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ABSTRACT 

This research e[SlRUeV Whe cRUe WeachiQgV aQd SUacWiceV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU aV 
contained in al-MafƗhƯm al-TijƗniyyah of Shaykh Muতammad Awwal Otolorin, limited 
to Omupo, Kwara State, Nigeria. It examines the content of al-MafƗhƯm al-TijƗniyyah 
cRQceUQiQg Whe WeachiQgV Rf Whe QXU¶aQ aQd SXQQah, its historical context, doctrinal 
feaWXUeV, VSiUiWXal SUacWiceV, aQd WheiU iPSacW RQ Whe TijƗQi\\ah cRPPXQiW\ Rf NigeUia.  
The research also analyses the key themes contained in al-MafƗhƯm al-TijƗniyyah, such 
as ܇alƗt al-fƗtiۊ, jawharat al-kamƗl, and al-istighƗthah to juxtapose its conformity or 
RWheUZiVe ZiWh Whe QXU¶aQ aQd SXQQah.  IW elXcidaWeV hRZ Whe TijƗQi\\ah SUacWiceV, VXch 
as Mawlid Nabbiyyi, have shaped the religious, social, economic, and political lives of 
Whe TijƗQi\\ah adheUeQWV. IQ addiWiRQ, Whe contentious debate between the protagonists 
and antagonists was examined through relevant literature that substantially reveals an 
age-lRQg UiYalU\ beWZeeQ Whe TijƗQi aQd QRQ-TijƗQiV. The UeVeaUch XWiliVeV a TXaliWaWiYe 
analysis and structured interview to evaluate the collected data. It focuses on the 
unifying features and the possible problems caused by doctrinal differences.  
AddiWiRQall\, Whe TXeVWiRQV addUeVV Whe iQWeUacWiRQV beWZeeQ TijƗQi aQd QRQ-TijƗQi 
Muslims, highlighting areas of both cooperation and conflict.  Through a combination 
of content analysis and interviews, this research aims to comprehensively understand 
Whe TijƗQi\\ah ৡǌfƯ RUdeU¶V URle iQ VhaSiQg cRQWePSRUaU\ IVlaPic SUacWiceV aQd iQWeUfaiWh 
dynamics in Omupo. The findings emphasize Whe TijƗQi\\ah ৡǌfƯ RUdeU¶V URle iQ 
supporting spiritual growth, communal cohesiveness, and cultural preservation, as well 
as the problems of maintaining doctrinal purity and building interfaith cooperation in a 
diverse religious society.  The findings revealed WhaW Zhile Whe TijƗQi\\ah RUdeU haV 
VigQificaQWl\ cRQWUibXWed WR NigeUiaQ MXVliP cRPPXQiWieV¶ VSiUiWXal aQd VRcial fabUic, 
it also faces challenges from doctrinal disputes and inter-group relations.  This work 
enhances the scholarly discussion on Sufism in Nigeria by providing valuable 
observations on the dynamic interplay between religious heritage and contemporary 
practices.  
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 ƮƸƦǳا ƨǏȐƻ 
ABSTRACT IN ARABIC 

  ǀǿ ǦǌǰƬǈȇا اƮƸƦǳ اǶȈǳƢǠƬǳ والمƢǸرƢǇت اƨǬȇǂǘǴǳ ƨȈǇƢǇȋ اƨȈǧȂǐǳ اƢǸǯ ƨȈǻƢƴȈƬǳ وردت ف 
أوȂƥȂǷ، وȂǯ ƨȇȏارا، ƴȈǻيرʮ.   ف محƨǜǧƢول أوȂǳȂƫرǺȇ، اȋاƺȈǌǴǳ ƨȈǻƢƴƬǳ محƾǸ  المƢƬǯ ǶȈǿƢǨب 

  ƨǇراƾƥ  ƮƸƦǳا "  ʮت محȂǬȇ ȂƬم  اƢƬǯƨȈǻƢƴȈƬǳب   ǶȈǿƢǨء  " المȂǓ  ȄǴǟ    ƨǼǈǳوا اƢƬǰǳب   ǶȈǳƢǠƫ
  .ʮيرƴȈǻ ني فƢƴȈƬǳا ǞǸƬالمج ȄǴǟ ƢǿǂƯوأ ƨȈƷوǂǳت اƢǇرƢǸوالم ƨȇƾƟƢǬǠǳا ƢتهƢوسم ȆźرƢƬǳا ƢȀǫƢȈǇو

ƢǸǯ  ولƢǼƬȇ    اردة فȂǳا ƨȈǈȈƟǂǳت اƢǟȂǓȂالم ƮƸƦǳب  اƢƬǯ  ،ƨȈǻƢƴȈƬǳا ǶȈǿƢǨالمǺǷ ƢȀȈǧ Ƣة    بمȐǏ
  ƨƯƢǤƬǇȏل، واƢǸǰǳة اǂǿȂƳو ،ƶƫƢǨǳا ǞǷ ƢȀǬǧاȂƫ ىƾǷو  ƶǓȂȇو .ƨǼǈǳب واƢƬǰǳا ،ƾƷ إلى أي ،

ǽǀǿ ǲǰǌƫ    ƨȇدƢǐƬǫȏوا ƨȈǟƢǸƬƳȏوا ƨȈǼȇƾǳة اƢȈي، الحȂƦǼǳا ƾǳȂالم ǲưǷ ،ƨȈǻƢƴȈƬǳت اƢǇرƢǸالم
  ǎƸǧ تم ،Ǯǳإلى ذ ƨǧƢǓȍʪ .ƨȈǻƢƴȈƬǳع اƢƦƫȋ ƨȈǇƢȈǈǳفواȐƬƻȏط اƢǬǻ Ƕǿر   أƢǐǻين أƥ Ƣǿ  

ǷȂǐƻوƢȀ    لȐƻ ǺǷ تƢǇرƾǳا  ƨǴǐǳو   ،ذات ا  ǲȇȂǗ ǆǧƢǼƫ Ǻǟ يǂǿȂƳ ǲǰǌƥ Ǧǌǰƫ تيǳا
وǣير  اȈǻƢƴȈƬǳين  ƥين   ƾǷȋاǶǿȐȈǴوتح   ƨǸǜǼالم  ƨǴƥƢǬالم  ƲȀǼǷ  ƮƸƦǳا ƾƼƬǈȇم   .  ȈǟȂǻƢ    ǶȈȈǬƬǳ

ƢȀǠتي تم جمǳت اʭƢȈƦǳت ،  اƢǧȐƬƻȏا Ǻǟ ƨجمƢǼǳا ƨǴǸƬالمح ǲǯƢǌة والمƾƷȂت المƢǸǈǳا ȄǴǟ ǄȈǯترǳʪ
  .ƨȈƦǿǀالمƨǧƢǓوإ    ،Ǯǳفإلى ذƾȀƬǈȇ  ƮƸƦǳير   اǣين وȈǻƢƴȈƬǳين اǸǴǈين المƥ تȐǟƢǨƬǳاǶǿ ǞǷ ،

  ȄǴǟ ءȂǔǳا  ǖȈǴǈƫ  ƲȀǼǷ امƾƼƬǇʪ .فȐƬƻȏق واƢǨƫȏا اƢǬǻȆǐǼǳط   ǲȈǴƸƬǳا   ȆǟȂǓȂالم  
والمƢǜƷȐت المƾȈاƾȀȇ ،ƨȈǻف ǀǿا اƮƸƦǳ إلى ƾǳ ǲǷƢǋ ǶȀǧور اƨǬȇǂǘǳ اƨȈǧȂǐǳ اƨȈǻƢƴƬǳ ف  

أوƫ .ȂƥȂǷؤƾǯ اƲƟƢƬǼǳ  محǲȈǰǌƫ  ƨǜǧƢ المƢǸرƢǇت اƨȈǷȐǇȍ المǂǏƢǠة ودƢȈǰȈǷƢǼȇت اȋدʮن ف  
  ȄǴǟ ظƢǨوالح ȆǠǸƬالمج ǮǇƢǸƬǳوا ȆƷوǂǳا ȂǸǼǳا Ƕǟف د ƨȈǻƢƴȈƬǳا ƨȈǧȂǐǳا ƨǬȇǂǘǳدور ا ȄǴǟ
  ǞǸƬن ف مجʮدȋين اƥ ونƢǠƬǳء اƢǼƥي وƾƟƢǬǠǳء اƢǬǼǳا ȄǴǟ ظƢǨالح ǲǯƢǌǷ Ǻǟ ًȐǔǧ ،ƨǧƢǬưǳا

ƢǇ ƨȈǻƢƴȈƬǳا ƨǬȇǂǘǳأن ا ǺǷ Ƕǣǂǳا ȄǴǟ Ǿǻأ ƲƟƢƬǼǳا Ǧǌǰƫ .عȂǼƬǷ نيȇدƪير ،همƦǯ ǲǰǌƥ،   ف
اƴȈǼǳيرƨȇ، إȏ أنهȂƫ ƢاǾƳ أƢǔًȇ تحʮƾت   ƨȈǷȐǇȍت اƢǠǸƬƴǸǴǳ  ȆǟƢǸƬƳȏوا ȆƷوǂǳا  ƲȈǈǼǳا
ʭجمǺǟ ƨ اƢǧȐŬت اƨȇƾƟƢǬǠǳ واƢǫȐǠǳت ƥين الجƢǟƢǸت. ǄǠȇز ǀǿا اǲǸǠǳ المƨǌǫƢǼ اȂƷ ƨȈǸǴǠǳل 

  ǲǟƢǨƬǳل اȂƷ ƨǸȈǫ تƢǜƷȐǷ يمƾǬƫ لȐƻ ǺǷ ʮيرƴȈǻ ف ƨȈǧȂǐǳياȂǬǳني   اȇƾǳتراث اǳين اƥ
 ǂǏƢǠت المƢǇرƢǸةوالم . 
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  ǂƻِوَءَا...  ʇǶ Ȁى ɆȂَ ʇǟَأَنِ  د   ƾ ʇǸَ ʇٱلح  َِɍِ  ِّىَ  رَبǠ ʇǳينَ ٱǸِǴَ 
«aQd Whe clRVe Rf WheiU UeTXeVW Zill be: Al-

 amd LillƗh Rabb al-ұƖlamƯn [All theۊ

praises and thanks are to AllƗh, Whe LRUd 

of ұƖlamƯn (mankind, jinns and all that 

exists)]. (Q10:10)  
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CHAPTER ONE 

INTRODUCTION 

1.1 BACKGROUND OF THE STUDY 

The jihƗd Rf UWhPƗQ dan Fodio in the 18th century significantly affected the spread of 

Islam in Omupo, Kwara State, Nigeria.  Soon after Islam gained currency in the land, 

Whe TijƗQi\\ah ৡǌfƯ RUdeU dRcWUiQeV SeUPeaWed Whe liYeV Rf Whe PajRUiW\ Rf MXVliPV.  The 

impetus of this research is to analyse the practices of al-TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR 

concerning Shaykh MuতaPPad AZZal¶V al- MafƗhƯm al- TijƗniyyah.  An analysis of 

Whe ZRUk¶V cRQWeQW was dRQe ZiWhiQ Whe aPbiW Rf Whe QXU¶aQ aQd SXQQah.  The iPSacW 

of the doctrines of al-TijƗQi\\ah aV cRQWaiQed iQ al-MafƗhƯm al-TijƗniyyah on the 

relationships between the TijƗnis and Non-TijƗnis has been analysed.  Therefore, the 

thesis statement of this research is the identification of the factors responsible for the 

eQWUeQchPeQW Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR aQd iWV VRlXWiRQV WR Whe cRQflicW. 

The researcher investigated the practices of Sufism in the Muslim world with 

particular reference to Nigeria and limited to Omupo in the Ifelodun Local Government 

Area of Kwara State, Nigeria.  Omupo or Omu-Ipo, which lies on latitude 8.20 N and 

longitude 4.870E, is an ancient Igbomina-Yoruba-speaking town in the southeastern part 

of Kwara State, Nigeria.  It is one of the prominent towns in the Ifelodun Local 

Government Area of the state.  It is in the northeastern part of Yoruba land and north-

central Nigeria.  Omupo community has an estimated population of about 18.798, as 

mentioned by the population census 2006.  Most of the people of Omupo are Indigenous 

Yoruba tribes, although Hausas, Igbos, Agatus, Nomadic Fulani, and other minority 

ethnic groups constitute a substantial proportion of the citizenry.1    The research aptly 

shows the significance and scope of the study with its limitations and delimitation. 

The TijƗQi\\ah ৡǌfƯ RUdeU fRUPed aQ e[celleQW PeaQV Rf bUiQgiQg WRgeWheU Whe 

spiritually interested members of the community in Omupo.  The annual celebration of 

the mawlid al-Nabiyy in the town under the leadership of the late Shaykh Muতammad 

 
1 M OWX\R eW al., ³BacWeUiRlRgical AQal\ViV Rf WaWeU, FURP MXlWiSle SRXUceV iQ OPXSR, KZaUa SWaWe,´ 
Ilorin Journal of Science 7, no. 2 (2020): 227±35. 
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Awwal attracted members from within and outside Nigeria.  The ৡǌfƯ RUdeU ZaV accXVed 

Rf V\QcUeWiVP fRU Whe UeaVRQ Rf beiQg aQWiWheWical WR Whe WeachiQgV Rf Whe QXU¶aQ aQd 

Sunnah.  This idea is a contention that the ৡǌfƯ VchRlaUV haYe cRQViVWeQWl\ UefXWed.2 

The main contribution of the ৡǌfƯ RUdeU iV Whe ]eal ZiWh Zhich iW caUUieV RXW 

daµwah activities in Nigeria in general and Omupo in particular.  It is even influential 

in the socio-political settings of the area.  The Non-TijƗQi MXVliPV iQ OPXSR e[SUeVV 

UeVeUYaWiRQV ZiWh VRPe Rf Whe TijƗQi\\ah¶V dRcWUiQeV.  The\ diVagUee RQ aVSecWV Rf Vaint 

worship, such as visiting tombs, musical performances, miracle mongering, and 

adapting pre-Islamic and unIslamic customs.3 HRZeYeU, Whe daµZah acWiYiW\ Rf 

TijƗQi\\ah iQ OPXSR haV eQlaUged Whe faiWhfXl¶V fRld.4 The Muslim youth5 have been 

engaged in rivalry regarding the authenticity of this ৡǌfƯ RUdeU.6 This act is because it 

has become a household name in Omupo and its environs.7 The focus of this research 

iV, WheUefRUe, WR aQal\Ve Whe SUacWiceV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR abRXW 

Shaykh MuতaPPad AZZal¶V al-MafƗhƯm al-TijƗniyyah. 

It should be stated that most research works on ৡǌfƯ haYe eiWheU glRUified Whe 

excellence of taৢawwuf or criticised the practice of Sufism in general.  The originality 

in this research is Whe aQal\ViV Rf Whe dRcWUiQeV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU ZiWhiQ Whe 

aPbiW Rf Whe QXU¶aQ aQd SXQQah.  AQ aWWePSW was made to situate the efforts of the ৡǌfƯ 

order in the spread of Islam in Omupo and the authentic practices of Islam as entrenched 

iQ Whe cRQWe[W Rf Whe QXU¶aQ aQd SXQQah.  The WRZQ XVXall\ hRVWV MurƯdǌn nationwide 

and beyond, especially during the yearly celebration of µƯd al-Mawlid.  It should be 

Slaced RQ UecRUd WhaW PaQ\ iQdigeQeV Rf OPXSR acceSWed Whe TijƗQi\\ah ৡǌfƯ RUdeU 

from Shaykh Muতammad Awwal during his lifetime. 

 

1.2 STATEMENT OF THE PROBLEM 

The Muslims are the majority in Omupo, Ifelodun Local Government Area of Kwara 

 
2 YaViU AQjRla QXadUi, ³The TijƗQi\\ah iQ NigeUia: A CaVe SWXd\´ (UQiYeUViW\ Rf IbadaQ, 1981). 
3 Abdul al-Raতman b. Yusuf Al-lfUiTƯ, Al-AnwƗr Al-RaۊmƗniyyah Li HidƗyah Al-Firqah Al- TijƗniyyah 
(Ri\Ɨd: MaUka] ShX¶ǌQi al-da¶aZah, 1991).19  
4 The Annual Mawlid Nabiyy celebrations in Omupo reflect the population increase as witnessed by the 

researcher. 
5 Muslim youths here, refer to young Muslims who are indigenes or residents of Omupo.  
6 See Al-AnwƗr al-Raۊmaniyyah, 9. 
7 Omupo environs refer to towns such as Ajase-Ipo, Offa, Ijagbo, Idofian, Oro and Omu-Aran.   
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SWaWe, NigeUia.  The PePbeUV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU cRQVWiWXWe a VXbVWaQWial 

QXPbeU Rf MXVliPV.  ThiV RccXUUeQce iV aWWUibXWed WR Whe TijƗQi\\ah ৡǌfƯ RUdeU, Zhich 

is instrumental to the spread of Islam in Omupo as in other parts of West Africa.  The 

Indigenous religion of the people of this town was primarily Ifa worship8 until the 

cRPiQg Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU. The cRQceUQ Rf Whe ܑarƯqah scholars about the 

purification of the soul was instrumental to the large followership it enjoyed.  Many 

writers today characterised Sufism as the code of the heart, the purification of the soul, 

RU Whe feeliQg Rf GRd¶V SUeVeQce.  HRZ, WheQ, iV a TijƗni different from a non-TijƗni is a 

SURbleP e[aPiQed iQ WhiV WheViV.  WhaW aUe Whe SUacWiceV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU aV 

contained in al-MafƗhƯm al-TijƗniyyah of Shaykh Muতammad Awwal? 

Considering the challenges of doctrinal differences in this predominantly 

Muslim area, the researcher considers it expedient to re-e[aPiQe Whe TijƗQi\\ah ৡǌfƯ 

dRcWUiQeV iQ jX[WaSRViWiRQ ZiWh Whe WeachiQgV Rf Whe QXU¶aQ aQd SXQQah.  In the 

UeVeaUcheU¶V YieZ, Whe fiQdiQg served as an eye-opener to the pristine teachings of Islam 

in this part of the world.  Therefore, this researcher analysed the doctrines of the 

TijƗQi\\ah ৡǌfƯ RUdeU aV cRQWaiQed iQ Sha\kh MXতaPPad AZZal¶V al-MafƗhƯm al-

TijƗniyyah.9  This research was discussed within the ambit of the teachings of Islam to 

aVceUWaiQ ZheWheU Whe dRcWUiQeV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU cRQfRUP WR Whe legac\ Rf 

Islam, shown in the following research questions. 

 

1.3 RESEARCH QUESTIONS (R.Q.) 

1. What are the practices of al-TijƗQi\\ah ৡǌfƯ DRcWUiQeV? 

2.  What is the content of Shaykh MuতaPPad AZZal¶V al-MafƗhƯm al-TijƗniyyah?  

3.  Do al-MafƗhƯm al-TijƗniyyah¶s WeachiQgV adheUe WR Whe QXU¶aQ aQd SXQQah?  

4. What impact do the doctrines of the al-TijƗQi\\ah ৡǌfƯ RUdeU have on the 

interactions and conflicts between TijƗQi aQd NRQ-TijƗQi cRPPXQiWieV, aQd ZhaW 

SRWeQWial VRlXWiRQV caQ UeVRlYe WheVe cRQflicWV? 

 
8 Ifa is a system of divination or deity worship practised among the Yoruba-speaking people of Nigeria. 
9 Muতammad Awwal, Al-MafƗhƯm Al-TijƗniyyah (LagRV, NigeUia: DƗU al-UUǌbah li ৬abƗµah Za al-
WaZ]Ưµi, 1997).  
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1.4 RESEARCH OBJECTIVES (R.O.) 

1. To examine the practices of al-TijƗQi\\ah ৡǌfƯ DRcWUiQeV. 

2. To analyse the content of Shaykh MuতaPPad AZZal¶V al-MafƗhƯm al-

TijƗniyyah. 

3. To ascertain whether the teachings of al-MafƗhƯm al-TijƗniyyah are consistent 

ZiWh Whe QXU¶aQ aQd SXQQah. 

4. To analyse the impact of the al-TijƗQi\\ah ৡǌfƯ RUdeU'V dRcWUiQeV RQ iQWeUacWiRQV 

beWZeeQ TijƗQi aQd NRQ-TijƗQi cRPPXQiWieV aQd WR e[SlRUe SRWeQWial VRlXWiRQV 

for resolving conflicts between them. 

 

1.5 RESEARCH METHODOLOGY 

This research adopted a mixed interview and content analysis method using qualitative 

methods, utilising library materials such as books, journals, articles, and other relevant 

sources. The researcher formulated well-structured interview questions for the TijƗnis 

and Non-TijƗnis in Omupo and its environs. This interview was adequately interpreted 

WR aVceUWaiQ WheiU claiPV¶ geQXiQeQeVV. The qualitative method is suitable for this 

research because it is an exploration. According to Creswell, this exploration needs to 

study identified variables to explore a problem rather than use predetermined 

information from the literature or rely on results from other research studies.10 The 

qualitative method is also used because we need a complex, detailed understanding of 

the issue. This detail can only be established by talking directly with the people, visiting 

their homes and offices and allowing them to tell their stories rather than what is found 

in literature.11 Qualitative research is also used because quantitative measures and 

statistical analyses do not fit the problem.12 Religious issues can sometimes be 

susceptible, particularly concerning Aqidah (creed); a qualitative research methodology 

 
10 John W Creswell and Cheryl N Poth, Qualitative Inquiry and Research Design: Choosing among 

Five Approaches (Sage publications, 2016). 40.  
11 Ibid. 
12 Ibid.  
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was deemed helpful as respondents are afforded the platform to speak their minds.13 

Creswell further stressed that all researchers start with an issue or problem, pose 

questions, gather data, analyse them, and write reports. Qualitative research fits within 

this structure. Hence, my preference for the qualitative method in this thesis.14      

This work also analysed al-MafƗhƯm al-TijƗniyyah Rf Sha\kh MXতaPPad 

Awwal concerning the SUacWiceV Rf Whe TijƗQi\\ah Sǌfi RUdeU. It was juxtaposed with 

Whe WeachiQgV Rf Whe QXU¶aQ aQd SXQQah.  Furthermore, it discussed the contentious 

debates between the TijƗni and Non-TijƗni UegaUdiQg Whe cRQfRUPiW\ Rf Whe TijƗQi\\ah 

ৡǌfƯ RUdeU dRcWUiQeV ZiWh Whe WeachiQgV Rf QXU¶aQ aQd SXQQah.  SRPe Rf Whe iVVXeV aUe 

waۊdat al-wujǌd (Unity of Being), waۊdat al-shuhǌd (AUUiYal Rf GRd¶V SUeVeQce), Whe 

superiority of ܈alƗt al-FƗtiۊ and jawharat al-KamƗl litanies. It is crystal clear that the 

researcher has a clear conscience about what is being studied and will only need a few 

SaUWiciSaQWV WR SURYide iQVighWV iQWR Whe SUacWiceV Rf Whe TijƗQi\\ah ٨ǌfƯ RUder in Omupo, 

Nigeria. Preference was given to participants who have read the al-MafƗhƯm al-

TijƗniyyah to give their understanding of the issues raised. The researcher identified and 

interviewed two participants, each from the TijāŶi aŶd NŽŶ-TiũāŶi͘    

 

1.6 SIGNIFICANCE OF THE STUDY 

Syncretism seems to have replaced the actual teachings of Islam in Omupo as a result 

Rf Whe acWiYiWieV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.15  AlWhRXgh Whe TijƗQi\\ah ৡǌfƯ RUdeU haV 

greatly enhanced the spread of Islam in Omupo land, it has similarly promoted some 

practices such as the deification of Shaykh, visiting the tomb, chanting adhkƗr, which 

seem contrary to the Sunnah and the annual celebration of µƯd al-Mawlid among others. 

This research investigated Whe TijƗQi\\ah ৡǌfƯ SUacWiceV WR aVceUWaiQ WheiU 

cRQViVWeQc\ ZiWh Whe QXU¶aQ aQd SXQQah. It targeted the Muslim youth in Yoruba land 

in general and Omupo in particular, who yearn to practice pristine Islam but whose 

dRPiQaQce Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU haV keSW WheP aW ba\. 

 
13 AbbaV Saidi MdRka, ³The ReligiRXV IdeQWiW\ Rf Whe ChildUeQ Rf IQWeUfaiWh MaUUiageV iQ MalaZi: A 
SWXd\ Rf NkhRWakRWa DiVWUicW´ (IQWeUQaWiRQal IVlaPic UQiYeUViW\ Mala\Via, 2021), 11. 
14 Creswell and Poth, Qualitative Inquiry and Research Design: Choosing among Five Approaches, 41±
42. 
15 Interview with a Non-TijƗQi, JXl\ 8, 2023.  
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The significance of this research is the examination of the seeming problems 

UelaWed WR VRPe Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU dRcWUiQeV aV cRQWaiQed iQ Sha\kh 

MuতaPPad AZZal¶V al-MafƗhƯm al-TijƗniyyah.  It will also cover the research gap in 

Sufism in Yoruba land and Omupo.  This work is demanded by the challenges Muslim 

youth face in Omupo and Nigeria.  It is an eye-opener for further research on Sufism in 

Yoruba land. It is a paradigm shift in how Islam is practised in Omupo. 

The work will significantly benefit different people in academia, especially 

Sufism specialists.  The following people will also find this research valuable and 

pertinent to their work. 

1. The Muslim youth organisations such as the Muslim Students Society of Nigeria 

and their counterparts worldwide. 

2. Muslim communities in Nigeria who had doctrinal differences that pitched the 

community into different ideologies. 

3. Policy makers and executors who should give directives and coordinate the 

Ummah. 

4. DuµƗt and proprietors of MadƗris in Nigeria. 

5. Islamic Studies Students in Higher Institutions of Learning. 

 
Therefore, to underscore the significance of this work, the researcher critically 

analysed Whe TijƗQi\\ah ৡǌfƯ DRcWUiQeV aV cRQWaiQed iQ Sha\kh MXতaPPad AZZal¶V 

al-MafƗhƯm al-TijƗniyyah.  This research employed a qualitative method to conduct a 

practical analysis.  The process included libUaU\ PaWeUialV WR e[SlaiQ Whe TijƗQi\\ah ৡǌfƯ 

doctrines in general.   Structured interview questions were developed to assess the 

impact of Sufism and the efforts of Shaykh Muতammad Awwal in Omupo.  The 

interview questions were administered to both the protagonists and the antagonists of 

Whe TijƗQi\\ah ৡǌfƯ RUder.  The criteria for selecting the interviewees, comprising male 

and female, was based objectively on merit with a preference for those who have read 

al-MafƗhƯm al-TijƗniyyah of Shaykh Muতammad Awwal.  This interview enhanced the 

credibility of the research outcome.      



 

7 

 

It also examined the ৡǌfƯ dRcWUiQeV b\ aQal\ViQg Whe bRRk¶V cRQWeQW WR jX[WaSRVe 

iW ZiWh Whe WeachiQgV Rf Whe QXU¶aQ aQd SXQQah.  IQ lighW Rf WhiV, aQ aWWePSW was made to 

examine the content of al-MafƗhƯm al-TijƗniyyah in a bid to understand the practices of 

Whe TijƗQi\\ah ৡǌfƯ RUdeU, SaUWicXlaUl\ iQ OPXSR, KZaUa SWaWe, NigeUia.  

This work attempted WR jX[WaSRVe Whe WeachiQgV Rf Whe TijƗQi\\ah ৡǌfƯ Order as 

contained in Shaykh MuতaPPad AZZal¶V al-MafƗhƯm al-TijƗniyyah with the teachings 

Rf IVlaP aV eQVhUiQed iQ Whe QXU¶aQ aQd SXQQah.  ThXV, iW allRZed the researcher to 

analyse the relationships between the TijƗni and Non-TijƗni in Omupo to foster 

harmonious relationships.  Therefore, this research has added to the history of the 

TijƗQi\\ah ৡǌfƯ OUdeU iQ OPXSR, KZaUa SWaWe, NigeUia, aV e[SlaiQed iQ Whe fRllRZiQg 

literature review. 

 

1.7 LITERATURE REVIEW 

IQ ³ৡǌfƯ ValXeV aQd CRQWePSRUaU\ PVeXdR SXfiVP iQ NigeUia´, Aboki examines the 

central ৡǌfƯ YalXeV agaiQVW cXUUeQW diVRbedieQceV Rf SVeXdR-ৡǌfƯV iQ NigeUia.  He 

analyses the general concept of al-Taৢawwuf (Sufism) and different perceptions of the 

scholars on the notion.  He also addresses the core foundation upon which Sufism is 

built.  He argues that al-Taৢawwuf is predicated upon nothing other than the pillars of 

Islam since one cannot be a bona fide adherent of Sufism without taking proper care of 

the foundations of Islam, most significantly, an undiluted faith in Allah and His 

MeVVeQgeU (SAW).  TheUefRUe, he aUgXeV WhaW ³Whe fRXQdaWiRQV Rf IVlaP XSRQ Zhich 

Taৢawwuf rests cannot be properly accomplished unless they are carried out sincerely.  

