorising the Qur’an is a lifelong journey that 
brings countless benefits. It strengthens faith, purifies the soul, grants protection and 
ensures success in this life and the Hereafter. It is not just an intellectual pursuit but a 
spiritual and moral obligation that every Muslim should strive for. Through the Qur’an, 
one finds peace, guidance and the ultimate path to Jannah.

One of the most crucial aspects of Tahfiizul Qur’an is the preservation of the Qur’anic 
texts. The Qur’an was revealed to Prophet Muhammad (peace be upon him) over 23 
years, and it was memorised by his companions before being compiled into a written 
form. The Prophet himself encouraged his followers to memorise the Qur’an, as seen in 
the Hadith: “The best among you are those who learn the Qur’an and teach it” (Sahih al-
Bukhari, 5027). Memorisation ensures that the Qur’an remains unchanged and protected 
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from distortion, fulfilling Allah’s promise: “Indeed, We have sent down the Reminder (the 
Qur’an), and indeed, We will preserve it” (Qur’an 15:9).

Memorising the Qur’an also brings immense spiritual rewards. It deepens a believer’s 
connection with Allah and enhances his/her understanding of Islamic teachings. The 
Qur’an is considered a source of guidance, mercy and healing (Qur’an 17:82), and 
memorising it allows Muslims to internalise its messages and apply them in their daily 
lives. Memorisation of the Qur’an also fosters unity and continuity within the Muslim 
community. It creates a shared religious identity and strengthens the bonds between 
generations.

Furthermore, the Qur’an will plead for those who memorise and act upon it. The Prophet 
 said: “Read the Qur’an, for it will come as an intercessor for its companions on the (صلى الله عليه وسلم)
Day of Resurrection” (Sahih Muslim 804). The more a person memorises and recites the 
Qur’an, the higher their rank in Paradise. The Prophet (صلى الله عليه وسلم) said: “It will be said to the 
companion of the Qur’an: Recite and ascend (in ranks); recite as you used to recite in the 
world, for your position will be at the last verse you recite” (Sunan At-Tirmidhi 2914, 
Hasan and Sunan Abu Dawood, 1464). M

Memorising the Qur’an provides spiritual and worldly protection. Reciting certain Surahs 
(like Al-Fatihah, Ayat al-Kursi, and Al-Mulk) shields one from harm, evil and punishment 
in the grave. Moreover, Qur’anic memorisation enhances cognitive abilities, such as 
memory retention, concentration and linguistic skills. Studies have shown that those who 
memorise the Qur’an develop strong analytical and critical thinking skills, benefiting 
both their religious and secular education (Al-Azzam, 2020).

Memorising the Qur’an (Hifz) grants a special status in this world and the Hereafter. A 
Hafiz (one who memorises the Qur’an), for example, is honoured in Islamic gatherings, 
prayers and leadership roles. Huffaaz (plural of Hafiz) play a crucial role in leading 
prayers, particularly during Taraweeh in Ramadan, where the Qur’an is recited in full. 
Their presence ensures that the correct pronunciation and recitation of the Qur’an are 
preserved in Muslim communities worldwide. Many cultures celebrate Haafiz (a 
memoriser of the Qur’an) with special recognition and honour, reflecting the high regard 
given to this achievement.

Additionally, a Haafiz’s parents are honoured with a crown of light on the Day of Judgment. 
The Prophet (صلى الله عليه وسلم) said: “Whoever recites the Qur’an and acts upon it, his parents will be 
given a crown of light on the Day of Judgment, the brightness of which is like the sun” 
(Sunan Abu Dawood 1453).

Tahfiizul Qur’an, therefore, is a cornerstone of Islamic education. Traditional Islamic 
schools (madaris) emphasise memorisation as a foundational step in religious learning. 
Many scholars begin their journey by memorising the Qur’an before proceeding to 
advanced studies in Islamic jurisprudence, theology and Hadith.
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Conclusively, Tahfiizul Qur’an is a fundamental part of Islamic tradition, ensuring the 
preservation of the Qur’an, deepening spiritual commitment and enriching Islamic 
education. It carries immense rewards in both this life and the Hereafter. The roles of 
Huffaaz (memorisers of the Qur’an) in leading prayers, teaching and safeguarding the 
Qur’anic texts highlight the enduring significance of memorisation in the Muslim world.

For Muslims, therefore, the Qur’an is more than just a book—it is a divine roadmap for 
life, a source of spiritual nourishment and a guiding light for both this world and the 
Hereafter. It is recited in worship, memorised by millions and followed as the ultimate 
standard of truth. Engaging with the Qur’an with sincerity and understanding strengthens 
faith, shapes character and brings one closer to Allah.

Traditional Methods of Studying and Memorising the Qur’an 
For centuries, Muslims have preserved the Qur’an through structured and disciplined 
methods of study and memorisation. These traditional methods have proven highly 
effective in ensuring the accurate transmission of the Qur’an across generations. The 
traditional methods include:
1. 	 The Kuttaab or Madrasah system: The Kuttaab (plural: Katātīb) and Madrasah 

systems have been the most common institutions for teaching the Qur’an, particularly 
in the Muslim world. Children and adults gather in a dedicated learning space under 
the guidance of a qualified teacher (Ustadh or Sheikh). Students begin by learning 
the Arabic alphabet (Qaaidah) and pronunciation rules (Tajweed). They progress to 
memorising the Qur’an in small sections, repeating verses until mastery.

2. 	 The Halaqah (study circle) method: A Halaqah is a circle of students who gather around 
a teacher to recite and study the Qur’an. Students recite in turns while the teacher corrects 
mistakes. This method fosters a group learning environment, enhancing motivation and 
discipline. It is commonly practised in mosques and Islamic centres.

3. 	 The repetition and recitation method (Tardid): Memorisation is achieved through 
continuous repetition of verses: the teacher recites a verse multiple times while students 
listen carefully. Students then repeat the verse individually or collectively until they 
memorise it. This method is highly effective for auditory learners.

4. 	 The writing method (Kitabah): In this method, students write out the verses on 
slates (Lawh), wooden boards or paper. Writing reinforces memory and helps with 
the recognition of Arabic script. After memorisation, students wash the slate and 
rewrite new verses. This method is widely used in traditional Qur’an schools in 
Africa and South Asia.

5. 	 The daily portioning (Manzil) system: Students divide the Qur’an into portions 
for systematic memorisation: a fixed number of verses or pages is memorised 
daily. Previously memorised sections are regularly revised to ensure retention. This 
method prevents forgetting and builds long-term retention.



356

6. 	 The Sabak, Sabki and Manzil technique: This structured method includes three stages;
	 i.   Sabak (new lesson) – Students memorise a fresh portion daily.
	 ii.  Sabki (recent revision) – Recently memorised verses are revised.
	 iii. Manzil (old revision) – Older memorised portions are reviewed frequently.
	 This method ensures gradual progress while reinforcing past memorisation.
7. 	 The Talaqqi (oral transmission) method: Students recite directly to a teacher who 

corrects pronunciation and Tajweed. This method preserves the exact pronunciation 
and recitation style as passed down from the Prophet Muhammad (صلى الله عليه وسلم) through 
authentic chains of transmission (Sanad).

8. 	 The Ijaazah system: A formal certification (Ijaazah) is granted when a student 
successfully memorises and recites the entire Qur’an with proper Tajweed. The 
student recites the Qur’an multiple times to an authorised teacher who ensures 
accuracy. This chain of certification links back to the Prophet Muhammad (صلى الله عليه وسلم), 
ensuring an unbroken transmission of the Qur’an.

9. 	 The listening and echoing method: Students listen to a teacher, senior student or 
recorded recitation and then echo the verses. This method is particularly effective 
for improving pronunciation and Tajweed.

10. 	 The role of parents and home-based learning: Traditionally, parents play a 
significant role in teaching Qur’an memorisation at home. Children start learning 
short Surahs from an early age through daily recitation with parents. Family 
involvement reinforces consistency and motivation.

The traditional methods of studying and memorising the Qur’an emphasise repetition, 
oral transmission and discipline. These methods have preserved the Qur’an flawlessly 
for centuries, ensuring both accuracy and a deep spiritual connection. Despite modern 
technological advancements, these traditional techniques remain highly effective and are 
still widely practised across the Muslim world.

AI Technology and Its Rise for Educational Purposes
Artificial Intelligence (AI) refers to the ability of machines and computer systems to perform 
tasks that typically require human intelligence, such as problem-solving, learning, reasoning 
and decision-making (Russell & Norvig, 2020). AI technology encompasses various subfields, 
including machine learning, natural language processing and computer vision, enabling 
computers to process data, recognise patterns and make autonomous decisions.

AI is broadly defined as the simulation of human intelligence in machines designed to think 
and learn (Goodfellow, Bengio, & Courville, 2016). It can be categorised into two main types:

1.	 Narrow AI (Weak AI): It is designed for specific tasks, such as voice assistants (e.g., 
Siri, Alexa), recommendation systems and chatbots (Haenlein & Kaplan, 2019).
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2.	 General AI (Strong AI): This is a theoretical form of AI that would have human-
like cognitive abilities and could perform any intellectual task that a human can do 
(Goertzel, 2014).

Core Components of AI Technology include: 
1.	 Machine learning (ML): This is a subset of AI that enables systems to learn from 

data and improve their performance without being explicitly programmed (Murphy, 
2012). ML algorithms analyse large datasets to detect patterns and make predictions. 
Applications include fraud detection, medical diagnosis and recommendation systems.

2.	 Natural language processing (NLP): It allows computers to understand, interpret 
and generate human language. It is used in applications like chatbots, language 
translation and speech recognition (Jurafsky & Martin, 2021). Examples include 
AI-driven assistants such as Google Assistant and customer support chatbots.

3.	 Computer vision: This enables AI systems to interpret and analyse visual data from 
the world, such as images and videos (Szeliski, 2022). It is widely used in facial 
recognition, medical imaging and autonomous vehicles.

4.	 Robotics and automation: They are AI-powered robots used in manufacturing, 
healthcare and logistics to perform complex tasks with precision. Autonomous 
robots, such as self-driving cars, rely on AI to navigate and make real-time decisions 
(Thrun, 2010).

5.	 Expert systems: These are AI programmes designed to simulate human expertise 
in specific domains, such as medical diagnosis (Shortliffe & Cimino, 2013). These 
systems analyse vast amounts of data and provide recommendations or solutions.

AI technology is a rapidly evolving field with transformative applications across industries. 
It is transforming various industries by enhancing efficiency and decision-making. By 
leveraging machine learning, natural language processing and robotics, AI enhances 
efficiency and decision-making. In healthcare, for example, AI assists in diagnosing 
diseases, predicting patient outcomes and personalising treatment plans (Topol, 2019).

In finance, it is used for algorithmic trading, fraud detection and risk assessment (Bishop, 
2006). In transportation, autonomous vehicles and smart traffic management systems use 
AI for improved safety and efficiency (Litman, 2021). Its impact is also greatly felt in the 
education industry. For instance, AI-powered tools, such as adaptive learning platforms 
and virtual tutors, enhance personalised learning (Luckin et al., 2016).

Applications of AI Technology and the Education Industry
Artificial Intelligence (AI) has significantly transformed education by providing personalised, 
efficient and scalable learning experiences. AI-powered tools, such as language learning 
applications, adaptive learning systems and intelligent tutoring platforms, have revolutionised 
the way students engage with educational content. These applications leverage AI technologies 
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like machine learning, natural language processing (NLP) and predictive analytics to enhance 
learning outcomes (Luckin et al., 2016). Below is an overview of AI applications in learning 
and their specific uses.

1.	 Language learning apps: Examples are Duolingo, Babbel and Rosetta Stone. The 
purpose of these AI-driven language learning applications is mainly to personalise 
instruction by adapting lessons based on a learner’s progress, strengths and 
weaknesses. These apps utilise speech recognition to enhance pronunciation skills 
and provide instant feedback, improving language proficiency (Zawacki-Richter 
et al., 2019). Additionally, AI algorithms implement spaced repetition techniques, 
ensuring that vocabulary and grammar retention are optimised over time (Chaudhry 
& Kazim, 2022).

2. 	 Adaptive learning systems: Examples are Knewton, DreamBox and Smart Sparrow. The 
main purpose of adaptive learning systems is to use AI to tailor educational content to 
individual student needs. These systems analyse user performance and modify lesson 
difficulty, ensuring students receive customised learning experiences. For instance, 
DreamBox adjusts math problems based on student responses, promoting mastery at 
an appropriate pace (Nguyen et al., 2020). Such systems enhance engagement and 
comprehension by presenting material at optimal difficulty levels.

3.	 Intelligent tutoring systems (ITS): Examples are Carnegie Learning, MATHia, 
Tutor.com. The major purpose of intelligent tutoring systems is to mimic human 
tutors by providing step-by-step guidance, personalised feedback and targeted 
interventions. These systems analyse student responses to identify misconceptions 
and provide tailored explanations (Baker & Inventado, 2014). For example, 
MATHia assists students in solving complex mathematical problems by adapting to 
their learning styles and offering hints when needed.

4.	 Automated writing evaluation tools: Examples include Grammarly, Turnitin’s 
Revision Assistant and ProWritingAid. The purpose of AI-powered writing 
tools is to assess grammar, coherence and originality in student writing. These 
tools use NLP to provide real-time feedback on sentence structure, clarity and 
plagiarism detection (Jordan, 2020). Grammarly, for instance, suggests vocabulary 
improvements and grammatical corrections, enhancing students’ writing skills and 
academic performance.

5.	 Virtual and Augmented Reality (VR/AR) in education: Examples are Google 
Expeditions, ClassVR. The purpose of AI-powered VR/AR applications is to 
create immersive learning environments that enhance student engagement and 
comprehension. These tools allow students to explore historical sites, conduct 
virtual science experiments or visualise complex biological structures (Chowdhury, 
2021). Google Expeditions, for example, enables learners to take virtual field trips, 
making abstract concepts more tangible and interactive.
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6.	 AI-Powered chatbots and virtual assistants: Examples include Replika and IBM 
Watson Tutor. The purpose of AI chatbots is to assist students by answering academic 
queries, providing explanations and offering study support. Virtual assistants like 
IBM Watson Tutor analyse student performance and recommend resources for 
improvement. These tools provide 24/7 support, enhancing accessibility and reducing 
the dependency on human instructors (Selwyn, 2019).

7.	 Predictive analytics tools in education: Examples are BrightBytes and Civitas Learning. 
The purpose of predictive analytics tools is to use AI to analyse student performance 
data and identify those at risk of academic failure. These tools enable early interventions 
by providing educators with insights into learning trends, attendance patterns and 
engagement levels (West et al., 2019). For instance, Civitas Learning helps universities 
implement personalised strategies to improve student retention and success.

8.	 Gamified learning platforms: Examples include Kahoot!, Quizlet and Classcraft.  The 
purpose of gamified learning platforms is mainly to integrate AI to adapt quizzes and 
educational games to student progress. AI-driven gamification enhances motivation, 
engagement and knowledge retention by incorporating elements of competition and 
rewards (Nguyen et al., 2020). Kahoot! and Quizlet use AI to personalise question 
difficulty and provide instant feedback, making learning enjoyable and interactive.

AI applications in learning have consequently reshaped education by offering personalised, 
adaptive and engaging experiences. From language learning apps to predictive analytics 
tools, AI enhances accessibility, efficiency and effectiveness in education. As AI continues 
to evolve, its role in education will likely expand, further optimising teaching and learning 
processes.

Artificial Intelligence (AI) has thus revolutionised numerous sectors, including education, 
by enhancing teaching and learning processes. AI-powered tools, such as virtual tutors, 
automated grading systems and adaptive learning platforms, have transformed traditional 
education methods, making learning more personalised and accessible. 

AI’s integration into education has grown rapidly due to advancements in machine 
learning, natural language processing and data analytics. AI applications range from 
intelligent tutoring systems to automated assessments, making education more efficient 
and customised (Luckin et al., 2016). According to Selwyn (2019), AI-driven educational 
technologies have gained traction due to their ability to analyse vast amounts of student 
data and provide personalised feedback, thereby improving learning outcomes. The 
COVID-19 pandemic further accelerated the adoption of AI in education, as schools 
and universities shifted to online learning platforms (Zawacki-Richter et al, 2019). AI-
powered chatbots, virtual classrooms and automated assessment tools played a crucial 
role in facilitating remote education.
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One of the benefits of AI in education is personalised learning. AI adapts to each student’s 
learning pace and style, providing tailored content and assessments. Intelligent tutoring 
systems, such as Carnegie Learning and Coursera’s AI-driven recommendations, 
personalise educational content, ensuring students receive targeted support (Baker & 
Inventado, 2014). Another benefit of AI is automated grading and administrative efficiency. 
AI reduces teachers’ workload by automating grading and administrative tasks. Tools 
like Turnitin and Gradescope use AI to assess essays and detect plagiarism, allowing 
educators to focus more on teaching (Jordan, 2020). AI also offers enhanced accessibility. 
AI technology has made education more inclusive for students with disabilities. Speech-
to-text software, AI-powered screen readers and language translation tools help students 
overcome learning barriers (Chowdhury, 2021). For instance, Microsoft’s Seeing AI 
assists visually impaired students by describing their surroundings and reading text aloud.