Hence, sincerity is the ultimate target of TaৢaZZXf.´  He alVR addUeVVeV Whe SUeVcUiSWiRQ 

Rf a VSiUiWXal gXide kQRZQ aV ³Sha\kh´ iQ Whe ৡǌfƯ SaWh.  The UeVSRQVibiliW\ Rf Whe 

Shaykh is to set people on the path to Allah and facilitate their spiritual journey.  He 

further describes ৡǌfƯ VSiUiWXal jRXUQe\ aV a cRQVciRXV VWUXggle WhaW UeTXiUeV cRQVWaQW 

XSdaWeV.  SR, ³a QRYice caQQRW gR alRQe e[ceSW ZiWh a gXide, a cRPPaQdeU faPiliaU ZiWh 

spiritual terrain of that horizon.  He is to mould his mind and set him/her on the 

appropriate milesWRQe WR UePaiQ cRQQecWed.´ IW iV alZa\V Vaid WhaW ZhReYeU dReV QRW 

have a Shaykh, Shay৬ƗQ iV hiV gXide.   
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Furthermore, Aboki highlights the pseudo-Sufism practices in Nigeria and 

argues that it is neither a new phenomenon nor unique to Nigeria alone.  According to 

him, it implies an incomplete way of teaching, which is not enough to lead the seeker 

of Allah.  In other words, it is a display of deviation from the original Sunni practice of 

the early ৡǌfƯV RQ Whe RQe haQd aQd deceiWV RQ Whe RWheU. He emphasises the importance 

of reflecting on the fact that the adherents of Sufism are of two types: Sunni and 

philosophical.  It is philosophical Sufism that opens the doors for pseudo-infractions in 

Sufism.  He concludes by condemning Pseudo ৡǌfƯ PiVcUeaQWV aQd aUgXeV WhaW if SXfiVP 

is a means that draws a servant close to Allah and enables him to experience His love, 

³hRZ caQ WheUe be aQ\ SlaWfRUP XQdeU iW WhaW allRZV diVUegaUd fRU ShaUi¶ah SUeceSW?´ he 

affiUPV WhaW ³SXQQi SXfiVP VWill e[iVWV in Nigeria despite advertent misbehaviours from 

Pseudo ৡǌfƯ PiVcUeaQWV.  B\ Whe WiPe a Muslim claim to have attained a position to stop 

SUa\iQg, WheUe iV QR iPPRUaliW\ RU cUiPe WhaW he/Vhe caQQRW cRPPiW.´16 This article did 

QRW addUeVV Whe cXUUeQW VWXd\¶V ceQWUal WhePe, bXW iW addUeVVeV Whe PVeXdR ৡǌfƯ 

miscreants in Nigeria.  Therefore, it will be helpful as a reference in this research.  The 

author further opines that genuine ৡǌfƯ YalXeV aUe iQ cRQgUXeQce ZiWh Whe fRXQdaWiRQV 

Rf IVlaP, Zhich iV baVed RQ Whe QXU¶aQ aQd SXQQah.  He PeQWiRQV WhaW WheUe aUe VRPe 

claiPaQWV WR SXfiVP, SaUWicXlaUl\ aPRQg Whe TijƗQi\\ah aQd QadiUi\\ah ৡǌfƯ RUdeUV iQ 

Nigeria, who promote misinformed beliefs and practices which are not in conformity 

ZiWh Whe SURYiViRQV Rf Whe QXU¶aQ aQd SXQQah.  He, WheUefRUe, e[SlRUeV VRPe Rf these 

alien practices, such as the veneration of ৡǌfƯ SchRlaUV WR Whe SRViWiRQ Rf Allah, 

deYRWiRQV fRU Whe Vake Rf a Sha\kh aQd XWWeU diVRbedieQce WR ShaUi¶ah UXliQgV.  He 

attributes these deviant practices to deliberate and self-imposed ignorance of what 

authentic Sufism stands for.17  He examines the core ৡǌfƯ YalXe, Zhich iV WR Veek Whe 

pleasure of Allah as against contemporary misbehaviours of pseudo-ৡǌfƯV iQ NigeUia, aV 

he called them.  He discusses the concept of Sufism from the perspectives of both 

protagonists and antagonists of Sufism.  He highlights some ৡǌfƯ YalXeV, iQclXdiQg 

TawhƯd-guarding the oneness of Allah, Al-IۊsƗn-goodness, Al-܇abr-patience, Al-

Tawbah-repentance, Al-IbƗdah-worship and a host of others.  He discusses that all ৡǌfƯ 

cRQceSWV aQd YalXeV aUe WakeQ fURP Whe QXU¶aQ aQd SXQQah.  TheUefRUe, aQ\WhiQg Zhich 

 
16 Shehu Abdur-RahPaQ AbRki, ³SXfi ValXeV aQd CRQWePSRUaU\ PVeXdR SXfiVP iQ NigeUia,´ Al-Itqan: 
Journal Of Islamic Sciences and Comparative Studies 3, no. 2 (2019): 141±58. 
17 Ibid., 167. 
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iV cRQWUaU\ WR Whe WeachiQgV Rf Whe QXU¶aQ aQd SXQQah caQQRW be SaUW Rf Whe YalXeV Rf 

Sufism.  He explains pseudo-Sufism to mean an incomplete path or teaching, which is 

not enough to guide the seeker of Allah.  According to him, it is the demonstration of 

deviation from the original Sunni practice of the early ৡǌfƯV RQ RQe haQd aQd deceiW RQ 

the other.18 FRU IQVWaQce, Whe SURSagaWiRQ Rf ³eYeU\WhiQg iV GRd´ iV UaPSaQW aPRQg WheVe 

pseudo-ৡǌfƯV iQ NigeUia aQd iQ P\ aUea Rf VWXd\ SaUWicXlaUl\.  He liVWed VRPe facWRUV 

that are responsible for pseudo-Sufism in Nigeria, which include ignorance of the main 

thrust of Sufism, lack of proper knowledge of what ۉaqƯqah entails, lack of adequate 

guidance on the spiritual path, seeking relevance, cheap popularity, followership and 

aggrandisement and materialism.  He, therefore, contends that Sunni Sufism still exists 

even amid pseudo-Sufism.  This work is relevant to the present study regarding the 

relaWiRQVhiS beWZeeQ Whe TijƗQiV aQd NRQ-TijƗQiV iQ OPXSR, NigeUia.     

 Sufism had a significant influence on the spread and development of Islam in 

NigeUia.  SeeVePaQQ, iQ hiV ZRUk ³SXfiVP iQ WeVW AfUica´, allXdeV WR WhiV aVVeUWiRQ, 

particularly on the influence of Sufism in the West Africa Sub-region.  He asserts that 

Sufism in West Africa remains understudied and often misunderstood.19 He further 

stresses that an examination of the ৡǌfƯ leadeUV aQd Whe ৡǌfƯ RUdeUV, VXch aV Whe 

QadiUi\\ah, Whe TijƗQi\\ah aQd Whe MXUidi\\ah, UeYealV WhaW SXfiVP aUWicXlaWed iWVelf iQ 

a variety of ways over the past three centuries and that it remains a formidable spiritual, 

intellectual and social force in many countries in the Western parts of the African 

CRQWiQeQW.  The TijƗQi\\ah ৡǌfƯ RUdeU iV RQe Rf Whe PRVW SURPiQeQW ৡǌfƯ RUdeUV iQ WeVW 

Africa; hence, this work is relevant to the current study.  Seesemann further mentions 

the efforts of Shaykh Uthman Dan Fodio (1754-1817 CE/ 1167-1232AH), who was 

from an extraction of the Fulani origin of Nigeria in the spread of Sufism in West Africa.  

The Jihad of Dan Fodio in eighteenth-century Nigeria is relevant to the spread of Islam 

in Omupo, which is the area of study in the existing work. 

IQ ³SXfi ReYiYal aQd IVlaPic LiWeUac\: TijƗQi WUiWiQgV iQ TZeQWieWh-century 

NigeUia´,20 Brigaglia presents a provisional account of the scholarly achievements of 

NigeUiaQ aXWhRUV belRQgiQg WR Whe TijƗQi\\ah ৡǌfƯ RUdeU.  He begins the discussion by 

 
18 Ibid., 169. 
19 R�digeU SeeVePaQQ, ³SXfiVP iQ WeVW AfUica,´ Religion Compass 4, no. 10 (2010): 606±14. 
20 AQdUea BUigaglia, ³SXfi ReYiYal aQd IVlaPic LiWeUac\: TijaQi WUiWiQgV iQ TZeQWieWh-Century 
NigeUia,´ Annual Review of Islam in Africa 12, no. 1 (2014): 102±11. 
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presenting a brief historical background of the founder of the al-TijƗQi\\ah ৡǌfƯ RUdeU, 

Shaykh Aতmad al-TijƗQi, ZhR ZaV bRUQ iQ µA\Q Madhi, iQ Whe AlgeUiaQ deVeUW iQ 

1737CE/1149AH; died in Fez, Morocco in 1815CE/1230AH.  Brigaglia also highlights 

the prestige and exceptional prominence attained by the group across West Africa, 

especially after the military effort made by al-Hajj µUPaU al-FǌtƯ (d.1864CE/1220AH), 

a VchRlaU fURP FXWa TRUR iQ WRda\¶V SeQegal.  Al-Hajj µUPaU al-FǌtƯ was nominated as 

the Khalifah (successor) of the order by Muhammad al-Ghali, a contemporary and 

companion of Aতmad al-TijƗQi.  IW iV VWaWed WhaW Whe iPSacW Rf µUPaU al-FǌtƯ and some 

other members of the order in the region that fell under French occupation -Mali, 

SeQegal, CRWe d¶IYRiUe- during the colonial time is well known.  

Brigaglia further addresses the emergence of the al-TijƗQi\\ah ৡǌfƯ RUdeU iQ 

Nigeria.  According to him, al-Hajj µUPaU al-FǌtƯ established the order in Nigeria when 

he visited Sokoto in 1830CE/1245AH while on his way to Makkah.  He also discusses 

Whe UelaWiRQVhiS beWZeeQ µUPaU al-FǌtƯ and the Caliph of Sokoto at that time, 

Muhammad Bello (d. 1837CE/1252AH).  So, the order started its activities in Sokoto 

and later spread across many other northern cities.  He then discusses the roles of the 

order in reviving Islamic Literature in Nigeria.  According to him, the resurgence of 

ৡǌfƯ SUacWiceV iQ NigeUia iQdiUecWl\ bRRPed IVlaPic liWeUaWXUe iQ VXch a Za\ WhaW Whe 

region had not experienced since the time of the distinguished Jihad of Shaykh Usman 

Dan Fodio (d. 1817CE/1232AH).  He argues that almost all of the scholars of the 

TijƗQiyyah ৡǌfƯ RUdeU haYe aW leaVW RQe eXlRgiVWic SReP fRU Whe QRble PURSheW (SAW).  

At times, some of these poems express a specific scholarly skill of their authors, 

distinguishing them from all other scholars.  This rendition establishes that those authors 

enjoyed recognition within the erudite community. 

He also alludes to the scholarly contributions of other Muslim groups, such as 

Whe I]Ɨlah QeWZRUk, Zhich haV beeQ YeU\ SURPiQeQW iQ Whe SRliWical, VRcial, aQd 

educational arenas, and its founder, Abu Bakr Gumi (d. 1992CE/1412AH), also has 

several scholarly writings.  Other significant examples of writing in classical Arabic 

iQclXde Whe ZRUkV Rf Whe leadeU Rf Whe QƗdiUi\\ah RUdeU iQ KaQR, MXhaPPad al-Nasir 

al-Kabari or Nasiru Kabara (d. 1996CE/1416AH). Likewise, some other circles that 

were not associated with any ৡǌfƯ RUdeU, ZhRVe eUXdiWe cRQWUibXWiRQV aUe highl\ QRWable 

as well, such as the Adabiyyah network established by Shaykh Muতammad 
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KaPƗlXdeeQ Al-Adabi (d. 2005CE/1425AH) and his students in Ilorin, and the 

MaUka]i\\ah QeWZRUk Rf Sha\kh AdaP µAbdXllah al-Ilori (d.1992CE/1412AH) and his 

students, mainly based in Lagos.  This article will contribute to the new research; 

however, their scopes differ. 

He fXUWheU iQfRUPV WhaW Whe TijƗQi\\ah ৡǌfƯ RUdeU iV gURXQded iQ SXQQiVP ViQce 

Whe fRXQdeU aQd PaQ\ Rf hiV aVVRciaWeV ZeUe MƗliki jXUiVWV beVideV beiQg ৡǌfƯV.  

According to him, most of the twentieth-ceQWXU\ TijƗQi liWeUaWXUe fURP NigeUia has been 

SURdXced b\ SchRlaUV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.  APRQg Whe ZUiWeUV iQclXded iQ Whe 

work are Abu Bakr al-µAWiT (d.1974CE/1394AH), AhPad al-TijƗQi b. µUWhPaQ (d. 

1970CE/1389AH), Muhammad al-Thanni Kafanga (d.1989CE/1409AH) Mudathir b. 

Abd al- Salam (d. 1991CE/1411AH) and Abubakr al-Siddiq Agbarigidoma (d. 

2001CE/1421AH).21 It is, however, strange that the name of Shaykh Muতammad 

Awwal did not feature in the list.  Shaykh Awwal was also a prolific writer among the 

SURPiQeQW TijƗQi\\ah ৡǌfƯ VchRlaUV iQ NigeUia, aQd hiV PagQXP RSXV iV Whe VXbjecW Rf 

Whe SUeVeQW UeVeaUch.  ThiV bRRk iV aQ e[celleQW lacXQa WhaW Whe aXWhRU¶V ZRUk Vhall fXlfil. 

The concept and practice of tarbiyah, VSiUiWXal WUaiQiQg ZiWhiQ Whe TijƗQi\\ah 

ৡǌfƯ WUadiWiRQ, iV Whe VXbjecW Rf diVcXVViRQ iQ aQRWheU ZRUk Rf SeeVePaQQ WiWled: ³A NeZ 

Dawn for Sufism?  Spiritual Training in the Mirror of Nineteenth-CeQWXU\ TijƗQƯ 

LiWeUaWXUe´.  He aUgXeV WhaW aQal\ViQg Whe liWeUaU\ WUeaWPeQW Rf tarbiyah by some of the 

VigQificaQW TijƗQƯ VchRlaUV Rf Whe QiQeWeeQWh ceQWXU\ giYeV URRP fRU a VhifW iQ Whe 

understanding and practice of spiritual training, which coincides with Sufism passing 

the threshold of modernity.  Seesemann PeQWiRQV WhaW Whe TijƗQi\\ah ৡǌfƯ RUdeU 

emerged as the dominant ৡǌfƯ RUdeU iQ PaQ\ SaUWV Rf WeVW AfUica, PRVW QRWabl\ iQ 

Nigeria.  He argues that the purpose of invoking blessings on the Prophet SAW 

transcends mere devotion or expression of love; the ܈alƗt al-FƗtiۊ was remarkably 

efficient, even enabling its reciter to experience daylight encounter with the Prophet 

Muতammad.22 The veracity of this assertion was discussed within the context of the 

QXU¶aQ aQd SXQQah iQ Whe SUeVeQW VWXd\. 

 
21 Ibid., 10. 
22 R�digeU SeeVePaQQ, ³A NeZ DaZQ fRU SXfiVP? SSiUiWXal TUaiQiQg iQ Whe MiUURU Rf NiQeWeeQWh-
CeQWXU\ TijƗQƯ LiWeUaWXUe,´ Sufism, Literary Production, and Printing in the Nineteenth Century, 2015, 
279±98. 
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IQ ³AQ E[aPiQaWiRQ Rf Whe EPeUgeQce Rf Fa\ঌah Al-TijƗQi\\ah iQ IlRUiQ, 

NigeUia´,23 Solagberu examines the historical aspect of Fayڲah al-TijƗniyyah (Divine 

FlRRd Rf Whe TijƗQi\\ah OUdeU) iQ IlRUiQ, Whe caSiWal ciW\ Rf KZaUa VWaWe iQ NigeUia.  He 

argues that the founder of the al-TijƗQi\\ah ৡǌfi OUdeU iQ Whe SeUVRQ Rf al-Shaykh 

Aতmad al-TƯjƗQƯ (d. 1815 C.E/1230AH) haV SURSheVied WhaW al-TijƗQi\\ah ৡǌfi OUdeU 

would be spread across the globe through one of his disciples, who happened to be al-

Sha\kh IbUƗhƯP Ni\aVV (d. 1975CE/1395AH).  He alVR addUeVVeV Whe SURclaPaWiRQ Rf 

the title of the flag bearer of al-TijƗQi\\ah ৡǌfi OUdeU aQd VXcceVVRU Rf al-Shaykh 

Aতmad al-TƯjƗQƯ b\ al-Sha\kh IbUƗhƯP Ni\aV iQ 1929, aQd hRZ he ZaV Zell UecRgQiVed 

by the leadership of the Central Zawiyah of al-TijƗQi\\ah ৡǌfi OUdeU iQ Fe], MRURccR 

under the headship of Sayyid Abdul al-Salam Sayyid in the 1930s.  According to him, 

the al-TijƗQi\\ah ৡǌfi OUdeU begaQ WR VSUead acURVV NigeUia ZheQ Whe EPiU Rf KaQR Al-

hajj AbdXllahi Ba\eUR (d. 1953CE/1372AH) iQYiWed Sha\kh IbUƗhƯP Ni\aVV WR YiViW 

Kano State, Nigeria for the first time in 1937.  So, the movement emerged from Kano 

State and extended to other States and cities in Nigeria.  Likewise, he emphasises the 

emergence of the al-TijƗQi\\ah ৡǌfi OUdeU iQ Whe IlRUiQ, Whe caSiWal city of Kwara State 

in Western Nigeria, and the factors responsible for its spread across the city and its 

environs.  This paper addresses the issue related to the al-TijƗQi\\ah ৡǌfi OUdeU iQ RQe 

of the cities in Kwara State but does not address the issue in Omupo city, which is the 

scope of the current research. 

He SRViWV WhaW SeRSle Zill be jRiQiQg Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ PXlWiSle dXe 

to the position that will be occupied by one of his followers in the person of Shaykh 

Ibrahim Niyass.24 This circumstance is probably responsible for the spread of the 

TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR. AlWhRXgh WhiV SaSeU iV UeleYaQW WR Whe SUeVeQW VWXd\, iW 

did not address the spiritual connection between Shaykh Ibrahim Niyass and Shaykh 

Muতammad Awwal, the current subject of study.  Solagberu further mentions the 

iPSRUWaQce Rf Whe MaZlid Nabi\\ celebUaWiRQV iQ Whe VXUYiYal Rf Whe TijƗQi\\ah ৡǌfƯ 

order in Ilorin.  This celebration is particularly relevant to the present study as the 

celebUaWiRQ Rf MaZlid Nabi\\ iQ OPXSR b\ Whe adheUeQWV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU 

 
23 Abdur-Ra]]aT MXVWaSha BalRgXQ SRlagbeUX, ³AQ E[aPiQaWiRQ Rf Whe EPeUgeQce Rf Fa\dah AW-
TijaQi\\ah iQ IlRUiQ, NigeUia,´ Ilorin Journal of Religious Studies 8, no. 1 (2018): 63±78. 
24 SRlagbeUX, ³AQ E[aPiQaWiRQ Rf Whe EPeUgeQce Rf Fa\dah AW-TijaQi\\ah iQ IlRUiQ, NigeUia.´ 
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is an important practice that is celebrated annually by the followers of Shaykh 

Muতammad Awwal.   

Mohammad Ajmal Hanif discusses the polemical exchanges between the 

TijƗQi\\ah aQd iWV RSSRQeQWV iQ hiV WheViV ³DebaWiQg SXfiVP: The TijƗQi\\ah aQd iWV 

OSSRQeQWV´.  He giYeV a hiVWRUical accRXQW Rf Whe PRlePicV beWZeeQ Whe TijƗQi\\ah aQd 

the Non-TijƗQi\\ah.  Hanif further gives a study of the works of both the Protagonists 

aQd AQWagRQiVWV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.  He PeQWiRQV SchRlaUV VXch aV Abd al-

RaতPƗQ b. YXVXf al-Ifiriqi, Muতammad Taqi al-Din al- Hilali and Ali Muhammad 

Dakhil Allah representing the Antagonists. While Muতammad al-Hafiz b.  Abd al-Latif 

al-TijƗQi al-MiVU, UPaU MaV¶ Xd MXতammad al-TijƗQi aQd Aতmad al-Hadi al-Alawi al-

Shinqiti were the protagonists.  The work, according to the Hanif,25 examines the more 

significant theme of Sufism and anti-Sufism through the lens of debates between 

SURSRQeQWV Rf TijƗQi\\ah ৡǌfƯ RUdeU aQd Whe Salafi RSSRQeQWV Rf Whe WZeQWieWh ceQWXU\ 

as reflected in the writings of the Scholars on both divides.  This work is relevant, but 

it did not cover the present area of study, which is partly to examine the relationship 

beWZeeQ Whe TijƗQƯs and Non-TijƗQƯV iQ OPXSR, NigeUia.   

IQ ³YRUXba MXVliPV aQd Whe PUacWice Rf SXfiVP iQ BiUQiQ Kebbi MeWURSRliV, 

1996-2015´, Mutahir and Aisha discuss the role of Yoruba Muslims in the propagation 

of Islam through Sufism in the Birni Kebbi metropolis.  This event underscores the 

iPSRUWaQce Rf Whe SUacWice Rf SXfiVP, SaUWicXlaUl\ Whe TijƗQi\\ah ৡǌfƯ RUdeU aPRQg Whe 

Yoruba people of Nigeria.  They iQfRUP WhaW Whe TijƗQi\\ah ৡǌfƯ RUdeU gaiQed 

widespread followers among the Muslims in Nigeria since the 18th century.  They 

highlight some of the practices of the order which facilitated its spread in Nigeria.  These 

iQclXde Whe LƗ]iP (Whe VXSSlicaWiRQ Zhich iV dRQe b\ Whe adheUeQWV iQ Whe PRUQiQg aQd 

evening time every day) and the Friday congregational dhikr, which involves the spread 

of a white piece of cloth in the middle of the congregation while chanting the 

supplications.26 The paper also highlights some impacts of Sufism on Yoruba Muslims.  

 
25 Mohammad Ajmal Hanif, Debating Sufism: The TijƗniyya and Its Opponents (Universitaet Bayreuth 
(Germany), 2018). 
26 AiVha AbXbakaU Ka¶Rje aQd MXWahiU AkaQQi, A., ³YRUXba MXVliPV aQd Whe PUacWice Rf SXfiVP iQ 
Birnin Kebbi Metropolis, 1996-2015,´ RIMA International Journal of Historical Studies 1, no. 1 
(2018). 
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This study will be relevant to the present research in demography, though it does not 

discuss the specific study area.  

IQ ³Sha\kh IbUahiP NiaVV: HiV ReYiYal Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU aQd 

UeVSRQVe WR cRlRQialiVP´, a PhD WheViV VXbPiWWed WR Whe IQWeUQaWiRQal IVlaPic UQiYeUViW\, 

Malaysia, Abdul Ghaniy discusses the efforts of Shaykh Ibrahim Niass in combating 

the onslaught of colonialism on Islam and Muslims in West Africa.  Abdul Ghaniy 

examines how the Shaykh responded to the colonial hegemony and Christian 

evangelism with his intellectual prowess.  He reports that the Shaykh utilised peaceful 

means to combat the various colonial policies that were promulgated to extinguish the 

light of Islam in the French colonies.  The Shaykh did this by expanding and 

UejXYeQaWiQg Whe acWiYiWieV aQd SUacWiceV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ WeVW AfUica aQd, 

indeed, across the globe.27 Abdul Ghaniy asserts that there were two major entry points 

into Africa, where Nigeria is situated.  These are the Egyptian and the Maghrebian 

points.  He traces the beginning of the glorious entry of Islam to West Africa through 

the efforts of prominent companions of Whe PURSheW SAW, QaPel\: µAPU bQ µ Ɩৢ and 

UTba bQ NƗfi¶i, UeVSecWiYel\.  He SRViWV WhaW Sha\kh IbUahiP NiaVV ZaV iQVWUXPeQWal WR 

Whe VSUead Rf IVlaP iQ WeVW AfUica WhURXgh Whe TijƗQi\\ah ৡǌfƯ RUdeU.  HiV fRllRZeUV 

refer to him as the bringer of the Spiritual flood (ৡƗতib al-Fayڲa).28 The work explores 

the interface between Sufism and Colonialism.  It, therefore, interrogates how religion 

is deployed both as an instrument to propagate Christianity and used against Islam.  It 

is pertinent to mention that this work is relevant to the present study because it shall 

giYe a hiVWRUical aQWecedeQW Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ NigeUia.  IW iV VigQificaQW WR 

note that the work highlights the activities of Shaykh Ibrahim Niass as a revivalist and 

a ৡǌfƯ SchRlaU ZhR UeYiYed Whe TijƗQi\\ah ৡǌfƯ RUdeU.  HiV iQflXeQce iQ Whe VWXd\ iV TXiWe 

significant because he was the direct ৡǌfƯ PeQWRU Rf Whe ৡǌfƯ figXUe, Sha\kh MXhaPPad 

Awwal, in this present study.  Abdul Ghaniy further asserts that the Teachings of the 

TijƗQi\\ah ৡǌfƯ RUdeU WhURXgh Sha\kh IbUahim Niass assisted the Muslims in West 

Africa and Nigeria, in particular, to retain their Islamic identity in the face of colonial 

hegemony.  

 
27AbdXl GaQi\ MXhaPPad Raji AbiRdXQ, ³Sha\kh IbUahiP NiaVV: HiV ReYiYal Rf Whe TijƗQi\\ah ৡǌfƯ 
OUdeU aQd ReVSRQVe WR CRlRQialiVP´ (IQWeUQaWiRQal IVlaPic UQiYeUViW\ Mala\Via, 2016). 

28 Ibid., 2.  
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Furthermore, the above work also discusses biographical accounts of the 

fRXQdeU Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU, Sha\kh Aতmad al-TijƗQƯ (d.1815CE/1230AH).  

This account is imperative to the current study as it will give a background to the 

eVWabliVhPeQW Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.  He fXUWheU aVVeUWV WhaW Whe fRXQdeU Rf Whe 

TijƗQi\\ah ৡǌfƯ RUdeU ZaV a deVceQdaQW Rf Whe PURSheW MXhaPPad SAW.29 Moreover, 

the author mentions the litanies (AwrƗd) Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU aV iQWURdXced b\ 

the founder.  This awrƗd is referred to the divinely inspired litanies and are in three 

categories, namely: LƗzim (Obligatory litany), WaܲƯfah (duty) and ۉadrah (séance).30 

He gives a comprehensive explanation of these practices. The work is of relevance to 

the present study while discussing the practices of the TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR, 

Nigeria.  

The haUPRQ\ beWZeeQ SXfiVP aQd ShaUi¶ah iV Whe cRUe Rf Whe WheViV Rf RidZaQ 

AUif iQ hiV ZRUk: ³The RRle Rf Sha\kh µAbd Al-Raǌf Al-Fansuri on the Reconciliation 

Rf SXfiVP aQd ShaUi¶ah Rf Whe 17th CeQWXU\ Mala\ WRUld´.  The cRQflicW beWZeeQ SXfiVP 

aQd ShaUi¶ah haV alZa\V led WR cRQWURYeUVieV aPRQg SchRlaUV.  The iVVXe Rf Wujudiyyah 

in Ache in the 17th century prompted Al-Fansuri to seek the convergence between 

SXfiVP aQd ShaUiµah.31 Al-Fansuri's approach helSed VSUead ShaUiµah sciences and 

Sufism among Muslims in the Malay World. He posited that Sufism is entirely based 

RQ Whe QXU¶aQ aQd SXQQah. Although the environment differs, the work is relevant to 

my VWXd\ UegaUdiQg Whe cRUUelaWiRQ beWZeeQ SXfiVP aQd Whe WeachiQgV Rf Whe QXU¶aQ aQd 

Sunnah.    

Ale[aQdeU ThXUVWRQ, iQ ³PRl\YaleQW, TUaQVQaWiRQal ReligiRXV AXWhRUiW\: The 

TijƗQi\\ah ৡǌfƯ OUdeU aQd Al-A]haU UQiYeUViW\´,32 addresses the longstanding 

relationship between al-Azhar University and al-TijƗQi\\ah- al-IbUƗhƯP ৡǌfi OUdeU iQ 

West Africa.  According to him, many of al-TijƗQi\\ah-al-IbUƗhƯP¶V ৡǌfi OUdeU¶V 

prominent younger leaders have been graduates of Al-Azhar University since the 1980s.  

The article investigates what this relationship has meant for the constructions of 

 
29 AbiRdXQ, ³Sha\kh IbUahiP NiaVV: HiV ReYiYal Rf Whe TijƗQi\\ah ৡǌfƯ OUdeU aQd ReVSRQVe WR 
CRlRQialiVP.´ 
30 Ibid., 62. 
31 RidZaQ AUif, ³The RRle Rf Sha\kh µAbd Al-Rauf Al-Fansuri on the Reconciliation of Sufism and 
ShaUi¶Ah Rf 17Wh CeQWXU\ Mala\ WRUld´ (IQWeUQaWiRQal IVlaPic UQiYeUViW\ Mala\Via, 2017). 
32 Ale[aQdeU ThXUVWRQ, ³PRl\YaleQW, TUaQVQaWiRQal ReligiRXV AXWhRUiW\: The TijaQi\\a SXfi OUdeU aQd 
Al-A]haU UQiYeUViW\,´ Journal of the American Academy of Religion 86, no. 3 (2018): 789±820. 
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religious authority within al-TijƗQi\\ah- al-IbUƗhƯP ৡǌfi OUdeU iQ Whe WZR WeVW AfUicaQ 

countries where the movement is well represented, i.e., Senegal and Nigeria.  In the 

Senegalese arena, he highlights the relationship between Kaolack and al-Azhar, while 

he chose Kano State in Nigeria as a case study of Nigeria.  This article will also serve 

as a mechanism for the current study, even though their scopes differ. 

The bRRk: ³SXfiVP iQ NRUWheUQ NigeUia: FRUce fRU CRXQWeU-RadicaliVaWiRQ?´33 

goes some way to address the above questions by investigating the political, economic, 

social, and cultural conditions iQ Whe cRXQWU\¶V IVlaPic heaUWlaQd iQ Whe QRUWh.  Jonathan 

Hill in this book, also considers how the threat of Islamic radicalism might be countered, 

particularly the role the local ৡǌfƯ BURWheUhRRdV PighW Sla\ iQ PeeWiQg iW.  The bRRk 

discusses the need to prevent the radicalisation of young Muslims in West Africa amid 

the threat issued then by Al Qaeda against the United States of America and its allies.  

So, it examines the ability Rf NigeUia¶V ৡǌfƯ BURWheUhRRdV WR acW, bRWh iQdeSeQdeQWl\ 

and mutually, as a force for counter-radicalisation to prevent young people from joining 

Islamist groups.  The book is divided into four main components: The first part 

addresses U.S. strategic interests in Nigeria.  It states that most of these interests have 

some security element relating to either oil, tackling terrorism, the protection of 

shipping in the Gulf of Guinea, or the harmony and stability of West Africa.  

Considering the position of Nigeria in the region, Jonathan Hill considers the country 

to be the determinant of stability and violability in the area.  As such, he argues that the 

UQiWed SWaWeV Rf APeUica PXVW VWUiYe WR eQVXUe Whe cRXQWU\¶V VWabiliW\ aV SRVVible. 

Section two of the book examines the various groups and organisations 

involved.  It starts with a synopsis of Sufism before giving the history of the two major 

ৡǌfƯ RUdeUV iQ Whe QRUWheUQ SaUW Rf NigeUia, i.e., al-QƗdiUi\\ah aQd al-TijƗQi\\ah.  ThiV 

part comprises the explanation of the conflict and hostility that exist between ৡǌfƯV aQd 

Salafists all over the Islamic states and in Nigeria in particular.  It states that this 

antagonism has resulted from both theological and political factors.  However, the 

Islamist movements in the country must not be considered to be a united front, as they 

are made up of various groups, each of which has its agenda and means of pursuing 

 
33 JRQaWhaQ N C Hill, ³SXfiVP iQ NRUWheUQ NigeUia: A FRUce fRU CRXQWeU-Radicali]aWiRQ?,´ 2010. 
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them.  Therefore, the section ends the discussion with an investigation of the means 

through which al-QƗdiUi\\ah aQd al-TijƗQi\\ah UeVSRQd WR Whe IVlaPiVWV¶ iQflXeQce. 

The WhiUd VegPeQW e[SlRUeV NigeUia¶V SRliWical, ecRQRPic, aQd VRcial 

circumstances, particularly those of the northern part.  Based on the previous experience 

of other Islamic countries, the author argues that these circumstances are often crucial 

to an IslaPiVW gURXS¶V abiliW\ WR e[WeQd iWV affiliaWiRQ aQd SURPRWe iWV PeVVage.  Jonathan 

Hill also emphasises that the spread of Islamist ideologies is not solely the result of the 

high unemployment and political disenfranchisement, though according to him, they 

are contributing factors.  He affirms that the suffering of Nigeria from many of the social 

ills has helped the Islamist groups elsewhere in the Middle East and Africa.  The main 

conclusion of this segment confirms the fact that the Northern Part of Nigeria represents 

a fertile ground for Islamist groups to cultivate. 

The last part of the book outlines the conclusions and offers a series of 

recommendations.  It suggests that the U.S. Government is in dire need of establishing 

a permanent consular in Kano, the largest city in the northern part of Nigeria.  Such a 

mission would serve as a means through which the necessary aid and military training 

could be channelled.  Moreover, such a mission would also serve as a means of 

e[WeQdiQg Whe UQiWed SWaWeV¶ iQflXeQce WhURXghRXW Whe eQWiUe UegiRQ aQd Whe 

neighbouring countries, i.e., Niger, Mali, and the Southern Sahel.  

 Sufism has impacted the culture of some communities in Nigeria.  This idea is 

the submission of Solagberu in ³The IPSacW Rf SXfiVP RQ Whe cXlWXUe Rf Whe SeRSle Rf 

IlRUiQ NigeUia´. Solagberu asserts that ৡǌfƯ WheRUieV aQd WeachiQgV iPSacW Whe cXlWXUe Rf 

Ilorin, Kwara State, Nigeria.  This impact is reflected in the social, economic and 

spiritual lives of the people of Ilorin.  He traces the origin of Sufism up to the period of 

the Prophet SAW.  According to him, the traces of the impact of Sufism on the culture 

of the people of Ilorin are manifold, bearing in mind that both Sufism and culture are 

considered ways of life.34  He identifies the recitation of AdhkƗr (litanies or ৡǌfƯ 

SUa\eUV) b\ Whe SeRSle aV beiQg iQflXeQced b\ SXfiVP, SaUWicXlaUl\ Whe TijƗQi\\ah ৡǌfƯ 

order.  This order is reflected in the number of various non-ৡǌfƯ gURXSV Zhich ZeUe 

eVWabliVhed iQ Whe PeWURSRliV bXW Zhich UeciWe Whe liWaQieV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU 

 
34 Abdur-Ra]]aT M B SRlagbeUX, ³The IPSacW Rf SXfiVP RQ Whe CXlWXUe Rf Whe PeRSle Rf IlRUiQ, 
NigeUia,´ Journal of Muslim Minority Affairs 32, no. 3 (2012): 400±410. 
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iQ WheiU cRQgUegaWiRQal AdhkƗU VXch aV Whe UeciWaWiRQ Rf Whe ܇alƗt al-FƗtiۊ.  The 

celebration of the Mawlid Nabiyy is shared among the ৡǌfƯ adheUeQWV, bXW iW iV QRZ 

being celebrated by the non-ৡǌfƯV WRR.  

He identifies some of the groups and Arabic Schools whose activities of the 

ৡǌfƯV iQ IlRUiQ, NigeUia, haYe gUeaWl\ iQflXeQced WheP.  ThiV iPSacW iV alVR UeflecWed iQ 

how marriage ceremonies are conducted among the people of Ilorin.  The recitation of 

poetic verses by the bride is known among the ৡǌfƯV, bXW iW haV becRPe a geQeUal cXlWXUe 

of the people.35 Furthermore, adopting the prominent names of ৡǌfƯ VchRlaUV fRU WheiU 

Children is another impact of Sufism on the people of Ilorin.  Names such as Aতmad 

TijƗQi, IbUahiP Ni\\aV, aQd AbdXl QƗdiU ZiWh Whe SUefi[ Sha\kh aUe cRPPRQ aPRQg 

the Children of the people of Ilorin.  Although this work is relevant to the current study, 

its scope is limited to Ilorin, the capital of Kwara State, Nigeria.  

 IQ ³The UQcRXWh aQd Whe PXgQaciRXV iQ Whe TaUiTah MRYePeQWV iQ NigeUia: A 

LRRk aW Whe IPSRUWaQce Rf LeaUQiQg iQ SXfiVP ³, Owoyemi examines the ethics and 

importance of learning in Sufism.  The paper focuses on the work of Shaykh Ibrahim 

Ni\aVV, ³The SSiUiW Rf DeceQc\´ (Ruۊul AdƗb).  He examines the idea of ethics in 

Sufism as against the attitude of some ৡǌfƯ adheUeQWV iQ NigeUia, Zhich aUe cRQWUaU\ WR 

the spirit of Sufism.  He identifies some of these uncouth behaviours and immoralities 

among some members of ৡǌfƯ RUdeUV WR iQclXde bXW QRW liPiWed WR Ve[Xal PiVcRQdXcW, 

exploitation of the MurƯd, consumption of alcoholic beverages, indulgence in 

extravagance lifestyle, love of pleasure and luxuries, fraud, involvement in fetish 

practices and lots more.36 He aUgXeV WhaW Whe baViV Rf SXfiVP iV Whe QXU¶aQ aQd SXQQah.  

He, therefore, opines that uncouth and pugnacious are alien to Sufism while learning 

and good manners are at the heart of it.37 Owoyemi refers copiously to the work of 

Shaykh Ibrahim Niyass, who emphasises the importance of learning and morality in 

Sufism.  According to him, perfection of good morals is the hallmark of Sufism.  

Therefore, uncouth and pugnacious have no place in Sufism.  He advocates for the 

regulation of the activities of the members of the ৡǌfƯ RUdeUV iQ NigeUia iQ a bid WR VWall 

the spread of teachings which are alien to Sufism or even to Islam.  OZR\ePi¶V ZRUk 

 
35 Ibid. 
36 MXVa YXVXf OZR\ePi, ³The UQcRXWh AQd Whe PXgQaciRXV iQ The TaUiTah MRYePeQWV iQ NigeUia: A 
look at the importance of leaUQiQg iQ SXfiVP,´ Journal of Islamic 2, No. 6 (2017): 352±62. 
37 Ibid.  
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serves as a reference for the analysis of the behaviours and practices of the adherents of 

Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR.  

The claVVificaWiRQ Rf SXfiVP iQWR diffeUeQW VchRRlV iV diVcXVVed iQ ³CUiWical 

Analysis on TaৢaZZXf SchRRlV´ b\ MRkhaPad RRhPa RR]ikiQ.  Rozikin 

acknowledges the difficulty in agreeing on the actual classifications of Sufism in 

different schools from when it appeared until now.  However, he utilises the 

characteristics of each thought to arrive at these classifications.  Therefore, Sufism can 

be classified into the following schools based on their respective characteristics, 

namely: RajƗ¶ wa Al-Khawf Sufism, Mahabbah Sufism, Happy Sufism, Al-Hallaj 

Sufism, Al-Ghazzali Sufism, Philosophical Sufism and Ibn Taymiyyah Sufism.38 He 

argues that Sufism, which grew in the first and second centuries of Hijrah, was 

undisputed because it was still far from any foreign influence; instead, it adhered strictly 

WR Whe WeachiQgV Rf Whe QXU¶aQ aQd SXQQah.  B\ Whe WXUQ Rf Whe WhiUd aQd fRXUWh centuries, 

conflicts emerged between Sufism and Fiqh.  The era of Al-Gha]Ɨli ZiWQeVVed Whe 

fusing of Sufism with Fiqh.  After that, philosophical Sufism gained currency until Ibn 

Ta\Pi\\ah Pade effRUWV WR UeWXUQ SXfiVP WR iWV RUigiQV iQ Whe QXU¶aQ aQd SXQnah.  

Rozikin discusses various connotations of what Sufism entails.  He further describes the 

characteristics of each school of Sufism.  This work addresses Sufism in general, 

whereas my research is on the specific analysis of the practices of the TijƗQi\yah ৡǌfƯ 

order in Omupo, Nigeria.  

 Mustapha Garba Muhammad discusses the role of ৡǌfƯ RUdeUV iQ WeVW AfUica iQ 

hiV ZRUk: ³AQal\Wical SWXd\ Rf Whe iPSacW Rf IVlaPic ValXeV aQd Whe URle Rf ৡǌfƯ RUdeUV 

iQ WeVW AfUica´.  Mustapha¶V fRcal SRiQW iV hRZ IVlaPic YalXeV iPSacWed WeVW AfUica¶V 

economics, political life, religious and intellectual activities.  It also discusses how 

Islamic Values and the ৡǌfƯ RUdeUV, VXch aV Whe TijƗQi\\ah ৡǌfƯ RUdeU, iQflXeQced aQd 

expanded the trading routes of West African countries such as Mali and Nigeria.  He 

opines that Sufism is the mystical element of Islam and is made up of several orders, 

iQclXdiQg Whe QƗdiUi\\ah aQd TijƗQi\\ah ৡǌfƯ RUdeUV, Zhich aUe SURPiQeQW iQ WeVW 

AfUica.  The TijƗQi\\ah ৡǌfƯ RUdeU haV laUge fRllRZeUV iQ Whe WeVW AfUica SWaWeV like 

 
38 MRkhaPad RRhPa RR]ikiQ, ³CUiWical AQal\ViV RQ TaVaZZXf SchRRlV,´ Teosofia: Indonesian Journal 
of Islamic Mysticism 9, no. 2 (2020): 251±74. 
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Mauritania, Mali, Niger, Gambia, Senegal and Nigeria.39 The iPSacW Rf Whe TijƗQi\\ah 

ৡǌfƯ RUdeU ZaV felW iQ Whe aUea Rf PRUal UejXYeQaWiRQ XQdeU Whe iQflXeQce Rf Whe Sha\kh.  

TijƗQi\\ah ৡǌfƯ RUdeU cRQWUibXWed WR Whe SXUificaWiRQ Rf Whe VRXl, Whe SURPRWiRQ Rf eWhical 

values and asceticism.  It also assisted in the character-building of her members and 

non-members.    

The bRRk: ³The OWheU Side Rf SXfiVP´ SUeVeQWV Whe XQdeUVWaQdiQg Rf Whe QXU¶aQ 

and Sunnah from the perspective of al-Salaf al-܇ƗlƯۊ (the companions of the Prophet 

and their students who adhere to their methodology).  On the other hand, it exposes all 

fRUPV Rf bidµah (iQQRYaWiRQV) iQ PaWWeUV Rf UeligiRQ VR WhaW Whe belieYeUV Pa\ VWick WR 

the straight path and neglect the deviant ways and sects that have no share in Islam.40 

According to Tabari, the book primarily bases its arguments on the critique of Sufism 

from two books: (1) ³IlƗ  al-Ta܈awwuf ya µIbƗd Allah´ by al-Sha\kh Abǌ BakU al-

Ja]ƗiUƯ aQd (2) ³al-AnwƗr al-RaۊmƗniyyah,´ b\ Sha\kh µAbd al-RaতPƗQ al-AfUƯTƯ.  

Both books complemented each other in discussing relevant works of different descent, 

defining Sufism and highlighting its development.  They critically address the following 

concepts: the Certified Shaykh, al-µahad (the Covenant of Allegiance), the ritual of ৡǌfƯ 

wird, al-khalwah (Seclusion), al-Kashf (Unveiling), al-fanƗ (Annihilation), manifest 

and hidden knowledge, al-AqܒƗb, and al-awliyƗ. 

Arikewuyo investigates, with comparative analysis, the perspective of Ibn 

Taymiyyah and ণasan al-BaQQƗ RYeU IVlaPic P\VWiciVP aQd P\VWicV WR deWeUPiQe 

ZheWheU Whe WZR VchRlaUV¶ RSiQiRQV UegaUdiQg Whe PaWWeU aUe UeVSRQVible fRU Whe 

disagreement among their adherents.41  So, the study compares what he describes as the 

controversial stances of both scholars regarding mysticism.  In the introduction, he 

SUeVeQWV Whe VchRlaUV¶ aUgXPeQWV RQ Whe eW\PRlRg\ Rf Whe ZRUd µSXfiVP¶.  He VWaWeV Whe 

views of Muslim scholars, as well as the views of the Orientalists.  He also states several 

WechQical PeaQiQgV Rf Whe WeUP, VXch aV Whe defiQiWiRQ Rf IbQ KhaldǌQ WhaW YieZV SXfiVP 

as secluding from the mundane adornments and ornaments and limiting oneself to ritual 

devotions.  According to him, Sufism has represented one of the most controversial 

 
39 MXVWaSha GaUba MXhaPPad, ³AQal\Wical SWXd\ Rf Whe IPSacW Rf IVlaPic ValXeV aQd Whe RRle Rf ৡǌfƯ 
OUdeUV iQ WeVW AfUica,´ Gezira Journal of Educational Sciences and Humanities 13, no. 2 (2014). 
40 A A Tabari, The Other Side of Sufism (Revival of Islamic Heritage Society, Translation Centre, 
1980). 
41 AhPed NafiX AUikeZX\R, ³ASSUaiViQg SXfiVP iQ Whe ThRXghW Rf IbQ Ta\Pi\\ah aQd HaVaQ Al-
BaQQa: A CRPSaUaWiYe PeUVSecWiYe,´ Australian Journal of Islamic Studies 6, no. 3 (2021): 1±13. 
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issues within the realm of Islamic scholars.  Many contemporary scholars that address 

this issue capitalise on the works and ideas of Ibn Taymiyyah (d.1328CE/728AH) and 

ণasan al-BaQQƗ (d.1949CE/1368AH).  He aUgXeV, ³The fRUPeU ZieldV iQflXeQce ZiWhiQ 

Whe fRld Rf PRdeUQ SalafiV Zhile Whe laWWeU¶V iQflXeQce iV QRWed QRW RQl\ aPRQg Whe 

members of the Muslim Brotherhood Society he founded but also among a wide circle 

Rf cRQWePSRUaU\ MXVliP eliWeV.´42 He addresses the general overview of the Ibn 

Taymiyyah and ণasan al-BaQQƗ PeWhRd aQd Whe ViPilaUiWieV aQd diVViPilaUiWieV beWZeeQ 

scholars regarding their perceptions of Sufism.  In conclusion, he affirms that Ibn 

Taymiyyah and ণasan al-BaQQƗ VhaUed PaQ\ WhiQgV, aV iW caQQRW be diVSXWed WhaW WheiU 

similarities are more than their dissimilarities.  However, the current hostility between 

WhRVe ZhR adheUe WR IbQ Ta\Pi\\ah¶V VchRRl Rf WhRXghW, aV UeSUeVeQWed b\ Whe 

contemporary Salafiyyah, and the students of ণasan al-BaQQƗ, aV UeSUeVeQWed b\ Whe 

Muslim Brotherhood and their supporters, shows that both scholars have been glossed 

over. 

 

1.8  OUTCOME OF THE STUDY 

I have analysed Whe SUacWiceV Rf Whe TijƗQi\\ah ৡǌfƯ doctrines as contained in al-

MafƗhƯm al-TijƗniyyah Rf Sha\kh MXতaPPad AZZal Rf OPXSR.  The RXWcRPe Rf WhiV 

research is that it brings WR Whe liPelighW Whe SUacWiceV Rf Whe TijƗQi\\ah ৡǌfƯ order in 

Omupo.  It also analysed WheVe SUacWiceV ZiWhiQ Whe aPbiW Rf Whe QXU¶aQ aQd SXQQah.  

The possible solutions have been proffered to the seeming rivalry between the TijƗnƯs 

and Non-TijƗnƯs in Omupo.  This recommendation shall foster harmonious relationships 

among the youth of Omupo, Kwara State, Nigeria. The following Chapter Two will 

diVcXVV Whe TijƗQi\\ah ৡǌfƯ OUdeU iQ NigeUia. 

 
42 Ibid., 7. 
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CHAPTER TWO 

AN INTRODUCTION TO AL-TIJĀNIYYAH ৡŪFĪ ORDER 

2.1 INTRODUCTION 

SXfiVP iV UegaUded aV aQ eVRWeUic aVSecW Rf IVlaP b\ Whe adheUeQWV Rf Whe ৡǌfƯ RUdeUs, 

SaUWicXlaUl\ Whe TijƗQi\\ah ৡǌfƯ RUdeU.  IQ lighW Rf WhiV aVVeUWiRQ, WhiV ChaSWeU e[aPiQed 

the origin of Sufism in Islam to underscore its importance.  It discussed the efforts of 

cUXcial ৡǌfƯ figXUeV, SaUWicXlaUl\ iQ WeVW AfUica aQd NigeUia.  FXUWheUPRUe, a hiVWRUical 

VXUYe\ Rf Whe ePeUgeQce Rf ৡǌfƯ RUdeUV iQ Nigeria was examined with a particular focus 

RQ Whe TijƗQi\\ah ৡǌfƯ RUdeU aQd iWV iQcXUViRQ iQWR OPXSR iQ IfelRdXQ LRcal 

Government Area of Kwara State, Nigeria. 

 

2.2 ETYMOLOGY AND ORIGIN OF SUFISM IN ISLAM 

2.2.1 Meaning and Etymology of Sufism  

The deYelRSPeQW Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU ZRXld be iQcRPSleWe ZiWhRXW aQ 

iQYeVWigaWiRQ iQWR Whe eW\PRlRg\ aQd hiVWRU\ Rf SXfiVP iQ IVlaP.  Abǌ al-ণusayn al-NǌUƯ 

(d.295AH/ 908CE) defines Sufism as neither external action (rasm) nor knowledge 

(µilm); it is all virtue (Khulq).1  Muতammad Al-Junayd (d.297AH/ 910CE) opines that 

Taৢawwuf is that your devotion to God is not for any other purpose.2  In his view, Sahl 

ibQ µAbdXllah al-TXVWƗUƯ (d.283AH/ 896CE) Vaid Taৢawwuf is to eat little, seek peace 

in God, and flee from people.  Some scholars have theorised that Sufism originates from 

the time of Prophet Muতammad SAW.  According to their theory, the Prophet ranks 

first ܇ǌfƯ in Islam.3  During the first years of Prophet MuতaPPad¶V daµZah, fRUW\-five 

men in Makkah, who were his companions, were more or less renouncing the active life 

Rf WhiV ZRUld aQd gaYe WhePVelYeV eQWiUel\ WR Whe VWXd\ Rf Whe QXU¶aQ aQd PediWaWiRQ.  

They sat in the mosque as fervent devotees of the Prophet¶V dRcWUiQeV.  TheVe deYRWeeV 

 
1 AQVaUi MXhaPPad aQd AbdXl HaT, ³SXfiVP aQd ShaUi¶ah: A SWXd\ Rf Sha\kh AhPad SiUhiQdi¶V 
EffRUW WR RefRUP SXfiVP´ (IVlaPic FRXQdaWiRQ. hWWSV://aUchiYe. RUg/deWailV/SXfiVPAQdShaUiah «, 
1986), 3. 
2 MXhaPPad aQd HaT, ³SXfiVP aQd ShaUi¶ah: A SWXd\ Rf Sha\kh AhPad SiUhiQdi¶V EffRUW WR RefRUP 
SXfiVP.´ 
3 Ibid., 2. 
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are known as aۊ܈Ɨb al-܇uffah, i.e., people on the bench.4 

However, the word ܇ǌfƯ was not utilised during the first three generations of 

Islam.  This event gave rise to the occurrence of scholars on the two sides of the divide 

on the permissibility of Taৢawwuf or even the adherence to a ৡǌfƯ RUdeU VXch aV Whe 

TijƗQi\\ah, Zhich iV Whe caVe VWXd\ Rf WhiV UeVeaUch.  A SURPiQeQW MXVliP ShilRVRSheU 

aQd WhiQkeU, IbQ KhaldǌQ (d.808AH/1406CE), UePaUkV: 

In the first three generations of Islam, mysticism was too general to have 
a unique name.  However, when worldliness spread, and men tended to 
become more and more bound up with ties of this life, those who 
dedicated themselves to the worship of God were distinguished from the 
rest by the title of ৡǌfƯ.5 

 

2.2.2 Origin of Sufism in Islam 

Sufism is the English word for the mystical tendencies in the Islamic religion.  The word 

iV fRUPed fURP Whe AUabic WeUP ³ùǌfƯ´, Zhich iV aSSlied WR Whe MXVliP P\VWicV.  

Etymologically, the term ৡǌfƯ iV Pade XS Rf WhUee AUabic leWWeUV: ف ϭ ص, but there is 

much scholarly dispute surrounding it.  One view is that the word ৡǌfƯ iV deUiYed fURP 

the Arabic word ৡaff which means line or row, referring here to those early Muslim 

contemporaries of the Prophet who stood in the first row during prayer, having reached 

the mosque well in time.  Others contend that the word is derived from the word ৡuffa, 

Whe YeUaQda RU SRUch Rf Whe PURSheW¶V MRVTXe iQ MadiQah.  The WUadiWiRQV Va\ WhaW 

several numbers of the companions of the Prophet who had no home stayed in this 

YeUaQda.  The\ VSeQW WheiU WiPe iQ ZRUVhiS, leaUQiQg b\ heaUW Whe YeUVeV Rf Whe QXU¶aQ 

and memorising the words of the Prophet.  They disengaged themselves from worldly 

activities.  The Prophet and his companions looked after their needs.  Since the porch 

of the mosque had virtually become their home, they came to be called AৢতƗb al-ৡuffa 

RU µPeRSle Rf Whe PRUch¶.6 

The WeUP ³ùǌfƯ´ alVR deUiYeV fURP Whe ZRUd ³TaúaZZXf´, Zhich iV Whe AUabic 

WeUP fRU P\VWiciVP.  The cRQVeQVXV Rf ùǌfƯ VchRlaUV VeePV WR be iQ faYRXU Rf Whe YieZ 

 
4 JiPRh LaWeef OlaWXQde, ³The CRQWUibXWiRQV Rf Sha\kh NaViUX KabaUa WR Whe DeYelRSPeQW Rf 
QadiUi\\ah OUdeU iQ NigeUia´ (UQiYeUViW\ Rf IlRUiQ, 2006). 
5 Ibid. 
6 Sai\id AWhaU AbbaV Ri]Yi, ³A HiVWRU\ Rf SXfiVP iQ IQdia/2 FURP Si[WeeQWh CeQWXU\ WR MRdeUQ 
CeQWXU\,´ A History of Sufism in India, 1983, 13. 
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WhaW Whe URRW Rf Whe ZRUd ³ৡǌfƯ´ iV úǌf, i.e., ZRRl fURP Zhich ZaV Pade Whe cRaUVe-

woollen garment worn by the first Muslim mystics to distinguish themselves from their 

fellows. This practice had come to be accepted as the conventional dress of the pious in 

times when silks and brocades had become the fashion of the wealthy and worldly-

conscious people.  The other roots proposed for the term have been rejected either on 

etymological grounds or philological impossibility.  The more significant among such 

rooWV aUe úXffah, i.e., Whe SlaWfRUP ZheUe VRPe SRRU e[ileV cRQVecUaWed WheiU liYeV WR 

religious devotions in the mosque of Madinah during the lifetime of the Prophet 

Muhammad; ܈aff al-awwal, i.e. first rank (before God); ܈afƗ¶, i.e. SXUiW\ (Rf P\VWicV¶ 

hearts and acts before God) and i܈tifƗ¶ (a ZRUd fURP Zhich Whe eSiWheW MXúWafƗ ZaV 

coined for the Prophet Muhammad SAW and with which we come across in several 

SaVVageV Rf Whe HRl\ QXU¶ƗQ deVcUibiQg Whe ePiQeQce Rf Whe chRVeQ PeQ Rf GRd. The 

Greek word Sophos, meaning wise, is also inclusive.7 

PURSheW MXhaPPad¶V cRPSaQiRQV aW WhiV WiPe ZeUe WhRVe ZhR dZelW iQ Whe 

Madinah Mosque, practising poverty and self-mortification.  They were called Ahl al-

 uffah (The Prophet of the Verandah).  Islam made prayers five܇-ab alۊ܈uffah or A܇

times a day and fasting for the whole of RamaঌƗQ, Whe QiQWh PRQWh Rf Whe IVlaPic 

calendar, obligatory.  However, the Ahl al-܇uffah and many other followers of 

Muhammad observed incessant prayer and fasting, as did the Prophet Muhammad 

himself.8 On the other hand, according to Hassan,  numerous past and present accounts, 

ambiguities, and doubts have been raised about the springs of origin of Islamic Sufism, 

how it emerged, how it was established, and what the resources and roots of its birth 

and its historical and religious evolution.9  However, the outstanding Islamic 

historiographer Ibn Khaldun (d. 808 AH/1406 CE) stresses the close link between 

SXfiVP aQd iWV IVlaPic UefeUeQceV, Va\iQg, ³SXfiVP iV RQe Rf Whe laWWeU-day sciences of 

the law in the Islamic Community (millah).  The foundation of Sufism, however, is 

(more ancient, as seen in the fact) that these folk and their way have always been present 

among the Righteous Predecessors (salaf) and amongst the most senior of the 

Companions (܇aۊƗbah) and the Successors (ܒabi`in). Their way is the way of truth and 

 
7 Fatima Belgrami Zehra, History of the Qadiri Order in India (Delhi: Idarah al-adabiyyah, 2005), 13. 
8 Faridah Khanam, Sufism and Introduction (Goodword Books, 2006), 149. 
9 Hassan Abu-Hanieh and Mona Abu-Ra\\aQ, ³SXfiVP aQd SXfi OUdeUV: GRd¶V SSiUiWXal PahWV; 
AdaSWaWiRQ aQd ReQeZal iQ Whe CRQWe[W Rf MRdeUQi]aWiRQ,´ 2011, 1. 
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guidance.  The foundation of the way of the ৡǌfƯV iV Velf-restraint in the corporeal world 

(or dunyƗ) and utter dependence on God; shunning of the adornments and beauty of the 

corporeal world; self-deprivation of pleasure, money, and title in the manner agreed 

upon by the vast majority of scholars; and isolation from creatures in seclusion and 

devotion to worship.  All these character traits were widespread among the Companions 

and the Righteous Predecessors. Still, with the pervasiveness of worldliness in the 2nd 

century and the next, and the general inclination of the people towards the world, those 

who remained attached to worship became known under the name of ৡǌfƯV´.10 

Abu Hanieh further stresses that ৡǌfƯ UefeUeQceV UegaUdiQg Whe liQk beWZeeQ 

SXfiVP aQd Whe HRl\ QXU¶aQ aQd Whe PURSheW¶V SXQQa e[iVW iQ abXQdaQce.  IQ addiWiRQ 

to those mentioned above, according to Dhul-Nun al-MiVUi, ³OQe Rf Whe VigQV Rf Whe 

lover of God is his following in the footsteps Rf GRd¶V belRYed [WhaW iV, Whe PURSheW 

Muhammad]± iQ hiV chaUacWeU WUaiWV, hiV deedV, hiV SUeceSWV aQd hiV cXVWRPV´.  

Moreover, al-JXQa\d VWUeVVeV Whe VaPe ZheQ he Va\V, ³All SaWhV aUe clRVed fRU GRd¶V 

creatures except for WhRVe ZhR fRllRZ iQ Whe fRRWVWeSV Rf Whe PURSheW (SAW)´.11 

 On the contrary, the prevailing notion of the centrality of Europe, the first 

generation of orientalists who emerged in the 18th and 20th centuries, went as far as to 

claim that Islamic Sufism originated from foreign (non-Islamic) sources.  Some of these 

orientalists ± such as Dulac, Dozy, Palmer, Horton, Hartmann and Zanier, amongst 

others ± attributed the origins of Sufism to Aryan-Hindu religions or Hindu-Persian 

origins.  These orientalists made the latter inferences in light of certain similarities 

foXQd beWZeeQ Whe HiQdX cRQceSW Rf ³RQeQeVV aQd XQiciW\´, RU Whe RQeQeVV Rf cUeaWiRQ 

and the one ultimate reality, which is embodied by the Divine One and the principle of 

Whe RQe VXSUePe AbVRlXWe (called ³BUahPaQ´ b\ Whe HiQdXV) aQd Whe ideaV held b\ 

certaiQ ৡǌfƯ ZhR ZeUe adheUeQWV Rf Whe wihdah or monist school.  Others, such as 

O¶LeaU\, NichRlVRQ aQd BURZQ, ZeQW aV faU aV WR claiP WhaW IVlaPic SXfiVP ZaV deUiYed 

from Greek origins, particularly the philosophy of Neo-Platonism, in light of the 

remarkable similarities found between the Neo-Platonist philosophy and the ideas held 

by certain ৡǌfƯs ZhR adYRcaWed Whe QRWiRQV Rf ³Whe OQe´ aQd ³Whe WRUd´ (LRgRV), aQd 

believed that fayd (self-revelation; or emanation), the origins of the world and the ranks 

 
10 Abu-Hanieh and Abu-Ra\\aQ, ³SXfiVP aQd SXfi OUdeUV: GRd¶V SSiUiWXal PahWV; AdaSWaWiRQ aQd 
ReQeZal iQ Whe CRQWe[W Rf MRdeUQi]aWiRQ.´ 
11 Ibid. 
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Rf Whe XQiYeUVe aUe all deUiYed Rf Whe ³OQe´.  GRld]iheU, YRQ KUePeU, DR]\ aQd AVtQ 

PalaciRV, O¶LeaU\, NichRlVRQ, TRU AQdUe aQd RWheUV leQW ZeighW WR Whe QRWiRQ WhaW  

Sufism had Christian roots or origins in other religious cultures such as Judaism, 

amongst others, in light of the parallels found between the idea of Divine Love that 

emerged amongst early Muslim and similar Christian notions, and in light of Sudictums 

that called for a life of asceticism, austerity and pious devotion, identical to the dictums 

and doctrines followed by Christian monks.12 

Nevertheless, Islamic Sufism represents an important historical phenomenon 

manifested throughout Islamic history, which embodied a spiritual movement that 

would continue and persist over centuries.  This spiritual movement began in the 1st 

century AH with its first groups of worshippers and ascetics (zuhud or zuhad), including 

figures such as al-Hassan al-Basri (d.110 AH/728 CE).  It would develop and evolve in 

the 2nd and 3rd centuries AH, as gnosis and experience in the doctrine of Divine Love 

became more SURfRXQd ZiWh Whe likeV Rf Rabi¶ah al `AdaZi\\ah al-Basriyyah (d.185 

AH/801 CE) and with the evolution of the notion of fanƗ¶ (Whe P\VWic¶V Velf-annihilation 

in God) and baqƗ¶ (Whe P\VWic¶V VXbViVWeQce/VXUYiYal iQ GRd fRllRZiQg fanƗ¶) with the 

likes of al-Junayd (d. 298 AH/910 AD).  It would reach its definitive point with the 

tragedy of al-ণXVa\Q IbQ MaQৢǌU al-ণallƗj (d. 309 AH/922 CE). This tragedy 

represented the ultimate manifestation of the tensions and the culmination of the 

confrontation between the ٨ǌfƯ movement of the fuqarƗ, (the poor) and the world of the 

mutakalimǌn (liW. ³Whe RUaWRUV´ aQd UefeUUed WR, iQ EQgliVh, aV ³Whe WheRlRgiVWV´) iQ 

Islamic history. 13   

After the latter period, Sufism would progress forward on two paths: The first 

was known as Sunni Sufism in the 4th and 5th centuries AH and beyond, where the 

leadiQg VchRlaUV Rf WhiV PRYePeQW, VXch aV AbX HaPƯd MXhaPPad al-Ghazali (d. 505 

AH/1111 CE) and others, sought to and a convincing formula for reconciling the 

knowledge of the inner self and the spirit of Sufism with Islamic law in its manifest 

form.  This particular current produced great and renowned works such as al-RisƗlat al-

QushayrƯ µIlm al-ta܈awwuf´ (The Qushayri Epistle on Su¿sm, sometimes also known as 

The Qushayri Treatise or The Qushayri Risalah) b\ Abǌ al-QƗViP µAbd al-KaUƯP ibQ 

 
12 Ibid. 
13 Ibid. 
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HaZƗ]iQ al-QXVha\UƯ (d. 465 AH/1072 AD) aQd Iۊya µUlǌm al-DƯn (The Revival of 

Religious Sciences) by al-Gha]ƗlƯ, Zhich iV cRQVideUed Whe SiQQacle ZRUk Rf SXQQi 

SX¿VP.  The VecRQd SaWh ZaV ShilRVRShical aQd delYed deeSl\ iQWR aUeaV that were more 

theological, as represented by its leading scholars of the school of waۊdat al-wujǌd (the 

transcendent Unity of Existence [of God]; or Oneness of Being) in the 6th and 7th 

centuries AH and beyond, such as Muhyi al-DiQ IbQ µAUabi (d.638 AH/1240 AD), 

amongst others.  IbQ µAUabi aQd RWheU VchRlaUV Rf WhiV VecRQd SaWh VRXghW WR UecRQcile 

SXfiVP ZiWh Whe ³iQQeU aQd eVRWeUic PeaQiQg aQd VSiUiW Rf IVlaPic ShaUƯµah (RU laZ)´ iQ 

its profound sense and its higher meaning.  Indeed, the scholars of this school produced 

significaQW aQd SURfRXQd ৡǌfƯ ZRUkV UeSleWe ZiWh XQiTXe ShilRVRShical WheRUieV.  FiQall\, 

from the 6th century AH, or 12th century CE, onwards, the movement would evolve 

and expand into what is today recognised in the representation of ܒuruq RU ৡǌfƯ RUdeUV, 

which cRQWiQXe WR ÀRXUiVh aQd VSUead WhURXghRXW Whe AUab aQd IVlaPic ZRUldV XQWil WhiV 

very day.14 

 

2.3 CLASSICAL TIJĀNIYYAH ৡŪFĪ FIGURES AND THEIR THOUGHTS  

2.3.1 Shaykh Aতmad Tijāni (d. 1230 AH/1815 CE) 

Sha\kh AতPad TijƗQi ZaV bRUQ iQ 1149AH/1737CE iQ µAiQ MƗdi, Whe VRQ Rf 

Muhammad al-Mukhtar.15 He traced his descent, according to the Berber custom, to his 

PRWheU¶V WUibe, TijƗQi\\ah.16 WheQ he ZaV Vi[WeeQ, TijƗQi lRVW bRWh his parents to a 

plague. By then, he was already married. He leaUQed Whe QXU¶aQ XQdeU Whe WXWelage Rf 

Muhammad Baµafi\\ah iQ µAiQ MƗdi aQd VWXdied  Khalil ibn Ishaq al-Jundi¶V IVlaPic 

jurisprudence works written under Malikite rites.17 He also studied Abǌ al-QƗViP al-

QXVha\UƯ's RisƗlah ilƗ al-܇ufiyyah. 