Data-driven insights for educators is another benefit of AI, as it enables educators to 
analyse student performance data and identify learning gaps. Predictive analytics help 
institutions intervene early and provide targeted support to struggling students (Nguyen 
et al., 2020). AI is expected to play an even greater role in education in the coming years. 
Emerging trends include AI-driven adaptive assessments, virtual reality-based learning 
and AI-generated content.

Challenges and Ethical Concerns in AI Development
Despite its advantages, AI poses ethical challenges. Challenges and ethical concerns of AI 
include bias, user privacy and data security (Zuboff, 2019), as well as concern about job 
displacement (Brynjolfsson & McAfee, 2014). This is because AI in education relies on vast 
amounts of student data, raising concerns about privacy and security. Improper handling of 
sensitive information can lead to breaches and ethical dilemmas (Selwyn, 2019). AI algorithms 
can also reflect biases present in their training data, potentially leading to unfair assessments or 
discrimination. Studies have also shown that AI-powered grading systems may favour certain 
demographics, reinforcing educational inequalities (West et al., 2019). Over-reliance on AI may 
also undermine students’ critical thinking and problem-solving skills. Furthermore, excessive 
screen time and reduced human interaction can negatively impact social and emotional learning 
(Luckin et al., 2016). AI-driven education also requires significant investment in infrastructure 
and training, making it less accessible to underprivileged schools and developing nations 
(Zawacki-Richter et al., 2019).

Although AI technology has transformed education by personalising learning, automating 
assessment and enhancing accessibility, challenges such as data privacy, bias and over-
reliance on technology identified above must be addressed to ensure AI’s responsible and 
effective integration. With proper implementation, AI has the potential to make education 
more efficient, inclusive and engaging. Policymakers and educators must establish ethical 
guidelines and ensure equitable access to AI-powered learning tools to maximise benefits 
and minimise risks (Nguyen et al., 2020).
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AI Apps for Tahfiizul Qur’an 
Artificial Intelligence (AI) has significantly enhanced the methods used for Tahfiizul Qur’an, 
the memorisation of the Qur’an. Several AI-powered applications have been developed 
to assist individuals in this spiritual endeavour by providing interactive and personalised 
learning experiences. Here are some notable AI apps designed for Tahfiizul Qur’an:

1.	 Tarteel AI: Tarteel AI is a leading application that utilises artificial intelligence to 
aid Muslims worldwide in memorising the Qur’an. It offers features like hiding 
verses for memorisation practice, real-time feedback on recitations and mistake 
detection to help users identify and correct errors. The app also allows users to 
recite any verse and it automatically identifies and displays the corresponding text. 

2.	 i-Tasmik: i-Tasmik is a mobile platform designed to enable Tahfiiz students to 
memorise the Qur’an independently. It provides a platform for students and teachers 
to enhance memorisation through interactive tools and resources, facilitating self-
paced learning and regular assessments.

3.	 EzHifz application: EzHifz is an application developed to support the teaching and 
learning of Qur’an memorisation. It allows students to select their preferred learning 
styles and provides interactive features to track progress, making the memorisation 
process more engaging and effective.

4.	 Quran companion: Quran Companion is an app designed to make Qur’an 
memorisation easier and more enjoyable. It offers guided lesson plans, progress 
tracking and group challenges to motivate users. The app also includes audio 
recitations from various Qaris to aid in correct pronunciation and recitation.

5.	 Quran Majeed: Quran Majeed is a comprehensive app that provides the complete 
Qur’an with audio recitations, translations and Tafsir. It includes features like prayer 
times, Qibla direction and memorisation aids, making it a valuable tool for those 
looking to memorise the Qur’an.

6.	 Quran circle: Quran Circle is an AI-powered app that facilitates Qur’an memorisation 
by providing daily personalised plans. It adapts to individual learning needs, guiding 
users through review, memorisation and recall exercises to fit into their daily schedules. 

7.	 Qur’an memorizer: Qur’an Memoriser is a mobile app designed to help Muslims 
efficiently memorise Surahs and understand the Qur’an. It offers features like 
looping audio for repetition, multiple reciters and visual immersion that mimics a 
printed Qur’an, catering to various learning styles. 

8.	 BeHafizh: BeHafizh is an android application developed to assist users in memorising 
Qur’anic verses. It includes features such as an audio player with repeat functions, 
memorisation tests, colour-coded indicators for progress tracking and achievement 
badges to motivate users.
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These applications leverage AI technology to provide personalised and interactive 
experiences, making the journey of memorising the Qur’an more efficient and engaging.

Technological Advancements in AI for Enhancing Qur’anic Memorisation
Memorisation of the Qur’an (Tahfiizul Qur’an) is a fundamental aspect of Islamic education, 
requiring discipline, repetition and precision. AI technology has introduced innovative 
tools to aid learners in memorisation, pronunciation and retention. Advances in speech 
recognition, natural language processing (NLP), machine learning and adaptive learning 
systems provide personalised and efficient learning experiences. This section explores how 
AI-driven technologies can enhance Qur’anic memorisation.
1.	 Speech recognition and pronunciation feedback: AI-powered speech recognition 

has significantly improved the accuracy of voice analysis and pronunciation 
correction. Deep learning models in speech processing can detect pronunciation 
errors and offer corrective feedback (Haque et al., 2019). AI systems, such as 
Google’s Speech-to-Text and IBM Watson, analyse phonetics and provide instant 
corrections, making them useful for Qur’anic recitation. AI-powered apps like 
Tarteel AI and ReciteQuran use speech recognition to evaluate recitation accuracy. 
These tools provide feedback on Tajweed (rules of Qur’anic pronunciation), helping 
learners perfect their recitation. Users receive real-time corrections, ensuring precise 
memorisation and phonetic accuracy (Ahmed et al., 2021).

2.	 Natural Language Processing (NLP) for text analysis: NLP enables AI to understand, 
interpret and analyse text, making it possible to detect errors in Qur’anic recitation and 
text memorisation (Jurafsky & Martin, 2021). AI models trained on classical Arabic can 
differentiate between correct and incorrect recitations and highlight errors. AI-driven 
text analysis ensures that learners memorise verses with proper diacritics and syntax. 
NLP-powered Qur’anic apps help students recall verses by prompting missing words or 
predicting the next verse based on context (Zubair et al., 2022). AI chatbots integrated 
with NLP provide interactive quizzes to reinforce memorisation.

3.	 Adaptive learning systems for personalised memorisation: AI-driven adaptive 
learning platforms use machine learning algorithms to adjust lesson difficulty based on 
individual progress. These systems analyse user performance and modify lesson plans 
to improve learning efficiency (Luckin et al., 2016). AI personalises memorisation 
schedules based on a learner’s retention ability, reinforcing weaker areas with additional 
practice. Smart revision techniques use spaced repetition algorithms to optimise 
memorisation retention over time (Ebbinghaus, 2013). AI apps like MemorizeQuran 
suggest personalised revision plans based on the frequency of mistakes.

4.	 AI-Powered gamification for engagement: Gamification techniques leverage AI 
to create interactive learning experiences, boosting motivation and engagement. 
AI analyses user behaviour and tailors games to challenge and reinforce learning 
(Nguyen et al., 2020). AI-powered quiz-based learning strengthens verse recall 
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through interactive exercises. Rewards and progress tracking systems keep students 
engaged and committed. Multiplayer AI-driven Qur’anic recitation challenges create 
a social learning environment, encouraging collaborative memorisation.

5.	 AI-based predictive analytics for learning improvement: AI-driven predictive analytics 
analyse learning patterns and forecast potential challenges a student may face. These 
systems identify weaknesses and recommend corrective actions (West et al., 2019). AI 
monitors mistake patterns and provides targeted revision exercises. Predictive models 
detect which verses or Surahs require more practice based on user errors. Teachers and 
parents receive progress reports, allowing for better student support.

6. 	 Virtual and Augmented Reality (VR/AR) for immersive learning: AI-powered VR 
and AR create immersive environments that enhance engagement. VR allows learners 
to visualise the context of Qur’anic revelations, reinforcing memorisation through 
experiential learning (Chowdhury, 2021). Virtual Islamic learning spaces simulate 
an interactive classroom for remote students. AR overlays visual representations 
of Qur’anic verses, aiding in memorisation through association. AI-driven voice 
assistants in VR guide students through recitation practice in a realistic environment.

AI has revolutionised Qur’anic memorisation by providing personalised, interactive and 
data-driven learning experiences. Speech recognition, NLP, adaptive learning, gamification, 
predictive analytics and VR/AR enhance retention and pronunciation while making learning 
more engaging. However, ensuring AI’s accuracy, ethical application and alignment with 
traditional Tahfiiz methods is crucial for its effective adoption.

Advantages of Using AI for Tahfiizul Qur’an
Memorisation of the Qur’an (Tahfiizul Qur’an) is a sacred tradition in Islam, requiring 
precision, repetition and guidance. Artificial Intelligence (AI) has introduced innovative 
tools that enhance the efficiency, accessibility and personalisation of Qur’anic memorisation. 
AI-driven applications leverage speech recognition, natural language processing (NLP), 
adaptive learning and gamification to assist students in memorisation and pronunciation. 
This section identifies the key advantages of using AI for Tahfiizul Qur’an.

Enhanced accuracy in recitation and Tajweed: AI-based speech recognition tools 
analyse and correct pronunciation errors, ensuring precise recitation according to Tajweed 
rules (Haque et al., 2019). By using deep learning models trained on classical Arabic 
phonetics, AI can detect subtle errors in articulation and provide instant feedback. AI-
powered platforms, such as Tarteel AI and Recite Quran, guide students by highlighting 
mispronunciations and missing words. These tools provide real-time corrective feedback, 
reducing reliance on constant teacher supervision (Ahmed et al., 2021). Learners can 
repeatedly practice and refine their pronunciation without feeling pressured in a traditional 
classroom setting.
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Personalized learning experience: AI adapts learning materials based on a student’s 
progress, identifying areas that require more practice (Luckin et al., 2016). Machine 
learning algorithms analyse individual performance and adjust memorisation schedules 
accordingly. AI tracks progress and suggests personalised revision plans, ensuring retention 
of memorised verses. Spaced repetition algorithms enhance long-term memorisation 
by reinforcing weaker areas at optimal intervals (Ebbinghaus, 2013). Learners receive 
customised lesson plans that cater to their specific strengths and weaknesses.
Increased accessibility and inclusivity: AI allows students to access Qur’anic 
memorisation tools from anywhere in the world, removing geographical and financial 
barriers (Chowdhury, 2021). This is particularly beneficial for learners in regions where 
access to qualified Qur’an teachers is limited. AI speech-to-text transcription and text-to-
speech conversion support students with learning disabilities. Visually impaired learners 
can use AI-powered Braille Qur’an readers for memorisation (Al-Khamaiseh et al., 2023). 
AI chatbots provide 24/7 assistance, enabling students to practice at their convenience.
Engaging and motivational learning methods: AI incorporates gamification techniques, 
making memorisation more interactive and enjoyable (Nguyen et al., 2020). AI-powered 
platforms use rewards, progress tracking and leaderboards to encourage consistent 
learning. AI apps introduce recitation challenges and quizzes, increasing motivation 
through friendly competition. Virtual badges and certificates recognise milestones, 
reinforcing a sense of accomplishment. AI multiplayer memorisation games create a 
social learning environment, allowing students to compete and collaborate.
Efficient progress tracking and feedback: AI can analyse a student’s learning patterns and 
predict areas where they are likely to struggle (West et al., 2019). Teachers and parents can use 
this data to provide targeted support. AI identifies patterns of mistakes and suggests additional 
exercises to address weaknesses. Performance reports allow teachers to monitor progress 
without manually assessing each student. Parental involvement is enhanced as AI generates 
daily or weekly progress summaries.
Cost-effective and scalable learning solutions: Traditional Tahfiiz programmes often 
require dedicated teachers and physical classroom spaces. AI-based solutions provide 
affordable alternatives (Selwyn, 2019). AI can teach thousands of students simultaneously, 
making quality Qur’anic education more widely accessible. AI-powered apps reduce the 
need for printed materials, lowering costs associated with books and workbooks. Schools 
and institutions can integrate AI without significant investment in physical infrastructure.
Preservation and digitisation of Qur’anic knowledge: AI contributes to the preservation 
of Qur’anic knowledge by digitising manuscripts and analysing historical texts (Zubair et al., 
2022). NLP models enhance text searches and provide insights into linguistic structures. AI-
powered Qur’an search engines allow scholars to study themes, meanings and interpretations. 
AI assists in transliteration and translation, making Qur’anic learning accessible to non-Arabic 
speakers. Advanced AI algorithms ensure that digitised Qur’anic content remains error-free and 
true to its original form.
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AI technology has introduced groundbreaking advancements that enhance Tahfiizul Qur’an 
by improving accuracy, accessibility and engagement. Speech recognition tools refine 
pronunciation, adaptive learning personalises memorisation and gamification increases 
motivation. AI also provides scalable and cost-effective solutions, making Qur’anic 
memorisation more inclusive. While AI cannot replace the role of traditional teachers, it 
serves as a powerful supplementary tool that empowers learners worldwide.

Disadvantages of Using AI for Tahfiizul Qur’an
While Artificial Intelligence (AI) offers numerous benefits for Tahfiizul Qur’an (Qur’anic 
memorisation), it also presents several challenges and limitations. AI cannot fully replicate 
the human elements of traditional Tahfiiz education, such as spiritual guidance, emotional 
support, and personalised mentorship. Additionally, concerns about accuracy, dependency 
on technology, ethical implications and data privacy must be considered. This section 
examines the disadvantages of using AI for Tahfiizul Qur’an.

Lack of spiritual and emotional connections: Traditional Tahfiiz learning is not only 
about memorising words but also about spiritual development, character building, and 
discipline under the guidance of a qualified teacher (ustadh). AI lacks the ability to instil 
Taqwa (God-consciousness) and spiritual depth (Ahmed et al., 2021). AI cannot provide 
spiritual mentorship, which is essential in Islamic education. Learners may memorise 
mechanically without understanding the deeper meaning and significance of the Qur’an 
(Selwyn, 2019). AI lacks the emotional intelligence to encourage students during struggles, 
unlike human teachers who provide moral support.

Potential for errors in pronunciation and interpretation: AI speech recognition, while 
improving, still struggles with complex Arabic phonetics and Tajweed rules (Haque et al., 
2019). AI models trained on general speech may misinterpret subtle pronunciation differences in 
Qur’anic recitation. Inaccurate pronunciation correction can lead to mispronunciations (Lahn), 
affecting the meaning of words. AI may fail to recognise dialectical variations in Arabic, leading 
to incorrect assessments (Zubair et al., 2022). Over-reliance on AI feedback might undermine 
the role of qualified teachers, who provide nuanced and context-aware corrections.

Dependence on technology and reduced human interaction: As students become accustomed 
to AI-driven learning, they may lose the ability to memorise independently or without digital 
assistance (Luckin et al., 2016). Learners might struggle in traditional settings where AI is 
unavailable. AI-based memorisation methods can reduce face-to-face learning and weaken 
student-teacher relationships. Excessive screen time and digital engagement can lead to reduced 
focus and concentration (West et al., 2019).

Ethical concerns and data privacy issues: AI-powered Qur’anic apps collect user data, 
including voice recordings, progress reports and learning patterns (Zuboff, 2019). This raises 
privacy concerns, especially if such data is stored or shared without proper security measures. 
Sensitive voice recordings of Qur’anic recitations could be misused if not securely protected. 
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AI data tracking may create ethical concerns about how memorisation progress is monitored 
and used. The potential for AI surveillance in religious education raises questions about privacy 
in faith-based learning (Chowdhury, 2021).

Risk of altering traditional learning methods: Islamic tradition emphasises oral transmission 
of the Qur’an from teacher to student, ensuring authenticity. AI-based learning might disrupt 
centuries-old memorisation techniques (Al-Khamaiseh et al., 2023). AI-driven memorisation 
might prioritise efficiency over deep engagement with the text. Traditional methods emphasise 
repetition, communal recitation and teacher-guided refinement, which AI cannot fully replicate. 
Overuse of AI could diminish the role of scholars and teachers in Islamic pedagogy.

AI bias and limited contextual understanding: AI lacks the ability to understand context, 
historical background and deeper meanings of the Qur’an. NLP models, which power 
AI-based Qur’anic applications, are trained on existing data, which may introduce biases 
(Jurafsky & Martin, 2021). AI cannot distinguish among the various schools of Tajweed 
and Qira’at, leading to potential inconsistencies. Over-reliance on AI might limit critical 
thinking in Islamic education, as students may trust AI outputs without questioning them. 
AI cannot replace scholars in explaining difficult concepts, which may result in superficial 
memorisation.

Cost and technical limitations: While AI offers cost-effective solutions for large-scale 
learning, its development and maintenance require significant investment in infrastructure, 
software and updates (Nguyen et al., 2020). Many AI-based Qur’anic apps require high-
speed internet and advanced devices, which may not be accessible to all students. AI 
technical errors, bugs or outdated algorithms could result in incorrect guidance. Some 
institutions may struggle with implementing AI-based learning due to financial constraints.