2.3.2 Shaykh Aতmad Tijāni Thought as a Tijāniyah Leader 

In 1170AH/1757CE, TijƗQi lefW hiV Yillage fRU Fez.  While WheUe, he jRiQed WhUee ৡǌfƯ 

brotherhoods, namely, the QƗdiUi\\ah, Whe NaৢiUi\\ah, aQd Whe ৬aUiTa Rf AতPad al-

 
14 Ibid. 
15 Jamil M Abun-Nasr, The Tijaniyya: A Sufi Order in the Modern World (London Newyork: Oxford 
University Press, 1965), 16. 
16 Sayyid H Hurreiz, Ja¶aliyyin Folktales: An Interplay of African, Arabian, and Islamic 
elements. (Volumes I And Ii) (Indiana University, 1972), 23. 
17 Abun-Nasr, The Tijaniyya: A Sufi Order in the Modern World, 17. 
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ণabƯb b.  MXতaPPed.18 In Fez, he met a seer who told him he would achieve spiritual 

UeYelaWiRQ (faWত).  AfWeU WhaW, he lefW Fe] WR Weach aW al-Abiad, spending five years in the 

Yillage.  IQ 1186AH/1772CE, he begaQ a jRXUQe\ WR Makkah fRU hajj aQd WR Veek a ৡǌfƯ 

way of life.  During his trip, he was initiated into the Khalwati order at Azwawi.  He 

later taught for a year in Tunis, where he achieved some success.19 He left Tunis for 

Eg\SW, ZheUe he PeW MaতPXd al-KXUdi Rf Whe KhalZaWi RUdeU iQ CaiUR.  TijƗQi Ueached 

Makkah iQ laWe 1187AH/1773CE aQd SeUfRUPed Hajj UiWeV.  IQ hiV TXeVW WR Veek a ৡǌfƯ 

Za\ Rf life, he PeW Sha\kh AতPad AbdXllah El HiQdi, ZhR UaUel\ VaZ Seople except 

for his servant.  He also met Abdul al-kaUƯP al-Samman, founder of the Sammaniyyah 

branch of Khalwati. Al-SaPPaQ WRld TijƗQi he ZRXld becRPe a dRPiQaQW quܒb (pole) 

RU a VchRlaU ZiWhiQ Whe ৡǌfƯ RUdeUV iQ Whe UegiRQ.20 TijƗQi lefW Makkah aQd UeWXUQed WR 

Cairo, where he got al-KXUdi¶V bleVViQg WR SUeach Whe KhalZaWi\\ah RUdeU.  FURP CaiUR, 

he settled at Tlemcen for a couple of years. 

TijƗQi laWeU VeWWled aW Boussemghoun, an oasis seventy-five miles south of El 

Bayadh.  IW ZaV aW SaPghXQ WhaW TijƗQi claiPed WhaW he UeceiYed a YiViRQ fURP Whe 

PURSheW, ZhR WRld hiP WR VWaUW a QeZ ৡǌfƯ RUdeU.  He lefW hiV SUeYiRXV affiliaWiRQV ZiWh 

RWheU ৡǌfƯ RUdeUV aQd claiPed diYiQe iQVWUXcWiRQV fURP Whe PURSheW MXতaPPad.  Thus, 

Whe \eaU 1195AH/1781CE PaUkV Whe begiQQiQg Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.   In 

Fez,  MaZla\ SXla\PƗQ, the Moroccan Sultan, received him well.  ThRXgh SXla\PƗQ 

diVliked RWheU ৡǌfƯ RUdeUV, he SURYided TijƗQi ZiWh a hRXVe aQd aSSRiQWed hiP aV a 

member of his learned council.20 AW fiUVW, TijƗQi chRVe Whe PRVTXe Rf MaZla\ IdUiV WR 

SUa\ bXW SeUfRUPed Whe UiWeV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ hiV hRXVe.  He laWeU bXilW hiV 

own ZƗZi\ah. TheUeafWeU, he VeQW hiV WUXVWed aideV WR SURSagaWe hiV ৡǌfƯ RUdeU.  TUXVWed 

aideV VXch aV Abǌ ণafV µAbd al-RaতPƗQ ZeUe VeQW WR OUaQ, AlgieUV, aQd µAbd al-SalƗP 

al-WƗghiUƯ WR Constantine, Algeria.  Furthermore, Muqaddams were appointed among 

leaUQed cRQYeUWV, iQclXdiQg MXতaPPad FXZadiU al-µAbdallaZƯ iQ Whe Jarid district of 

TXQiVia aQd MXতaPPad al-HƗfi਌ iQ MaXUiWaQia.21 

Sha\kh AতPad TijƗQi aVVigQed WR hiPVelf Whe WiWle Rf Quܒb al-AqܒƗb (or the Pole 

of the Poles) and Khatm al-WalƗyyah al-Muۊammadiyyah (or the Seal of 

 
18 Abun-Nasr, The Tijaniyya: A Sufi Order in the Modern World. 
19 Ibid. 
20 Ibid. 
21 Ibid. 
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MXতaPPadaQ SaiQWhRRd).22 The  ৡǌfƯ RUdeU VRRQ gaiQed aWWUacWiRQ iQ Whe deVeUW UegiRQV 

VXUURXQdiQg Abi SaPghXQ. Sha\kh TijƗQi liYed iQ  Abi Samghun for about fifteen years.  

He attributed closeness to the Prophet in the following paragraph:  

The natures of the Prophets receive the bounties that flow from the 
Prophet (SAW). Everything that flows and emerges from the natures of 
the Prophets is accepted by my nature, and from me, it is distributed to 
all creatures from the origin of the world until the blowing of the 
trumpet... No Saint drinks or provides water to drink, except from our 
ocean, from the world's origin until the trumpet's blowing... µThe VSiUiW Rf 
Whe PURSheW aQd P\ VSiUiW aUe like WhiV¶ ± pointing with his two fingers, 
Whe iQde[ fiQgeU aQd Whe Piddle fiQgeU.  µHiV VSiUiW VXSSRUWV Whe 
Messengers and the Prophets, and my spirit supports the poles, the sages, 
the saints, from pre-existence to eternity (mina al-azal ila al-abad) ... 
These two feet of mine are upon the neck of every saint of Allah, from 
Whe WiPe Rf AdaP XQWil Whe blRZiQg Rf Whe WUXPSeW... µAny of the saints 
will not attain our station in the Presence of Allah in the Hereafter, and 
no one will approach, whether his importance is great or small.  Of all the 
saints from the beginning of creation until the trumpet's blowing, no one 
will attain my station.23 

The PRUe VigQificaQW SaUW Rf Whe life aQd WeachiQg Rf Sha\kh AতPad TijƗQi caQ 

be drawn from two primary hagiographical works: 

1. KitƗb JawƗhir al-MaµƗnƯ wa-bulǌgh al-amƗni fƯ fayd SƯdƯ  Abǌ al-AbbƗs al-

TijƗni b\ SƯdƯ Ali ণaUƗ]iP IbQ Al-µAUabƯ BaUƗda (d. 1212AH/1797CE), aQd 

2. KitƗb al-Jamiµa li-ma fi taraqa min al-µulǌm b\ SƯdƯ MXতammad Ibn al-Miৢri 

SibƗµƯ ণassan Idrissi (d. 1224AH/1809CE). 

Later hagiographies tend to be works of compilation drawn from these two 

primary sources.  Such hagiographies include: 

1. KitƗb Rima¶h al-ۉizb al RaۊƯm µala Nuhǌr ۉizb al-RajƯm (The Spears of the 

League of the Merciful thrown at the Necks of the League of the Accursed) by 

SƯdƯ µUPaU IbQ SaµƯd al-FǌWƯ (d. 1281AH/1864CE), 

2. KitƗb Bughyat al-muܒ܈afƯd li-sharh minyat al-murƯd (Aspiration of the 

BeQeficiaU\ iQ CRPPeQWiQg Whe 'DePiVe Rf Whe DiVciSle') b\ SƯdƯ MXতammad 

Ibn al-µAUabƯ Sa\eh (d. 1312AH/1894CE), and  

 
22 Ibid., 17. 
23 Abun-Nasr, The Tijaniyya: A Sufi Order in the Modern World. 
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3. KitƗb Kashf al-HijƗb µan man ܒallaqa bi-Shaykh TijƗni mina- al-Aۊ܈ab (Raising 

Whe Veil Rf Whe CRPSaQiRQV ZhR eQcRXQWeUed ZiWh Sha\kh TijƗQi) b\ SƯdƯ 

Aতmad Ibn al-'Iyyashi Skirij al-FƗVƯ (d. 1359AH/1940CE). 

The \RXQg Sha\kh TijƗQi cRQWiQXed iQ Whe VchRlaUl\ WUadiWiRQ Rf hiV faPil\ aQd 

ciW\, PePRUiViQg Whe QXU¶aQ b\ Whe age Rf VeYeQ befRUe WXUQiQg WR Whe VWXd\ Rf 

jurisprudence (fiqh and usǌl al-fiqh), PURSheWic WUadiWiRQV (তadƯWh), e[SlaQaWiRQ Rf Whe 

QXU¶aQ (tafsƯr), QXU¶aQic UeciWaWiRQ (tajwƯd), grammar (nahw) and literature (adab), 

among other branches of the traditional Islamic sciences.  According to the JawƗhir, the 

Shaykh mastered all of these fields at a very young age, partly due to the force of his 

resolve but also because of the quality of his teachers.  Among his first instructors were 

PaVWeUV Rf WheiU fieldV, VXch aV SƯdƯ MabUXk IbQ Baµafi\\ah MidaZi al-TijƗQi (QRW 

mentioned in the JawƗhir aV beiQg a UelaWiRQ WR AhPad TijƗQi), ZiWh ZhRP he VWXdied 

the Mukhta܈ar Rf SƯdƯ Khalil, Whe RisƗlah and the Muqaddimah of Ibn Rushd (Averoes) 

and the KitƗb al-µIbƗdah of al-AkhdaUƯ.24 

According to the JawƗhir, Whe \RXQg Sha\kh TijƗQi VSeQW hiV WiPe iQ Fe] 

studying তadƯWh aQd geQeUall\ VeekiQg RXW Whe SeRSle Rf SieW\ aQd UeligiRQ.25  Among 

his teachers in Fez were many famous for their knowledge and saintliness.  Their names 

aUe SURYided heUe WR dePRQVWUaWe Sha\kh AhPad TijaQi¶V cRQWacW ZiWh VRPe Rf Whe PRUe 

significant luminaries of eighteenth-century Moroccan Sufism.  Al-Tayyib b.  

Muhammad al-Sharif of Wazan (d. 1180/1767), who was head of the Wazzaniyyah ৡǌfƯ 

order at the time and the student of the famous Shaykh Tuhami descending from the 

Jazuli Shaykh Ahmad al-SaUVaUi, SeUPiWWed TijƗQi WR giYe VSiUiWXal iQVWUXcWiRQ, RQl\ WR 

have the young scholar refuse so that he might work harder on himself before becoming 

a VSiUiWXal gXide.  SƯdƯ µAbd Allah ibQ µAUabƯ al-Mada¶X (d. 1188AH/1774CE) ZaV 

likewise impressed with his student, telling him that God was guiding him by the hand, 

and befRUe TijƗQi lefW hiP, Whe Rld VchRlaU ZaVhed hiV VWXdeQW ZiWh hiV RZQ haQdV.  

AQRWheU VchRlaU claiPed WR haYe SUedicWed TijƗQi e[alWed VSiUiWXal aWWaiQPeQW ZaV SƯdƯ 

Aতmad al-TaZaVh (d. 1204AH/1790CE).  FURP SƯdƯ AhPad al-YaPaQi, Sha\kh TijƗQi 

acceSWed Whe QƗdaUi\\ah ৡǌfƯ RUdeU, aQd fURP Abǌ µAbd Allah SƯdƯ MXতammad al-

 
24 µAli HaUƗ]iP IbQ Al-µAUabƯ, JawƗhir Al-M¶ƗnƯ Wa Bulǌghu Al-AmƗnƯ Fi Faydi SƯdƯ AbƯ Al-AbbƗs Al-
TijƗnƯ (Ba\UXW, LebaQRQ: DƗU al-Fikr, 2012), 17±23.see also: Shaykh Ahmad Tijani retrieved on May 
15, 2023, from https://tidjaniya.com/en/biography-sidi-ahmed-tidjani/ 
25 Al-µAUabƯ, JawƗhir Al-M¶ƗnƯ Wa Bulǌghu Al-AmƗnƯ Fi Faydi SƯdƯ AbƯ Al-AbbƗs Al-TijƗnƯ. 
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Ti]ƗQƯ he accepted the Nasiriyyah order.  He also accepted Whe RUdeU Rf Abǌ µAbbaV 

Aতmad al-Habib al-SijilPƗV\ (d. 1165AH/1752CE), ZhR caPe WR hiP iQ a dUeaP, SXW 

hiV PRXWh RQ hiV, aQd WaXghW hiP a VecUeW QaPe.  AlWhRXgh TijƗQi UeceiYed VSiUiWXal 

permission (idhn) in these orders, his association with them should not be considered 

essential in his spiritual development.  However, the imprint of his early affiliation with 

WheVe RUdeUV ZaV QRW cRPSleWel\ lRVW ZiWh Whe laWeU deYelRSPeQW Rf Whe TijƗQi\\ah, aQd 

their emphasis on an eliWe ³RUWhRdR[´ SXfiVP, fiUPl\ URRWed ZiWhiQ Whe bRXQdV Rf Whe 

QXU¶aQ aQd SXQQah, ZaV aQ eVVeQWial cRPSRQeQW Rf Sha\kh TijƗQi¶V QeZ RUdeU. 26 

TheQ, fURP SRXWhZeVW AlgeUia, Sha\kh AতPad TijƗQi VeW RXW iQ 

1186AH/1773CE to accomplish the requisite Islamic pilgrimage (ۊajj).  Shaykh 

TijƗQi¶V fiUVW VWRS Rf QRWe eQURXWe WR Makkah ZaV aW AlgieUV, ZheUe he PeW SƯdƯ 

MXতaPPad ibQ µAbd al-RaতPƗQ al-Azhary (d. 1207AH/1793CE), a 

prominent muqaddam (VSiUiWXal gXide) Rf Whe KhalZaWi\\a ৡǌfƯ RUdeU ZhR had UeceiYed 

initiation at the hands of Shaykh al-A]haU MXতaPPad al-Hifni.  The Khalwatiyyah, 

originating in fourteenth-century Anatolia, had become, by the eighteenth century, 

XQdeU Whe WXWelage Rf MXৢ৬ƗfƗ al-BakUƯ, RQe Rf Whe PRVW SURPiQeQW RUdeUV iQ Eg\SW aQd 

a lRcXV fRU IVlaPic aQd ৡǌfƯ UeQeZal.27 

Sha\kh TijƗQi¶V affiliaWiRQ ZiWh WhiV RUdeU ZaV SeUhaSV Whe PRVW VigQificaQW 

influence upon his thoughts before his waking meetings with the Prophet, and he did 

not leave Algiers before receiving initiation at the hands of al-Azhary.  No doubt such 

an encounter would have provided additional impetus to meet, as he later would, some 

Rf Whe da\¶V PRVW UeQRZQed KhalZati scholars, such as Mahmud al-Kurdi and 

Muhammad al-Samman, while passing through Egypt and the Hijaz.28 

In his eightieth year, in 1230 of the Hijrah, Sha\kh TijƗQi knew that he had 

reached the end of his life, as the well-beloved Prophet had informed him.  However, 

one task remained: marrying his two noble children.  He instructed one of his closest 

cRPSaQiRQV: ³Call our friends tomorrow, and if Allah wishes, you will arrange the 

marriage between Muۊammad al-Kabir and my brother¶s daughter FƗܒimah.´ You will 

represent me for both of them²likewise, call SƯdƯ Aۊmad ibn MǌsƗ TurkƯand his sister 

 
26 Ibid. 
27 Ibid. 
28 Ibid. 
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HasnƗ.  You will conclude her marriage to SƯdƯ Muۊammad Saghir.  Sayyidah FƗܒimah 

was the daughter of his younger brother SƯdƯ Muۊammad.´25 

Sa\\idah FƗ৬iPah liYed iQ FeV ZiWh heU XQcle aV hiV ZaUd.  Sha\kh AতPad TijƗQi 

haV alVR ZelcRPed iQWR hiV hRPe aQd WakeQ UeVSRQVibiliW\ fRU Sa\\idah ণaVQƗ fRllRZiQg 

the death of her father, who was one of his special companions.25  

OQl\ a feZ da\V afWeU WhiV haSS\ eYeQW, Sha\kh AতPad TijƗQi ZaV affecWed b\ a 

disease that would bring about his death.  He asked for the Daliya of Buৢayri to be 

brought to him, but this poem could not be found in Fez. So, Sha\kh AতPad TijƗQi 

ordained some of the elite among his companions to go to Meknes.  When they saw and 

UeWXUQed iW, Sha\kh AতPad TijƗQi iQVWUXcWed WheP WR Uead iW WR hiP.  AfWeU Whe UeadiQg, 

he did not speak to anybody.25 

Three days before passing away, during the night, he called for two of his 

gUeaWeVW caliShV, SƯdƯ MaতPXd TXQVi aQd SƯdƯ ণajj ދAlƯ ibQ Hajj IVVa TaPaciQi, ZhR 

had come to visit him.  He requested them to be accompanied by the illustrious 

MXTaddaP SƯdƯ TahaU ibQ ދAbd SadaT aQd SƯdƯ AতPad ibQ SXla\PƗQ Ta]ghXWi aQd RQe 

other person. He aQQRXQced hiV iPPiQeQW deSaUWXUe aQd SƯdƯ ণajj ދAlƯ ZaV PRYed:  

I am your servant; I have become attached to your company and cannot 
bear to be separated from you.  Your words are heavy and terrible, and 
Whe\ bUeak P\ heaUW.´ He cUied befRUe hiP, ZhR aQVZeUed hiP WhXV: 
³Wh\ aUe \RX cU\iQg?  ThiV YeUdicW iV iQeYiWable, aQd QR cUeaWXUe caQ 
escape it.  Be patient, and your patience comes only from Allah.  Be 
strong in yourself.  I have established you as my lieutenant and substitute.  
I make you heir to my secret, and I have delegated all my instructions 
concerning my children, my wives, my servants, my companions and my 
beloved among the people of the path.  Our Lord will sustain you for this; 
Pa\ He be glRUified aQd e[alWed.´ He alVR Vaid: ³OXU cRQceUQ (৫aUƯTah) 
is transmitted from living being to living being, and you are my lieutenant 
fRU WhiV ZheQ I aP gRQe.´29 

Finally, he ordained them that day and said they should immediately go from 

Fe] WR MRXQW Zabib.  IQ WhiV Za\, SƯdƯ ণajj ދAlƯ TaPaciQi (UeceiYed hiV diUecW 

inheritance (khilafat) and an unlimited diploma, contrary to that which he had been 

 
29 Ibid. see also: Shaykh Ahmad Tijani retrieved on May 15, 2023, from 
https://tidjaniya.com/en/biography-sidi-ahmed-tidjani/ 
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authorised so far. He wrote this by his blessed hand as claimed, as well as his 

instructions concerning his children and all the people of the path.30 

OQ hiV SeQXlWiPaWe da\, Sha\kh AতPad TijƗQi aVked RQe Rf hiV cRPSaQiRQV: 

³Bring me five companions to spend the night with me´, but he changed his mind and 

specified: ³I cannot do without my servant girl tonight, and it is inappropriate to 

encourage promiscuity between men and women´.31 

He alVR aVked WheP WR bUiQg hiP Whe SReP Rf IPƗP Gha]ƗlƯ; he SXW iW XQdeU hiV 

pillow the day before his passing as the latter had done.  The first verses of this poem: 

Ask the brothers who have seen me dead, 

Who have wept and have sorrowfully recited the funeral litany for me 

Is your sorrow for he who has gone 

Or for he who remains present among you 

Do you genuinely believe that I am this corpse? 

No, by God!  This dead body is not me. 

In this shape, this body 

Was my clothes, my tunic for a while. 

I am a pearl enclosed in a shell 

Which was, for me, a prison to which I was accustomed. 

I am a bird, and this is my cage 

I have flown, and this body has stayed behind to perish 

I give thanks to Allah, who has freed me 

And who has built an abode for me on high 

Before today, I was dead among you 

I have relived, and I have removed my shroud 

Today, I talk with the noble assemblies 

And I see the truth with my own eyes. 

I am standing before the well-guarded tablet 

On which I read, and I see 

 
30 Ibid. 
31 Ibid. 



 

34 

 

 All that was, all that will be and all that is imminent32 

As a result of the intensity of what was descending upon him, in the penultimate 

PRPeQW Rf hiV, he Vaid: ³Allah, Allah, the light is burning my heart.´ He UeSeaWed iW all 

through the night.  Then, as dawn (Fajr) approached, he turned towards the people 

SUeVeQW aQd Vaid: ³The Prophet and the four KhulƗfƗ¶ are present, then rise and leave.´33 

Only a few of the elites remained with him.  Only one hour later, he performed 

the ܇ubۊ prayer, laid down on his side, and requested a glass of water.  After drinking, 

he laid down again and left this world on Thursday, the 17th of Shawwal, in 1230 AH 

(1815 CE).  He was 80 years old.  The news of his death spread everywhere, and it was 

also claimed that the believers among the Jinns were to be heard conveying their 

condolences following his departure.34 

Three of his companions, who came from the desert, accomplished the funeral 

ZaVhiQg aW hiV hRPe: SƯdƯ AতPad ibQ SXla\PƗQ Tagh]RXWi, SƯdƯ µAlƯ ibQ HaQich al-

GXePaUi, aQd SƯdƯ TahaU ibQ ދAbd SaddaT al-Guemari.35 

The funeral prayer took place in Qarawiyin in the Presence of an impressive 

number of scholars, pious men, saints and emirs.  The prince of all believers, Mawlana 

SXla\PƗQ, cRXld QRW aWWeQd, fRU he ZaV iQ MaUUakeVh WheQ.  The Qadi Rf Fez, the 

illXVWUiRXV SƯdƯ MXতaPPad ibQ MXতaPPad ibQ IbUahiP DRXkali al-Kha\\Ɨ৬, 

performed the funeral prayer upon him.  It was an intensely emotional moment, and 

tears were abundant.  He was buried in the garden next to the walls of the blessed 

ZƗZi\ah. LaWeU RQ, aV Whe ZƗZi\ah was extended, this parcel was included.36 

Following his departure from Earth to the luminous abode, the light he claimed to have 

inherited from the well-beloved Prophet never spread.  It continues to fill the hearts of 

the people of bliss throughout countries and continents, welcoming the most desperate, 

purifying hearts and souls, orienting those who err in their search for The Truth.37 The 

 
32 Ibid. see also: Shaykh Ahmad Tijani retrieved on May 15, 2023, from 
https://tidjaniya.com/en/biography-sidi-ahmed-tidjani/ 
33 Ibid. 
34 Ibid. 
35 Ibid. 
36 Ibid. 
37 Ibid. 
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following ৡǌfi orders influenced the founding of the TijƗQi\\ah ٨ǌfƯ order by Shaykh 

Aতmad TijƗQi: QƗdiUi\\ah, Nasiriyyah, and Khalwatiyyah.   

There was another claim that he reassured one of his companions, eaten by the 

pain of the separation, by appearing to him after his death.  He complained to him thus: 

³O SƯdƯ, you have gone and left us.´ Sha\kh AতPad UeSlied WhXV: ³I am not absent, and 

I have not left you: this is but a passage from the earthly to the luminous abode 

(Nurayniyah).´38 

MXতaPPad al-MaQৢǌU al-MXত\iddƯQ TijƗQi, eXlRgi]ed hiP aV fRllRZV:  

Although humble, his radiant face¶V fine features, fair complexion, and 
princely appearance demonstrate his high lineage.  Emulating the Prophet 
(peace and blessings be upon him) in all his deeds and all circumstances, 
from his beard sprinkled with resplendent white hairs, flowed a 
mysterious light.  Rich by God, asking nothing of anyone, he was 
honoured with the blessing by which he relied solely on God.  He 
unveiled what was authorised and hid all that could disturb the mind.  By 
Taha, his master and companion, just as the sun and the moon, none could 
ever separate these two seals of the same family in their love for Him.39 

 

2.3.3 Sīdī ދAlī ণarāzīm Barād (d. c. 1240AH/1825CE) 

SƯdƯ Ali IbQ ণaUƗ]ƯP was born in Fez, Morocco and died in that same city.40 He was a 

Berber ৡǌfƯ teacher, leader of a Ghazalian ZƗZi\ah in Fez, and the spiritual Master 

of Abǌ Mad\aQ.41 Ibn ণaUƗ]ƯP was primarily responsible for the propagation of the 

works of Al-Gha]ƗlƯ in Northwest Africa.  He taught at the Qarawiyin University 

of Fez and openly criticised the policies of the Almoravid dynasty.  Ibn ণaUƗ]ƯP was 

also responsible for the burial of SƯdƯ Abǌ ণakaP ibQ BaUUajaQ, which, according to 

some sources, was forbidden by the Almoravid SXlWaQ.  SƯdƯ  IbQ ণaUƗ]ƯP received 

his khirqah (the SǌfƯ robe) from Ibn al-ދAUabƯ before Whe laWWeU¶V dePiVe iQ 1148.42 He 

UeceiYed hiV WeachiQgV fURP hiV UQcle Abǌ MXতaPPad ibQ SƗlƯত ibQ ণaUƗ]ƯP, and the 

latter took it from Al-Gha]ƗlƯ.  He was buried at the Bab Ftouh (south-eastern gate) 

 
38 Ibid. 
39 Ibid. 
40 N Hanif, Biographical Encyclopaedia of Sufis: Africa and Europe, vol. 1 (Sarup & Sons, 2002). 
41 Emmanuel Kwaku Akyeampong and Henry Louis Gates Jr, Dictionary of African Biography, vol. 1 
(OUP USA, 2012), 65. 
42 Ibid., 1:64. 
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cemetery of Fez, in a mausoleum containing the tomb of the Alaouite dynasty¶V 

founder, Moulay Rashid.43 The ZaWeU VRXUce ³SƯdƯ ণaUƗ]ƯP´ ZaV called afWeU him.  

 

2.3.4 Sīdī ދAlī ণarāzīm Barād’s Thought as a Tijāniyah Leader 

SƯdƯ ণajj ދAlƯ ণaUƗ]ƯP was considered the flawless Wali who has attained knowledge 

(Maұrifah), Whe gUeaW KhalƯfah eQdRZed ZiWh Whe eleYaWed VWaWiRQ (Maqam), the gatherer 

of knowledge and secrets, at the highest summit of superior degrees, sun of joy that 

illuminated the horizon of superior degrees, unequalled by any.44 

He was among those who had attained perfect knowledge and sainthood.  He 

held high UaQk ZiWh Sha\kh AতPad TijƗQi, ZhR held hiP iQ high eVWeeP WR VXch aQ 

e[WeQW WhaW all eQYied hiP, QeaU aQd faU.  Of hiP, TijƗQi claiPed WhaW: “Prophet (SAW) 

said to me: “He hRldV ZiWh \RX Whe UaQk WhaW Abǌ BakU hRldV ZiWh Pe”.45  

FXUWheUPRUe, AতPad TijƗQi alVR claiPed WhaW Whe PURSheW addUeVVed hiP iQ Whe 

following words: “O Aতmad!  Seek advice from your servant and beloved, the highly 

reputed Ali ۉarƗzƯm, fRU he hRldV ZiWh \RX Whe UaQk WhaW HƗUXQ held ZiWh MXVa.´ Allah 

is The Greatest, The Most Glorious, The Highest; I have no better advice for you 

concerning him than this.  May peace be upon you”.46 

The ciUcXPVWaQceV aQd caXVeV WhaW led SƯdƯ ދAlƯ ণaUƗ]ƯP WR jRiQ AতPad TijƗQi 

aUe aV fRllRZV: ZheQ AতPad TijƗQi lefW TlePceQ iQ 1191AH/1777CE WR Sa\ a SiRXV 

YiViW WR MXla\Qa IdUiVV iQ Fe], he PeW SƯdƯ ދAlƯ ণaUƗ]ƯP in Oujda.  They did not know 

each other before this.47 AতPad TijƗQi UeYealed WhURXgh XQYeiliQg (MukƗshafah) the 

YiViRQ cRQceUQiQg hiP WhaW SƯdƯ  Hajj ދAlƯ ণaUƗ]ƯP had several years before and had 

fRUgRWWeQ.  WheQ he UePePbeUed iW aQd UealiVed WhaW AতPad TijƗQi ZaV WelliQg Whe WUXWh, 

he knew with certainty that Allah had shown him reality through this vision.48 AতPad 

TijƗQi WRld hiP: “Fear not that I have over-exerted myself looking for you, for this 

meeting is all that I desired, praise be to Allah for that.” TheQ SƯdƯ ދAlƯ ণaUƗ]ƯP said: 

 
43 Akyeampong and Gates Jr, Dictionary of African Biography. 
44 ZakaUi\a WUighW, ³Khalifah Al-Akbar; Sidi Ali Harazim Al-BaUada,´ 2023, 
https://npartee.wordpress.com/tijaniyyah/khalifat-al-akbar-sidi-ali-harazim-al-barada/. 
45 Ibid. 
46 Ibid. 
47 Ibid. 
48 Ibid. 
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³I praised Allah and gave thanks to Him. Now that you had assured me of this, I knew 

that Allah had granted me a great blessing, that you would be my guardian, and that he 

would take care of my situation.´49 

They went to Fez together, and having reached there; they stayed a while to visit 

Whe WRPb Rf SƯdƯ MXla\ IdUiVV.  AতPad TijƗQi gaYe hiP Whe WUaQVPiVViRQ Rf Whe 

Khalwatiyyah path and taught him some of the knowledge and secrets of the Sunnah 

that Allah had revealed to him.50 WheQ AতPad TijƗQi decided WR UeWXUQ WR TlePceQ, SƯdƯ 

 AlƯ ণaUƗ]ƯP wanted to join him, but he advised him to go to a different region thatދ

Allah ZRXld chRRVe fRU hiP.  HaYiQg bid hiP faUeZell, AতPad TijƗQi Vaid: “Hold firm 

onto the covenant and the love (Maতabbah) until you attain spiritual opening (Fatত).”51 

SƯdƯ ণajj ދAlƯ ণaUƗ]ƯP ZaV Whe KhalƯfah Rf AতPad TijƗQi dXUiQg hiV lifeWiPe. DXUiQg 

WheiU fiUVW eQcRXQWeU, WhiV cRQYeUVaWiRQ dePRQVWUaWeV WhiV cRPSaQiRQ¶V SeUfecW VSecificiW\ 

aQd Allah¶V caUe fRU hiP.52 

IW ZaV acclaiPed WhaW he SRVVeVVed PaQ\ YiUWXeV, Rf Zhich Sha\kh AতPad TijƗQi 

informed him that the Prophet loved him uniquely, surpassing even the love of a father 

fRU hiV ChildUeQ.  Sha\kh AতPad TijƗQi Vaid: ³Nothing will come from me if not 

WhURXgh Whe iQWeUPediaU\ Rf SƯdƯ ދAlƯ ۉarƗzƯm.´53 His authorship in the compilation of 

Whe faPRXV TijƗQi\\ah BRRk, JaZƗhiU al-MaދƗQi Za BXlǌghX al-APƗQƯ, is a clear 

WeVWiPRQ\ WR hiV SRViWiRQ iQ Whe TijƗQi\\ah ৡǌfƯ RUdeU.  IW ZaV eYeQ claiPed WhaW Whe 

Prophet (SAW) said: “ThiV bRRk iV PiQe, aQd iW iV I ZhR cRPSRVed iW´.54 

This assertion is, however, not found in any authentic Traditions of the Prophet, 

SaUWicXlaUl\ iQ Whe cRPSilaWiRQ Rf BXkhƗUi aQd MXVliP.  The bRRk ZaV Vaid WR haYe beeQ 

cRPSiled RQ Whe iQVWUXcWiRQ Rf Sha\kh AতPad TijƗQi WZR PRQWhV afWeU he aUUiYed aQd 

settled in Fez.  He was instructed to organise its chapters, clarify certain subjects and 

establish the structure.55 Before WhiV, Sha\kh AতPad TijƗQi had iQVWUXcWed hiP WR WeaU 

into pieces all of the remarkable and Sunni texts that had been gathered, resulting from 

the majestic states (ۊal) that he experienced at that time, and which were the 

 
49 Ibid. 
50 Ibid. 
51 Ibid. 
52 Ibid. 
53 Ibid. 
54 Ibid. 
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consequences of his elevated aspirations and sincerity towards Allah.56 During this 

period, despite the surprise of the elite among the followers and those who followed 

WheP aQd WheiU iQViVWeQce WhaW he UecRQVideU Whe ViWXaWiRQ, SƯdƯ  ণajj ދAlƯ ণaUƗ]ƯP obeyed 

the order of his master.57 He left only a few notes at the homes of particular companions, 

and when he was authorised to recompose the book, he made good use of his notes in 

many chapters of the book. 

IQ Fe], aW Whe begiQQiQg Rf Whe MRQWh Rf Sha¶baQ, SƯdƯ Ali ণaUƗ]ƯP began 

drafting the book: compiling and organising, composing the subjects and the chapters.  

The book was completed one year later, in the Middle of the Holy month of Dhu al-

Qaދdah, dXUiQg AতPad TijƗQi¶V lifeWiPe.58 Hence, he approved the book himself as an 

aXWhRUiWaWiYe VRXUce Rf Whe life aQd WeachiQgV Rf Whe fRXQdeU Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.  

APRQg Whe PePbeUV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU, iW iV Zidel\ ciWed aQd TXRWed.59 

AQRWheU claiP iV WhaW Whe adheUeQWV aUe eQcRXUaged WR Uead iW becaXVe ³iW Zill 

ensure that he who reads it diligently, by the grace of The Sovereign Bestower, and 

through sincere love, will reach the Maұrifah (True Knowledge) of the Master of the 

Masters.  He will also perceive the most beautiful truths, the rarest subtleties, and fine 

details and attain the divine Presence through all its doors.  Whosoever exerts himself 

about this book would lose his head if he ever lost it.  As for the one who does not read 

iW SURSeUl\, he RQl\ haV hiPVelf WR blaPe.´60 

To eliminate any doubt regarding the nobility of this extraordinary book, 

according to him, it is enough to know that its composition came from the Prophet and 

that it was dignified, enhanced, distinguished and increased in worth due to the 

gUeaWQeVV Rf AতPad TijƗQi.  AV fRU he ZhR ZiVheV WR UealiVe Whe VSleQdRXU Rf iWV UaQk 

and worth, he must attain the pinnacle of his effort.61 Whoever reads it and examines its 

cRQWeQW iQ deSWh Zill VXUel\ kQRZ WhaW Whe VXbliPe aQd SeUfecW TXaliWieV Rf AতPad TijƗQi 

surpassed those of all others.  Nobody can contradict this, even in his absence, except 

those among the heedless who have been forbidden access to his Barakah (Blessing) 

 
56 Ibid. 
57 Ibid. 
58 Ibid. 
59 Ibid. 
60 Ibid. 
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and his Benevolence because their minds are full of hesitation and doubt.62   It was also 

claimed that the writing of the book is a miracle that bears witness to the profundity of 

SƯdƯ ދAlƯ ণaUƗ]ƯP, though he had no mastery of the methods employed in literary 

writing.63 Similarly, it was said that many people joined this TijƗQi\\ah ٨ƻfƯ order by 

reading the book.64 This point is, however, bereft of empirical evidence.  Some of the 

claims concerning the nobility of the book include this statement credited to a specific 

follower: 

It has been certified that this book will guarantee protection, great 
material wealth, joy, and improvement of character in the place where it 
is kept. Only an imbecile or a rebel would deny or underestimate this!65  

AQRWheU ৡǌfƯ figXUe iV diVcXVVed iQ Whe fRllRZiQg SaUagUaph.  

 

2.3.5 Sīdī ‘Umar ibn Saދīd al-Fǌtī (d. 1280AH/1864CE) 

µUPaU al-FǌWƯ, alVR cRQcXUUeQWl\ PeQWiRQed iQ VRPe liWeUaWXUe aV Al-ণaj µUPaU al-Fliti66 

Al-Haj µUPaU b. Sa µƯd Tall67, µUPaU b. SaµƯd al-FǌWƯ68 aQd µUPaU b. SaµƯd b. µUWhPƗQ 

al-FǌWƯ al-TǌUƯ al-KidZƯ.69 CRQVideUiQg Whe chURQRlRg\ Rf eYeQWV iQ Whe life Rf µUPaU al-

FǌWƯ iQ WhiV liWeUaWXUe, iW caQ be Vaid WhaW Whe\ all UefeU WR RQe SeUVRQ.  µUPaU ZaV hiV fiUVW 

name, while the words Sayyid or al-ণaj used as prefixes for the name in some literatures 

aUe iQWeQded WR VhRZ hiP UeVSecW aV WheVe aUe QRW SaUWV Rf hiV QaPe.  SaµƯd, hiV faWheU¶V 

QaPe, iV alVR PeQWiRQed iQ VRPe Rf Whe liWeUaWXUe, Zhile Tall RU Tal, hiV faWheU¶V VecRQd 

name, is added in some literature.  Others preferred tracing his origin by referring to 

him as al-FǌWƯ(PeaQiQg WhaW he iV fURP SeQegaleVe al-FǌWi).  MeaQZhile, WhiV VWXd\ Vhall 

UefeU WR hiP aV µUPaU al- FǌWƯ, e[ceSW ZheUe TXRWiQg hiV fXll QaPe iV iQeYiWable.  

 
62 Ibid. 
63 Ibid. 
64 Ibid. 
65 Ibid. 
66 M O A AbdXl, ³The HiVWRUical OUigiQ Rf IVlaP NigeUia: LagRV´ (IVlaPic PXblicaWiRQV BXUeaX, 1982), 
115. 
67 Clarke B Peter, West Africa and Islam (London: Edword Arnord Publishers, 1982), 131. See also 
John Spencer Trimingham, A History of Islam in West Africa (London Newyork: Oxford University 
Press US, 1970), 81. 
68 Abdur Rahman I Doi, Islam in Nigeria (Gaskiya Corporation, 1984), 219. 
69 BeUQd RadWke, ³SWXdieV RQ Whe SRXUceV Rf Whe KiWƗb RiPƗত ণizb Al-RaতƯP Rf Al-ণƗjj ޏUPaU,´ 
Sudanic Africa 6 (1995): 73±113. 
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µUPaU al- FǌWƯ, SeUhaSV Whe beVW kQRZQ Rf all Whe 19Wh ceQWXU\ WeVW AfUicaQ 

MXVliP UefRUPeUV, ZaV bRUQ iQ 1208AH/1794CE (aW AlR¶aU RU HalZaU) QeaU PRdRU iQ 

Futa Toro, Northern Senegal, at a time when Futa Toro was undergoing an Islamic 

reform movement.70  The VeYeQWh VRQ Rf hiV faWheU, µUPaU al-FǌWƯ, caPe fURP a MXVliP 

cleUical faPil\.  µUPaU¶V faWheU ZaV a UeligiRXV WeacheU.  He VWXdied AUabic aQd IVlaPic 

VXbjecWV XQdeU hiV faWheU.  A gRRd VWXdeQW, he PePRUiVed Whe QXU¶aQ aQd Whe WZR faPRXV 

books of তadƯWh cRPSilaWiRQ Rf al-BukhƗri and Muslim.71 As was the custom among 

many Muslim students who wanted to improve their education, he left home when he 

was about fifteen years old and searched for a Muslim scholar who was well-qualified 

in the subjects he wished to focus.  He preferred someone competent in mysticism 

(Taৢawwuf) but not to the exclusion of the Islamic law (fiqh),72 which he had studied 

extensively. 

Having acquired knowledge, he decided to impart it to others. He set off in about 

1229AH/1814CE for Satina in Futa Jalon, several hundred miles south of Halwar. Here, 

Whe WRZQVSeRSle fed aQd lRdged hiP iQ UeWXUQ fRU WeachiQg WheiU childUeQ Whe QXU¶aQ aQd 

elementary religious subjects. He stayed there for about 12 years.73 During this period 

µUPaU al-FǌWƯ WUaYelled WhURXghRXW FXWa JalRQ, ZheUe he begaQ WR cRPe XQdeU Whe 

iQflXeQce Rf UeligiRXV WeacheUV belRQgiQg WR Whe TijƗQi\\ah ৡǌfƯ RUdeU.  HiV FiUVW VSiUiWXal 

gXide iQ Whe RUdeU ZaV µAbd al-KaUƯP ibQ Aতmad a1- Naqal al-FǌWƗ JalRQi, RQe Rf Whe 

RUdeU¶V leadiQg MXTaddaPXQ (LeadeUV).  He VWXdied XQdeU µAbd al-KaUƯP fRU RQe \eaU, 

and in 1239AH/1823 CE, his Shaykh conferred upon the young neophyte some of the 

wird (litanies) of the order, the wazƯfah, the dhikr for Friday recitations, and the special 

dhikr of the Hizb al-Sayfi.  The UePaiQiQg SaUW Rf Whe TijƗQi wird is called Hizb al-

MughƯ.74 µUPaU al- FǌWƯ SeUfRUPed Whe SilgUiPage WR Makkah iQ 1243AH/1828CE, aQd 

on his way back, reaching Borno, he met Muতammad Al-Kanemi, a staunch member of 

Whe QƗdiUi\ah ৡǌfƯ RUdeU ZiWh ZhRP Whe fRUPeU diffeUed RQ VRPe RSiQiRQV RQ P\VWical 

issues.  Due to this dispute, Al-Kanemi used his influence to maltreat the followers of 

the TijƗQi\\ah, iQclXdiQg µUPaU al- FǌWƯ iQ BRUQR.  He alVR iQflXeQced hiV fRllRZeUV WR 

 
70 Peter, West Africa and Islam, 131. 
71 RadWke, ³SWXdieV RQ Whe SRXUceV Rf Whe KiWƗb RiPƗত ণizb Al-RaতƯP Rf Al-ণƗjj ޏUPaU,´ 68. 
72 Peter, West Africa and Islam, 131. 
73 RadWke, ³SWXdieV RQ Whe SRXUceV Rf Whe KiWƗb RiPƗত ণizb Al-RaতƯP Rf Al-ণƗjj ޏUPaU,´ 69. 
74 John Ralph Willis, Studies in West African Islamic History: Volume 1: The Cultivators of Islam, 
Volume 2: The Evolution of Islamic Institutions & Volume 3: The Growth of Arabic Literature 
(Routledge, 2012), 117. 
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do so.  However, there was a remarkable change later in their relationship as 

Muতammad al-KaQePi gaYe µUPaU al- FǌWƯ hiV daXghWeU, SURbabl\ MiUiaWX, Whe PRWheU 

of his son Aquilu, in marriage when he was ready to leave Borno for Sokoto.  It is worth 

PeQWiRQiQg WhaW VeYeUe faPiQe SUeYailed iQ BRUQR, Zhich µUPaU al-FǌWƯ, iQ hiV Rimah, 

described as a heavenly punishment due to al-KaQePi¶V PalWUeaWPeQW Rf Whe adheUeQWV 

Rf TijƗQi\\ah ৡǌfƯ RUdeU.  The\ VWaUYed fRU fRXU \eaUV.  NRW a dURS Rf UaiQ fell fURP Whe 

skies.  They were forced to eat carrion and the leaves of trees, donkeys, horses, and even 

resorted to cannibalism.  Then they repented, and the rains came.75 

OQ geWWiQg WR SRkRWR, µUPaU al-FǌWƯ PeW SXlWaQ MXhaPPad BellR, Whe VRQ Rf 

Sha\kh µUWhPaQ DaQ FRdiR, ZhR gaYe hiP Whe haQd Rf hiV daXghWeU, MaU\aP, iQ 

marriage.  She gave birth to his son Ahmad.  In daily visits with Muhammad Bello, 

µUPaU al-FǌWƯ PaQaged WR cRQYiQce Whe fRUPeU WR abaQdRQ Whe QƗdiUi\ah RUdeU aQd jRiQ 

Whe TijƗQi\\ah ৡǌfƯ RUdeU.76 µUPaU al- FǌWƯ¶V jihad ZaV beWZeeQ 1243-1280AH/1828-

1864CE.  He was slain in a battle, but his followers thought the former did not die but 

had simply vanished and would return in the hour of greatest need.77 Hunwick writes: 

It is abundantly clear that a separate paper could be written on this topic, 
his jihad, but suffice it to say that there seems little doubt that the 
VXcceVVfXl jihad Rf µUWhPaQ daQ FRdiR eQcRXUaged µUPaU al- FǌWƯ WR WhiQk 
in terms of starting a Jihad in hiV WeUUiWRU\.  The TijƗQi ৡǌfƯ RUdeU ZaV Rf 
an exclusivist nature and regarded itself morally superior to other mystic 
orders and, in general, over other Muslims who were not attached to any 
ৡǌfƯ RUdeU.  TheUefRUe, µUPaU al- FǌWƯ cRXld QRW WRleUaWe liYiQg Vide by 
side with pagans or those he considered to be pagans, nor could he even 
treat other Muslims on terms of equality.78 

 

2.3.6 ‘Umar al- Fǌtī’s thought as a Tijāniyyah Leader 

IQ 1238AH/1823CE, µUPaU al- FǌWƯ¶V keen interest in taৢawwuf made one of his 

WeacheUV µAbdXl al-Karim b.  Ahmad al-NaT¶al cRQfeUUed XSRQ hiV PePbeUVhiS Rf Whe 

TijƗQi\\ah ৡǌfƯ RUdeU, WhRXgh iW ZaV QRW a fXll-fledged membership.79 The TijƗQi\\ah 

ৡǌfƯ RUdeU had eQWeUed SeQegal WhURXgh MaXUiWaQia iQ Whe eaUl\ 19Wh ceQWXU\ aQd ZaV 

 
75 RadWke, ³SWXdieV RQ Whe SRXUceV Rf Whe KiWƗb RiPƗত ণizb Al-RaতƯP Rf Al-ণƗjj ޏUPaU,´ 190. 
76 Peter, West Africa and Islam, 132. 
77 Peter, West Africa and Islam. 
78 JRhQ HXQZick, ³SXfiVP aQd Whe SWXd\ Rf IVlaP iQ WeVW AfUica: The CaVe Rf Al-Hajj¶UPaU,´ Der 
Islam; Zeitschrift Für Geschichte Und Kultur Des Islamischen Orients 71 (1994): 308. 
79 Peter, West Africa and Islam, 131. 
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fiUVW eVWabliVhed WheUe PaiQl\ b\ µUPaU b.  Saµid.80 On his pilgrimage to Makkah, he 

was initiated again by Muতammad Al-GhƗlƯ, a MRUURcaQ, Whe TijƗQi UeSUeVeQWaWiYe fRU 

the Hijaz who was then staying at Makkah.81  He became a close associate to al-GhƗlƯ, 

and the latter presented JawƗhir al-MaұƗni«, a cRPSeQdiXP RQ Whe TijƗQi\\ah ৡǌfƯ 

RUdeU.  µUPaU al- FǌWƯ VWa\ed ZiWh hiP, VeUYiQg aQd VWXd\iQg XQdeU hiP. 

It is noted that Al-GhƗlƯ ZaV alVR a clRVe aVVRciaWe Rf AতPad TijƗQi ± the founder 

Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU WRZaUdV Whe eQd Rf Whe laWWeU¶V life iQ Fe].  ThXV, Al-GhƗlƯ 

cRQVideUed µUPaU al-FǌWƯ, ZhR ZaV acTXaiQWed ZiWh Whe TijƗQi RUdeU, PeUiWed WR UeceiYe 

special instructions in the rituals of that order.82 µUPaU al-FǌWƯ VWa\ed ZiWh Al-GhƗlƯ fRU 

three years, and they visited the Prophet MuতaPPad¶V WRPb iQ MadƯQah, ZheUe Whe 

former received al-IjƗzah (licence to initiate others to whoever asks for it among the 

Muslims, young or old, obedient or rebellious, man or woman, enslaved or free).  This 

licence confirmed him as an active member of the order, although with what rank is not 

certain - probably that of a khalƯfah, the same rank held by al-GhƗlƯ.83 

Moreover, he advised Umar al-FǌWƯ WR UeWXUQ WR WeVW AfUica ³WR VZeeS aZa\ all 

Whe UePaiQiQg WUaceV Rf SagaQiVP´ aQd cRQYeUW Whe SeRSle WR IVlaP. ThiV adYice ZaV 

given at a time when it seems that Umar had already decided to dedicate himself to the 

reform of Islam through Jihad, of the heart, mind, and tongue as well as of the sword.84 

He left his master and travelled en route to Egypt by sea, and in his Rimah, he cited an 

episode sweeping away the beliefs of unbelievers.  He states:  

The wind spread, and the ship was about to capsize²all who were in 
feared destruction.  The Lady Hajjah Fatimah al-Madinah (sic) fell 
aVleeS, WheQ ZRke XS aQd Vaid, ³RejRice!  I haYe jXVW VeeQ Sha\kh TijƗQi 
and Muতammad al-GhƗlƯ, ZhR WRld Pe, ³GUeeW Sha\kh µUPaU aQd Well 
hiP« WhaW Ze aUe ZiWh hiP aQd WhaW he VhRXld feaU QRWhiQg´.  The ZiQd 
died down and became quiet.85 

The TijƗQi\\ah ৡǌfƯ RUdeU RZeV iWV SUeVeQW iQflXeQce iQ WeVW AfUica WR iWV 

SURSagaWiRQ b\ µUPaU al-FǌWƯ aQd hiV fRllRZeUV.  He ZaV acWiYe iQ FXWa JalRQ, VSUeadiQg 

his teachings among the lesser clergy as well as among the pagans, and this helped in a 

 
80 Ibid., 206. 
81 John Spencer Trimingham, A History of Islam in West Africa.[With Maps.]. (Oxford University 
Press, 1962), 181. 
82 RadWke, ³SWXdieV RQ Whe SRXUceV Rf Whe KiWƗb RiPƗত ণizb Al-RaতƯP Rf Al-ণƗjj ޏUPaU,´ 71. 
83 RadWke, ³SWXdieV RQ Whe SRXUceV Rf Whe KiWƗb RiPƗত ণizb Al-RaতƯP Rf Al-ণƗjj ޏUPaU.´ 
84 Ibid., 131. 
85 Ibid., 189. 
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significant way in the Islamization of the people of Western Sudan.86 The Muslim rulers 

later used the order to resist the political expansion of the French and English colonial 

ePSiUeV iQ Whe MXVliP VWaWeV.  µUPaU al- FǌWƯ ZaV UefeUUed WR b\ Whe FUeQch aV Le Faux 

Prophete, or a dangerous Muslim fanatic, simply because he succeeded in rousing 

SeRSle agaiQVW WheiU cRlRQial e[SaQViRQ.  HiV aVVRciaWiRQ ZiWh Whe TijƗQi\\ah SURYed WR 

be the turning point in the history of the order, particularly in West Africa.  To sum it 

XS, µUmar al-FǌWƯ¶V WhRXghW aV a TijƗQi\\ah cRXld be YieZed fURP Mikail¶V VXbPiVViRQ 

when he writes: 

«VXffice iW WR Va\ WhaW WheUe VeePV liWWle dRXbW WhaW Whe VXcceVVfXl jihad Rf 
µUWhPaQ DaQ FRdiR eQcRXUaged µUPaU al-FǌWƯ WR WhiQk abRXW VWaUWiQg a 
Jihad iQ hiV WeUUiWRU\.  The TijƗQi\\ah ৡǌfƯ RUdeU ZaV Rf aQ e[clXViYiVW 
nature and regarded itself morally superior to other mystic orders and, in 
general, over other Muslims who were not attached to any ৡǌfƯ RUdeU.  
TheUefRUe, µUPaU al- FǌWƯ cRXld QRW WRleUaWe liYiQg Vide b\ Vide ZiWh 
pagans or those he considered to be pagans, nor could he even treat other 
Muslims on terms of equality.87 

Another significant ৡǌfƯ VchRlaU iV discussed in the following analysis.  

 

2.3.7 Sīdī Muতammad Ibn al-‘Arabī al-Sā’i (d.1310AH/1892CE) 

Abǌ-HƗPid MXতaPPad IbQ al-µAUabƯ IbQ MXতaPPad al-SƗ¶i al-ShaUTƯ al-ދUPaUƯ ZaV 

born in the ancient city of Meknes, Morocco, in 1229AH/1814CE, to a family who were 

Vaid WR be Whe diUecW deVceQdaQWV Rf ދUPaU al-FƗUǌT ibQ al-KhaWWƗb.  He ZaV a UeQRZQed 

nineteenth-century Moroccan scholar of তadƯWh, MƗliki FiTh, TaৢaZZXf aQd AUabic 

poetry. His teachers included men like al-FaqƯh al-Muۊaddith SƯdƯ Abd-al-QƗdiU al-

Kawhan, al-µAllƗmah MXতaPPad al-HƗdi BƗdX, Sha\kh al-ShaUƯf WalƯd al-ދIUƗTi aQd 

others. He also exchanged IjƗzahs with many famous North African scholars at the 

time.  Moreover, he ZaV RQe Rf Whe gUeaWeVW TijƗQi ৡǌfƯV Rf hiV WiPe.  He WRRk Whe TijƗQi 

 Abdal-WahhƗb al-AতPaU aQdދ arƯqah fURP accRPSliVhed VSiUiWXal PaVWeUV VXch aV SƯdƯܒ

MaZla\ MXতaPPad IbQ Abǌ al-NaৢU al-ދAlaZƯ Rf Fe], aQd Whe Quܒb SƯdƯ ދAlƯ al-

TaPƗVƯQi Rf AlgeUia, all Rf ZhRP ZeUe revered Muqaddams Rf Sha\kh AতPad TijƗQi.70 

 
86 AbdXl, ³The HiVWRUical OUigiQ Rf IVlaP NigeUia: LagRV,´ 189. 
87 AbdXl, ³The HiVWRUical OUigiQ Rf IVlaP NigeUia: LagRV.´ 
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SƯdi al-AUabi alVR eVWabliVhed a beaXWifXl TijƗQi ZƗZi\ah iQ RabaW, which 

became a well-known centre of Islamic knowledge and spirituality and remains so to 

this day. These few ZƗwƗyah have also preserved the traditional Moroccan FƗsi style 

of reciting the blessed QasƯdat al-Burdah.88 His most remarkable service to the ܒarƯqah 

was authoring the masterpiece called Bughyat al-MustafƯd, which became one of the 

VigQificaQW VRXUce bRRkV Rf TijƗQi SXfiVP.  The ZRUk ZaV a deWailed cRPPeQWaU\ RQ Whe 

ৡǌfƯ PReP called Munyat al-MurƯd, ZUiWWeQ b\ Whe MaXUiWaQiaQ TijƗQi PaVWeU, Sha\kh 

AতPad TijƗQi biQ SƯdƯ BƗba al-ދAlaZƯ al-ShiQTƯWƯ.  DXe WR hiV PaVWeU\ Rf Whe VcieQceV 

of SharƯұah and ۊaqƯqah, aV Zell aV hiV deeS XQdeUVWaQdiQg Rf Whe TijƗQi PaWh, SƯdƯ al-

 .AUabi¶V ZRUkV becaPe eVVeQWial UefeUeQce ZRUkV fRU laWeU TijƗQiVދ

SƯdƯ al-µAUabƯ alVR PaVWeUed Whe ZRUkV Rf al-Shaykh al-Akbar MXh\i¶ddƯQ IbQ-

µAUabi aQd TXRWeV fURP WheP e[WeQViYel\ iQ hiV ZRUkV. 

The reality of the AwrƗd is that they are contracts and commitments that 
AllƗh haV WakeQ fURP HiV VeUYaQWV WhURXgh Whe Sha\khV. TheUefRUe, he 
who has honoured the Shaykhs stayed true to his contract and fulfilled his 
cRPPiWPeQWV Zill gaiQ Whe gRRdQeVV Rf bRWh ZRUldV.  AllƗh MRVW High 
Va\V: µO Ye ZhR BelieYe!  FXlfil \RXU cRQWUacWV¶ (Sǌrat al-MƗ¶idah: 1). 
AQd He haV Vaid: µAPRQg Whe belieYeUV aUe PeQ ZhR haYe beeQ WUXe WR 
Whe cRQWUacW Whe\ Pade ZiWh Allah¶ (Sǌrat al-AۊzƗb:23). And he who 
makes little of the Shaykhs, and neglects the contracts and commitments 
(he made), then that will be the cause of his zaygh (deviation from the 
SWUaighW PaWh) aQd Whe SXQcWXUiQg Rf hiV bRaW (i.e. hiV deVWUXcWiRQ). AllƗh 
MRVW High Va\V: µIW iV deeSl\ abhRUUeQW WR Allah WhaW \RX VhRXld Va\ ZhaW 
\RX dR QRW dR¶ (Sǌrat al-Saff: 3)89 

The biRgUaSh\ Rf IbQ SƗ¶i caQ alVR be fRXQd iQ Al-AұlƗm by al-Zarakli, Al-

IghtibƗt bi-TarƗjim AұlƗm al-RabƗt by al-BXjaQdƗU, aQd AұlƗm al-Fikr al-MuұƗsir bi al-

Udwatayn b\ Abd AllƗh al-JaUUƗUi.  HiV WUXVWed fUieQd, Whe VaiQWl\ VchRlaU aQd SReW SƯdi 

MXতaPPd BalaPƯQX al-RabƗWi, ZURWe abRXW hiP: 

I travelled the lands of the East and the West (in vain) To find the likeness 
Rf Whe IPaP alµAUabƯ ibQ al-SƗ¶i, The SWaU Rf GXidaQce, Whe PRle Rf 
(spiritual) height, Our Teacher The succour of every inanimate and 
animate object.90 

 
88 FakhUXddƯQ Al-OZaiVƯ, ³Sha\kh Sidi MXhaPPad Al-Arabi Bin Al-Sa¶ih,´ 2023, 
https://npartee.wordpress.com/tijaniyyah/shaykh-sidi-muhammad-al-arabi-bin-al-sa/. 
89 Ibid. 
90 Ibid. 
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SƯdƯ al-µAUabƯ ibQ al-SƗ¶i SaVVed aZa\ iQ 1310AH/1892CE iQ RabƗW, ZheUe he 

XVed WR liYe aQd ZheUe hiV bleVVed WRPb aQd ZƗZi\ah UePaiQ.91 IbQ ދAUabƯ gUeZ XS aW 

the ruling court and received military training.92 As he confessed in FutǌۊƗt al-

MakkƯyah, he preferred playing in a military camp with his friends rather than reading 

a bRRk.  HRZeYeU, aV a WeeQageU, he e[SeUieQced hiV fiUVW YiViRQ (faQƗ); laWeU, he ZURWe 

Rf WhiV e[SeUieQce aV ³Whe diffeUeQWiaWiRQ Rf Whe XQiYeUVal UealiW\ cRPSUiVed b\ WhaW 

loRk´.93 

On noticing his change, his father mentioned this to philosopher and judge Ibn 

Rushd (Averroes), ZhR aVked WR PeeW IbQ µAUabƯ.94  He claimed that from this first 

meeting, he had learned to distinguish between formal knowledge of rational thought 

and the unveiling of insights into the nature of things.  He then adopted Sufism and 

dedicated his life to the spiritual path.73 When he moved to Fez in Morocco and 

became his spiritual mentor. In 1200, he took leave from one of his most influential 

WeacheUV, Sha\kh Abǌ YaދTǌb YǌVXf ibQ Yakhlaf al-KǌPƯ, aQd WheQ liYed iQ Salé.95 

AfWeU hiV dePiVe, SƯdƯ al-µAUabƯ ibQ al-SƗ¶i¶V WeachiQgV UaSidl\ VSUead 

throughout the Islamic world.  His writings were not limited to the Muslim elites but 

made their way into other ranks of society through the widespread reach of the 

ৡǌfī Orders.  His work was also popularly accepted in Persian, Turkish, and Urdu.  