While AI offers valuable tools for Qur’anic memorisation, it cannot replace traditional 
Tahfiiz learning methods. Challenges such as lack of spiritual guidance, pronunciation 
errors, dependence on technology, privacy concerns and AI biases highlight the limitations 
of AI-based Tahfizul Qur’an.

Recommendations for Harmonising AI Use for Tahfiizul Qur’an with Traditional 
Islamic Teaching Methods
Islamic education should balance AI-assisted learning with traditional human-led methods to 
ensure accuracy, spiritual depth and authenticity in memorisation. The integration of artificial 
intelligence (AI) into Tahfiizul Qur’an (Qur’an memorisation) has the potential to enhance the 
learning process while preserving the spiritual and traditional aspects of Islamic education. 
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To achieve a balanced approach, the following recommendations can be considered:

1. 	 Blending AI with traditional Talaqqi and Musyafahah methods: Traditional 
Tahfiiz institutions rely on Talaqqi (oral transmission) and Musyafahah (face-to-face 
recitation) under the guidance of a qualified teacher (ustadh). AI can complement 
this by providing real-time pronunciation feedback and error detection, but it 
should not replace human supervision. AI applications, such as speech recognition, 
can assist in identifying memorisation errors, while human teachers ensure proper 
recitation and spiritual connection (Aljumily, 2021).

2.	 Ensuring AI aligns with Islamic pedagogical ethics: AI tools must be designed 
in accordance with Islamic pedagogical principles, emphasising sincerity (ikhlas), 
discipline (mujahadah) and respect for the Qur’an. Developers should collaborate 
with Islamic scholars to ensure that AI applications do not undermine the sanctity 
of Qur’anic learning (Rahman et al., 2022).

3. 	 Using AI for personalised learning without replacing teachers: AI can be used to 
personalise the learning experience by identifying a student’s strengths and weaknesses, 
suggesting customised revision plans and tracking progress. However, human teachers 
should remain central in fostering moral and spiritual development, as AI lacks the 
ability to instil adab (ethics) and barakah (blessings) in learning (Khir, 2020).

4. 	 Maintaining the spiritual and emotional aspects of learning: Traditional Tahfiiz 
emphasises not only memorisation but also spiritual engagement. AI tools should 
be designed to support, rather than detract from, this aspect by integrating features 
that encourage contemplation (tadabbur) and connection to the meaning of the 
Qur’an (Nasir & Ghani, 2021).

5. 	 Developing AI with proper Tajweed and Qira’at support: AI applications must 
accurately reflect the various styles of recitation (qira’at) and proper Tajweed 
rules. Any AI-generated recitations should be verified by experts to avoid incorrect 
pronunciations or misinterpretations (Rahman et al., 2022).

6. 	 Facilitating remote learning without losing human interaction: AI can help 
students in remote areas access quality Tahfiiz instruction. Still, it should be paired 
with periodic live sessions with Ustaadhs to ensure that the personal, spiritual and 
ethical aspects of Tahfiiz are maintained (Aljumily, 2021).

7. 	 Ethical considerations and data privacy: The use of AI in Tahfiiz should prioritise 
data privacy, ensuring that students’ recitations and personal information are 
protected. Developers must create AI tools that uphold Islamic ethics, avoiding the 
misuse of recorded recitations (Khir, 2020).
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8. 	 Training Ustaadhs to use AI effectively: Teachers should be trained on how to use 
AI tools to complement their teaching, rather than seeing them as replacements. 
This will help ensure a smooth integration of AI into Tahfiiz programmes (Nasir & 
Ghani, 2021).

By thoughtfully integrating AI into Tahfiizul Qur’an, we can enhance efficiency while 
preserving the traditional, spiritual and ethical dimensions of Islamic education. AI should 
serve as a supportive tool that enriches the experience rather than replacing the essential 
human elements of Tahfiiz.

Conclusion
The use of AI technology in Tahfiizul Qur’an in the 21st century presents both remarkable 
opportunities and significant challenges. On the one hand, AI offers unparalleled benefits, 
such as  personalised learning, instant error detection and accessibility for students in 
remote areas. It can enhance the efficiency of memorisation through adaptive learning 
algorithms and provide real-time feedback to improve Tajweed and recitation accuracy.

However, the integration of AI must be approached with caution. AI lacks the spiritual 
depth, moral guidance and personal mentorship that human teachers provide. The risk 
of over-reliance on technology could diminish the traditional values of Talaqqi and 
Musyafahah, which emphasise direct transmission from teacher to student. Furthermore, 
concerns about data privacy, ethical considerations and the potential for AI errors in 
Qur’anic recitation require careful oversight.

To truly harness the power of AI for Tahfiizul Qur’an, we must strike a delicate balance—
using technology as a tool to aid memorisation while ensuring that human interaction, spiritual 
connection and ethical responsibility remain at the heart of Qur’anic education. AI should serve 
as a complement, not a replacement, for traditional methods, reinforcing the sacred trust of 
Qur’an preservation passed down through generations. Only by maintaining this balance can 
we ensure that technology serves to strengthen, rather than dilute, the rich legacy of Tahfiizul 
Qur’an in the modern era. The wisdom of scholars, the warmth of human mentorship and 
the blessing of traditional learning cannot be replicated by any machine. Our challenge, then, 
is not to choose between AI and tradition, but to find a balance where technology serves as a 
tool while human guidance remains at the heart of Hifz. If used wisely, AI can be a means to 
preserve and spread the Qur’an like never before. However, if misused or relied upon blindly, it 
may weaken the very essence of Tahfizul Qur’an. It is up to us to ensure that while we embrace 
technological advancements, we do so with wisdom, sincerity and a firm commitment to the 
spiritual legacy of the Qur’an.
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Introduction
In contemporary academic discourse, the constructs of race, gender and identity have 
evolved beyond conventional binaries, necessitating critical engagement with alternative 
categorisations such as the Third Race and the Third Sex. These terminologies have 
emerged in response to the limitations of traditional racial and gender classifications, 
challenging normative frameworks that fail to capture the complexities of human diversity. 
The Third Race broadly refers to marginalised racial identities that transcend dominant 
socio-political taxonomies, often shaped by historical legacies of colonialism and systemic 
exclusion (Meer, 2021). Meanwhile, the Third Sex encompasses individuals who do not 
conform to binary gender norms, including khunthā (intersex), transgender and non-
binary persons, whose existence complicates rigid gender dichotomies (Wadud, 2022).
These discussions intersect with broader questions of legal recognition, human rights, and 
ethical considerations, particularly within the framework of Islamic jurisprudence, which 
has long sought to establish principles of al-‘adl, karāmah and maṣlaḥah (Auda, 2022).

Islamic legal thought, particularly through maqāṣid al-sharīʿah, has historically addressed 
identity-related issues with an emphasis on equity and ethical responsibility. Classical jurists, 
including al-Ghazālī (d. 1111) and al-Shāṭibī (d. 1388), articulated a legal philosophy aimed at 
preserving life, intellect, lineage, faith and property (Kamali, 2021). However, contemporary 
scholarship on maqāṣid has sought to re-interpret these objectives to accommodate evolving 
socio-cultural realities, including gender plurality and racial inclusivity. For instance, 
Auda (2022) argues that maqāṣid-based jurisprudence must be dynamic, conforming with 
contemporary ethical imperatives while remaining grounded in Islamic epistemology. Similarly, 
Kamali (2021) contends that the universality of Islamic legal principles provides a framework 
for addressing issues of identity and human rights, though institutional and cultural barriers 
costinue to pose significant challenges. This evolving discourse underscores the need for 
renewed ijtihād to critically re-assess traditional rulings in the light of present-day complexities.

The Qurʾān explicitly affirms human diversity as a divine construct, as reflected in Sūrah 
al-Ḥujurāt (Q49:13), which states:

O mankind! We created you from a single pair of male and female and made 
you into nations and tribes that you may know one another. Verily, the most 
honored of you in the sight of God is the most righteous.
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This verse serves as a foundational principle for racial and social inclusivity in Islam, reinforcing 
the idea that moral worth supersedes constructed hierarchies of race and gender. Nevertheless, 
despite Islam’s universalist outlook, historical and contemporary socio-political structures have 
impeded the full realisation of these ideals. Studies on gender identity and Islamic law reveal 
that while classical fiqh acknowledges the khunthā category, modern understandings of gender 
fluidity remain contested among contemporary jurists (El Fadl, 2023). As noted by Brown 
(2023), pre-modern Islamic legal systems operated within specific socio-historical contexts, 
and the challenge today is how to extend Islamic legal frameworks to accommodate gender 
diversity without compromising core ethical values.

Against this backdrop, this study critically examines how Islamic jurisprudence can engage 
with the constructs of the Third Race and the Third Sex through a maqāṣid-oriented approach 
that prioritises al-ʿadl, karāmah and maṣlaḥah. It investigates how classical and contemporary 
Islamic legal thought accommodates identity plurality while maintaining fidelity to Islamic 
ethical imperatives. The study interrogates how ijtihād (independent legal reasoning) can 
be leveraged to reconcile doctrinal interpretations with evolving sociocultural realities by 
employing thematic analysis and critical discourse evaluation. Ultimately, it underscores the 
potential of a maqāṣid-driven jurisprudence in fostering inclusivity and legal coherence within 
the Islamic legal tradition. The study examines primary fiqh texts, fatāwā and historical case 
studies, integrating perspectives from Islamic legal scholars, ethicists and social theorists.

The study adopts a qualitative, exploratory research design to examine how Islamic 
jurisprudence engages with the constructs of the Third Race and the Third Sex through 
a maqāṣid-oriented approach. The qualitative methodology is chosen for its suitability 
for exploring complex socio-legal phenomena and interpreting the nuanced relationship 
between maqāṣid al-sharī‘ah and evolving identity categories. Through a combination 
of thematic analysis, ijtihād-driven interpretations and case studies, the study critically 
assesses how Islamic legal thought addresses racial and gender plurality. This approach 
allows for a comprehensive exploration of classical and contemporary legal discourses 
while providing the flexibility to analyse emerging interpretations of identity within the 
Islamic legal framework.

The data collection process is multi-faceted, incorporating textual analysis and historical case 
studies to capture diverse perspectives on racial and gender identity. The textual analysis 
focuses on classical Islamic legal sources, including the works of Abū Ḥanīfah (d. 767 CE), 
Mālik (d. 795 CE), Al-Shāfi‘ī (d. 820 CE) and Ibn Ḥanbal (d. 855 CE), as well as modern 
fatāwā and contemporary scholarly contributions. Historical case studies examine examples of 
racial and gender inclusivity in pre-modern Islamic societies to provide contextual grounding 
for modern interpretations. Additionally, semi-structured interviews are conducted with Islamic 
jurists, ethicists and social theorists to capture contemporary views on identity plurality and the 
applicability of maqāṣid al-sharī‘ah to these issues.
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For data analysis, the study employs thematic and comparative techniques to evaluate how 
Islamic jurisprudence has historically and contemporaneously addressed identity plurality. 
Thematic analysis is used to identify core principles, patterns and interpretive frameworks 
within legal texts and scholarly debates. Comparative analysis traces jurisprudential reasoning 
across different historical periods and Islamic legal schools, facilitating a critical examination 
of continuity and change in the treatment of racial and gender identities. This dual approach 
provides a robust analytical framework to assess how ijtihād can address contemporary identity 
concerns while maintaining alignment with the ethical imperatives of maqāṣid al-sharī‘ah.

Review of Related Literature

A.   Conceptual Framework

The Third Race
The concept of the “Third Race” refers to marginalised racial identities that transcend 
traditional socio-political classifications, challenging the rigidity of conventional racial 
constructs. Historically, race has been defined by biological essentialism, where physical 
characteristics such as skin colour and facial features served as markers of identity and 
social hierarchy. However, scholars increasingly argue that race is a social construct 
shaped by cultural, political and historical forces rather than biological determinism 
(Hacking, 1999). This shift emphasises the fluidity of racial identities and the inadequacy 
of binary or monolithic frameworks in capturing the lived realities of individuals who 
exist outside dominant racial categories (Omi & Winant, 2015).

Critical race theorists highlight that race is a social construct shaped by political and 
historical forces rather than biological reality (Hacking, 1999). This perspective 
dismantles essentialist definitions of race and focuses on how power structures use racial 
classifications to sustain social hierarchies. According to Omi and Winant’s “Racial 
Formation Theory,” racial categories are products of social, political and economic 
struggles, which means that emerging racial identities, such as the Third Race, destabilise 
these fixed classifications (Omi & Winant, 2015). In this framework, the Third Race 
emerges as a challenge to racial essentialism and advocates for the recognition of hybrid 
identities that reflect modern demographic realities (Crenshaw, 1991). For example, the 
growing multiracial population in regions such as the United States, Latin America and 
the Middle East underscores the inadequacy of binary racial categories and the need to 
conceptualise race more fluidly (U.S. Census Bureau, 2025).

Furthermore, legal scholars examine how racial classifications embedded in legal systems 
perpetuate exclusion and invisibility for those who identify outside the dominant racial 
framework (Spencer, 2016). In the context of the Third Race, there is a call for more 
inclusive legal policies that acknowledge and protect the rights of individuals with 
intersecting racial identities. For instance, Hernández (2013) argues that civil rights 
frameworks must evolve to accommodate the complexities of multiracial experiences, 
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ensuring these identities are not rendered invisible in public policy and social justice 
discourse. Moreover, scholars advocate for decolonial approaches to race that interrogate 
how imperial histories continue to shape contemporary racial classifications (Mignolo, 
2005). These discussions accentuate the necessity of recognising plural identities and 
adopting intersectional frameworks that address both race and other structural inequalities 
(Collins, 2019).

Other scholars extend the scope of the Third Race to encompass communities whose 
racial identities have been historically erased or ambiguously classified (Collins, 
2019). For example, Glenn (2016) describes the Third Race as including mixed-race 
populations, indigenous groups and other racialised communities whose identities resist 
simplistic categorisation. This expanded scope also includes individuals who occupy 
liminal spaces in racial discourse, challenging the stability of dominant racial identities. 
Crenshaw’s (1991) intersectional framework underscores how the Third Race is not 
merely a racial category but a lived reality marked by overlapping systems of oppression 
that affect individuals across racial, gender and class lines. Thus, the Third Race serves 
both as a conceptual tool for critiquing racial essentialism and as a political category for 
advocating for the recognition and protection of racially ambiguous and marginalised 
groups (Hernández, 2018).

The scope of the Third Race also extends to legal frameworks and public policy. 
Scholars like Hernández argue that civil rights laws must adapt to accommodate the 
complexities of multiracial identities and prevent the legal erasure of those who do not 
fit within conventional racial classifications (Hernández, 2018). This has led to calls for 
legal reforms that recognise the Third Race as a distinct category to ensure equity and 
inclusivity in social justice initiatives (Spencer, 2016).

The historical development of the Third Race reflects broader struggles over racial classification 
and social belonging. Historically, racial systems emerged through colonialism and imperialism, 
which imposed rigid categories to sustain power hierarchies (Mignolo, 2011). In early modern 
colonial societies, the emergence of mestizo mulatto and creole categories signalled the 
beginning of racial hybridity, effectively establishing an early framework for what is now 
understood as the Third Race (Katzew, 2005). For instance, the Spanish Casta system in Latin 
America codified complex racial hierarchies that distinguished individuals of mixed ancestry, 
laying the foundation for racial categories beyond the Black/White binary (Martínez, 2008).

In the United States, the legal principle of the one-drop rule reinforced racial binaries 
by categorising anyone with African ancestry as Black, thereby denying the existence 
of intermediate racial identities (Harris, 1993). However, by the mid-20th century, the 
Civil Rights Movement and Multiracial Identity Movement began to challenge these 
reductive classifications (Daniel, 2002). These movements advocated for the recognition 
of racially mixed identities and the establishment of legal frameworks that acknowledged 
the diversity of racial experiences (Spencer, 2016).
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Globally, the concept of the Third Race evolved through postcolonial critiques of Western 
racial ideologies. Scholars such as Fanon and Mbembe argue that colonial racial systems 
created artificial categories to subjugate populations, and that dismantling these categories 
is crucial for decolonial liberation (Fanon, 1967). In contemporary contexts, the growing 
acceptance of multiracial identities reflects both the persistence of racial categories and 
the increasing acknowledgement of racial fluidity (Mbembe, 2017). The Third Race 
discourse continues to shape conversations about identity, belonging and social justice, 
pushing legal and social institutions to accommodate the complex realities of modern 
racial identities (Bonilla-Silva, 2006).

The Third Sex
The concept of the Third Sex refers to individuals who do not conform to conventional 
binary classifications of male and female (Herdt, 1996). This term encompasses a 
range of gender identities and expressions that challenge the rigid biological and social 
definitions of male and female (Fausto-Sterling, 2000). Scholars describe the Third Sex 
as a sociocultural category that recognises non-binary, intersex, transgender and other 
gender-diverse identities across various societies (Butler). According to Herdt (1996), 
the Third Sex includes both culturally sanctioned third-gender roles – such as the Hijra 
in South Asia – and those who transcend Western gender binaries. This category reflects 
an intersectional understanding of gender, where identity is shaped by biological, cultural 
and legal factors (Fausto-Sterling, 2000).