MaQ\ faPRXV SReWV ZeUe WUaiQed iQ Whe ৡǌfƯ RUdeUV aQd ZeUe iQVSiUed b\ hiV cRQceSWV.96 

IQ addiWiRQ WR Whe abRYe SǌfƯ VchRlaUV, Sha\kh IbUƗhƯP IbQ ދAbd AllƗh Ni\ƗV iV 

another famous one, elaborated below. 

 

2.3.8 Shaykh Ibrāhīm Ibn ދAbd Allāh Niyās (d. 1395AH/1975CE) 

Sha\kh IbUƗhƯP Ni\ƗV ZaV WeVW AfUica¶V PRVW UeQRZQed ৡǌfƯ VchRlaU iQ Whe WZeQWieWh 

century.  His followers numbered millions and comprised the most prominent single 

 
91 Ibid. 
92 WilliaP C ChiWWick, ³IbQ ¶AUabi,´ iQ Stanford Encyclopedia of Philosophy (Metaphysics Research 
Lab, Stanford University, 2019), http://plato.stanford.edu/archives/spr2014/entries/ibn-. 
93 Ibid. 
94 Ibid. 
95 John Renard, Tales of God¶s Friends: Islamic Hagiography in Translation (Univ of California Press, 
2009). 
96 ChiWWick, ³IbQ ¶AUabi.´ 
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Muslim movement in West Africa.  He was also well-known among the ulamƗ¶ and 

leaders of the broader Muslim world and a member of such organisations as the Muslim 

World League (Rabiܒat al-µAlam al-IslƗmƯ based in Saudi Arabia, of which he served 

as Vice President), the World Muslim Congress (Muұtamar al-µAlam al-IslƗmƯ; 

Karachi, Pakistan), the Islamic Research Assembly (Majmaұ al-Buhǌth al-IslƗmiyyah; 

Egypt) and the High Council of Islamic Affairs (MajlƯs al-µAlƗ li al-Shu¶ǌn al-

IslƗmiyyah; Egypt).  Following a trip to Cairo, Egypt, in 1961, he became widely known 

aV ³Sha\kh al-IVlaP´ afWeU leadiQg Whe FUida\ SUa\eUV iQ Whe SUeVWigiRXV A]haU 

Mosque.97 

Sha\kh IbUƗhƯP alVR PaiQWaiQed clRVe UelaWiRQV ZiWh VeYeUal SURPiQeQW leadeUV 

in the independence movements during the 1960s, such as Kwame Nkrumah (Ghana), 

Ahmad Sekou Touré (Guinea) and Gamal Abd al-Nasser (Egypt).  He campaigned 

tirelessly for governments to respect the rights of Muslims and the oppressed 

worldwide.  He spoke out on several international causes, such as Israeli aggression 

toward the Palestinians, but he was also interested in interfaith issues and maintained 

good relations with Vatican representatives.  He also became involved in social 

cRQceUQV, VWUeVViQg Uacial eTXaliW\ aQd ZRPeQ¶V UighWV.  RegaUdiQg Whe laWWeU, Whe Sha\kh 

eQcRXUaged ZRPeQ WR ³cRPSeWe ZiWh PeQ iQ kQRZledge.´98 

Sha\kh IbUƗhƯP ZaV bRUQ iQ 1320AH/1902CE iQ UXUal SeQegal.  HiV faWheU 

represented the culmination of a long line of Islamic scholars in the Senegambia region. 

He was himself a well-travelled and consummate shaykh, attracting students from 

aURXQd Whe UegiRQ aV faU aZa\ aV MaXUiWaQia.  Sha\kh IbUƗhƯP ZaV edXcaWed SUiPaUil\ 

aW Whe haQdV Rf hiV faWheU, ZiWh fXll acceVV WR hiV faWheU¶V e[WeQViYe libUaU\.  Sha\kh 

IbUƗhƯm mastered the full range of Islamic sciences at an early age from his father: the 

QXU¶aQ aQd iWV iQWeUSUeWaWiRQ, Whe তadƯWh aQd WheiU e[SlaQaWiRQ, jXUiVSUXdeQce aQd 

Sufism.99 

 

 
97 Sha\kh HaVaQ CiVVe, ³Sha\kh IbUahiP Ni\\aV,´ 1984, 
https://npartee.wordpress.com/tijaniyyah/shaykh-al-islam-ibrahim-niasse/. 
98 Ibid. 
99 Ibid. 
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2.3.9 Shaykh Ibrāhīm Ibn ދAbd Allāh Niyās’s Thought as a Tijāniyyah Leader 

AbRXW hiV edXcaWiRQal backgURXQd aQd achieYePeQWV, Sha\kh IbUƗhƯP Vaid, ³I leaUQed 

QXU¶aQ aQd তadƯWh fiUVW fURP P\ Sha\kh, P\ faWheU, aQd he, fURP hiV faWheU.  I UeceiYed 

an µijazah (diploma from the majƗlis al-ұilm) fiUVW fURP P\ faWheU iQ bRWh QXU¶aQ aQd 

তadƯWh, WheQ fURP ދAbd al-RaতPƗQ ibQ al-ণajj al-ދAlaZƯ (MaXUiWaQia) aQd 

another µijazah fURP Sha\kh AতPad SXka\Uij (MRURccR) ZhRP hiPVelf had eaUQed 

some six hundred µijazas from six hundred diffeUeQW Vha\khV´ ZhRVe QaPeV aUe 

PeQWiRQed iQ hiV bRRk.  He ZURWe: ³The fiUVW RQe WR ZhRP I gaYe aXWhRUiVaWiRQ iQ all 

these chains of transmission was the KhalƯfah al-ণajj IbUƗhƯP Ni\ƗV´.  Sha\kh IbUƗhƯP 

RQce Vaid cRQceUQiQg hiV VchRlaUl\ cUedeQWialV: ³WhaW I haYe iQ Whe Za\ 

of µijazah and muqaddam aXWhRUiVaWiRQV ZRXld iQdeed fill a bRRk.´100 

The cRQWeQW Rf hiV WeachiQg ZaV QRWhiQg PRUe RU leVV WhaQ Whe QXU¶aQ aQd Whe 

SXQQah Rf Whe PURSheW MXতaPPad aQd iWV UeYiWaliVaWiRQ. ThURXghRXW hiV life, Whe 

Prophet's example was his means and end. Sha\kh IbUƗhƯP XVed WR Va\, ³If Whe beVW Rf 

mankind, the Prophet, is moving, even I shall follow him step by step; and the day he 

VWRSV fURP WheUe, I Vhall QeYeU PRYe.´  

IQ a SReP, Sha\kh IbUƗhƯP ZURWe, ³If I aP aVked, ZhaW iV \RXU madhhab (school 

of jurisprudence) and who is your beloved, I can answer that it the Prophet, and none 

RWheU.´101 

Sha\kh IbUƗhƯP ZaV Whe beVW e[aPSle Rf a ৡǌfƯ accRUdiQg WR Whe deVcUiSWiRQ, 

³The ৡǌfƯ iV Whe VRQ Rf hiV hRXU (ibn waqtihi).´ He Zill UeVSRQd WR Whe QeedV Rf Whe WiPe.  

At every moment, he deals with the requirements of that moment.  The most excellent 

Muslim in understanding is he who submits to the rule of his hour.  He gives everything 

the position it requires in action and speech.  He is a person moving with time in a circle.  

He does not attempt to stop time, not to become stagnant in it, nor to regress in it.  His 

effRUW iV aiPed aW cRQWiQXall\ PRYiQg fRUZaUd.  IQ Whe VeaVRQ Rf RaPaঌƗQ, he UeadV Whe 

QXU¶aQ aQd ণadƯWh aQd SUeVeQWV WheiU e[SlaQaWiRQV.  IQ Whe VeaVRQ Rf ণajj, he e[SRXQdV 

on the virtues of the Muslim pilgrimage.  At the time of Mawlid, he UeciWeV Whe PURSheW¶V 

SƯUah RU BiRgUaSh\.102 

 
100 Ibid. 
101 Ibid. 
102 Ibid. 



 

48 

 

All Rf WhiV behaYiRXU chaUacWeUiVed Whe SXfiVP Rf Sha\kh IbUƗhƯP.  IW ZaV baVed 

on action and practice, travelling all over the Muslim world, giving speeches, and 

writing pamphlets.  In every endeavour, his goal was to direct Muslims to the right path 

 Sickness did not bother him unless it halted his activity in  .(irƗt al-mustaqƯm܈)

spreading Islam.  Indeed, his tasawwuf was not characterised by heedlessness and 

neglect (ghaflah).  It was based on real Islam, mastering the self (nafs) and ruling over 

iW ZiWh Whe QXU¶aQ aQd SXQQah.103 

IQ a VSeech iQ Whe 1960V, Sha\kh IbUƗhƯP addUeVVed a gURXS Rf MXVliP \RXWh 

and said,  

For the youth, I thank you all for your papers.  And I am here to tell you 
to go ahead and be in the vanguard of things. Undoubtedly, the future of 
every nation is based on its youth.  But it is not based upon all of them, 
not upon every individual, but only on the intellectual ones, the educated 
ones with good character, good manners, and zeal.  As for the youth 
lacking education and good character, he is like a seed unfertilised.  So, 
make every effort to seek and do your best to acquire more knowledge, 
not only Islamic knowledge, not only mathematics and its branches, but 
also be part of and cooperate with those whose zeal is to discover the 
unknown and unseen things of this world.104 

Sha\kh IbUƗhƯP¶V chaUacWeU ZaV baVed RQ Whe QXU¶aQ aQd Whe SXQQah Rf Whe 

Prophet, verified by prominent Muslim leaders who knew him.  For example, we note 

iQ Whe leWWeU Rf Sha\kh MXতaPPad al-HƗfi਌ al-TijƗQi ± the Egyptian who was known as 

Whe fRUePRVW PaQ Rf ণadƯWh iQ hiV age ± the words: 

Praise belongs to Allah after Allah has blessed us by binding us in love: 
WhiV hXPble VeUYaQW MXতaPPad al-HƗfi਌ al-TijƗQi aQd Whe Hujjah, the 
cornerstone of the religion, the sea of confidence, the believer in Allah, 
my brother and the brother of my spirit, my master Abi Ishaq, Shaykh 
IbUahiP «.105 

In his greeting, it is essential to note that Shaykh al-HƗfi਌ XVeV Whe ZRUd ۊujjah, 

RU ³Whe SURRf´, aV a fRUP Rf addUeVV.  The VchRlaUV Rf তadƯWh haYe UaQked Whe VchRlaUV 

who work in this field.  Each rank has a specific name.  For example, the muۊaddƯth is 

Whe QaUUaWRU Rf তadƯWh, ZhR UeadV WUadiWiRQV baVed XSRQ QaUUaWiRQ aQd UeSRUW.  

The hƗfiܲ has memorised hadith to the number one hundred thousand along with their 

 
103 Ibid. 
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explanation.  However, the ۊujjah haV PePRUiVed WhUee hXQdUed WhRXVaQd তadƯWh ZiWh 

their explanations and chains of transmission from the Prophet.  Likewise, a 1961 letter 

from the Secretary General of the Muslim World League in Makkah, the late Shaykh 

MXতaPPad SXUXi Al-Sabban, addresses Sha\kh IbUƗhƯP aV fRllRZV: 

The Owner of Virtue, the Member of the Islamic Conference, Brother 
Sha\kh IbUahiP Ni\ƗV, well-respected Al-Salam Alaykum.  Peace be 
upon you, and the mercy of Allah and His Blessing be upon you.  The 
pioneers have left the Hijaz, along with the propagators of the religion.  
They also went with the jurisprudence/understanding (fiqh) of the Hijaz, 
and now it remains with you, Shaykh Ibrahim.  The old style of reading 
Whe QXU¶aQ haV alVR lefW Whe Hija], bXW \RX haYe UePaiQed UeadiQg Whe 
word of Allah with this same style of Hijaz, the style of Nafi Mawla Abi 
NX¶a\P. IQdeed, \RX aUe Rf the real people of Madinah in both Fiqh and 
QXU¶aQ.  TheVe aUe Whe SURRfV Rf \RXU VWeadfaVWQeVV, aQd iW iV QRW Whe SUide 
from within me, but the pride is for you and by Him.  You have believed, 
and steadfastly, you have protected and spread the religion and become 
victorious.106 

In 1930, after the prayer of ҵƮd al-Fiܒr (the end of the month of RamaঌƗQ), a 

fighW bURke RXW beWZeeQ Sha\kh IbUƗhƯP¶V diVciSleV aQd WhRVe Rf MXতammad al-

KhalƯfah.  The iQcideQW Pade Sha\kh IbUƗhƯP iPPediaWel\ decide WR UelRcaWe ZiWh hiV 

disciples to a new place.  That evening, he set out with a small group of his closest 

disciples to find a new place to live, and the next day, they established a 

new zƗwiyah in Madina Baay. This village was later incorporated into the growing city 

of Kawlaq in Senegal.  In the following years, the Shaykh divided his time between 

teaching during the dry season in Madinah Baay and farming during the rainy season in 

KyRVi MbiWWp\eeQ.  DXUiQg Whe VXPPeU Rf 1945, he UeeVWabliVhed hiPVelf iQ hiV faWheU¶V 

house in his natal village of Tayba Ñaseen, rebuilding and reorganising the village after 

a fire outbreak had destroyed much of it.107 

Sha\kh IbUahiP¶V faPe TXickl\ VSUead WhURXghRXW Whe countryside, and most of 

hiV faWheU¶V diVciSleV XlWiPaWel\ becaPe hiV diVciSleV deVSiWe hiV jXQiRU VWaWXV iQ Whe 

family.  Although his disciples remain a minority within Senegal, they form the largest 

bUaQch Rf Whe TijƗQi\\ah ZRUldZide.108  In an unlikely role reversal during the 1930s, 

VeYeUal leadeUV Rf Whe AUab IdaZ ދAlƯ WUibe iQ MaXUiWaQia²the same tribe that introduced 
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Whe TijƗQƯ RUdeU WR WeVW AfUica²declaUed WhePVelYeV diVciSleV Rf Sha\kh IbUƗhƯP.  

NRWable aPRQg WheP ZeUe Sha\khƗQi, MXতammad Wuld al-Naতwi and Muতammad al-

Mishri.  ৫aUƯTah al-TijƗQi\\ah al-IbUahiPi\\ah, aV Whe Sha\kh¶V diVciSleV caPe WR be 

known, flourished and gained large numbers of followers throughout North and West 

Africa during the 1930s and 1940s109.  In 1937, upon meeting Shaykh IbUƗhƯP dXUiQg a 

pilgrimage to Makkah, the Emir of Kano, NigeUia, Alhaji¶ AbdXllahi Ba\eUR, gaYe hiV 

RaWh Rf allegiaQce WR Whe Sha\kh aQd declaUed hiPVelf a diVciSle Rf Sha\kh IbUƗhƯP.  

ThaW iQcideQW Pade Sha\kh IbUƗhƯP gaiQ Whe allegiaQce Rf PaQ\ Rf Whe SURPiQeQW TijƗQƯ 

leaders of Northern Nigeria and many otheUV ZhR ZeUe QRW TijƗQi befRUe WhiV WiPe.110 

Al-ণaji ދAbd al-MƗlik - a prince from Okene, Kogi State, Nigeria and the first 

High Commissioner of Nigeria to the United Kingdom - ZaV RQe Rf Sha\kh IbUƗhƯP¶V 

clRVeVW diVciSleV aV Zell aV Whe Vha\kh¶V faWheU-in-law through his daughter Bilkisu. 

Sha\kh IbUƗhƯP became renowned throughout the Hausa areas of West Africa.  

Ultimately, he had far more disciples outside of Senegal than within it.  At the time of 

his death in 1975 in London, EQglaQd, Sha\kh IbUƗhƯP Ni\ƗV had PilliRQV Rf fRllRZeUV 

throughout West Africa.111 

HiV bUaQch Rf Whe TijƗQi\\ah, ܑarƯqah al-TijƗniyyah al-IbrƗhƯmƯyyah, has 

become the largest branch in the world.  After his demise, the community was led by 

hiV clRVeVW diVciSle, Sha\kh ދAli\\ CiVVe aQd Ni\ƗV¶ eldeVW VRQ, Al-ণaj ދAbd AllƗh 

IbUƗhƯP Ni\ƗV.112 The current KhalƯfah in the city of Baye is his eldest surviving son, 

Shaykh AতPad TijaQi Ni\ƗV, ZhR becaPe Whe KhalƯfah in 2010 after the demise of his 

bURWheU KhalƯfah AতPad Ni\ƗV, kQRZQ aV ³DaaP´, RQ TXeVda\ 18 Ma\ 2010.  The 

CiVVe faPil\ haV caUUied RXW Sha\kh IbUƗhƯP¶V URle aV SUiQciSal IPƗP Rf Whe MadiQah 

Ba\e MRVTXe.  While VeUYiQg aV MadiQah Ba\e¶V IPƗP, Shaykh ণassan Cisse, Shaykh 

 Ali\\ CiVVe¶V VRQ aQd Sha\kh IbUƗhƯP¶V PaWeUQal gUaQdVRQ, caUUied Sha\kh IbUƗhƯP¶Vދ

teachings to the United States, United Kingdom and many other western countries.  

Shaykh ণassan Cisse was generally regarded as the leader of ܑarƯqah al-TijƗniyyah al-

IbrƗhƯmƯyyah worldwide until his sudden death in August 2008.113 Since then, Shaykh 
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ণaVVaQ¶V \RXQgeU bURWheU, Sha\kh TijƗQƯ CiVVe, has been given the position of Madinah 

Ba\e¶V IPƗP.114 Sha\kh IbUƗhƯP ZaV a SURlific ZUiWeU aQd haV aXWhRUed PaQ\ bRRkV 

and treatises.  Some of his works include the following:  

x SabƯl al-sadƗm fi ibkƗ¶il al-MaqƗm ± a book written to defend the state where 

Whe MaTƗP IbUƗhƯP ZaV ViWXaWed. 

x KƗshif al-ilbƗs µan Fayڲati al-KhƗtm AbƯ al-ұAbbƗs (Lifting the confusion about 

the Fayঌa [FlRRd] Rf Whe Seal [Rf Whe VaiQWV] Abǌ al-ދAbbƗV Aতmad al-TijƗQƯ]).  

EdiWed b\ Sha\kh TijƗQƯ ދAl\\ SƯVe, SXbliVhed iQ CaiUR, Eg\SW b\ Al-ShaUƯkah 

al-Dawliyya li ৫ibƗދah. 

x JawƗhir al-RasƗ¶il (Pearls of the letters), a compendium of letters, fatwas, and 

other short communications.  

x Al-Sirr al-Akbar (The greatest secret): Countless anthologies of poems, 

published in Al-DawƗwƯn al-Sitt, translated into English by Awwal Baba Taofiq 

(The Six Anthologies). 

x JƗmiҵ JawƗmiұ al-DawƗwƯn (Collection of collections of Anthologies), 

and Majmǌҵ RiۊlƗt al-Shaykh¶ IbrƗhƯm (The Compendium of Travels of Shaykh 

IbUƗhƯP).  All Rf WheVe ZeUe ediWed b\ hiV VRQ Sha\kh MXতammad al-Ma¶PǌQ 

IbUƗhƯP Ni\ƗV. 

x KitƗb al-Ta܈rƯf (The Book of Arabic morphology) is commonly used in Arabic 

schools throughout Senegal. 

x ManƗsik al-ۉajj al-MubƗrakah al-MusammƗt: Tuۊfat µAhl al-ۉƗdirah bi-mƗ 

yanfaҵ al-ۊƗjj siyyamƗ fƯ al-ܒƗ'irah (Rituals of the blessed pilgrimage, or: gems 

for city people to benefit the pilgrim, especially one travelling by aeroplane). 

EdiWed b\ Sha\kh TijƗQƯ ދAl\\ CiVVe. 

x Ruۊ al-Adab (Spirit of good morals and discipline), translated into English by 

Shaykh ণassan Cisse. 

x Al-Ifriqiyyah li al-Ifriqiyyin (Africa for the Africans) African leaders and 

freedom fighters under the Chairmanship of Gamal Abdul al-Nasser of Egypt, 
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eQWUXVWed SXbliVhiQg Rf WhiV bRRk WR Sha\kh ThƗQi AZZalX, a NigeUiaQ diVciSle 

Rf Sha\kh IbUƗhƯP Ni\ƗV. 

x Several fatƗwah (legal opinions), including Wajh al-taۊqƯq fƯ kawn jƗmiҵ 

MadƯna huwa al-ҵatƯq (Verification that the longstanding rule of the 

precondition of a Mosque is a city) concerning the circumstances in which a 

Friday mosque should be built; and Baۊth fƯ thubǌt ru¶yat al-hilƗl (Study on 

establishing the sighting of the new moon), concerning when to end the month 

of RamaঌƗQ aQd iWV faVW.  IQ addiWiRQ WR hiV SUiQWed ZRUkV, dR]eQV Rf caVVeWWe 

WaSeV Rf IbUƗhƯP Ni\ƗV aUe Ueadil\ aYailable iQ SeQegal, iQclXdiQg 

complete TafsƯr al-Qur'Ɨn (iQWeUSUeWaWiRQV Rf Whe QXU¶aQ) iQ WRlRf aQd AUabic, 

several recitations of the Mawlid al-nabawƯ (birth [and life] of Muতammad), 

also in Wolof and Arabic, and speeches on various religious and practical 

VXbjecWV iQ WRlRf.  ³DaZƗZiQ Al-SiWWah´ (YRlXPiQRXV SReWic ZRUk iQ SUaiVe aQd 

exaltation of Prophet Muতammed), RisƗlah al-Tawbah (a pamphlet expounding 

the realities of sincere repentance to Allah) 

x Riۊlah conakiriyya 

x Riۊlah comashiyya 

x ۉujjah al-bƗligha, 

x BayƗn wa tabyƯn... et al.115 

ܑarƯqah¶ al-TijƗniyyah al-Ibrahimiyyah, aV Sha\kh IbUƗhƯP¶V disciples came to 

be known, flourished and gained many followers across North and West Africa.  Shaykh 

IbUƗhƯP Sla\ed e[WUaRUdiQaU\ URleV, cRPiQg fURP aQ eVRWeUic VchRlaU liYiQg iQ Whe VePi-

arid zone of the tiny belt of Senegambia.  He fought for the independence of Black 

Africa through his relentless direct contact with leaders and communities of many 

African states in the post-independence era.  Immediately after the end of World War 

II, Sha\kh IbUƗhƯP ePbaUked XSRQ Whe labRUiRXV WaVk Rf VeekiQg Whe cRQWiQeQW¶V XQiW\ 

and preparing it for autonomy.84 In his celebrated work, al-Ifriqiyyah li al-Ifriqiyyin, 

SXbliVhed iQ 1950, VWiSXlaWed WhaW AfUica ³PXVW be gRYeUQed b\ iWV childUeQ.´  Indeed, 

Whe TXeVW fRU WUXe fUeedRP ZaV cRQVideUed b\ Sha\kh IbUƗhƯP WR be Whe SXUeVW RbligaWiRQ 
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of all men of ample discretion, knowing no religious boundaries, and this was precisely 

Whe VWaWeVPaQVhiS Rf Whe PURSheW iQ MadƯQah.116 

AfWeU Whe dePiVe aWh Rf Sha\kh IbUƗhƯP¶V faWheU, al-ণaj µAbd Allah, he UeWXUQed 

to Kaolaq to offer his condolences to the family.   Sha\kh IbUƗhƯP declaUed WhaW he ZaV 

the spiritual inheritor and khalƯfah Rf Sha\kh AতPad al-TijƗQi, Whe fRXQdeU Rf Whe 

TijƗQi\\ah ৡǌfƯ RUdeU dXUiQg Whe Mawlid of the Prophet.  His eldest brother 

and KhalƯfah Rf WheiU laWe faWheU aVked ZheWheU Sha\kh IbUƗhƯP ZaV healWh\, WR Zhich 

he responded in the affirmative.  HRZeYeU, hiV bURWheU declaUed WhaW Sha\kh IbUƗhƯP 

was affected by jinn and that people should assist in exorcising him.  Sha\kh IbUƗhƯP 

firmly declared that he was of sound body and mind.117 His brother denied him outright 

and instructed his students to do likewise.  Sha\kh IbUƗhƯP cRQWiQXed WR call SeRSle WR 

Allah and taught them all forms of the religious sciences.  He met stiff resistance and 

decided to relocate to Koosi, a village founded by his father, where he continued his 

spiritual mission.  He attracted a large following from all parts of Africa.  People had 

come to drink from his ocean of knowledge and spiritual illuminations.  The enmity that 

some Islamic scholars had for him was so great that when he came back to his home 

WRZQ iQ KaRlaT, he ZaV VWRQed aQd VWRSSed fURP SUa\iQg iQVide hiV faWheU¶V PRVTXe.118 

AfWeU PXch RSSRViWiRQ aQd RSSUeVViRQ, Sha\kh IbUƗhƯP decided WR PigUaWe fURP 

Kawlaq and find his settlement due to the difficulties his followers were experiencing 

in carrying out their religious and other daily activities.119 One fateful morning, 

after fajr, he informed his students and all those who wished to follow him to leave 

Kawlaq.  AfWeU RbWaiQiQg SeUPiVViRQ fURP Whe cRlRQial RfficeUV gRYeUQiQg KaZlaT¶V 

administrative area, he migrated about 3 miles east of Kailas and was camped by a big 

tree that was to become his home.  His town is now called Madinah Kawlaq.  Later the 

same year, he went for his hajj.120 

Upon returning from the pilgrimage, he began building his mosque, inviting 

people to Islam, educating the Muslims and reviving the sunnah of the Prophet. These 

activities were not confined to Senegal but throughout North and West Africa.  His 
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style, methodology and spiritual zeal had made all and sundry flock to him to quench 

their thirst for the overflowing flood of knowledge.  His detractors were greatly alarmed 

by his success.84 They conspired against him and lied to the French administrator of the 

UegiRQ WhaW Sha\kh IbUƗhƯP ZaV WU\iQg WR bXild aQ aUP\ WR Uebel agaiQVW FUeQch cRlRQial 

rule.  ThiV PeUe claiP ZaV diVSelled b\  Sha\kh IbUƗhƯP aQd allRZed WR cRQWiQXe ZiWh 

his teaching and preaching.121 He travelled throughout the world to disseminate   

Islam.  He was instrumental in turning Senegal into a Muslim-majority country.  In 

Ghana alone, he converted no fewer than eight thousand Christians and pagans to 

Islam.84 ChUiVWiaQ PiVViRQaUieV feaUed hiP aV a ³WeUURU´ iQ WeVW AfUica.  He was an 

erudite and versatile scholar and a prolific writer who wrote over 70 books on various 

subjects, including fiqh, Arabic language and grammar, 

ethics, ta܈awwuf, sƯrah, tafsƯr and many other Islamic disciplines.  He was a poet of the 

highest order, composing eight anthologies.  He ZaV aZaUded Whe WiWle Rf ³Shaykh al-

IslƗm´ b\ Whe head Rf al-A]haU, IPƗP MXতaPPad MaতPǌd Shal৬ǌ৬.    The title is only 

given to Islamic scholars who have attained competence and mastery in at least 25 

disciplines in the religious sciences.122  

He advocated for mass education for both males and females.  About this, 

Sha\kh IbUƗhƯP Vaid iQ a VSeech WhaW ³ZRPeQ VhRXld cRPSeWe ZiWh PeQ iQ 

kQRZledge´.  Because of this, women of the path are found to be well-versed in the 

QXU¶aQ aQd aۊƗdƯth.123  All hiV daXghWeUV haYe PePRUiVed Whe QXU¶aQ aQd aUe VchRlaUV 

in their own right; they engaged in the continuous education of women and children 

throughout sub-Sahara Africa.  He also established a zawiyah in Kawlaq, an institute 

affiliated with al-Azhar, through which thousands of students worldwide attend to 

complete their studies.  His disciples replicated this model and established many of 

these zawiyat all over Africa, improving literacy.124  At a time when the Muslim world 

ZaV VWill UejecWiQg Whe UeciWaWiRQ Rf Whe QXU¶aQ RYeU Whe UadiR aQd RWheU elecWURQic gadgeWV 

such as loudspeakers, he issued a fatwƗ that not only was it permissible but compulsory 

for Muslims to embrace these inventions because they promoted piety and helped to 

spread Islam.  He was among the first West African Islamic scholars to write a book 

 
121 Ibid. 
122 Ibid.  
123 Ibid. 
124 Ibid. 



 

55 

 

explaining the rules of pilgrimage to Makkah for those travelling by plane.125  Not only 

did Sha\kh IbUƗhƯP ePShaViVe Islamic knowledge, but he also encouraged Western 

education, as is evident in the speech he gave for the Mawlid at Kaolaq in 

1386AH/1966CE, ZheUe he addUeVVed Whe MXVliP \RXWh Va\iQg, ³Go ahead and be the 

vanguard in all things, for the future of nations is based on its youth, and make every 

effort to seek and do your best to acquire knowledge; not only Islamic knowledge and 

mathematics but also be part of and cooperate with those whose zeal is to discover the 

unknown and unseen things of this world.´  By the last part, he meant the sciences.126  

Sha\kh IbUƗhƯP ZaV a diVWiQgXiVhed PePbeU aQd Rfficial Rf glRbal IVlaPic 

organisations.  He attended various Islamic international conventions whose central 

theme was mainly on da¶wah.84 Contrary to the claims of detractors and scoffers who 

tried to taint the ܑarƯqah as being bidұah, Sha\kh IbUƗhƯP deVeUYeV fXll cUediW fRU 

reviving the neglected sunnah of placing the hands over the chest while praying 

in ܇alah amongst the Malikiyyah; he wrote Rafұal Malam explaining his position.  He 

even had pictures of himself praying with his hands over his chest to confirm to the sub-

Saharan Muslims that this was the right way, setting an example that got wide 

acceptance.  Television was not a luxury enjoyed by millions of Africans then, so this 

was the only way.127 

He contributed towards the socio-political stability in countries he visited with 

his methods and preaching of tolerance and mutual respect.  For example, he sowed 

seeds of love and understanding, cementing trust among the various tribes through 

promoting inter-tribal marriages in Nigeria and international marriages in other West 

African countries.128  Many inter-tribal marriages between the Hausa and Yoruba are 

found among his followers.  Other examples include marriages between Moroccans, 

Senegalese, Algerians and others.  He preached religious tolerance and peaceful co-

existence with people of other faiths.  It is worthy of note that in addition to advocating 

for the welfare of Muslims in countries he visited, he also advised Christian leaders on 

ensuring political stability and peace, as was the case with Kwame Nkrumah, the former 
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president of Ghana; General Yakubu Gowon, the former president of Nigeria and 

Leopold Singore, the former president of Senegal.129 

Sha\kh IbUƗhƯP had gUeaW diVdaiQ fRU RSSUeVViRQ aQd WUaQVgUeVViRQ, SURPSWiQg 

him to write several treatises on the plight of colonised people worldwide.  In one of his 

famous pro-freedom treatises, al-Ifriqiyyah li al-Ifriqiyyin, ³AfUica WR Whe AfUicaQV´, 

mentioned above, he accurately predicted that Africans would rule Africans, alluding 

to the end of colonialism in his time.  Shortly after the publication of this treatise, many 

African countries gained independence.  He caught global attention because of this 

treatise, especially among Middle Eastern leaders who invited him for discourses and 

advice on several occasions.130  Sha\kh IbUƗhƯP SaVVed aZa\ iQ 1395AH 1975CE iQ 

London.  By then, he had millions of followers, and the TijƗQi\\ah ৡǌfƯ RUdeU had 

grown tremendously.  His closest disciple succeeded him.131 The influence of Shaykh 

IbUƗhƯP iV iQWeQVel\ felW iQ NigeUia, SaUWicXlaUl\ aPRQg Whe PePbeUV Rf Whe TijƗQi\\ah 

ৡǌfƯ RUdeU.  The SUeVeQW ZRUk Vhall addUeVV Whe iPSacW Rf RQe Rf hiV diVciSleV iQ NigeUia, 

Sha\kh MXতaPPad AZZal Rf Omupo.  