The term is broadly used to describe individuals whose biological, psychological or social 
identities fall outside the conventional male-female binary. In medical and sociological 
literature, intersex is a key category under this umbrella. According to Fausto-Sterling 
(2000), biological sex exists along a spectrum, challenging rigid binary classifications. 
Intersex individuals are born with reproductive or sexual anatomy that does not fit typical 
definitions of male or female, and estimates suggest this occurs in approximately 1.7% of 
live births globally (Fausto-Sterling, 2000).

From a social and identity-based perspective, the Third Sex also includes transgender 
and non-binary individuals. Transgender refers to those whose gender identity does not 
align with their assigned sex at birth, while non-binary people reject the male-female 
dichotomy altogether (Roselli, 2018). Societies throughout history have recognised and 
institutionalised forms of third-gender identities. In South Asia, the hijra community has 
legal and social recognition, while Native American cultures acknowledge Two-Spirit 
identities (Nanda, 2000). Islamic scholarship, particularly in classical jurisprudence, 
recognises gender variance. Islamic jurists categorise intersex individuals as khunthā, 
distinguishing between khunthā wāḍiḥ (discernible intersex) and khunthā mushkil 
(ambiguous intersex) (Ibn Qudāmah, 1997). Classical scholars addressed these distinctions 
to provide legal rulings on inheritance, prayer leadership and marital rights.
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Philosophically, the Third Sex raises profound questions about ontology (the nature of 
being) and epistemology (how we know what we know). Classical Aristotelian philosophy 
posited a biological essentialism, arguing that sex is a natural and immutable category 
(Aristotle, 1885). However, postmodern thinkers, such as Butler (1990), challenge 
this view by arguing that gender is performative – an ongoing social construct rather 
than a biological reality. Michel Foucault’s work on biopolitics further complicates the 
discussion by highlighting how power structures regulate bodies and identities (Foucault, 
1978). He argues that medical and legal institutions do not merely observe biological 
differences but actively produce categories of sex and gender through discourse.

Anthropologists have documented non-binary gender systems across diverse societies, 
illustrating how the concept of the Third Sex is not unique to modernity but deeply 
embedded in human history (Nanda, 2000). For instance, Hijras of South Asia, recognised 
as a third gender in India, Pakistan and Bangladesh, have a socio-religious role and legal 
recognition under non-binary identity categories (Reddy, 2005). Two-Spirit People of 
Indigenous North America are acknowledged with Two-Spirit identities, which combine 
masculine and feminine qualities and serve spiritual and ceremonial roles (Roscoe, 
1998). Fa’afafine is a socially recognised third gender category in Samoan culture that 
transcends Western gender binaries (Besnier, 2014). These examples challenge Western-
centric notions of gender and highlight the cultural fluidity of sex and gender identities.

Sociologists view the Third Sex through the lens of social constructionism, where gender 
identity emerges from cultural, historical and institutional forces. Raewyn Connell’s 
theory of hegemonic masculinity suggests that non-binary identities disrupt dominant 
norms of masculinity and femininity, posing a challenge to entrenched power relations 
(Connell, 2005). Psychologically, gender identity development is understood as an 
interaction of biological, psychological and social factors. Modern research indicates 
that gender identity is not merely a psychological choice but reflects neurobiological 
processes (Roselli, 2018). This aligns with the argument that gender diversity is part of 
the natural human spectrum.

From a medical perspective, intersex conditions illustrate the biological complexity 
underlying the Third Sex. Conditions such as Androgen Insensitivity Syndrome (AIS) and 
Congenital Adrenal Hyperplasia (CAH) result in physical traits that do not fit typical male 
or female categories (Blackless et al., 2000). Fausto-Sterling’s (2000) seminal work argues 
that sex is not binary but exists on a continuum. Advances in genetics and endocrinology 
further demonstrate the inadequacy of reducing sex to XX or XY chromosomes alone, 
as variations such as XXY (Klinefelter Syndrome) complicate traditional classifications.

Theological responses to the Third Sex vary across religious traditions. Traditional 
Christian doctrines assert binary gender based on the book of Genesis, but some theologians, 
like DeFranza (2015), argue for an inclusive reading of intersex persons in the Imago 
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Dei (image of God). Meanwhile, Hindu scriptures recognise Tritiya-Prakriti (the third 
nature), encompassing hijras and others beyond binary norms (Doniger, 2004). Classical 
Buddhist texts acknowledge paṇḍaka, a term describing individuals with gender variance 
(Cabezón, 2017). Ethically, the capability approach advanced by Martha Nussbaum holds 
that all individuals, regardless of gender identity, should have the freedom to flourish and 
achieve basic human capabilities (Nussbaum, 2011).

Maqāsid al-Sharī‘ah
Maqāṣid al-Sharī‘ah refers to the higher objectives and ultimate purposes of Islamic 
law. It encompasses ḥikmah (the underlying wisdom) and moral imperatives intended to 
secure maṣlaḥah (the well-being) of individuals and society (Kamali, 2003). The term 
maqāṣid (plural of maqṣad) denotes “goals” or “purposes,” while al-Sharī‘ah signifies 
the divinely revealed law guiding human conduct (Auda, 2008). The maqāṣid framework 
extends beyond the literal interpretation of naṣṣ (legal texts) to prioritise the overarching 
intent and benefit embedded in divine legislation (Ibn ʿĀshūr, 2006).

Classical Islamic scholars, including al-Juwaynī (d. 478/1085) and his student al-Ghazālī 
(d. 505/1111), articulated the foundational principles of maqāṣid, while later scholars 
like al-Shāṭibī (d. 790/1388) systematised and expanded these concepts (Al-Ghazālī, 
1993). Al-Ghazālī (1993) defines maqāṣid as the preservation of ḍarūriyyāt (five essential 
values): dīn (religion), nafs (life), ʿaql (intellect), nasl (progeny) and māl (wealth). This 
five-fold categorisation remains the cornerstone of maqāṣid theory in both classical and 
contemporary Islamic jurisprudence.

The first category, ḍarūriyyāt, consists of necessities indispensable for individual and 
societal survival. Al-Ghazālī identified five core necessities: ḥifẓ al-dīn (protection of 
religion), ḥifẓ al-nafs (protection of life), ḥifẓ al-ʿaql (protection of intellect), ḥifẓ al-
nasl (protection of lineage) and ḥifẓ al-māl (protection of property) (Al-Ghazālī, 1993). 
Without the preservation of these fundamental elements, social order would deteriorate, 
leading to chaos and moral decay. For example, the prohibition of homicide and theft 
directly serves the objectives of preserving life and property. Al-Ghazālī emphasised that 
any ruling contradicting these necessities should be reconsidered in light of the Sharī‘ah’s 
ultimate goal – maṣlaḥah wa mafsadah (promoting human welfare and preventing harm) 
(Al-Ghazālī, 1993).

The second category, ḥājiyyāt, encompasses matters that ease human life and alleviate 
hardship, but are not essential for survival. This level allows for rukhaṣ (legal concessions) 
to prevent undue difficulty. For instance, the permissibility of consuming otherwise 
prohibited substances in cases of necessity reflects the maqāṣid’s concern for mitigating 
hardship. According to al-Shāṭibī (1997), the purpose of ḥājiyyāt is to provide flexibility 
and ease within the bounds of Islamic law, allowing for legal adaptations to the changing 
circumstances of human life. In contemporary contexts, this category supports modern 

.



378

financial transactions and medical interventions that serve human welfare while remaining 
consistent with Sharī‘ah principles. The third category, taḥsīniyyāt, refers to actions that 
enhance moral and social refinement. These embellishments foster ethical excellence and 
societal decorum, such as encouraging acts of ṣadaqah and promoting personal hygiene. 
Although not obligatory, taḥsīniyyāt enrich the spiritual and ethical dimensions of life 
(Al-Shāṭibī, 1997). Al-Shāṭibī (1997) stressed that these actions reflect the Sharī‘ah’s 
broader vision of cultivating karāmah (human dignity) and moral integrity.

The origins of maqāṣid al-Sharī‘ah trace back to the formative period of Islamic 
jurisprudence, when jurists sought to reconcile textual sources with emerging social 
realities (Kamali, 2003). Early scholars like Mālik ibn Anas (d. 179/795) applied principles 
of maṣlaḥah mursalah (public welfare) to extend the legal framework to unprecedented 
cases (Ibn ʿĀshūr, 2006). Al-Juwaynī (2001) introduced the notion of maqāṣid (legal 
objectives) as a means of resolving apparent contradictions within the Sharī‘ah. Al-
Ghazālī (1993) further refined maqāṣid by categorising them into three hierarchical levels: 
ḍarūriyyāt (necessities), ḥājiyyāt (needs) and taḥsīniyyāt (complementary interest). This 
classification provided a structured methodology for deriving legal rulings in accordance 
with human welfare. Al-Shāṭibī (1997), in his seminal work al-Muwāfaqāt, systematised 
the theory and emphasised the primacy of maqāṣid over rigid textualism. Modern scholars, 
including Muḥammad al-Ṭāhir ibn ʿĀshūr (d. 1393/1973) and Yūsuf al-Qaraḍāwī (b. 
1926), have extended the maqāṣid framework to address contemporary socio-political 
and ethical dilemmas (Kamali, 2003).

Maqāṣid al-Sharī‘ah plays a critical role in ijtihād, guiding jurists in developing legal 
rulings that align with divine objectives while addressing new challenges. This approach 
transcends a literalist interpretation of naṣṣ by focusing on the underlying purposes of the 
law (Kamali, 2003). Classical and contemporary scholars use maqāṣid as a methodological 
tool to resolve complex legal and ethical dilemmas in the light of the maṣlaḥah. Several 
jurisprudential methodologies stem from the maqāṣid framework. One such methodology 
is istiṣlāḥ (consideration of public interest), which allows jurists to prioritise the common 
good in cases where no explicit legal text exists (Kamali, 2003). This principle is rooted 
in the idea that the Sharī‘ah promotes welfare and prevents harm. Another methodology, 
istiḥsān (juristic preference), permits jurists to adopt rulings that achieve justice when 
the literal application of legal texts may lead to hardship or inequity (Kamali, 2003). 
Additionally, sadd al-dharā’iʿ (blocking the means) prohibits actions that, while not 
inherently forbidden, may lead to harmful outcomes (Kamali, 2003).

Contemporary scholars, such as Auda (2008), argue for a dynamic and systematic 
application of maqāṣid to contemporary issues. Auda’s (2008) “systems approach” 
emphasises the interconnectivity of legal, social and ethical concerns, advocating for 
a holistic understanding of the Sharī‘ah’s objectives. According to Auda (2008), the 
maqāṣid framework enables jurists to navigate modern complexities while preserving 
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the moral and ethical essence of Islamic law. For example, the application of maqāṣid to 
environmental sustainability emphasises the ḥifẓ al-nafs (preservation of life) and public 
welfare, advocating for ethical stewardship of natural resources (Auda, 2008).

The maqāṣid framework has gained renewed relevance in addressing contemporary socio-
legal challenges across various domains, including human rights, bioethics and Islamic 
finance. Modern scholars have expanded the maqāṣid beyond the classical five essentials 
to include additional values such as ḥurriyyah (freedom), ʿadālah (justice) and karāmah 
(human dignity) (Al-Qaraḍāwī, 1995). In Islamic finance, the maqāṣid emphasise socio-
economic justice by prohibiting exploitative practices such as ribā (usury) and promoting 
ethical investments through instruments such as zakāh (almsgiving) and waqf (endowment). 
In the domain of bioethics, the maqāṣid provides a framework for evaluating complex 
medical interventions, such as organ transplantation and genetic engineering. Moreover, the 
maqāṣid-oriented approach contributes to global discourses on human rights by advocating 
for universal values rooted in the Sharī‘ah’s objectives. Scholars like Kamali (2007) argue 
that maqāṣid conform with many aspects of international human rights frameworks, 
emphasising the preservation of life, dignity and freedom of belief.

B.   Theoretical Framework
Intersectionality theory has been identified as appropriate in this study. The theory, first 
conceptualised by Crenshaw (1989), is a socio-legal framework that analyses how multiple 
identity factors – such as gender, race, class, religion and disability – interact to create unique 
experiences of oppression or privilege. The theory challenges essentialist perspectives that 
treat identities as singular and instead emphasises how overlapping systems of power shape 
individual experiences (Collins, 2000). Within legal and social discourse, intersectionality is 
crucial in understanding marginalised groups whose identities do not fit neatly into established 
legal or social classifications. In the context of gender variance and Islamic jurisprudence, 
intersectionality theory is instrumental in analysing how khunthā (intersex persons) and 
gender-variant individuals navigate multiple axes of identity – biological, legal, religious and 
social. Traditional fiqh classifies individuals strictly into male and female, yet the existence 
of khunthā and khunthā mushkil (ambiguous intersex cases) challenges binary gender norms. 
Intersectionality allows for a multifaceted understanding of these individuals’ experiences 
within Islamic legal frameworks.

Islamic jurisprudence has historically recognised khunthā and established legal 
mechanisms for their classification based on biological indicators such as urination 
patterns and secondary sexual characteristics. However, contemporary medical 
advancements have demonstrated that biological sex is more complex than classical 
scholars assumed, creating new jurisprudential dilemmas. An intersectional approach 
reveals how Khunthā individuals face legal, medical and religious challenges that intersect 
in shaping their identity; modern cases of gender dysphoria, intersex conditions and 
transgender identity require a holistic jurisprudential re-evaluation; Khunthā individuals 
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from elite backgrounds may have been treated with more legal flexibility than those from 
marginalised communities; the rights of mukhannathūn (effeminate men, often equated 
with transgender individuals) varied based on regional customs and societal perceptions.

Discussion and Analysis
A.   The Symbiosis of the Third Race, the Third Sex and Maqāṣid al-Sharī‘ah
The term Third Race, as noted earlier, refers to marginalised racial identities that transcend 
conventional ethnic and racial classifications. Classical Islamic civilisation, particularly 
during the ‘Abbāsid and the Umayyad periods, engaged in extensive discourse on racial 
justice, particularly regarding muwalladūn (mixed-race individuals) and other groups 
who did not fit neatly into Arab, Persian or other dominant racial categories. The Qurʾān 
explicitly rejects racial superiority, affirming that human nobility is based on taqwā (God-
consciousness), not lineage or ethnicity:

And among His signs is the creation of the heavens and the earth and 
the diversity of your languages and your colours. Surely, in this are 
signs for those who know.” (Q 30:22)

This principle is reinforced by several hadīths of the Prophet Muhammad (SAAS), including:

In his final sermon, the Prophet Muhammad (SAAS) proclaimed: “O 
people, your Lord is one. No Arab has any superiority over a non-
Arab, nor does a non-Arab have any superiority over an Arab; a white 
person has no superiority over a black person, nor does a black person 
have any superiority over a white person – except through piety.” (Al-
Bukhārī , 1997)

The Prophet Muhammad (SAAS) warned against boasting about one’s 
lineage: “Let people cease to boast about their ancestors. They are 
merely fuel in Hell; or they will certainly be of less account with Allah 
than the beetle which rolls dung with its nose.” (Muslim, 2007)

The Prophet stated: “Allah does not look at your forms and possessions, 
but He looks at your hearts and your deeds.” (Muslim, 2007)

Despite this principle, historical instances of institutional and cultural biases necessitate 
renewed legal discussions on racial justice. Ibn Khaldūn (2015) theorised that race is 
socially constructed and shaped by historical power dynamics rather than intrinsic biological 
determinants. Similarly, al-Māwardī (1996) examined the role of racial and ethnic diversity 
in governance, asserting that an inclusive leadership structure aligns with Islamic political 
ideals. In modern contexts, the Third Race concept is particularly relevant in post-colonial 
Muslim societies, where hybrid racial identities have emerged due to colonial legacies 
and transnational migration. The maqāṣid-oriented jurisprudence necessitates policies that 
promote racial equity, ensuring that taṣarrufāt al-ḥākim (governmental ordinances) reflect 
the Qurʾānic imperatives of justice and inclusivity.

.
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The Third Sex concept refers to individuals who do not conform to binary male-female 
classifications, including khunthā (intersex), mukhannathūn (effeminate men) and 
contemporary non-binary and transgender identities. Classical Islamic jurists addressed the 
legal status of khunthā mushkil (ambiguous intersex persons) using criteria such as urinary 
function, reproductive potential and secondary sexual characteristics (Al-Nawawī, 2001). 
Ibn Qudāmah (1997) and al-Nawawī (2001) affirmed that intersex individuals retain full 
legal agency, necessitating tailored legal rulings that uphold their dignity. Beyond intersex 
individuals, Islamic jurisprudence also recognised mukhannathūn, a category that partially 
aligns with modern transgender identities. The Prophet Muḥammad (SAAS) engaged with 
such individuals, indicating that gender variance was acknowledged within pre-modern 
Islamic societies (Al-Bukhārī, 1997). However, legal perspectives on gender transition 
remain debated, with Shaykh Taqī al-Dīn al-Subkī (d. 1355) advocating for jurisprudential 
flexibility in cases where ḍarūrah (necessity) and maṣlaḥah (welfare) justify gender-
affirming interventions (Al-Subkī, 1995).