 

2.4 EMERGENCE OF ৡŪFĪ ORDERS IN NIGERIA 

The ৡǌfƯ RUdeUV cRQVWiWXWe Whe cRPPRQ iQVWiWXWiRQal e[SUeVViRQ Rf P\VWical IVlaP 

worldwide.  The most essential ৡǌfƯ RUdeUV iQ WeVW AfUica aUe Whe QƗdiUi\\ah, QaPed 

afWeU ދAbd al-QƗdiU al-JilƗQi (d.1166AH/1753CE iQ Baghdad), Whe TijƗQi\\ah, fRXQded 

by Aতmad al-TijƗQi (d.1230AH/1815 CE iQ Fe], MRURccR), aQd Whe MXUidi\\a, 

established in the late nineteenth century by the Senegalese Shaykh Ahmadu Bamba 

(d.1347AH/1927CE).132 Historically, Sufism made its first tangible appearance in West 

Africa in the eighteenth-century CE. However, there is evidence of earlier ৡǌfƯ acWiYiWieV 

in parts of the Western and Central Sahara, most notably in Timbuktu as early as in the 

fifWeeQWh aQd Whe AÕU PRXQWaiQV iQ SUeVeQW-day Niger. However, in many instances, 

Sufism seems to have been a matter of individual devotion, and the extent to which the 

early ৡǌfƯ SUeVeQce cRQWUibXWed WR Whe gUadXal IVlaPi]aWiRQ Rf PaQ\ WeVW AfUicaQ 
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peoples is quite significant. It seems that it was not the influence of Sufism as mystical 

religiosity but rather the combination of daұwah (the call to Islam) with social, 

economic, and political factors that turned ৡǌfƯ cRPPXQiWieV iQWR VXch fRUPidable 

forces that were able to attract Muslims and non-Muslims alike.133 

Two of the most celebrated West African ৡǌfƯ SeUVRQaliWieV liYed aURXQd Whe WXUQ 

of the eighteenth century CE: SƯdƯ al-MXkhWƗU al-Kunti (1729±1811) aQd µUWhPaQ daQ 

Fodio (1754±1817 CE). AlWhRXgh bRWh accRPSliVhed Sha\khV Rf Whe QƗdiUi\\ah ৡǌfƯ 

order, their legacies are somewhat different. Dan Fodio, ethnically a Fulani, is mainly 

remembered for his jihad against local Hausa leaders in areas nowadays located in the 

south of Niger and Northern Nigeria. Up to the present day, Muslims in Niger and 

Nigeria continue to evoke the memory of the Islamic state established as a result of Dan 

FRdiR¶V VXcceVVfXl jihad, aQd PaQ\ UegaUd hiP aV Whe renewal (Mujaddid) of Islam 

during his time.134 

AccRUdiQg WR SeePaQQ, DaQ FRdiR¶V ZUiWiQgV UeYealed hiPVelf aV a gUeaW VchRlaU 

of Islam who combined a strong profile as a ৡǌfƯ ZiWh e[SeUWiVe iQ fiTh, RU IVlaPic 

jurisprudence. Several of his works were written to justify his decision to wage Jihad 

agaiQVW QRPiQall\ MXVliP UXleUV ZhR failed WR iPSlePeQW Whe ShaUƯދah. IW iV QRWeZRUWh\, 

however, that the final impetus to start the Jihad caPe fURP a YiViRQ ZheUe µAbd al-

QƗdiU al-JilƗQi, Whe fRXQdeU Rf Whe QƗdiUi\\ah, SeUPiWWed hiP PiliWaU\ acWiRQ. OQce Whe 

structures of his Islamic state were in place, Dan Fodio withdrew from politics and 

devoted the last years of his life to teaching and contemplation. Although considered 

Whe SiYRWal figXUe iQ Whe VSUead Rf Whe QƗdiUi\\ah iQ WhiV SaUW Rf WeVW AfUica, DaQ FRdio 

did not set up firm organizational structures for his ৡǌfƯ SaWh, QRU ZaV Whe QƗdiUi\\ah 

his only ৡǌfƯ affiliaWiRQ. RaWheU WhaQ RUgaQi]iQg WheiU fRllRZeUV iQWR WighW-knit ৡǌfƯ 

communities, his descendants established the Sokoto Caliphate as their political and 

religious power base. 

UQWil WRda\, Whe SXlWaQ Rf SRkRWR iV Whe QRPiQal head Rf Whe QƗdiUi\\ah iQ Whe 

region. It was only in the twentieth century, under the leadership of Nasiru Kabara in 

KaQR, WhaW Whe QƗdiU\\ah ePeUged aV a  ৡǌfƯ RUdeU ZiWh a PaVV fRllRZiQg.135 Whereas 
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DaQ FRdiR¶V legac\ bleQdV MXVliP VchRlaUVhiS, Whe leadeUVhiS Rf jihad, aQd Whe 

foundation of an Islamic state with a strong ৡǌfƯ RUieQWaWiRQ, Whe QaPe Rf SƯdƯ al-

MXkhWƗU al-Kunti is connected with the establishment of religious communities based 

on a shared  ৡǌfƯ ideQWiW\. He belRQged WR a WeVWeUQ SahaUaQ gURXS kQRZQ aV KXQWa, 

which claimed Arab ancestry and first arrived in the region during the sixteenth century 

CE. SƯdƯ al-MXkhWƗU¶V caVe iQYalidaWeV Whe ZideVSUead aVVXPSWiRQ, fiUVW e[SUeVVed b\ 

Trimingham, that Sufism in West Africa is more ethical than mystical. As Batran has 

aPSl\ dePRQVWUaWed, SƯdƯ al-MXkhWƗU aWWached XWPRVW iPSRUWaQce WR P\VWical 

experience and served himself as the guide for those among his followers who wanted 

to undertake the journey on the ৡǌfƯ SaWh.  He ZaV iQde[ed aV RQe Rf Whe fRUePRVW WeVW 

African advocates of the necessity of seeking mystical knowledge. 

Moreover, his career provides an excellent example of how ৡǌfƯ VaiQWV cRPbiQed 

various roles²religious, economic, and political²and were thus able to build robust 

and tight-knit communities. Sometimes drawing on his famous ability to perform 

miracles (karƗmƗt), SƯdƯ al-MXkhWƗU VXcceVVfXll\ PediaWed iQ WUibal cRQflicWV, 

established flourishing businesses in agriculture and trade, and became the spiritual and 

political head of a vast network of ৡǌfƯ cRPPXQiWieV, SaUWicXlaUl\ iQ Whe aUea Rf SUeVeQW-

day Mali.  

Moving further into the nineteenth century CE, the next influential ৡǌfƯ leadeU 

was al-Hajj µUPaU al-FǌWƯ. BRUQ aURXQd 1209AH/1794CE iQ a Yillage RQ Whe baQkV Rf 

the Senegal River, al-FǌWƯ ZaV a PePbeU Rf a cleUical liQeage kQRZQ aV TRURdbe (WhRXgh 

there are different versions of his ancestry) and thus came, like dan Fodio, from a family 

with Fulani origins. During the 1820s, al-FǌWƯ becaPe RQe Rf Whe fiUVW WeVW AfUicaQV WR 

be iQiWiaWed iQWR Whe TijƗQi\\ah aQd laWeU ePeUged aV iWV PRVW cUXcial QiQeWeeQWh-century 

leader in West Africa. His original initiation connected him with the Hafiziyyah, a 

bUaQch Rf Whe TijƗQi\\ah QaPed afWeU MXতammad al-ণƗfi਌ al-ShiQTƯWƯ, ZhR ZaV 

appointed as a deputy (Muqaddam) by Aতmad al-TijƗQi, Whe RUdeU¶V fRXQdeU, iQ Fe] 

around 1800 CE. Muতammad al-HƗfi਌ belRQged WR Whe IdaZ µAlƯ, a WUibe (AUabic, 

qabila) in the Western Sahara known for its Islamic scholarship and leading role in 

VSUeadiQg Whe TijƗQi\\ah WhURXghRXW WeVW AfUica. IQ Whe laWe 1820V, µUPaU al-FǌWƯ 

undertook the arduous overland journey to Makkah to perform the pilgrimage, and 

Zhile iQ Whe HijƗ], he PeW ZiWh MXতammad al-GhƗlƯ, aQ iPPediaWe diVciSle Rf Whe 
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RUdeU¶V fRXQdeU, ZhR aSSRiQWed hiP aV Whe KhƗlifah Rf Whe TijƗQi\\ah iQ WeVW AfUica. 

OQ hiV UeWXUQ WUiS, µUPaU al-FǌWƯ VSeQW eighW \eaUV iQ SRkRWR aV a gXeVW Rf DaQ FRdiR¶V 

son Muতammad Bello and ultimately settled in Fouta Djallon in present-day Guinea. 

There, he became a prolific writer, producing, among other texts, a book with the short 

title al-RimƗۊ (The LaQceV), aQ e[SRViWiRQ Rf Whe dRcWUiQeV Rf Whe TijƗQi\\ah WhaW iV VWill 

cRQVideUed RQe Rf Whe PRVW eVVeQWial SieceV Rf TijƗQi liWeUaWXUe136. 

The PRYePeQWV Rf µUWhPƗQ daQ FRdiR aQd µUPaU al-FǌWƯ aUe Whe WZR PRVW 

prominent ৡǌfƯ -led jihad campaigns of eighteenth- and nineteenth-century West Africa. 

Although these movements made significant contributions to the spread of Islam in 

many parts of West Africa, it was only after the establishment of European colonial rule 

that West Africans began to adopt Islamic beliefs and practices on a large scale. Indeed, 

between the 1880s and the 1930s, Islam made more remarkable advances in Africa than 

ever. This development raised concerns among officials in European colonial 

governments, whose policies inadvertently supported the spread of Islam rather than 

containing it.137 

 

2.4.1 The Position of ৡǌfism in Bornu, Nigeria 

In the oral tradition of the Bornu Muslims, a notion suggests that the QƗdiUi\\ah was 

introduced into the area by Arab immigrants from Yemen. This belief may be an 

extension of the tendency towards tracing their Origin to Yemen, which has become 

fashionable among the pro-Arab Muslim historians of that area. On the other hand, the 

notion may be based on the statement that the religion of Islam was first introduced into 

BRUQX laQd b\ a deVceQdaQW Rf Whe ދUPPa\adV called al-HƗdi al-µUWhPƗQƯ.138  

 Furthermore, in a note sent to the Secretary of State for the Colonies in 1953, 

the then Governor of the Northern Region claims that the QƗdiUi\\ah reached what was 

then known as the Bornu Province in the twelfth or the thirteenth century by the caravan 

URXWeV Zhich cURVVed Whe SahaUa fURP Whe Nile WR Lake Chad. The GRYeUQRU¶V YieZ 
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seems to have considered QƗdiUi\\ah synonymous with Islam.139 At Ngazaragama, 

Zhich ZaV eVWabliVhed b\ Mai µAli (Gha]i) IbQ DXQaPa (1476 ± 1503), there were 

reported to be many God-fearing Mallams (Muұallim or teachers), many blameless 

nobles and many learned ЭǌfƯ s and Saints of the ğarƯqah. The EPiU¶V leaUQiQg did QRW 

fall short of the wisdom of the learned Imams and the pious God-fearing saints. Also, 

between 1600 ± 1660, at a place called Kulumbardu in Bornu, about fifty miles west of 

Mir, there sprang up a large zƗwiyah, which acquired great celebrity as its inhabitants 

were noted for their piety and learning. 140  

The first among the holy men of Bornu and during the period we have scanty 

information is Shaykh Abu al-Makarim Muতammad al-Bakri (c. 1000AH/1600CE). 

Sha\kh µUPaU Waldidah aQd Sha\kh ণasan ibn al-Jarmi were other saints of Bornu. 

The two are reported to have lived in Kulumbardi and have been preachers and 

propagandists of Sufism in the area, thus acquiring a large following. Reports of their 

acWiYiWieV ZeUe dXUiQg Whe UeigQV Rf Mai µHXPa b. QaVaP (1032 ± 1062AH/1626 ± 

1645CE). Shaykh Waldidah died in Baghirmi while travelling to Aghades and 

Timbuktu. Before his demise, it is claimed, he prophesied the advent of a saint who 

would revive religion, acquire a large following and wage a Jihad in the area.141 

 

2.4.2 Q۲diriyyah Order in Nigeria 

Oral tradition claims that QƗdiUi\\ah was introduced in Bornu by Arab immigrants from 

Yemen. The Colonial governor reported the advent of QƗdiUi\\ah in Bornu between the 

WZelfWh aQd WhiUWeeQWh ceQWXUieV. EYideQce Rf Whe e[iVWeQce Rf ܈ǌfƯ VaiQWV aW Nga]aUgaPX 

1476 ± 1503 and a large zƗwiyah at Kulumbarde 1600 -1660 were recorded, 

respectively. Many were partisans of Sufism in the Bornu land around 

1000AH/1600CE. The earliest Shaykh said to be responsible for the widespread of 

QƗdiUi\\ah iQ WeVW AfUica aURXQd 1460AH/1500CE ZaV µAbd al-KaUƯP al-MaghƯlƯ.142  

The broader spread of the QƗdiUi\\ah and its contribution to the religious, literary, social 

and political fields in Hausa-land were accomplished during the Sokoto Caliphate. The 
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Order assumed official status during the period. Significant reforms and remarkable 

events in the Order have been passed since the twentieth century.143 

 

2.4.3 The Advent and Spread of Tijāniyyah in Nigeria 

B. G. Martins, in his Islamic Brotherhoods of the Eighteenth-Century Africa, claims 

that TijƗQi\\ah centres were established at Kano and Borno during the lifetime of its 

founder Ahmad al-TijƗQƯ. ASaUW fURP RUal WUadiWiRQV, QR e[iVWiQg dRcXPeQW VXSSRUWV Whe 

contention and should be accepted only with reservation. However, Martins admits that 

Whe ceQWUeV¶ fRXQdaWiRQ dR QRW aSSeaU to have made converts beyond the circle of the 

ruling class. In any case, Shaykh µUPaU SaµƯd al-FǌWƯ ZaV Whe PajRU TijƗniyyah 

muqaddam, who initiated a period of widespread conversion to the TijƗniyyah Order in 

ZhaW iV QRZ NRUWheUQ NigeUia. AfWeU YiViWiQg Makkah aQd MadƯQah, ZheUe he claiPed 

he was appointed KhalƯfah of the TijƗniyyah for the Western Sudan by Muতammad 

µUPaU al-GhƗlƯ, Whe wakƯl of the TijƗniyyah in Makkah, he stayed in Sokoto for some 

eight years (1830 ± 1838). Here, he sought proselytes for the new Order, of which 

Muhammad Bello appeared interested. For, his wazƯr, Gidado (1817 -1842), was 

reading the JawƗhir al-MaµƗnƯ RQ AhPed TijƗQƯ WR hiP. 144 

AhPad MadaQi\R (ދUPaU'V gUaQdVRQ) UecRUded WhaW µUPaU SaµƯd al-FǌWƯ aUUiYed 

at Kukawa in Borno, where the apparent groups of converts he made were Shuwa Arabs. 

FURP BRUQR, ދUPaU UeSRUWedl\ WUaYelled WR BaXchi, KaQR, ZaUia aQd KaVWiQa. OQl\ iQ 

Zaria did he establish a zƗwiyah. TijƗQi\\ah ZaV acceSWed b\ Whe headV Rf Whe PallaZa, 

one of the four rulings Fulani clans of Zaria. In Kano city, according to Paden, oral 

traditions say that Umar received proselytes in certain Hausa wards. However, the 

TijƗniyyah spread widely in the late 1840s and 1850s in Gwandu, Kano and Zaria 

fRllRZiQg ދUPaU¶V deSaUWXUe fURP SRkRWR iQ 1254AH/1838CE. 

IQ GZaQdX, WheUe ZeUe TijƗQƯ VchRlaUV like MXতaPPad RƗjƯ ibQ µAlƯ, ZhR ZaV 

EPiU KhalilX¶V all\ befRUe he VeW RXW iQ abRXW 1266AH/1850CE RQ SilgUiPage ZiWh a 

laUge fRllRZiQg Rf VWXdeQWV fURP GZaQdX aQd KaQR aQd Sa¶d b. MXhaPPad AZZal, iQ 

whose era the son Aতmad became the QƗdƯ of Gwandu. In Zaria, there was, among 
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RWheUV, µUPaU b. Aতmad, a young son of the vizier of Zaria and member of the ruling 

Bornawa dynasty, was inducted into the TijƗniyyah iQ 1850 b\ a YiViWiQg TijƗQƯ QaPed 

IVhƗT al-Futi.145 

The TijƗniyyah acquired a more significant force when some 10,000 Tokolor 

and other remnants of the bands of Ahmadu, son of al-Hajj µUPaU SaµƯd al-FǌWƯ ZhR 

ZeUe dUiYeQ fURP SegRX aQd BaQbaUa, eQWeUed NigeUia dXUiQg Whe UeigQ Rf µAbd al-

RaতPƗQ Rf SRkRWR (1891 -1902).146 

Oral reports claim that it took years to reach Sokoto from the French territory, 

and AতPad Sha\kh died WR be VXcceeded iQ Whe leadeUVhiS Rf Whe TijƗQƯ UefXgeeV b\ hiV 

brother Bashir. They were all equipped with guns and ammunition, which formed a 

mighty aUP\. SR, Whe\ ZeQW WR KaQR aQd aVked EPiU µAbbaV if Whe\ cRXld haYe laQd. 

Again, they were refused, and they went to the Emir of Hadejia, Mai Shahada, where 

they were received and given a place called Yan Leman. However, when the British 

took control in 1902, the group was disruptively scattered, mainly as traders, farmers, 

and mallams.147 

In the middle of the 20th century, the first significant event in the history of 

TijƗniyyah iQ NRUWheUQ NigeUia ZaV Whe YiViW Said b\ Sha\kh µAlaPƯ, a MaghUibƯ 

mallam, to Kano in 1341AH/1923CE. His arrival was welcomed with great enthusiasm 

by the existing TijƗniyyah muqaddams and their followers because of his call for group 

worship and unity. During his stay, he concerned himself with training more cadres of 

muqaddams fRU Whe SURSagaWiRQ Rf TijƗQi\\ah iQ KaQR aQd RWheU SaUWV Rf HaXVa laQd. 

He ordered building the first TijƗniyyah zƗwiyah in Kano in the Kawarin Maguga area 

Rf KRki ZaUd. AccRUdiQg WR Abǌ BakU µAWiTX, ZiWh Whe cRPiQg Rf µAlaPƯ, Whe 

brotherhood spread fast in Kano and surrounding areas, and people embraced it because 

of the building of the zƗwiyah. 

OQ Whe deSaUWXUe Rf Sha\kh ދAlaPi fURP KaQR WR MaUakiVh, 

1344AH/1926CE,148 he assigned Shaykh MuতaPPad Salga aV Whe IPƗP Rf Whe ceQWUal 

TijƗniyyah zƗwiyah in Kano. The reputation of Salga as a teacher of SharƯµah and 
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HaqƯqah and a distinguished leader in the TijƗniyyah was soon known throughout 

Hausaland and Bornu, from where he received students and aspirants for training, thus 

exerting remarkable influence in the extension of TijƗnƯyyah Community throughout 

Northern Nigeria before his death in 1357AH/1938CE.149  

One of Salga's chief assistants was Shaykh Abubakr Mijinyawa (d. 

1365AH/1946CE). He was the author of many books and poems, a teacher of many 

TijƗQi\\ah VWXdeQWV, aQd a liaison of the TijƗnƯyyah Brotherhood in Hausaland and at 

the international level. 

Another significant episode in the spread of TijƗniyyah in Northern Nigeria was 

Whe cRQYeUViRQ WRXU cRQdXcWed b\ Sha\kh ދUPaU, aQ acclaiPed diUecW deVceQdaQW Rf 

Shaykh Aতmad al-TijƗQƯ ZhR laWeU becaPe Whe IPƗP Rf Whe TijƗniyyah zƗwiya aW µA\Q 

MadƯ iQ AlgeUia, beWZeeQ 1948 aQd 1949.   Sha\kh ދUPaU WUaYelled fRU abRXW 23 da\V 

throughout Northern Nigeria and stopped in Kano, Kaduna, Zaria, Kastina, Gusau and 

AdaPaZa. The SeRSle¶V UeVSRQVe WR Whe WRXU ZaV eQWhXViaVWic, VXggeVWiQg WhaW µUPaU 

succeeded in winning more converts for the TijƗniyyah movement.  

The ePeUgeQce Rf Sha\kh Ni\ƗV aQd hiV d\QaPic leadeUVhiS cRQWUibXWed 

immensely to the spread of the TijƗniyyah not only in the area under study but all-over 

West Africa.150 The iPSacW Rf Sha\kh IbUƗhƯP Ni\ƗV ZaV diVcXVVed eaUlieU iQ WhiV VWXd\. 

Sha\kh IbUƗhƯP ZaV bURXghW XS iQ a TijƗniyyah home in Senegal. His father, a Shaykh, 

initiated him into the TijƗnƯyyah early in life. In 1936, he decided to travel to Makkah 

and renew his ğarƯqah authority en route at Fez. On his arrival back in Senegal after a 

successful mission to Fez, he came to believe that he had been chosen for the overall 

leadership of the TijƗniyyah Brotherhood. His youthfulness at that time and his piety 

and erudition helped to make him well-reputed. Since 1946 and up till now, many young 

Nigerian TijƗnƯs, mainly Hausa traders from Kano, have been trooping to his coenobium 

at Kawlaq in SeQegal iQ TXeVW Rf kQRZledge aQd VhaUe Rf IbUƗhƯP¶V barakah. Shaykh 

Abǌ BakU µAWiTX (d. 1395AH/1975CE), AতPad TijƗQƯ b. UWhPƗQ (d.1390AH/1970CE) 

and Sha\kh ދUPaU Falke (d.1382AH/1962CE) ZeUe Whe Ueadil\ UePePbeUed SiRQeeUV. 

They were to form later the core of the Contemporary TijƗniyyah authorities in Hausa 

land. Since then, however, there have always been an average of 300 Northern Nigerians 
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in Kawlaq at any given time.151 B\ 1951, IbUƗhƯP had becRPe acWiYe iQ YiViWiQg 

TijƗniyyah communities throughout West Africa. On his way to Makkah that year, he 

visited Kano, where he made his first public appearance and was received by crowds 

from various parts of the North and various walks of life. He revisited Kano in 1952 

and 1953. On each visit, he won over to the TijƗniyyah hundreds of new converts.152 

However, some said it was through the invitation of the Emir of Kano, Al-Hajj 

 Abd AllƗh Ba\eUR (d. 1372AH/1953CE), Sha\kh IbUƗhƯP YiViWed KaQR, NigeUia, fRUދ

the first time in 1937. However, Rüdiger Seesemann suggests that the visit took place 

in 1945. Whatever the visit date, the Faydah at-TijƗniyyah WhURXgh Sha\kh IbUƗhƯP 

Niyass spread from Kano to other cities in Nigeria, including Ilorin.153 

It may be pertinent to conclude here, therefore, that since the post-World-War 

11 periods, owing mainly to the Hausa trader±mallams who travelled to Kawlaq and the 

iQflXeQce Rf Sha\kh IbUƗhƯP¶V YiViWV WR NRUWheUQ NigeUia- TijƗniyyah had been 

consolidating its dominance over all other Orders steadily and gradually. This 

circumstance occurred in all North urban Muslim areas, such as Kano, Katsina, Jos, 

Gusau and Kaduna. It extended to similar towns, such as Liafiaji and Ringim, on the 

railway lines and was in regular contact with the urban centres. It has also expanded to 

non-Muslim Middle Belt towns, such as Wukari, Makurdi, and Lokoja, as well as their 

neighbouring towns of Minna, Bida, Offa, and Ilorin.154 Despite the opposition faced 

b\ Sha\kh IbUƗhƯP Ni\ƗV, aV SUedicWed b\ Sha\kh ދAbd AllƗh al-ণajj al-ދAlaZƯ, he ZaV 

eventually accepted as ܇Ɨۊib al-Fayڲah (flag-bearer of Divine Flood). The Fayڲah, 

Zhich ePeUged iQ Whe haQdV Rf Sha\kh IbUƗhƯP Ni\ƗV, laWeU becaPe aQ iQWeUQaWiRQall\ 

strong movement, which some governments perceived its activities as a threat. 

A typical example was the Government of Northern Nigeria. In 1963, the 

government removed the grand Khalifah (CaliSh) Rf Sha\kh IbUƗhƯP Ni\ƗV iQ NigeUia, 

KhalƯfah MuতaPPad SaQǌVƯ (d. 1412AH/1991CE), aV EPiU Rf KaQR. Sha\kh IbUƗhƯP 

continued to visit Nigeria as he used to until the Government considered his visit a 
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security threat to the Nation and banned him from visiting the region. The ban was lifted 

when General Yakubu Gowan became Nigeria's Military Head of State in 1966.155 

The Faydah PRYePeQW Rf Sha\kh IbUƗhƯP iV QRZ SeUceiYed aV a glRbal UeligiRXV 

movement that has spread throughout West Africa, including the Nile Valley, parts of 

Asia, Europe, the United States, and a few countries in South America. 

In Adamawa and Sardauna provinces, such towns as Yola, Kwande, and 

Shendam became predominantly associated with TijƗniyyah, and in some instances, 

QeZ WRZQV ZeUe fRXQded aV cRPPXQiWieV Rf TijƗQƯV PRVW QRWable beiQg Niyamalfulatu 

(a corrupt form of niµmah al-faydat al-tijƗniyyah). The QƗdƯ of little Gombe, Modibo 

Ahmadu Aminu, was also a student from the Kawlaq School after World War 11. On 

his return, he set out to convert the Chamba tribe. The present leader of TijƗniyyah in 

Adamawa, Modibbo Zailani, has also built a zƗwiyah at Zong.156 The TijƗniyyah has 

also been consolidated in Muslim cities traditionally opposed to Sokoto, such as 

AUgXQgX aQd MaidXgXUi, Zhich UeViVWed ދUWhPƗQ ibQ FǌdƯ¶V led Jihad WhURXghRXW Whe 

early part of the 19th century. It has also spread to all other parts of the North.157 The 

VSUead Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU WR Whe NRUWh-central and Southern parts of Nigeria 

was facilitated by the efforts of Shaykh Muতammad Awwal of Omupo, which is the 

Area of study of this work. 

 

2.5 HISTORICAL SURVEY OF OMUPO, IFELODUN LOCAL 
GOVERNMENT AREA OF KWARA STATE, NIGERIA 

Omupo or Omu-ipo is an ancient Igbomina-Yoruba town in the southeastern part of 

Kwara State. It is one of the prominent towns in Ifelodun Local Government Area of 

the State. It is the headquarters of 34 Omupo District communities and Omupo/Idofian 

Area Council of Ifelodun Local Government. Omupo Constituency was also created in 

1979 as a representative to the Kwara State House of Assembly.158 

 
155 Interview with a TijƗQi on June 8, 2023.  
156 NRbili, ³MXVliP BURWheUhRRdV iQ WeVW AfUicaQ HiVWRU\.´ 
157 Ibid. 
158 Afolabi Fatai, Igbominaland in the Context of Yoruba History (Nigeria: Michael Adebayo Comr. 
Services Publishers, 2006), 226±27. 
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According to tradition, the early settlers in the town migrated from Ile-Ife, the 

source of the Yoruba nation. The founder was Ikuojenrola Adebari Alomole, the 

surviving son of Awogbola Olomu Aperan, an Ifá priest and renowned herbalist with 

metaphysical powers. Olomu Aperan, the progenitor, was a prince from a royal family, 

one of the eight autonomous monarchs met in Ile-Ife by Oduduwa ± the progenitor of 

the Yoruba race. Olomu Aperan's family spread across two significant compounds - 

Akeran and Ogbonji of Ilare Quarters in Ile-Ife. In these compounds, the male children 

of the family are called Osomu, while the female are called Molomu. Over time, his 

QaPe becaPe cRUUXSWed WR OlRPX, Zhile ASeUaQ ZaV cRiQed fURP hiV cRPSRXQd¶V QaPe 

± Akeran.159 Olomu Aperan left home in the early 15th Century to protest his denial of 

ascending the throne of Obadio because he had lost most members of his immediate 

family to an epidemic. Efforts to persuade him to stay at home because of his advanced 

age proved abortive, but he was reminded of the repercussions of his defiance of his 

traditional burial rites should he die while travelling. The implication was that his 

children would continue to pay the traditional rites over generations, wherever they 

might settle. He left with his supporters and, after many years in the wilderness, met 

Fagbamila Ajagun-nla, the first Orangun of Ila (a direct descendant of Oduduwa and 

the Head of Igbomina Kingdom) at Igbo Ajagun-Nla and settled with him.160 

During the Bariba war, Olomu Aperan, Onikoyi, Olugbon and Aresa were led 

by Ajagun-nla to fortify Oranmiyan's Army to fight the Ibaribas. He also participated 

in many war expeditions as Orangun's man bearer of Ada Ogbo (a cutlass with mystical 

powers that showed directions). Because of this, Olomu Aperan became popular with 

the name Ologbo or Ologbo-lomono (the mace bearer who knows the way). This event 

is where the name Igbomina was coined.161  

 

2.5.1 Migration 

After the Bariba war, Ajagun-nla went to a new town called Ila-Yara, but Olomu Aperan 

remained with Oranmiyan at Oyo Ile. After some time, Olomu Aperan consulted an Ifa 

oracle; his chief priest was Famuwagun, and it was revealed through Ifa divination that 

 
159 Fatai, Igbominaland in the Context of Yoruba History. 
160 Ibid. 
161 Ibid. 
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Oyo-Ile would disintegrate. Ifa warned that he should proceed to a new settlement. 