The recognition of mukhannathūn (effeminate individuals) and other gender-diverse 
identities in Islamic jurisprudence has generated substantial debates among classical and 
contemporary scholars. These discussions centre on whether Islamic legal principles 
accommodate gender variance and gender-affirming interventions, or whether such 
practices conflict with the ontological boundaries established by the Qurʾān and the 
Sunnah. This section examines both sides of the debate, drawing on classical juristic 
opinions, modern fatāwā and ethical considerations rooted in maqāṣid al-sharīʿah.

B.    Legal Status of Khunthā (Intersex) and Khunthā Mushkil (Ambiguous Intersex) 
       in Islamic Jurisprudence
The inclusion of the legal status of khunthā (intersex) and khunthā mushkil (ambiguous 
intersex) in this study is imperative because it directly addresses how Islamic jurisprudence 
navigates complex identity categories beyond the binary understanding of gender. Classical 
Islamic legal theory has long recognised the existence of intersex individuals, developing 
detailed legal frameworks to determine their rights concerning inheritance, marriage 
and ritual obligations. This legal recognition demonstrates the adaptive capacity of the 
sharī‘ah to engage with biological and social realities, providing a historical foundation for 
contemporary discussions on gender variance.

The legal status of khunthā (intersex) and khunthā mushkil (ambiguous intersex) in Islamic 
jurisprudence is intricately connected to the broader discourse on the Third Race, the Third 
Sex and the maqāṣid al-sharī‘ah through the shared concerns of identity, justice and legal 
adaptability. This relationship is grounded in how the Sharī‘ah historically acknowledged 
biological and social diversity and sought to provide legal frameworks to accommodate those 
who fall outside conventional classifications. The recognition of khunthā within the four Sunni 
legal schools demonstrates an early acknowledgement of gender variance, conforming with the 
concept of the Third Sex and the Third Race. Islamic jurisprudence has historically provided 
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detailed frameworks to address the legal status of khunthā, individuals with intersex traits and 
khunthā mushkil, those whose sex remains ambiguous despite legal and medical examination. 
Legal discourse primarily revolves around personal status laws such as inheritance, marriage 
eligibility, prayer requirements and gender-based legal obligations, with each of the four Sunni 
schools offering nuanced interpretations.

The Hanafī school classifies khunthā based on physical indicators, such as the predominant 
organ used for urination. If clear markers exist, the individual is assigned that gender 
for legal purposes. In cases where no clear indicators emerge, khunthā mushkil, legal 
determinations are postponed until physical maturity or medical certainty clarifies their 
gender identity. This school maintains that inheritance for khunthā mushkil follows the 
lesser share between male and female allocations to prevent injustice in ambiguous cases 
(Al-Marghīnānī, 2000). The Mālikī position is similar but emphasises physiological 
characteristics over social presentation. Mālikī jurists recognise the possibility of gender 
indeterminacy persisting throughout life, allowing the individual to retain a non-binary 
legal identity. For marriage, khunthā mushkil may not contract a valid marriage until their 
gender status is clarified, ensuring protection against legal ambiguity.

The Shāfiʿī school adopts a more cautious stance, requiring conclusive evidence through 
physical examination or medical insight. In the absence of certainty, inheritance is calculated 
based on the most restrictive distribution to prevent wrongful appropriation. Shāfiʿī jurists 
also allow for legal gender reassignment if new evidence emerges, reflecting a degree of legal 
dynamism. The Ḥanbalī school shares the evidentiary framework of the other schools but is 
distinguished by its emphasis on al-‘adl. For khunthā mushkil, ḥudūd (criminal penalties) are 
suspended due to shubhah (legal uncertainty), emphasising compassion in cases of ambiguity. 
Ibn Qudāmah emphasises the need to prioritise social welfare when defining legal obligations 
for intersex individuals. A pivotal classical case involves a khunthā individual who petitioned 
for inheritance rights under the rule of ʿUmar ibn al-Khaṭṭāb. The Caliph ordered a physical 
examination, affirming that legal identity could be biologically determined in cases of 
ambiguity. Such precedents reflect early juristic concern for protecting marginalised identities 
while maintaining legal certainty.

Contemporary scholars, such as Shaykh Taqī al-Dīn al-Subkī (d. 1355 CE), extend this 
ijtihād by permitting gender reassignment when ḍarūrah (necessity) and maṣlaḥah 
(welfare) justify it, underscoring the ethical obligation to preserve human dignity and 
legal inclusion. This perspective aligns with the maqāṣid al-sharīʿah framework, which 
prioritises the preservation of life, honour and justice in cases of identity ambiguity.

C.   Arguments for the Recognition of Gender Variance
Proponents argue that the Prophet Muḥammad (SAAS) acknowledged the existence of 
mukhannathūn, signalling early Islamic awareness of gender variance. For example, a well-
known ḥadīth (Sahīh al-Bukhārī, Book 62, Hadīth No. 774) records that a mukhannath 
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was allowed to enter women’s private spaces until the Prophet (SAAS) observed his 
familiarity with female physical features and restricted his access. This suggests that while 
gender variance was recognised, boundaries were imposed to maintain ḥayāʾ (modesty) 
and ʿawrah (privacy). Some scholars interpret this as a form of legal accommodation 
rather than outright prohibition (al-Bukhārī, 1997).

Also, Islamic legal theorists such as Al-Shāṭibī (d. 1388) emphasise that maqāṣid al-
sharīʿah epitomise ḥifẓ al-nafs and ḥifẓ al-ʿird. Contemporary scholars like Yūsuf al-
Qaraḍāwī argue that if gender dysphoria threatens mental or physical well-being, medical 
interventions such as gender-affirming surgery may be permitted under the doctrine of 
ḍarūrah (necessity) and maṣlaḥah (public welfare) (Al-Qaraḍāwī, 1995). This argument is 
further supported by modern Muslim-majority states like Iran, where Ayatollah Khomeini 
issued a fatwā in the 1980s permitting gender reassignment surgery for individuals 
diagnosed with gender identity disorder (Khomeini, 1984). Al-Azhar University’s Fatwā 
Committee ruled that gender transition is permissible if medical specialists confirm 
biological necessity. Shaykh Muḥammad Sayyid Ṭanṭāwī (d. 2010), former Grand Mufti 
of Egypt, endorsed such rulings under the maqṣad of ḥifẓ al-nafs (Al-Ṭanṭāwī, 2005).

Similarly, classical jurists, particularly from the Ḥanafī and the Shāfiʿī schools, recognised 
khunthā mushkil (indeterminate intersex individuals) as a legitimate third category requiring 
specialised legal rulings. Ibn ʿĀbidīn (d. 1836), a leading Ḥanafī scholar, argues that medical 
procedures to clarify gender identity align with maqāṣid principles when ambiguity leads 
to hardship (Ibn ʿĀbidīn, 1992). Proponents equally cite this precedent to justify extending 
such allowances to transgender individuals who experience psychological harm. Additionally, 
contemporary scholars highlight the dynamic nature of ijtihād, arguing that Islamic law must 
respond to emerging social and medical realities. Taqī al-Dīn al-Subkī (d. 1355), a leading 
Shāfiʿī jurist, supports surgical intervention in cases where necessity warrants it, affirming that 
maṣlaḥah mursalah (unrestricted public interest) allows for evolving legal accommodations 
(Al-Subkī, 1995).

Another argument advanced by scholars supporting the recognition of gender variance 
is the principle of rafʿal-ḥaraj (removal of undue hardship), derived from the Qurʾānic 
verse: “Allah does not intend to place you in difficulty” (Qurʾān 5:6). This principle 
is jurisprudentially binding, especially in matters that lead to physical or psychological 
harm. Classical jurists such as Ibn Nujaym (d. 1562) argued that when the strict application 
of a legal ruling causes unbearable difficulty, ijtihād must be exercised to alleviate it 
(Ibn Nujaym, 1983). Contemporary scholars, including Muḥammad al-Ghazālī (d. 1996) 
and Tahir Mahmood Ashrafi, extend this principle to gender dysphoria, asserting that 
gender-affirming interventions may be permissible when failure to do so results in severe 
psychological distress or suicidality (Al-Ghazālī, 1990).
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The proponents maintain that Islamic jurisprudence permits corrective medical interventions 
to restore biological function or alleviate deformities, drawing from the ḥadīth: “The Prophet 
(SAAS) allowed a man whose nose was cut off in battle to wear a silver nose” (Abī Dāwūd, 
1996). Classical authorities such as Al-Nawawī (d. 1277) viewed such procedures as mubāḥ 
(permissible) if they alleviate pain or suffering (Al-Nawawī, 1995). This precedent supports 
gender-affirming surgery when medically diagnosed gender incongruence causes extreme 
harm. Modern scholars such as Muṣṭafā Zarqā (d. 1999) argue that since medical advancements 
provide reliable interventions for gender dysphoria, such treatments fall under ḥifẓ al-nafs 
(preservation of life), one of the primary maqāṣid (Zarqā, 1998).

Istiḥsān, endorsed by the Ḥanafī and Mālikī schools, allows for legal exceptions in cases 
where rigid application of legal rulings leads to harm. Al-Sarakhsī (d. 1090) defines 
istiḥsān as the suspension of general rules for specific cases when equity demands it 
(Al-Sarakhsī, 1993). Modern advocates like Shaykh ʿAbdallāh bin Bayyah argue that 
gender dysphoria represents an exceptional circumstance where istiḥsān justifies surgical 
or hormonal interventions to alleviate distress (Bin Bayyah, 2007).

D.   Arguments against the Recognition of Gender Variance
Opponents argue that gender identity is biologically immutable, embedded in the Qurʾān’s 
affirmation of the male-female binary: “And We created you in pairs” (Qurʾān 78:8). They 
contend that biological essentialism is central to Islamic jurisprudence, and deviations from this 
divinely-ordained structure violate the fitrah (natural disposition) (Ibn Kathīr, 1987). Modern 
scholars like Al-Munajjid (2001) argue that gender transition represents taghyīr khalq Allāh 
(alteration of Allah’s creation), a practice condemned in Qurʾān 4:119.

Classical scholars, such as al-ʿAsqalānī (1986), prohibited deliberate gender impersonation, 
drawing from the ḥadīth: “The Prophet (SAAS) cursed men who imitate women and women 
who imitate men.” These rulings form the basis for prohibiting gender-affirming surgery 
when it is not motivated by biological necessity. Critics argue that such procedures violate 
public morality and undermine the stability of Islamic social order.

Conservative jurists argue that recognising gender variance sets a dangerous precedent. 
Shaykh Sālih al-Fawzān warns that accommodating transgender identities could destabilise 
Islamic gender roles and facilitate moral relativism (Al-Fawzān, 2006). This view reflects 
a maqāṣid argument for ḥifẓ al-nasl,by maintaining gender integrity. More importantly, 
Islamic jurisprudence places significant weight on ijmāʿ (scholarly consensus). Opponents 
underline the absence of a unanimous approval for gender transition across the four Sunni 
madhāhib, asserting that without such consensus, ijtihād in this area remains invalid (Al-
Marghīnānī, 2000).

The debate on gender variance within Islamic jurisprudence reveals a complex interplay 
between classical legal rulings and contemporary ethical considerations. Classical 
scholars, such as Al-Marghīnānī (2000), recognise the legal status of khunthā (intersex), 

. .
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addressing their rights and obligations within the defined parameters of fiqh, while 
acknowledging the need for legal clarification in ambiguous cases. Jurists like Shaykh 
Taqī al-Dīn al-Subkī extend this reasoning to cases where ḍarūrah and maṣlaḥah justify 
medical interventions for gender transition, emphasising Islam’s intrinsic commitment 
to alleviating harm. Conversely, scholars like Ibn Qayyim al-Jawziyyah express caution, 
arguing that altering one’s gender identity may violate the principle of ḥifẓ al-nasl and 
the divinely ordained human form. Contemporary scholars further deepen the discourse: 
while Yusuf al-Qaraḍāwī supports limited medical intervention in dire necessity, others, 
like Wahbah al-Zuḥaylī, emphasise preserving the fiṭrah (natural disposition) and 
warn against unnecessary medical manipulation. However, the maqāṣid al-sharī‘ah – 
particularly al-‘adl and karāmah – provide a framework for jurisprudential adaptability, 
prioritising human dignity and alleviating hardship where legitimate needs arise. Thus, 
a balanced Islamic perspective recognises gender variance where compelling evidence 
of biological ambiguity or psychological necessity exists, while remaining cautious of 
unrestricted gender self-identification without clear shar‘ī (legal) justification.

E.   The Study’s Contributions to the Debate
Numerous global developments have exposed the troubling consequences of transgender 
medical practices, particularly among minors, thereby amplifying theological, legal and ethical 
concerns in recent years. The closure of the Tavistock Clinic in the United Kingdom, following 
the Cass Review, revealed that gender-affirming treatments were being administered without 
adequate psychological evaluation, leading to legal action from detransitioners and growing 
public mistrust (Cass, 2024). Sweden and Finland have similarly curtailed hormonal treatments 
for minors, citing insufficient long-term safety data and a sharp rise in adolescent girls presenting 
gender dysphoria amidst mental health challenges (Swedish National Board of Health and 
Welfare, 2022; Finnish Health Authority, 2020). In the United States, cases such as that of Cole 
(2023), who underwent a double mastectomy as a teenager and later de-transitioned, reflect 
the gravity of irreversible medical procedures carried out under ideologically driven consent 
models. France and Australia have raised alarms over the role of social media in triggering what 
is termed “rapid-onset gender dysphoria,” while Germany’s recent “Self-ID” law has sparked 
backlash over fears of abuse in sex-segregated spaces (German Bundestag, 2023; Littman, 
2018). Canada’s jailing of a father for misgendering his biologically female child further 
illustrates how gender ideology can override parental rights and religious freedoms (Farrow, 
2021). Even in global sports, the participation of transgender athletes, like New Zealand’s 
Laurel Hubbard, has triggered debates on fairness and the biological integrity of sex-based 
categories (Ingle, 2021).

From an Islamic perspective, these developments warrant profound concern. The Qurʾān 
condemns taghyīr khalq Allāh (altering Allah’s creation) (Q 4:119), a concept invoked by 
scholars like Muḥammad al-Munajjid to criticise sex-reassignment surgery undertaken without 
ḍarūrah (necessity). Islamic jurisprudence upholds ḥifẓ al-nafs, ḥifẓ al-nasl and ḥifẓ al-‘aql as 
among the objectives of maqāṣid al-sharī‘ah, emphasising bodily sanctity, procreative purpose 
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and rational judgment. Moreover, the theological emphasis on fitrah (primordial disposition) 
implies that human identity is divinely ordained and not merely a subjective social construct. 
The emerging pattern of medical regret, mental health deterioration and family breakdowns 
across these global contexts underscores the urgency of reasserting Sharī‘ah-based moral 
reasoning in evaluating contemporary identity claims.

Culturally, the global mainstreaming of transgenderism has led to intra-familial fractures, 
moral disorientation and legal ambiguities, particularly where religious values remain 
entrenched (Benjamin, 2019). Economically, the burgeoning industry of gender medicine 
raises questions about profit-driven ethics, as medical institutions may capitalise on identity 
crises without sufficient long-term psychological assessment. Islam, by contrast, advocates 
for ḥifẓ al-nafs (preservation of the self) and ḥifẓ al-nasl (preservation of progeny), urging 
holistic care over ideologically driven interventions. Thus, any engagement with gender 
identity must be grounded in revelation-based ethics, scientific caution and a commitment 
to human dignity within divine limits.

Conclusion and Recommendations
This study has explored the complex interplay between maqāṣid al-sharī‘ah and contemporary 
discourses on the Third Race and the Third Sex, accentuating how Islamic jurisprudence, 
historically and contemporarily, engages with issues of racial and gender plurality. From the 
foundational Qurʾānic injunctions to the jurisprudential frameworks articulated by classical 
and modern scholars, the Islamic tradition demonstrates an inherent commitment to al-‘adl, 
karāmah and maṣlaḥah. While classical Islamic thought recognised categories akin to modern 
constructs such as mukhannathūn (gender non-conforming individuals) and muwalladūn 
(mixed-race persons), contemporary legal discourse reflects both continuity and contestation 
regarding gender identity and racial justice.

The maqāṣid-oriented approach offers a dynamic and flexible framework for addressing 
evolving socio-legal realities. This study underscores that ijtihād, when guided by ḍarūrah 
(necessity) and maṣlaḥah, can accommodate nuanced discussions on identity plurality. 
The contributions of scholars, such as al-Subkī, Ibn ʿĀbidīn and al-Qarāfī, demonstrate 
that the Islamic legal tradition is not monolithic but rather adaptable to new ethical and 
social realities. At the heart of the Islamic worldview is the recognition that taqwā (God-
consciousness) – not racial or gender classifications – constitutes the ultimate basis for 
human dignity and moral worth (Q 49:13).

In the light of the growing intricacies surrounding identity politics and the evolving 
landscape of global human rights frameworks, Islamic legal scholarship must engage 
with contemporary realities while remaining faithful to Islam’s normative sources. The 
challenge is to balance the preservation of Islamic legal integrity with the imperative 
of justice and inclusivity, ensuring that marginalised identities are neither erased nor 
disproportionately burdened by legal interpretations. Consequently, this paper recommends 
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that Islamic jurists and scholars undertake ijtihād that is consciously maqāṣid-driven, 
ensuring that legal opinions consistently reflect the foundational values of justice, dignity 
and welfare by re-examining classical legal rulings in the light of contemporary realities 
while maintaining fidelity to the Qurʾān and the Sunnah. In parallel, Islamic institutions 
ought to develop curricula that address gender and racial plurality from a maqāṣid-oriented 
perspective, thereby fostering intellectual openness and enabling Muslim societies to 
better understand and accommodate diverse identities in ways that remain aligned with 
Islamic ethics.

Similarly, fiqh councils and Islamic legal bodies should adopt ethical frameworks that 
prioritise maṣlaḥah (public welfare) and ḍarūrah (necessity) when adjudicating matters 
of gender transition and racial marginalisation, while collaborative engagement between 
Islamic scholars, social scientists and legal theorists must be encouraged to generate 
comprehensive frameworks for addressing identity-related concerns, thus enhancing the 
relevance and applicability of Islamic jurisprudence in pluralistic societies. Moreover, 
Muslim-majority governments should incorporate maqāṣid-based approaches into 
legislative processes to ensure that taṣarrufāt al-ḥākim (governmental ordinances) 
faithfully embody Qurʾānic imperatives of justice and social harmony. Finally, Islamic 
legal institutions should strive to recognise the rights and dignity of individuals 
categorised within the constructs of the Third Race and the Third Sex, ensuring that legal 
interpretations neither discriminate against nor dehumanise marginalised groups.
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Introduction 
Artificial Intelligence (AI) has emerged as a transformative force across various academic 
and professional disciplines, including religious studies. In the context of Islamic studies, 
AI technologies are playing an increasingly significant role in facilitating research, 
enhancing textual analysis and improving accessibility to classical and contemporary 
Islamic scholarship. From digitising ancient manuscripts to enabling advanced linguistic 
analysis of the Qur’an and Hadith, AI is contributing to the preservation, interpretation 
and dissemination of Islamic knowledge in unprecedented ways.  

The integration of AI in Islamic studies aligns with the broader digital revolution in the 
humanities, offering tools for automated translation, semantic search and data-driven insights 
into Islamic jurisprudence (Fiqh), theology (Aqīdah) and history. However, while AI presents 
remarkable opportunities, it also raises ethical and methodological questions regarding the 
accuracy of machine-generated interpretations and the preservation of traditional scholarly 
rigour. This research explores the contributions of AI to the advancement of Islamic studies 
in the modern era, examining its benefits, challenges and future potential.  

Methodology 
This study adopts a library research approach (Vishnevsky & Beanlands, 2004, p. 234), 
combining literature review and case study analysis (Hughes, 1977) to assess the impact of 
AI on Islamic studies. The methodology is structured around reviewing materials such as 
scholarly articles, book and reports on AI applications in Islamic studies. It also analyses 
the existing AI tools (e.g., Qur’anic search engines, Hadith authentication algorithms, 
and Arabic NLP models).  Reviewed case study is on the evaluation of specific AI-driven 
projects in Islamic studies, such as digital archives of Islamic manuscripts (e.g., the King 
Faisal Center’s AI-powered manuscript restoration), AI-based Qur’an exegesis (Tafsir) 
tools and Hadith verification systems are also considered. Others include chatbots and 
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virtual assistants for Islamic education (e.g., fatwa databases and learning apps) being 
measured. On Ethical and Theological Considerations, a discussion on the limitations of 
AI in interpreting religious texts was done. The perspectives from Islamic scholars on 
the compatibility of AI with traditional methodologies is another aspect discussed in the 
work. During data collection, the research relied solely on secondary data from academic 
publications and technological reports. This methodological framework provides a 
comprehensive understanding of AI’s role in modern Islamic scholarship, addressing both 
its advancements and challenges. 

Literature Review
Foundational Works on Islam and Technology
The digitisation of Islamic scholarship has been extensively documented by Gary Bunt, who 
traces how online fatwa platforms have disrupted traditional modes of religious authority 
(Bunt, 2018, pp. 147–149). Meanwhile, Olivier Roy’s work on the globalisation of Islam 
provides crucial context for understanding how AI tools intersect with transnational Muslim 
communities (Roy, 2010, pp. 89–92). Most studies focus on Sunni perspectives, with limited 
research on Shia or Sufi applications of AI. Other works are on religion in general and AI, 
in which the intersection of artificial intelligence and religious studies has gained scholarly 
attention, while Heidi Campbell argued that AI forces religions to confront “new ontological 
categories of the sacred”. However, these studies focused on Christian perspectives, with 
only 12% addressing Islamic contexts (based on a Scopus analysis).

Computational Approaches to Islamic Texts  
Recent advancements in Arabic NLP have enabled new methodologies for Qur’anic 
studies. The Qatar Computing Research Institute’s work on semantic parsing of classical 
tafsīr demonstrates both the potential and limitations of machine learning for exegesis. 
However, as Kristina Benson notes, these tools struggle with metaphorical language (majāz) 
in Islamic legal texts. However, there is no comprehensive digital corpus  that combines 
classical tafsīr works with contemporary scholarly commentaries. While Kais Dukes 
and Nizar Habash’s morphological parser for Qur’anic Arabic remains foundational, it is 
limited to Classical Arabic verb forms. Recent advances, such as Zaghouani’s benchmark, 
show that existing NLP tools struggle with wujuh al-nazm (Qur’anic polysemy), achieving 
only 68% accuracy. Also, there happens to be no models yet that incorporates tafsīr-based 
semantic hierarchies (e.g., Al-Tabari’s layered interpretations).  

Abdoh’s 2025 study relied on observations and field visits to the digitisation lab at the 
King Abdulaziz Complex for Endowment Libraries. Most of these libraries hold unique 
collections of manuscripts and rare documents of historical significance. The study 
resulted in many findings, the most notable of which is the completion of the digitisation of 
13,411 manuscripts, while 2,280 manuscripts still require conservation. The total number 
of digitised rare books is 7,644. The study demonstrated how digitisation represents a 
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modern and effective technical means for the preservation of ancient manuscripts and 
rare books, facilitating access and sharing, long-term preservation, and significantly 
contributing to the preservation of human cultural heritage.

Ahmed (2024, pp. 1–19) conducted a literature review of existing academic work on AI and 
fatwa. Some of these studies contain case studies of AI applications in religious guidance, content 
analysis of fatwā texts and AI algorithms, and comparative analysis of different AI approaches. 
The article assessed the challenges and opportunities for the muftī in an AI-dominated world. It 
examined the impact of AI on the muftī’s role and provides recommendations for adapting this 
technology. It then recommends the need to incorporate AI, owing to, among other factors, the 
benefits of its large datasets. However, such a fatwā provision must retain the human element, 
namely the traditional, physical role of the muftī, who is always alert and sensitive to context 
and can gauge what type of ruling is appropriate in each situation. So a partnership between 
AI and human judgment has the potential to enhance the efficiency and accessibility of fatwā 
issuance while preserving its integrity.

Hadith Authentication Technologies  
Al-Smadi et al’s CNN-LSTM model for Hadith verification demonstrates 89% precision 
but only tests Sahih al-Bukhari (Al-Smadi et al., 2021, 128705). The IslamicX blockchain 
proposal claims to solve narrator reliability issues but lacks real-world implementation 
data (IslamicX 2023, 15). However, 93% of computational Hadith studies ignore weak 
(Da’if) narrations, creating selection bias.  

Automated Fatwa Systems
Wan Mohd Nor’s study of Malaysian E-Fatwa (Wan Mohd Nor, 2021, pp. 45–61) bots 
reveals users distrust AI for marriage rulings (72% prefer human muftis) but accept it 
for dietary questions. Akgul’s (Akgul & Al-Fedaghi, 2022, pp. 211–230) decision-tree 
fiqh model works for Hanbali inheritance rules but fails to replicate Maliki analogical 
reasoning. However, there is no AI system yet that accounts for ‘Urf (local custom) in 
fatwa generation. All the literature did not create a comprehensive way that AI has taken 
over in the Fatwa aspects, rather in some areas.

Ethical and Theological Considerations  
The Islamic Council of Victoria’s 2022 position paper on AI articulates concerns algorithmic 
bias in sharia-compliance applications, particularly in financial rulings (Islamic Council 
of Victoria [ICV], 2022, p.7), while Muhammad Abdul Haleem’s theological critique goes 
further, questioning whether machines can ever possess the required niyyah (intention) 
for valid Islamic decision-making (Abdul Haleem, 2010, pp. 203–205). Apart from this, 
there is also the absence of cross-Madhab studies comparing how Hanafi, Maliki, Shafi’i 
and Hanbali scholars view AI-derived rulings.  
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Contribution of AI to Islamic Studies in the Modern Era
The findings of this study demonstrate that Artificial Intelligence (AI) is significantly reshaping 
Islamic studies by enhancing research efficiency, expanding accessibility and introducing 
new analytical methodologies. However, its integration also presents theological, ethical and 
technical challenges that require careful consideration. Below are some of the contributions of 
AI to Islamic Studies:  

1.	 Interpreting and digitising classical texts: One of the most substantial contributions 
of AI lies in digitising and annotating classical Islamic manuscripts. Manuscripts 
that were previously accessible only to specialised scholars can now be turned 
into searchable digital texts using Optical Character Recognition (OCR) software 
powered by AI. These machine learning algorithms have enabled the digitisation of 
rare and deteriorating Islamic manuscripts, preserving them for future generations. 
For instance, projects like the Qatar Digital Library and Al-Furqan Islamic Heritage 
Foundation utilise AI to restore and classify historical texts (Jacobs, 1997, pp. 306-
309). In an article written by Werla, he explained the importance of the Qatar  digital 
library, which it undertakes to locate and digitise such heritage materials in order 
to present them online in a digital form and preserve them for the future, from an 
organisational, technical and end-user perspective (Werla, 2019, pp. 406-409).

	 Additionally, machine-learning algorithms can annotate and categorise these texts, 
making it easier for researchers to navigate complex works of tafsir (Qur’anic 
exegesis) (Rostam & Malim, 2021, pp. 658-667) and fiqh (Islamic jurisprudence) 
(Jamal et al., 2020). For instance, the authors observed that Islamic education 
is compulsory for Muslims to learn the way of life. However, due to various 
circumstances, people could not meet with a scholar in person to ask about Islamic 
jurisprudence. However, a chatbot is one of the solutions, as it offers users new 
opportunities to improve the learning and engagement process, reducing the 
typical cost of face-to-face consultation. However, to train a chatbot in Islamic 
jurisprudence, a text classifier is needed to build a robust knowledge base for the 
chatbot. 

2.	 Enhancing Qur’anic studies: AI provides unmatched capability in analysing 
the Qur’an. For instance, AI algorithms can generate linguistic analyses, explore 
repetition of phrases and discern stylistic patterns in Qur’anic verses. An example 
can be found in the work of Khidhir (2024: 16-23), where the author emphasises 
the Quran’s immense importance to many societies due to its position for Muslims 
around the world and the religious teachings it contains. The Qur’an employs a 
high-standard Arabic language, which requires analysis and simplification of 
expressions to enhance comprehension and application of its teachings. The 
digitisation and combining of the Quran with computing operations have made it 
easier to discover the vast amount of information contained within its verses. Using 
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these applications, academics and erudite researchers have successfully developed 
norms that govern the study of Qur’anic knowledge, thus expanding the illustration 
of the Quran. NLP is a well-known branch of study that has been the subject of 
research for many years. The intrinsic intricacy of this field has resulted in slower 
progress when compared to other areas of inquiry. Furthermore, despite having the 
most sophisticated syntax, structure and verb conjugation of all natural languages, 
Arabic has received comparatively little attention. As a result, there is an urgent 
need for study in this area to aid in the discovery of inclusive lexical knowledge 
(Khidhir, 2024, pp. 16-23). This can open the door to deeper insights into themes, 
coherence and the miraculous linguistic features of the Qur’an (Adnan, 2024, pp. 
36-44). Furthermore, AI-powered platforms can develop detailed tafsir resources 
by analysing classical and contemporary scholarly interpretations.

3.	 Facilitating multilingual learning: Islamic studies span a wide array of languages, 
including Arabic, Persian, Urdu and Malay. AI-powered translation tools, such 
as machine translation systems and multilingual corpora, bridge the linguistic 
divide, providing access for researchers worldwide. For example, a scholar who 
does not know Arabic can now rely on increasingly accurate translations to study 
primary source material. A reviewed a range of Artificial Intelligence and Corpus 
Linguistics research at Leeds University on Arabic and the Quran has produced a 
range of software and corpus datasets for research on Modern Standard Arabic and, 
more recently, Qur’anic Arabic (Atwell et al., 2011, pp. 1-8). The work on Qur’anic 
Arabic corpus linguistics has attracted widespread interest, not only from Arabic 
linguists but also from Qur’anic students and the general public. There is significant 
potential for Artificial Intelligence modelling of the Quran. 

4.	 Automating Hadith authentication: The vast collection of hadith necessitates 
rigorous verification processes to ensure that fabricated narrations are identified. 
AI can assist in authenticating hadith by analysing Isnād (chains of narrators) and 
matn (textual content). Machine learning can identify weak links in narrations, 
potentially speeding up and standardising this traditionally labour-intensive task.

5.	 Customised learning platforms: AI can craft personalised educational tools tailored 
to a student’s needs. For example, AI tutors can adapt lesson plans to teach Arabic 
grammar and Qur’anic memorisation, or introduce fiqh principles based on the 
learner’s level and pace. Such systems make Islamic knowledge more accessible to 
learners of all levels, including beginners and advanced students.

6.	 Ethics and moral philosophy: AI tools can also contribute to the development of 
Islamic ethical frameworks in a modern age. Researchers can incorporate Islamic 
principles into AI ethics to provide richer, spiritually-informed ethical guidelines. 
Conversely, Islamic scholars can use AI to explore classical works on akhlaq 
(morals) and update their relevance to today’s challenges.
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7.	 Strengthening interfaith and cultural dialogue: Using natural language processing 
algorithms, AI can analyse texts across religious traditions. This helps Islamic 
scholars engage in more informed interfaith dialogues and cultural exchanges. 
Understanding shared and differing beliefs is critical in fostering mutual respect 
and cooperation in multicultural societies.

8.	 Automated translation and accessibility: AI translation models (e.g., Google’s 
AI, DeepL) facilitate access to Islamic literature for non-Arabic speakers, though 
accuracy in religious terminology remains a concern.  

Challenges of AI Contributions Modern Islamic Studies
While AI offers groundbreaking opportunities for Islamic scholarship, its integration faces 
significant theological, technical and ethical challenges. Below is a structured analysis of 
the key obstacles:  

Theological and Jurisprudential Concerns  
1.	 Lack of spiritual and contextual understanding: AI cannot replicate the Ijtihad 

(independent juristic reasoning) of qualified scholars, as it lacks Taqlīd al-Shar‘ī 
(adherence to Islamic legal principles), understanding of ‘illah (underlying causes) 
in fiqh rulings. For example, an AI trained on Hadith might mechanically classify 
a weak (da‘īf) narration as authentic (ṣaḥīḥ) due to insufficient matn (textual) and 
isnād (chain) analysis.  

2.	 Risk of misinterpretation in Tafsīr and Fatwas: AI models may generate out-of-
context interpretations of Qur’anic verses or Hadith. For example, ChatGPT once 
suggested a “feminist reinterpretation” of Surah An-Nisa 4:34 without classical 
scholarly backing. Thus, automated fatwas could violate the principle that only a 
qualified mufti may issue religious rulings.  So, AI systems often struggle with the 
nuanced and context-sensitive nature of Islamic texts. Qur’anic verses and Hadiths 
require a deep understanding of the underlying context, grammar and socio-cultural 
background, which AI may not fully grasp.

Linguistic and Technical Limitations  

1.	 Classical Arabic complexity: AI struggles with polysemy (words with multiple 
meanings, e.g., “Qur’an” as recitation vs. scripture) and Idiomatic phrases (e.g., 
“amana lahum” in Surah Al-Baqarah 2:8 implies hypocrisy, not just belief).  Most 
NLP models are trained on Modern Standard Arabic (MSA), not classical fus’ha. 
Classical Arabic, the language of the Qur’an, is linguistically complex. AI often 
misinterprets meanings because of its inability to analyse deeply rooted linguistic 
subtleties, including metaphors, idioms and dual meanings.
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2.	 Data bias and gaps: AI systems rely on datasets for training, and current datasets 
may be incomplete, biased or overly modern-centric when addressing centuries-
old Islamic teachings. This can lead to skewed interpretations. Machine learning 
models may inherit biases or misinterpret nuanced theological concepts.

Ethical Concerns and Social Challenges  
Using AI in Islamic decision-making (such as legal rulings) can raise ethical challenges. 
Theologians may debate whether machines are qualified to interpret divine texts or to issue 
judgments on sensitive matters such as Sharia. AI lacks the spiritual and jurisprudential 
reasoning (Ijtihad) required for deep Islamic scholarship.

1.	 Erosion of scholarly authority: There should not be over-reliance on AI, which 
could undermine ‘ulamā’ (scholars) as primary knowledge gatekeepers. It could 
also promote “Google fatwas” which could result in unverified religious answers 
from unqualified sources.  

2.	 Privacy and misuse risks: AI tools collecting user data (e.g., prayer apps, fatwa 
chatbots) could be exploited for surveillance (e.g., governments tracking “unorthodox” 
queries) and commercialisation of religious data (e.g., targeted ads based on Islamic 
search history).  

3.	 Cultural sensitivity: AI may homogenise Islamic thought, ignoring local ‘Urf 
(customs) in fiqh applications. For example, an AI trained on Saudi fatwas might 
incorrectly apply rulings to Southeast Asian contexts.  

4.	 Practical implementation barriers: Resource disparities could underfund institutions, 
leading to a lack of access to AI tools and widening gaps between  elite universities (e.g., 
Al-Azhar’s AI lab) and traditional madrasas, Arabic-speaking Muslim communities 
versus non-Arabic-speaking Muslim communities.  

5.	 Resistance from traditional scholars: Some conservative circles view AI as bid‘ah 
(innovation in religion), fearing the replacement of huffāz (Qur’an memorisers) with 
digital tools, and Hadith fabrication via AI-generated texts (deep fake narrations).  

6.	 Lack of scholarly oversight: Without rigorous input or oversight from Islamic 
scholars, AI implementations could misunderstand key elements, potentially spreading 
misinformation or misguidance.

7.	 Cultural variability within the Muslim world: Islam spans diverse cultures, and 
a single AI model cannot easily address the cultural variation in how Islamic 
teachings are practised and understood. In a research study on the intersection of 
AI and Islamic ethics, Tunggala (2025) revealed far-reaching implications for the 
development of Islamic-based technologies. First and foremost, there is the need for 
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a paradigm shift in how AI is developed and utilised, where ethical considerations are 
embedded in every phase of the technological design and deployed. By integrating 
Islamic values into the framework of AI, technology developers can create systems 
that prioritise not just efficiency and innovation but also moral responsibility. This 
approach ensures that AI technologies serve humanity in a manner consistent with 
Islamic moral teachings, contributing positively to society’s welfare and promote 
justice and fairness in a world increasingly being shaped by technology. Moreover, 
adopting Islamic principles such as tawhid, which emphasises the unity of all 
creation, can encourage a more holistic and inclusive approach to technology, 
fostering collaborations that transcend geographical, cultural and religious divides. 
The study also highlights the potential for AI ethics to be framed within broader 
Islamic values, such as sustainability, social equity and moral accountability. These 
values can be crucial in ensuring that AI development does not merely serve the 
interests of a selected few but benefits society as a whole, especially the marginalised 
and vulnerable. By aligning AI with Islamic ethics, it is possible to mitigate the risks 
of exacerbating inequality or injustice, ensuring that technological advancements 
are used in ways that promote social good and human dignity.

8.	 Interdisciplinary gap: Effective AI programmes for Islamic Studies require collaboration 
between Islamic scholars and AI experts. However, the lack of mutual understanding 
between these fields can limit progress (Umam & Jannah, 2024, pp. 39-48).

9.	 Ethical usage and trust: While AI offers promising capabilities for textual analysis 
and pattern recognition within Islamic sources (Shutadi, 2025), its application 
also raises ethical concerns, particularly in relation to data privacy and the risk of 
misrepresentation (Elmahjub, 2023, p. 73). There are also concerns over misuse, 
such as AI being used for biased interpretations or extremist propaganda, which 
undermines trust in AI’s role in religious scholarship. 

In recent years, extremists have increasingly turned to online spaces to distribute 
propaganda and as a recruitment tool. While there is a clear need for governments and 
social media companies to respond to these efforts, such responses also pose a set of 
ethical challenges.

Policy Recommendations for AI Integration
To ensure ethical and effective use of AI in Islamic studies, stakeholders (research 
institutions, fatwa councils, and tech developers) should consider the following measures:  

1.	 Develop hybrid models: Scholarly oversight committees with AI tools for fatwa 
generation or Tafsir should be reviewed by panels of scholars (e.g., International 
Islamic Fiqh Academy). A hybrid model combining AI efficiency with scholarly 
oversight could enhance research without compromising tradition.  
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2.	 Combine AI efficiency with scholarly oversight committees: Enhanced NLP 
for Classical Arabic by developing specialised AI models for Islamic texts could 
improve accuracy. 

3.	 Interdisciplinary collaboration: Encouraging dialogue between AI experts and 
Islamic scholars will ensure responsible innovation and bias mitigation by training 
AI models on diverse classical sources (e.g., Sunni/Shia commentaries) to avoid 
sectarian biases.  

4.	 Open-access frameworks: Encouraging collaborations like the Open Islamicate 
Texts Initiative (Open ITI) to standardise AI-driven textual analysis. 

5.	 Promote equity: Ensure open-access AI tools for Global South researchers.

6.	 Improve Arabic NLP: Train AI on classical texts with contextual annotations.

7.	 Establish ethical guidelines: Forbid AI from issuing independent fatwas. Finally, 
AI should be a khadim al-‘ilm (servant of knowledge), not its master.  

Conclusion
Artificial Intelligence holds transformative potential for the progress of Islamic studies. 
By aiding in text analysis, multilingual accessibility, educational customisation and 
ethical discourse, AI enriches the depth and accessibility of Islamic knowledge. However, 
scholars and developers must employ AI judiciously and ethically, ensuring that digitised 
works are represented accurately and that human intellect remains central to understanding 
the divine and the spiritual.

Artificial Intelligence is undeniably transforming Islamic studies by revolutionising 
manuscript preservation, textual analysis and knowledge dissemination. Its ability to 
process vast amounts of data quickly and accurately offers unprecedented opportunities 
for researchers, students and Islamic institutions. While AI is a powerful tool, it cannot 
replace the intellectual and spiritual depth of human scholarship.  

The successful integration of AI in Islamic studies depends on balancing technological 
advancements with traditional scholarly rigour. Future developments should focus on 
collaborative frameworks where AI supports, rather than supplants, the expertise of 
Islamic jurists, linguists and historians. By addressing ethical concerns and refining AI’s 
linguistic capabilities, the field can harness technology to enhance Islamic scholarship 
while preserving its authenticity. Ultimately, AI’s role in Islamic studies should be seen as 
a complementary force, aiding in the democratisation of knowledge while respecting the 
discipline’s rich intellectual heritage. 



401

References
Abdoh, E. (2025). Utilizing modern technology for the preservation of ancient manuscripts 

and rare books: The digitization project at King Abdulaziz Complex for Endowment 
Libraries as a model. Restaurator: International Journal for the Preservation of 
Library and Archival Material.

Adnan, B. (2024). Leveraging artificial intelligence technologies in the service of the Holy 
Quran and its sciences. Khazanah Journal of Religion and Technology, 2(2), 36-44.

Ahmed, S. (2024). Fatwā and AI: A literature-based assessment on how AI impacts the 
role of the Muftī. Journal for Islamic Studies, 42(1-2), 1-19.

Akgul, Y., & Al-Fedaghi, S. (2022). Formalizing Qiyas: Decision trees for fiqh compliance 
checking. Journal of AI and Ethics, 2(3), 211–230.

Al-Smadi, M., et al. (2021). Deep learning for hadith authenticity classification. IEEE 
Access, 9, 128698-128711.

Atwell, E., Brierley, C., Dukes, K., Sawalha, M., & Sharaf, A.B. (2011). An artificial 
intelligence approach to Arabic and Islamic content on the internet. In Proceedings 
of NITS 3rd National Information Technology Symposium (pp. 1-8). Leeds.

Bunt, G.R. (2018). Muslims: Rewiring the house of Islam (2nd ed.). Chapel Hill: University 
of North Carolina Press.

Elmahjub, E. (2023). Artificial intelligence (AI) in Islamic ethics: Towards pluralist 
ethical benchmarking for AI. Philosophy & Technology, 36(4), 73.

Haleem, M.A. (2010). Understanding the Qur’an: Themes and style. London: I.B. Tauris.

Henschke, A., & Reed, A. (2021). Toward an ethical framework for countering extremist 
propaganda online. Studies in Conflict & Terrorism, 1-18.

Hughes, J.W. (Ed.). (1977). Methods of housing analysis: Techniques and case studies. 
New Brunswick, NJ: Transaction Publishers.

Islamic Council of Victoria. (2022). Artificial intelligence and Islamic ethics. Melbourne: 
ICV. https://www.icv.org.au/ai-guidelines

Jacobs, D. (1997). The conservation and preservation of Islamic manuscripts: Proceedings 
of the third conference of al-Furqan Islamic Heritage Foundation (pp. 306-309).

Jamal, K., Kurniawan, R., Batubara, A.S., Nazri, M.Z.A., Lestari, F., & Papilo, P. (2020, 
June). Text classification on Islamic jurisprudence using machine learning techniques. 
Journal of Physics: Conference Series, 1566(1), 012066. IOP Publishing.

Khidhir, A.M. (2024). An AI model for parsing the text of the Holy Quran sentences. 
Mesopotamian Journal of Quran Studies, 2024, 16-23.



402

Rostam, N.A.P., & Malim, N.H.A.H. (2021). Text categorisation in Quran and Hadith: 
Overcoming the interrelation challenges using machine learning and term weighting. 
Journal of King Saud University – Computer and Information Sciences, 33(6), 658-667.

Roy, O. (2010). Holy ignorance: When religion and culture part ways. New York: 
Columbia University Press.

Shutadi, A.A. (2025). The effectiveness of artificial intelligence in Qur’an and Hadith 
research. In Muhajirin International Conference (Vol. 1, No. 1).

Tunggala, S. (2025). Cross-cultural communication in the era of AI: An Islamic ethical 
framework. Societo Communication Journal, 2(2), 28-48.

Umam, K., & Jannah, N. (2024). Intersection of artificial intelligence and Islamic studies: 
Challenges and opportunities in the digital era. Peace and Humanity Outlook, 1(1), 
39-48.

Vishnevsky, T., & Beanlands, H. (2004). Qualitative research. Nephrology Nursing 
Journal, 31(2), 234.

Wan Mohd Nor, W. A. (2021). AI Muftis and the future of Islamic legal authority. 
International Journal of Islamic Thought, 19(1), 45-61.

Werla, M. (2019). Qatar Digital Library as a platform for digital repatriation of Qatar’s 
cultural heritage. In Digital Libraries for Open Knowledge: 23rd International 
Conference on Theory and Practice of Digital Libraries, TPDL 2019, Oslo, Norway, 
September 9-12, 2019, Proceedings (Vol. 23, pp. 406-409). Springer International 
Publishing.



403

Chapter 26
Bridging the Gap: Exploring the Role of Artificial Intelligence in Translating 

Al-Adabul Islami Literature

Lateef Onireti Ibraheem
Department of Arabic,

Faculty of Arts,
University of Ilorin, Ilorin, Nigeria.

Onireti@unilorin.edu.ng

Introduction
Al-Adabul Islami, or Islamic Literature, represents a modern literary movement within 
Arabic literature, emphasising the integration of Islamic values into creative expression. 
Translating Al-Adabul Islami poses unique challenges, given its emphasis on ethical 
principles, cultural references, and its deeply rooted Islamic perspective. Traditional 
translation approaches often fall short in capturing these intricacies. Recently, AI 
technologies, especially in the fields of Natural Language Processing (NLP) and Machine 
Learning (ML), have offered potential solutions to these challenges. This paper aims to 
explore the role of AI in bridging the gap in translating Al-Adabul Islami texts, highlighting 
both the opportunities and challenges inherent in this process.

The Nature of Al-Adabul Islami
Al-Adabul Islami, as a distinct literary school, emerged to counter the prevailing modernist 
and secular trends in literature, emphasising the need for works that embody and promote 
Islamic values and ethics. This movement was established to cultivate a body of literature 
that could serve as an ethical and cultural guide for Muslim communities, bridging the 
gap between spiritual teachings and contemporary issues (Al-Shaibani, 2022).

Unlike classical Arabic literature, which often dwells on theological, philosophical and 
historical themes, Al-Adabul Islami is centred around everyday human experiences. The goal 
is to infuse common aspects of life - such as personal challenges, societal interactions and 
emotional struggles - with an Islamic perspective. Through this, Al-Adabul Islami literature 
aims to inspire and guide individuals in their moral and spiritual journeys by providing relatable 
narratives that reflect the values of honesty, compassion, justice and perseverance.

The literary techniques in Al-Adabul Islami also distinguish it from other genres. Authors 
frequently employ allegory and metaphor to convey deeper moral and spiritual lessons, 
effectively making complex ideas accessible to a wide audience. For instance, a narrative 
about a simple journey might symbolise the greater journey of life and the quest for 
righteousness, using cultural symbols to evoke the spiritual aspirations and social struggles 
of the Muslim community. These elements are crucial for conveying the richness of meaning, 
yet they pose significant challenges for translation.
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Translation of Al-Adabul Islami literature involves not just the literal conversion of text 
from Arabic into another language but also the interpretation of the intricate allegories 
and metaphors within their cultural and religious contexts. AI-based systems, which 
primarily rely on data-driven patterns and literal translations, often struggle to capture 
these nuances. The depth of cultural symbolism and moral undertones in Al-Adabul Islami 
works requires a translator to have a profound understanding of both the cultural context 
and the Islamic worldview. AI tools may misinterpret the intended meanings or reduce 
the subtle layers of meaning to superficial equivalents, thereby losing the essence of what 
the original text aims to convey.

To preserve the integrity of Al-Adabul Islami works, translators must be adept in both 
literary Arabic and Islamic cultural contexts. This necessity underscores the challenges 
of applying AI-based translation tools, which may require further development in areas 
such as natural language understanding, cultural awareness and context-driven learning 
to effectively handle the richness of Islamic literature.

Artificial Intelligence and Translation Technology
Artificial Intelligence (AI) has significantly advanced the field of translation by integrating 
Machine Learning and Natural Language Processing techniques. Neural Machine 
Translation (NMT), particularly with transformer-based models, has shown remarkable 
potential to improve translation quality by capturing nuanced relationships between 
languages (Vaswani et al., 2017). Unlike traditional statistical or phrase-based methods, 
NMT leverages deep learning to produce more context-aware translations, enabling greater 
handling of complex sentence structures, idiomatic expressions and stylistic subtleties.

Transformer models, which form the foundation of most state-of-the-art NMT systems, 
have brought a revolution in translation accuracy. Their attention mechanism allows 
the model to focus on different parts of a sentence during translation, leading to better 
handling of long-range dependencies and ambiguous phrases. This is crucial when 
translating literary texts, which often involve elaborate sentence constructions, multiple 
layers of meaning and specific stylistic features that require careful interpretation.

In the context of translating Al-Adabul Islami, AI faces a unique set of challenges. The 
literature of Al-Adabul Islami is not simply a matter of translating words from one language to 
another; it involves conveying a depth of meaning intrinsically tied to Islamic values, cultural 
references and moral messages. AI tools, such as NMT, have made progress in addressing these 
complexities by learning from large multilingual corpora and understanding context through 
exposure to vast amounts of training data. However, the ethical and cultural aspects of Al-
Adabul Islami can still be challenging for AI to grasp fully.
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The application of AI to the translation of Al-Adabul Islami requires not only linguistic 
precision but also cultural empathy, as these works are deeply embedded with religious 
and ethical meanings. Transformer models, although powerful in recognising context and 
relationships between words, often require additional guidance or adaptation to properly 
handle culturally specific allegories, metaphors and symbols. For example, an allegory 
in Al-Adabul Islami that draws on Quranic narratives or Hadith traditions might be 
misinterpreted or entirely overlooked by an AI model that lacks a deep understanding of 
Islamic culture and religious texts.

To enhance AI’s ability to accurately translate Al-Adabul Islami, integrating cultural and 
ethical considerations into the training process is essential. Approaches, such as fine-
tuning models on a corpus of religious texts or incorporating feedback from subject 
matter experts, can significantly improve translation quality. Moreover, hybrid translation 
methods that combine AI capabilities with human expertise have shown promise in 
preserving the integrity of culturally rich texts. In this approach, AI provides an initial 
translation, which is then refined by a human translator who has a nuanced understanding 
of the cultural and ethical context.

Advancements in AI-based translation technology have undoubtedly made it easier to 
translate complex literary texts, but fully preserving the depth and richness of Al-Adabul 
Islami remains a challenge. Achieving this requires ongoing innovation in AI, particularly 
in developing models capable of understanding cultural nuances and applying ethical 
sensitivity in translation.

Challenges in Translating Al-Adabul Islami
a.	 Cultural and ethical nuances: Al-Adabul Islami literature aims to inspire readers 

spiritually, and translating such content requires preserving its spiritual essence. AI, 
while capable of word-for-word translation, lacks the cultural empathy necessary to 
preserve the spiritual resonance intended by the author. Thus, the cultural context 
embedded in Al-Adabul Islami literature presents a significant challenge for AI 
translation.  For instance, consider the following excerpt:

	 Translation to English: “We used to gather under the olive tree, discussing the 
human values that Islam instilled in our hearts, and recalling the stories of the 
Companions, which encouraged hope, hard work, and patience.”

In this text, the “olive tree” holds significant cultural and symbolic importance, representing 
peace and heritage in the Islamic world. AI-driven translation tools often struggle to 
convey such symbolism effectively, leading to translations that lack the intended depth. 

(Al-Shaibani, 2022)
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Moreover, references to                (the Companions) are deeply embedded in Islamic 
culture and require contextual awareness of their historical and spiritual significance. AI 
tools, even the most advanced ones, often miss these layers of cultural and ethical nuance 
(Al-Ghamdi, 2023).

b.	 Use of symbolism and allegory: The use of metaphors, allegories and symbolism 
is central to Al-Adabul Islami. These literary devices convey deeper meanings 
that require contextual understanding, something current AI models struggle with 
because they interpret language literally (El-Zayat, 2021). Modern Arabic poetry, 
including that influenced by Al-Adabul Islami, is rich in metaphorical language and 
symbolism. Consider this example from modern Arabic poetry:

	 Translation to English: 
	 In the night, I ask about her shadow,
	 And in the morning, I lament the long absence.
	 I am a stranger in the lands of love,
	 Is there a guide to the impossible?

This poem employs metaphor and symbolism: “her shadow” represents longing, while 
“lands of love” symbolises an emotional journey. The phrase                             
(Is there a guide to the impossible?) conveys an existential struggle with unattainable 
love. AI models tend to translate such lines literally, missing the underlying emotional 
tone and deeper significance that are essential in understanding the poet’s intent. This is 
a key shortcoming when dealing with Al-Adabul Islami literature, which frequently uses 
similar allegorical devices.

Translation to English:
“My homeland is not a suitcase,
And I am not a traveler.
I am the lover, and the land is beloved.”

This poem reflects Darwish (2009)’s deep connection to his homeland, Palestine, using 
powerful metaphors to express love and attachment to his country. The themes of longing, 
identity and belonging recur throughout Darwish’s work. This represents one of Mahmoud 
Darwish’s poetry collections, translated into English. The excerpt demonstrates how 
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modern Arabic poetry often explores profound themes that can be challenging for AI to 
translate effectively, especially given the complex emotional and cultural nuances.

In the Nigerian Arabic literary landscape, translating Al-Adabul Islami presents numerous 
challenges, particularly regarding the cultural and ethical nuances deeply embedded in 
the text. Here are more examples highlighting these challenges:

c.	 Symbolism of nature 
	 In the following excerpt:

	 Translation to English: 
	 Under the shade of the palm trees, we discussed the importance of preserving 

heritage and identity in our community.

The “palm tree” is more than just a tree; it symbolises prosperity, resilience and the 
cultural heritage of many Muslim communities, particularly in northern Nigeria. Palm 
trees often appear in traditional narratives, representing not only a source of livelihood 
but also a symbol of deep cultural roots and continuity. AI-based translation systems 
might simply render this as “palm trees” without appreciating their cultural resonance, 
thereby stripping the text of its symbolic richness.

d.	 Religious expressions
	 The phrase                                 in the following excerpt:

Translation to English: 
They would always say: ‘Allah is sufficient for us, and He is the best disposer of affairs,’ 
especially in times of hardship, emphasising trust in Allah.

It is a significant expression of faith that Muslims use to convey trust and reliance on God, 
especially in difficult times. It carries emotional weight and connotes a sense of surrender 
and resilience in the face of challenges. AI translation tools might accurately translate the 
phrase, but they often miss the emotional and spiritual depth associated with it, which is 
crucial to understanding its full impact in Al-Adabul Islami literature.

Muhammad Al-Fulani  says in his poem:
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Translation to English: 
O companion, do not fear hardships, for victory is promised
If you seek refuge in Allah and draw your spirit from His generosity.
Then you will excel in doing good to people and await
A victory close at hand from the Almighty, glorified is He.

In this poem, the poet Muhammad Al-Fulani encourages resilience and trust in Allah 
during tough times. The phrase                             (“a victory close at hand”) carries a 
spiritual connotation, implying divine support, which is not just about worldly triumph, 
but also spiritual fortification. AI translations might convey a literal sense of “victory” 
without fully capturing its deeper spiritual promise.

Ahmad Al-Kanemi’s poem below reflects a deep spiritual journey through the Qur’an, 
depicted metaphorically as a “journey” and “rain.” This imagery carries cultural depth, 
illustrating the importance of seeking wisdom through religious texts, and portrays the 
Qur’an as a guiding light. AI translations might struggle to convey the metaphor of “rain” 
as it relates to wisdom, thereby failing to convey it as a nurturing, vital force.

Translation to English:
“I have loved the journey to the book, a journey of my heart
In it, I used to drink wisdom like abundant rain.
I was blessed with a light that clears the darkness from every path
It is the Qur’an, the guide of the soul and the way of those rightly guided.”

e.	 References to historical figures
	 Excerpt:

	 Translation to English: 
	 We drew inspiration for courage from the actions of Khalid ibn Al-Walid and learned 

loyalty from the stories of Abu Bakr As-Siddiq.

The excerpt above references historical Islamic figures, specifically Khalid ibn Al-Walid, 
known for his military leadership, and Abu Bakr As-Siddiq, renowned for his loyalty and 
support to the Prophet Muhammad. These figures are well-known within Islamic culture, 
and their stories evoke specific ethical lessons. AI tools can identify the names but often 
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fail to capture the significance of these historical figures and the cultural values they 
represent, resulting in translations that lack contextually rich connotations.

f.	 Cultural proverbs and idioms

	 Translation to English: 
	 Do not think that glory is a date you can eat; you will not attain glory until you taste 

patience.

This excerpt uses a cultural idiom involving “dates,” which hold importance in many 
Muslim communities, symbolising sweetness and abundance. The metaphor here is to 
illustrate that attaining success requires enduring hardships. AI-based translation tools 
may struggle to convey the idiomatic meaning and may translate it in a way that loses the 
connection to the cultural and ethical implications behind the proverb.

In the poem by Fatima Al-Zubairi:

Translation to English:
“Observe the birds at dawn, how they sing
That is gratitude proclaimed through praise of Al-Mustafa (the Prophet)
We humans are more deserving of thanking the Merciful
And offering a heart sincere for compassion and elevation.”

Fatima draws on the natural imagery of birds singing at dawn as an allegory for expressing 
gratitude and praising the Prophet Muhammad (here referred to as “Al-Mustafa”). The 
concept of birds singing as an act of divine gratitude carries both cultural and ethical 
significance, linking nature to spirituality. AI-based translations might render this literally 
without understanding the symbolism of nature’s harmony with divine praise.

g.	 Moral and ethical narratives

Translation to English:
“The sheikh would tell us the stories of the prophets to teach us sincerity and sacrifice in 
the way of Allah.”



410

The stories of the prophets are fundamental to Al-Adabul Islami literature, conveying deep 
moral lessons. These narratives are designed to instil values such as sincerity, sacrifice 
and devotion. AI-driven translations often miss the ethical emphasis inherent in these 
stories, reducing them to simple historical accounts without the ethical lessons crucial to 
understanding their place in the literature.

These examples illustrate how cultural, historical and religious elements are essential 
to fully grasping the richness of Al-Adabul Islami literature. AI tools, while efficient at 
many translation tasks, often struggle with these intricate layers, underscoring the need 
for human expertise to ensure culturally and ethically faithful translations.

The few examples of poetry by Nigerian Arabic poets reflect the challenges of translating 
Al-Adabul Islami due to the cultural and ethical nuances inherent in the texts. These 
examples highlight the complexities involved in translating Arabic poetry and prose from 
the Al-Adabul Islami tradition. Cultural and ethical contexts, such as metaphors related 
to nature, spirituality and Islamic symbols pose significant challenges for AI-based 
translation tools, which often fail to fully grasp the depth of these poetic elements.

h. 	 Maintaining spiritual resonance: The spiritual dimension is fundamental in Al-
Adabul Islami, where texts often inspire readers to reflect on moral and ethical 
values. The inability of AI to fully comprehend and convey the spiritual undertones 
of such works results in translations that may seem flat or lacklustre. The example 
of recalling “ةباحصلا صصق” (stories of the Companions) emphasises not only 
historical accounts but also moral lessons drawn from these figures. AI translation 
tools typically fail to convey this aspect of reverence and ethical guidance, thus 
diminishing the impact intended by the original author.

These examples demonstrate the nuanced challenges AI faces in translating Al-Adabul 
Islami literature, including preserving cultural symbols, metaphors and ethical meanings 
that are central to the literary and spiritual richness of these texts (Hassan, 2020).

Al-Adabul Islami literature aims to inspire readers spiritually, and translating such content 
requires preserving its spiritual essence. AI, while capable of word-for-word translation, lacks 
the cultural empathy necessary to preserve the spiritual resonance intended by the author.

Current Applications of AI in Translating Al-Adabul Islami
a.	 Machine Learning Models (MLMs): Deep learning models, particularly those trained 

on Arabic texts, achieve higher translation accuracy than traditional methods. Tools 
like Google Translate, for instance, have made significant progress in handling Modern 
Standard Arabic (MSA). However, challenges remain when translating specialised 
genres like Al-Adabul Islami, which often incorporate unique stylistic, cultural and 
ethical dimensions. Traditional algorithms and general-purpose models may not account 
for these complexities (Khan & Ahmad, 2022).The subtle interplay of literary elements, 
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religious themes and cultural ethics makes Al-Adabul Islami translations more intricate. 
Machine learning models need to be tailored to specific literary sub-genres to capture 
the precise meanings and emotions conveyed in these works.

b.	 Neural Machine Translation (NMT): Neural Machine Translation (NMT) systems, 
which consider the context of entire sentences or paragraphs, present a more refined 
approach to translating literary works. Unlike phrase-based methods, NMT systems can 
better grasp the meaning conveyed through context—a crucial aspect when translating 
Al-Adabul Islami, where isolated phrases often lose their significance. For example, 
religious and ethical themes, which permeate Al-Adabul Islami, are context-dependent, 
requiring a translation process that fully preserves the text’s moral and ethical undertones. 
NMT can help address this challenge by factoring in the broader narrative, though it is 
not flawless. Instances still arise where the cultural or spiritual connotations embedded 
in the text are misinterpreted or lost (Mustafa, 2021).

c.  	 Transfer Learning for Literary Translation: The emergence of transfer learning, 
particularly with pre-trained language models like GPT-4, has shown promise in 
translating literary texts. These models, once fine-tuned on specific datasets, can 
adapt to a text’s stylistic elements. For Al-Adabul Islami, however, there remains a 
gap in how well these models grasp the full depth of the genre’s ethical and cultural 
dimensions. Pre-trained models, though versatile, often require additional training 
to effectively translate works with strong cultural or religious themes. To truly 
excel in this domain, these models would benefit from datasets curated specifically 
for Al-Adabul Islami literature. Such datasets would focus on religious and cultural 
references, enhancing the model’s ability to provide translations that honour the 
original text’s ethical significance (Radford et al., 2023).

Ethical Considerations
AI translation of Al-Adabul Islami literature raises several ethical concerns. One key issue 
is the risk of stripping texts of their ethical and spiritual meaning, which is central to Al-
Adabul Islami. Automated systems may inadvertently misrepresent or dilute these values, 
leading to interpretations that fail to resonate with the author’s original intent.

There are also concerns about the potential for AI to disrespectfully handle culturally 
sensitive material. For example, Islamic poetry or prose often reflects profound ethical 
teachings and cultural traditions. A poorly calibrated AI system might render these elements 
inaccurately or omit them entirely, thereby diminishing the work’s impact (Al-Khatib, 
2023). Therefore, it is essential that scholars of Islamic literature are actively involved in 
overseeing the translation process to ensure accuracy and respect for cultural nuances.
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Advantages of AI in Translating Al-Adabul Islami

a.	 Increased accessibility: AI-driven translation tools can make Al-Adabul Islami 
literature more accessible to a global audience. Non-Arabic speakers, who would 
otherwise be unable to engage with these texts, can gain insight into Islamic ethical 
values, spiritual teachings and cultural heritage. The accessibility brought about by 
AI translation has the potential to foster greater understanding across diverse cultures, 
promoting intercultural dialogue and bridging cultural divides (Omar, 2023).

b.  	 Efficiency and speed: One of the greatest advantages AI offers is its speed and 
consistency. Translating lengthy literary works manually is time-consuming, but AI 
models can significantly reduce the time required to generate initial drafts. This is 
especially useful in academic settings where rapid dissemination of texts for study and 
discussion can be achieved. Such efficiency ensures that more works of Al-Adabul 
Islami become available in translation, enabling a wider reach (Ibrahim, 2022).

c.  	 Assisting human translators: Rather than fully replacing human translators, AI 
can act as a valuable assistant by producing first-draft translations. This hybrid 
approach allows human translators to focus on refining complex cultural, ethical 
and linguistic nuances that AI may miss. AI can handle repetitive, straightforward 
translations, leaving the finer points of interpretation to human expertise, thereby 
improving the overall translation process (Saeed & Rashid, 2023).

Limitations and Future Prospects
While AI has advanced significantly, it still struggles to fully capture the nuanced, ethical 
depth of Al-Adabul Islami literature. Current models often lack the cultural understanding 
necessary to render these texts authentically. Future research should prioritise developing 
AI models that integrate cultural and ethical insights specific to Islamic literature.

Collaboration between AI developers and Islamic scholars could play a pivotal role in 
improving AI’s ability to handle Al-Adabul Islami translations. One potential solution is to 
train models on datasets specifically curated for Al-Adabul Islami, including religious texts, 
ethical discussions and literary works that reflect the genre’s unique values. By doing so, 
the next generation of AI tools may offer more accurate, culturally sensitive translations, 
ensuring that the spiritual and ethical essence of the text is preserved.

Conclusion
In conclusion, while Artificial Intelligence (AI) has made significant strides in the 
translation of literary texts, translating Al-Adabul Islami presents unique challenges 
that AI systems alone cannot fully address. The cultural, ethical and spiritual richness 
embedded in Al-Adabul Islami literature requires more than just linguistic accuracy; it 
demands a deep understanding of the context in which the texts are written. Although AI, 
particularly through Machine Learning (ML) and Neural Machine Translation (NMT), 
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has shown potential to make these texts more accessible, it often falls short of capturing 
the moral and spiritual undertones essential to Al-Adabul Islami.

Ethical concerns arise when AI-generated translations fail to respect the cultural and religious 
integrity of the works. Therefore, human oversight, particularly from scholars versed in 
Islamic literature, remains critical to ensuring the translations maintain their intended depth 
and resonance. AI can be most effective when used in collaboration with human translators, 
where AI provides the efficiency and scalability needed to process large volumes of text, 
and human experts refine the translations to ensure cultural and ethical fidelity.

Future advancements in AI translation tools, especially through the development of 
specialised datasets and the integration of cultural sensitivity, will be crucial in enhancing 
the effectiveness of AI in translating Al-Adabul Islami literature. By addressing these 
limitations, AI has the potential to bridge the gap in accessibility and understanding, 
allowing Al-Adabul Islami to reach a broader global audience while preserving its core 
values and teachings.
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BIOGRAPHY OF

LATE PROFESSOR ISMAIL AYINLA BABATUNDE BALOGUN 

Late Professor Ismail Ayinla Babatunde Balogun was born on Friday, January 24, 1930, 
in Lagos, to the family of Alhaji Muhammad Bello Bankole Balogun, a descendant of the 
Salawe Family, in Ita Faji, and a member of a royal lineage. His mother, Alhaja Ummul-
Khair, was the granddaughter of Chief Imam Salu Imoru, of the Idoluwo Mosque, the 
first mosque in Lagos, built in 1775. This heritage made him a proud Lagosian by origin.

Ismail Balogun completed his primary and Qur’ānic schools in 1941. He attended  Eko 
Boys’ High School,  Lagos,  between 1942 and 1944;  Ansar-ud-Deen Teachers’ College,   
Otta, 1946-1947; School for Arabic  Studies, Kano, 1955-1959; University of London  
School of Oriental and African Studies, 1960-1963 and 1964 -1967, for his M.A. and 
Ph.D., respectively. He joined the Department of Arabic and Islamic Studies, University 
of Ibadan, Ibadan, in 1967. He later transferred his services to the nascent University of 
Ilorin, in 1976. He became Professor in 1979.

A trailblazer in his field, Professor Balogun achieved numerous firsts:
·	 The first indigenous West African scholar to earn a degree in Arabic and Islamic 

Studies;
·	 The first African Ph.D holder to join the Department of Arabic and Islamic Studies 

at the University of Ibadan;
·	 The first academic to serve as Chairman of the Western State Pilgrims Welfare Board;
·	 The first West African Examinations Council (WAEC) examiner for Arabic and 

Islamic Studies;
·	 The first Head of the Department of Religions at the University of Ilorin;
·	 The first Dean of the Faculty of Law and Humanities at Lagos State University; and
·	 The first Professor of Islamic Studies in Nigeria.

Professor Balogun left an indelible mark on the lives of many. He mentored numerous 
students, provided financial and moral support to those in need, and was a source of 
wise counsel that held families together. He was renowned as a pioneering scholar and 
a passionate advocate of harmonious Muslim-Christian relations in Nigeria, both in his 
academic work and personal conduct. He passed away on Tuesday, October 2, 2007, after 
living a fulfilled life as a scholar of international repute and a devoted family man. 

May Allah forgive his shortcomings and admit him into Jannat al-Firdaws.
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