Wherever he found a plant called oro agogo (botanical bell cactus) would be safe, and 

he should settle there. When Olomu Aperan was leaving Oyo, he received the blessing 

of the reigning Alafin, who presented him with a gift of masquerades called Jenju and 

Owolewa. Jenju was worn by a deaf and dumb from Oyo. 

Hence, Olomu Aperan requested that Ogbo cutlass from Orangun pilot his way 

to his settlement, Omupo, where Oro agogo was found. Some of his families were left 

behind at Oyo till the present time, while others moved to various locations in 

Yorubaland. When Olomu was leaving Ile-Ife, he cut a branch of the Omo tree as a 

souvenir and used it as a working stick. He passed the working stick on to his male 

child, Kujenrola, the only child who survived him and planted it at Omupo, making him 

known as Alomoole. Olomu Aperan met some people at Omupo without any central 

authority, except a man popularly known as Ode-Omi (meaning a hunter who resides 

by the river), who appeared as the head. However, because of his mystical powers, 

military prowess, and royal background, they accepted the leadership and authority of 

Olomu Aperan. River Osin serves as the primary source of water.162  

 

2.5.2 Revelation about the Fulani Invasion 

Famuwagun again consulted Ifa, and it was revealed that foreigners (Fulani) would 

invade Yorubaland from Ilorin; therefore, Olomu Aperan was directed to propitiate oro 

agogo with the blood of a white horse as a sacrifice to protect his town from any external 

attack. The beef of the horse should be eaten in a big wooden bowl (Opon nla) with 

white pap by the entire populace.  

For this reason, Omupo was never attacked either by the Fulani or by any 

contending powers during the inter-tribal wars in Yorubaland. Omupo was where 

warriors took refuge for reinforcement and the enhancement of their weapons, which 

they soaked in poisonous juice from the oro-agogo cactus. The Olomu Aperan family 

is enormous and spread all over Yorubaland. There was an Olomu compound at 

Oluwole Area in the Lagos Island of Lagos State. From Omu-Ijebu to Omu-badore and 

Isomu, both in Ogun State, to Omu-Oke and Omu-Isale in the present Ekiti State. All 

 
162 Ibid., 227. 
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these Omu Olomu Aperan family towns have the same appellation, Oriki Idile and many 

other traditions in common. There are Olomu families in Ila-Orangun and Ikirun in 

Osun State, Nigeria.163 

 

2.5.3 Past and Present Rulers of Omupo 

1. Awobimpe - Regent (over 50 years) 

2. Oba Ladubo - 1728±1788 

3. Oba Oyewusi Ayinla - 1788±1832 

4. Oba Makaaye Adungbelogun I - 1832±1858 

5. Oba Oyelegbin - 1858±1876 

6. Olomu Ododo - 1876±1887 

7. Oba Adekanye - 1887±1896 

8. Oba Muhammad - 1896 (seven months) 

9. Oba Awerijaye I - 1896±1908 

10. Oba Adeosun - 1908±1912 

11. Oba Olomu Aderohumu Oyehanbi -1914±1939 

12. Oba Olomu Buhari - 1939±1947[3] 

13. Oba Afolayan - 1948 (six months) 

14. Oba Erubola Ajiboye Ajide - 1948±1960 

15. Oba Abdullahi Alao (Awerijaye II) - 1960±1974 

16. Oba Jimoh Olarinoye (Makaaye II) - 1974±2009 

17. Oba Yakubu Adebayo Buari (Ilufemiloye II) - 12 June 2010 ± present.164  

 

 
163 Ibid.,229 
164 Fatai, Igbominaland in the Context of Yoruba History, 226±27. 
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2.5.4 Major Traditional Festivals 

Like every Yoruba town, Omupo has significant festivals, including Oba Agba or Baba 

Agba and Egungun. The Omupo Day celebration also takes place every Four (4) 

years.165 

 

Religion 

Islam 

While at Oyo, Kujenrola had a female child called Awobimpe (popularly known as 

Adesewa or Sewa), who was a lovely and sociable woman. She married a Muslim 

scholar at Oyo, who gave her the name Nana Ayisat after she had accepted Islam. Even 

when her father left Oyo, Awobimpe was among those who stayed behind, but she later 

joined her father at Omupo with many Muslims, including her husband. Therefore, she 

was the Princess who brought Islam to Omupo, and she served as a regent for more than 

50 years after her father's demise. Because she came from a "foreign" religion, she 

settled in a place not too far from the palace, later known as the Nana compound. The 

largest congregation of Muslim faithful ever to be witnessed in any Nigerian Muslim 

Community is the annual MawlƯd al-Nabbiyy celebration organised by a renowned 

IVlaPic SchRlaU Rf TijƗQi\\ah SchRRl Rf ThRXghW, Shaykh Muতammad Ayinla Awwal 

The event has been taking place in Omupo since 1979.166 

 

Christianity 

Christianity arrived in Omupo in 1926 through the Offa/Igbomina Anglican Diocese. 

The Anglican Church established the first primary school in Omupo in 1942. Few 

adherents of Christianity live in Omupo because Muslims largely populate the city.  

 

 

 
165 Bello Abdul Rauf A, A Short History of Omupo (Lagos, Nigeria: National Open University of 
Nigeria, 2007). 
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Tourist Attractions 

Tourist attractions include the Omo tree planted by Kujenrola and a place called Tourist 

Attractions Igbo'ta, near Nana's compound, where Kujenrola was said to have hung a 

chain like Oduduwa. That chain was drawn out to commune with him for assistance 

during famine or drought.167 

 

2.5.5 Projects 

The following community projects were commissioned through communal efforts: 

1. Moslem Community Primary School (1956) 

2. Piped water (1961) 

3. Omupo Grammar School (1967) 

4. Electricity project (1974) 

5. Cottage Hospital (1981) 

6. Town Hall (1981) 

7. Omupo Muslim College (1994).168 

 

2.5.6 HRM, Oba Jimoh Aweda Olarinoye (Makaaye II, 1974-2009) 

The late Oba Jimoh Aweda Olarinoye was born to the Royal family of Baba Alabi 

Oyewale by Iya Bigogo Asumowu during the reign of Olomu Aderohunmu Oyehanbi 

(1914-1939). The young Prince lived his childhood here in Omupo before he "stowed 

away" to Lagos in 1945 in search of a greener pasture. He was a successful businessman 

in Lagos until the Kwara State Government appointed him to succeed his brother, Oba 

Abdullahi Alao Awerijaiye II, in 1974. 
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168 Ibid. 



 

71 

 

By his appointment from the Makaaye Ruling House, Oba Jimoh Olarinoye 

became the 15th Olomu of Omupo and the first Traditional Ruler in the contemporary 

history of the town to be turbaned by his people in his domain. His predecessors after 

Oba Oyelegbin (1858-1876) were turbaned in succession by the Emir of Ilorin like 

every other graded Igbomina/Ekiti Obas in the defunct Ilorin province of the old 

Northern Region. 

Before he ascended the throne of his forefathers, Oba Olarinoye was an activist 

and one of the movers and shakers of events in Omupo. He collaborated with Pa Samuel 

Omoyiola, Shaykh Mohammad Awwal (Mukadam), and  Alh. Abdul-Kareem Aremu 

Kolawole (Oluoko), Alh. Lawal Kanisuru (Eleree), Alh. Aminu Aweda (Ajinge), Alh. 

Jimoh Iyanda (Oloko), Alh. Jimoh Otuyo (Dasitolohun), Chief Reuben Olaoti 

(Councilor), Chief Joshua Adebara and Alh. Karimu Talibi (Ogbele) - all of the blessed 

memory. The list of the pillars behind the throne is long, including those still alive. Oba 

Olarinoye had a finger in almost every development-oriented activity, ranging from 

politics, religion, economics, and socio-cultural in Lagos or Omupo. He was the first 

Chairman of Egbejoda Omupo Muslim Society, established in 1967 to coordinate and 

direct the affairs of Islam in Omupo. He was the Chairman (otherwise known as Giwa) 

of Egbe Amuludun Omupo, and in 1957, the Egbe Ore-Metta of Omupo made him a 

life Patron. He served in the same capacity as many of the sociocultural associations of 

Omupo indigenes in Lagos. 

In 1976, he constituted a central working committee for the community called 

Omupo Descendants' Union, which assisted him in planning, coordinating, and 

executing development programmes in the town. No doubt, by the time the history of 

the book of Omupo is published, Oba Jimoh Aweda Olarinoye's contribution should be 

written in letters of gold as a King who left his town better than he had met it. He came, 

he saw, and he conquered. 

As a natural ruler, he was a father to all his subjects, regardless of political 

persuasions, religious leaning, social creed, or ethnic affinity. He was an apostle of due 

process, transparency and fairness without necessarily mortgaging his conscience or 

compromising his primary responsibility to the government of the day, either military 

or civilian. He strove for the greatest happiness for the most significant number. His 
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reign was peaceful and witnessed appreciable growth and development, some of which 

were: 

1. Electrification project in 1976  

2. Commissioning of a Town Hall in 1981  

3. Commissioning of a Health Centre in 1981, upgraded to a Cottage Hospital by 

the State Government in 1993 

4. Omupo entered the political lexicon in Kwara State as an Electoral Constituency 

in 1979. 

5. Omupo became the Headquarters of the Omupo/Idofian Area Council of 

Ifelodun LGA. 

In the traditional hierarchy in Kwara State, Oba Olarinoye was the first Omupo 

Monarch to be graded and presented with a Staff-of-Office as Oba of 3rd Class status 

in 1975 by the Kwara State Government, which also graded the Olupo of Ajassepo; 

Elese of Igbaja; Olofa of Offa and Elerin of Erin-Ile as 2nd Class Obas in the same 

Gazette, but the exercise was abrogated by the administration of Col. Ibrahim Taiwo 

shortly after. However, the civilian administration of Alh. Adamu Attah revisited the 

contentious issue in 1981, and he did justice by regrading Oba Olarinoye to 3rd Class 

Oba. Unfortunately, Olomu Olarinoye was not a beneficiary of the Gen. Alwali Jauji 

Kazir Chieftaincy review exercise of 1994, which saw some of the 2nd Class Obas 

elevated to 1st Class status. Therefore, in the year 2002, the whole town went agog in 

jubilation when Oba Olarinoye was promoted to the status of a 2nd class Oba by the 

civilian administration of late Real Admiral Mohammed Lawal along with Olupako of 

Share; Elesie of Esie; Olora of Ora; Olusin of Isanlu-Isin; Olosi of Osi and Alofa of 

Iloffa, to mention just a few. 

Oba Olarinoye was a prominent Igbomina/Ekiti Traditional Council member 

sitting at Ajase-Ipo. He was highly respected by his Royal Brothers for his experience, 

having been on the throne much earlier than most. He was regarded as a repository of 

knowledge, a "walking and talking" encyclopedia of Traditional politics in 

Igbomina/Ekiti land. These attributes made his opinion on important policy issues 

relevant, sought for, and respected before the Council made decisions. Olomu (as his 
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colleagues fondly called him) was known for forthrightness, bluntness, astuteness and 

honesty. The Ifelodun Local Government Council will never forget him in a hurry for 

his advisory roles on volatile and knotty issues because Oba Jimoh Aweda Olarinoye 

did not know how to call a spade by another name. He was seen in some quarters as 

"stubborn" and "heady" because he was an Oba who was never prepared to do anything 

that would bring public hostility to his exalted office as a Custodian of customs and 

tradition of the people of Omupo. He was always on the side of truth and justice, not 

minding whose ox was gored. As the Paramount Ruler in Omupo District, Oba 

Olarinoye had an excellent interpersonal and inter-communal relationship with the 

Traditional Leaders and people in the 34 communities in Omupoland. He loved his 

people, and his people loved him. Oba Olarinoye joined his ancestors in the early hours 

of Thursday, April 30, 2009, at 94. Four wives, 22 children, many grandchildren and 

great-grandchildren survived him.169 

 

2.5.7 Oba Yakubu Adebayo (Buari II) - 2010-to Date 

Oba Yakubu Adebayo Buari (Ilufemiloye II) was born in Omupo on 1 January 1952 to 

the royal lineage of Olomu Muতammad Suleiman Buari, the twelfth Olomu of Omupo. 

He had his primary and secondary education in Nigeria and his post-graduate education 

at the London School of Accountancy in the United Kingdom. He has a Master of 

Business Administration (MBA) from the University of Ilorin. 

He has over 30 years of credit in the banking and financial industry and over 35 

years in senior management positions. His work experience spans Barclays Bank, 

Kwara State Schools Board, Guinness Nigeria Plc, Bauchi State Investment and 

Property Development Company Limited, Trade Bank, B-square Consultants, O.A. 

Group, and OAK Group. At the Bauchi State Investments & Properties Development 

Company Limited, he was the Chief Accountant before joining the Trade Bank Plc 

services as an Assistant General Manager at the Bank's head office in Ilorin. 

As a mark of his integrity and demonstrated competence, Oba Buari represented 

the interest of the Trade Bank on the Board of Biomedical Company Limited as an 

Executive Director in charge of Administration and Finance. He left the employment of 

 
169 Bello Abdul Rauf A, A Short History of Omupo. 
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Trade Bank Plc in 1993 after six years of meritorious service and became a co-founder 

and Partner in Bayo Buari & Co (Chartered Accountants). 

He was an associate lecturer at the Federal Polytechnic, Bauchi, the University 

of Ilorin, the Chartered Institute of Bankers of Nigeria (CIBN), and the Institute of 

Chartered Accountants of Nigeria (ICAN) at different times. He also served as an 

external examiner for banking, finance, and accountancy courses at the Kwara 

Polytechnic in Ilorin. 

Oba Adebayo Buari's membership in various local and international 

professional bodies is the hallmark of his quest for knowledge and expertise in human 

and materials management, Accountancy and Banking. He is a fellow and associate of 

several accounting, banking, and management institutes. FCA, FCMA, FCIS, FCTI, 

ACIB, ACIM, AMNIM. 

As a demonstration of his versatility in knowledge-sharing, Oba Adebayo Buari 

has presented seminar papers on topical issues in his field of core competencies 

(Accounting, Banking, Information Technology, Administration, and Business 

Management) across Nigeria. He haV, WR hiV cUediW, a SXblicaWiRQ WiWled ³IQWURdXcWiRQ WR 

Value Added Tax in Nigeria,´ which he co-authored in 1994.  

Oba Yakubu Adebayo Buhari is bringing to the leadership of Omupo and its 

people not only his wealth of experience from the corporate world but also his 

humanness, integrity and sense of purpose, which are critical for the upliftment of his 

people. Upon his selection by the Traditional Kingmakers of the Town, Governor 

Abubakar Bukola Saraki of Kwara State confirmed and approved the selection of Oba 

Adebayo Buari as the Olomu of Omupo with effect from 1 May 2010. This was 

followed by the traditional turban, which took place on Saturday, 8 May 2010, at a 

colourful ceremony. Oba Yakubu Adebayo Buhari is happily married and blessed with 

princes and princesses.170 
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2.6 EMERGENCE OF ISLAM AND TIJĀNIYYAH ৡŪFĪ ORDER IN OMUPO, 
NIGERIA 

There are other approaches to the definition and historical development of Sufism,171 

particularly in Omupo. The history of the spread of Islam in Omupo is associated with 

the conversion of a princess named Awobimpe Ariludokun, a daughter of Olomu 

OladXgbR, aV PeQWiRQed eaUlieU. She ZaV laWeU UeQaPed NaQa µƖ¶iVhah. The eaUl\ 

settlers in Omupo came from Ile-Ifҽ, the traditional origin of the Yoruba race. They 

upheld the traditional African belief system, Kufr. The Jihad effRUWV Rf Sha\kh UWhPƗQ 

dan Fodio, however, catalysed the conversion of the people to Islam. In no time, the 

TijƗQi\\ah ৡǌfƯ RUdeU fURP MaghUib had iQcXUViRQ iQWR Whe ciW\ ZiWh Whe effRUWV Rf 

Shaykh Muতammad Awwal, who had been initiated into the ৡǌfƯ RUdeU b\ Sha\kh 

IbUƗhƯP Ni\ƗV al-KhaZlakhƯ. IW ZaV Vaid WhaW Sha\kh IbUahƯP Ni\ƗV YiViWed OPXSR aQd 

performed several miracles to the admiration of the people; this event led many to 

convert to Islam and become adherents Rf Whe TijƗQi\\ah ৡǌfi RUdeU, WheUe iV YiUWXall\ 

QR hRXVehRld iQ OPXSR WhaW dReV QRW haYe PePbeUV Rf Whe TijƗQi\\ah.  WhaW aUe Whe 

factors responsible for this? Hence, analysis within Al-MafƗhƯm Al-TijƗniyyah of 

Shaykh MuতaPPad AZZal iV SeUWiQeQW. IW iV iPSeUaWiYe WR PeQWiRQ WhaW Whe TijƗQi\\ah 

ৡǌfƯ OUdeU ZaV eVWabliVhed b\ Sha\kh Aতmad ibn Muতammad Al-TijƗQi, ZhR ZaV bRUQ 

iQ µA\Q Madhi iQ Whe AlgeUiaQ deVeUW iQ 1149AH/1737CE aQd died iQ Fe], MRURccR, iQ 

1230AH/1815CE.172 After his demise, his followers undertook daµwah activity, which 

carried the teachings of the ৡǌfƯ RUdeU acURVV Whe caUaYaQ URXWeV Rf WeVW AfUica. OQe Rf 

these missionary activities by one of his followers brought Islam to Omupo, as earlier 

mentioned. According to Mustapha Garba,173 Whe iQflX[ Rf Whe TijƗQi\\ah bURWheUhRRd 

into West Africa can be credited to Umar al-FǌWƯ, ZhR had beeQ iQiWiaWed iQWR Whe ৡǌfƯ 

Order and appointed KhalƯfah of Sudan. 

AbdXlkaUeeP UeYealed WhaW a ZRPaQ QaPed NaQa µƖ¶iVhah bURXghW IVlaP WR 

Omupo land.174 It was further stated that the advent of Islam in Omupo can be traced 

back WR 1846. NaQa µƖ¶iVhah, Zhile aW O\R. KXjeQURla had a fePale child called 

 
171 Martin Lings, What Is Sufism? (Univ of California Press, 1975), 45. 
172 BUigaglia, ³SXfi ReYiYal aQd IVlaPic LiWeUac\: TijaQi WUiWiQgV iQ TZeQWieWh-CeQWXU\ NigeUia,´ 102±
11. 
173 MXhaPPad, ³AQal\Wical SWXd\ Rf Whe IPSacW Rf IVlaPic ValXeV aQd Whe RRle Rf ৡǌfƯ OUdeUV iQ WeVW 
AfUica.´ 
174 IVhRla ViYiaQ, ³SRciR-Economic Significance of the Annual Mawlid Nabiyy Celebration in Omupo, 
Kwara State, 1979-2009´ (KZaUa SWaWe UQiYeUViW\, MaleWe, 2022), 18±29. 



 

76 

 

Awobimpe (popularly known as Adesewa or Sewa), who was a lovely and pleasant 

ZRPaQ. She PaUUied a MXVliP VchRlaU aW O\R ZhR gaYe heU Whe QaPe NaQa µƖ¶iVhah 

after she accepted Islam. Even when her father left Oyo, Awobimpe was among those 

who stayed behind, but she later joined her father at Omupo with many Muslims, 

including her husband. Therefore, she was the Princess who brought Islam to Omupo, 

and she served as a regent for more than 50 years after her father's demise. Because she 

caPe fURP a µfRUeigQ¶ Ueligion, she was settled near the palace, later known as the Nana 

compound.175 It is on record that the advent of Islam in Omupo can be traced back to 

the 1800s. The then secretary of the Omupo Muslim Community, Mr. AbdulRazak 

Adewale Babarinsa, confirmed that there is no written record as regards the history of 

when Islam came to the town. Still, Muslims in the city have relied on what their leaders 

have told them from generation to generation on how Islam came to the Town.176 

Islam got to Omupo through a devoted Muslim woman known as Nana 

µƖ¶iVhah; Vhe UeVided iQ OdR Ibi back WheQ; Whe Slace iV fRQdl\ called NaQa CRPSRXQd 

today. This woman was said to be the first and only Muslim in the town. She observed 

her five daily prayers under a tree, not minding all others who worshipped idols. Due to 

her devotion, she always performs her ܈alat promptly. Today, in Omupo, the first 

mosque that was established is located in the place where she used to observe her daily 

prayers.177 

Having been recognised as a practised religion in the town, the religion of Islam 

started to grow gradually. It spread faster among the people when another set of 

migrants came from the old Oyo empire. The leader of this group was known as Aliu 

Ajileye. These migrants were traders, and they also weaved. The prominent among them 

were Bello Ajileye, Awawu Ajileye, and Salamaru Ajileye, among others. These 

migrants were also devoted Muslims and settled on the town's outskirts. During the 

UeigQ Rf NaQa µƖ¶iVhah as a regent after the death of her father, although she stayed far 

away from the palace, she invited them to the palace, and at the end of their 

conversation, they were given some lands to settle among the people of the town, in Ile-

 
175 ViYiaQ, ³SRciR-Economic Significance of the Annual Mawlid Nabiyy Celebration in Omupo, Kwara 
State, 1979-2009.´ 
176 Ibid. 
177 Ibid. 
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Oloja close to the palace.178 Due to this development, Muslims could do their business 

and perform their prayer with convenience among the people. Furthermore, this gave 

them the chance to call people to the religion of Allah.179 It could be inferred that the 

opportunity to stay among the people allowed them to invite people to Islam. One can 

say that this is the beginning of the spread of Islam in Omupo.180 

Having established that the religion was recognised in the town to the extent that 

even the few Muslims were given a chance to stay close to the town and not have a 

problem observing their prayers within the city, Islam started to grow and develop, as 

many factors contributed. The contribution of these factors helped the growth and 

development of Islam in the town and nearby villages.  

As the practice of Islam expanded and spread all over Omupo, many things 

happened that are worth mentioning. First, Islam was established, and many Ratibi 

mosques were established so Muslims could observe their five daily prayers. Today in 

Omupo, countless Ratibi mosques exist at the Nana compound, Oke Imole, Isale Omu, 

Elemo compound, and others. These mosques were established in several parts of the 

environment and are headed by Imam Ratibi.181  This played a significant role in 

bringing the practice of Islam closer to all community members. There are also three 

famous central mosques in Omupo town: The Omupo Central Mosque, Shaykh 

Muতammad Awwal Mosque, and Oke Imole Central Mosque. Ratibi Imams also play 

a VigQificaQW URle iQ Whe QRPiQaWiRQ Rf Whe QeZ Chief IPƗP ZheQ aQ\ iQcXPbeQW dieV. 

The Chief Imams are assisted by office holders such as the Alaga Adini, Balogun Adini, 

and Iya Egbe Adini, among others.182  One thing that is peculiar to the practice of Islam 

in Omupo is the contribution of the Muslims towards the construction of various 

mosques. It is on record that the sources of funds for the multiple mosques constructed 

ZeUe WhURXgh µfisabilillah¶ - contribution to the cause of God. This activity is done 

regularly during daily prayers and Jumu¶ah prayers. In essence, Muslims have been the 

major contributors to the establishment of Mosques in Omupo.183 

 
178 ViYiaQ, ³SRciR-Economic Significance of the Annual Mawlid Nabiyy Celebration in Omupo, Kwara 
State, 1979-2009.´ 
179 Ibid. 
180 Ibid. 
181 Ibid. 
182 Ibid. 
183 Ibid. 
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In another development, Islamic organisations and associations equally 

contributed to the practice of Islam in Omupo. These organisations constructed some 

Ratibi mosques where they hold their Sunday weekly prayer and monthly vigil, as the 

case may be. The Kamaldeen Society, for instance, put a large basin at Oju- Ogbe 

Junction for money to be contributed towards the construction of Omupo Central 

Mosque. It was reported that since the basin was in a public place, both Muslims and 

non-Muslims contributed towards the construction of the mosque.184 Babarinsa noted 

that the efforts of the Muslim community contributed to the growth and development 

of Islam in Omupo. He posited thus:  

«Whe significant practices of Islam in Omupo are what Islam enjoins us 
to do as Muslims; we pray five daily prayers without discrimination. This 
means that where any part of the daily prayer meets you, you observe it 
in any nearby Ratibi mosque. The Muslims in Omupo help the less 
SUiYileged, aQd iQ PRVW caVeV, Whe iPƗPV Rf YaUiRXV PRVTXeV aUe 
sponsored by members of their congregation who are rich people in the 
society. There are many practices of Islam in Omupo; even the non-
Muslims in the community accord us respect on Friday; during the period 
Rf Whe JXPX¶ah SeUYice, \RX Zill Vee Whe beaXW\ Rf IVlaP ZheUe alPRVW all 
activities in places like mosques and offices will be suspended because 
the Muslims are observing their Salah. During the festive period, there is 
also a showcase of the beauty of Islam. We celebrate, and even non-
Muslim members of the community celebrate with us.185  

The above indicates that Muslims in Omupo practice what is prevalent in most 

parts of Nigeria, where the three religions dominate society. In addition, Muslims 

celebrate the birth of Prophet Muতammad yearly; different mosques fix their date for 

the celebration from the date of the official recognition. They invite one another, and 

the significant points of the events include lectures, prayers, praise, and Islamic 

songs.186 It is observed that the largest congregation of Muslim faithful ever to be 

witnessed in any Nigerian Muslim community is the annual MawlƯd Nabbiyy 

celebUaWiRQ RUgaQiVed b\ a UeQRZQed IVlaPic SchRlaU Rf TijƗQi\\ah ৡǌfƯ RUdeU, Sha\kh 

Muতammad Awwal. The event has been taking place in Omupo since 1979.187 

Oral sources and literature works of Bello and Abdulkareem agreed that in 

Omupo, the Ramadan period, a period when Muslims fast for the period of twenty-nine 

 
184 Ibid. 
185 Ibid. 
186 Ibid. 
187 Ibid. 
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RU WhiUW\ da\V, Whe MXVliPV gaWheU iQ Whe MRVTXe WR aWWeQd Whe WeachiQg Rf Whe QXU¶aQ, 

is known as the TafsƯr.188 The gaWheUiQg iV fXUWheU XVed WR e[SlaiQ Whe QXU¶aQ¶V PeVVageV 

WR Whe cRQgUegaWiRQ'V PePbeUV. IW iV XVXall\ held beWZeeQ Whe ދAVU PUa\eU aQd Maghrib 

prayer when they break their fast after the conclusion of the lecturer. During the same 

RamaঌƗQ SeUiRd, MXVliPV gaWheU iQ Whe QighW afWeU Whe VSecial TarƗwiۊ prayer to attend 

special RamaঌƗQ lecWXUeV aQd SUa\eUV; WhiV haSSeQV beWZeeQ 10 SP aQd 12 aP. IW iV, 

therefore, not unusual to see Muslims in the middle of the night coming from night 

prayer or lectures in Omupo environs. Similarly, different mosques organised their 

RamaঌƗQ lecWXUeV dXUiQg Whe da\, iQYiWiQg RWheUV fURP various localities to come and 

grace the occasion. During the last ten days of Ramadan, different mosques and Islamic 

organisations organise the special vigil known as the Laylat al-Qadr prayer.189  

 

2.6.1 Islamic Festivals in Omupo  

Just like it has been stated that the practice of religion is not complete without 

mentioning some festivals, in Omupo, as in other parts of Yoruba land, it is customary 

to observe that Muslims participated in some festivals or celebrations such as; µƯd al-

Fitr (Feast of fast-bUeakiQg), µƯd al-AۊڲƗ (Feast of sacrifice), Hijrah (Migration), 

MawlƯd Nabbiyy (The birthday of the Prophet) and Laylat al-Qadr (Night of power) 

among others. Furthermore, the Muslims in Omupo are also known to celebrate 

occasions like walƯmah khatm Qur¶Ɨn and wedding ceremonies occasionally.190  The 

celebUaWiRQ Rf Whe WZR aQQXal µƯds in Omupo is not different from how it is celebrated 

iQ RWheU cRPPXQiWieV. The µƯd al-Fitr is the immediate festival that marks the end of the 

Ramadan fast. It is celebrated by breaking the fast for 29 or 30 days. Muslims in Omupo 

XVe WhiV aQQXal feVWiYal WR WhaQk Allah fRU Whe VXcceVV Rf Whe \eaU¶V feVWiYal aQd aVk fRU 

Allah¶V PeUc\, faYRXU aQd blessings in all ramifications of their lives, as well as 

protection to witness more in life. On the day of the celebration, Muslims gather to offer 

two rakaұah of nƗfilah, which is mandatory for all Muslims to attend. The Omupo 

Muslim prayer ground will be cleaned to ensure the observance of the prayer. 

Previously, there was only one µƯd praying ground in Omupo, but as the town expanded, 

 
188 Ibid. 
189 ViYiaQ, ³SRciR-Economic Significance of the Annual Mawlid Nabiyy Celebration in Omupo, Kwara 
State, 1979-2009.´ 
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more praying grounds were established so that people could offer the µƯd prayer closer 

to their residence.191 

The second major µƯd is marking the end of the Hajj activities. It is celebrated 

dXUiQg Dhǌ al-ণijjah when some Muslims would have performed the pilgrimage in 

Makkah. The hiVWRUical backgURXQd Rf WhiV caQ be WUaced WR PURSheW IbUƗhƯP aQd hiV VRQ 

IVPƗދƯl, aQd iW iV eVVeQWial WR QRWe WhaW MXVliPV ZhR aUe caSable Rf VlaXghWeUiQg a UaP, 

camel or cow as a sacrifice are enjoined to do so. Most Muslims in Omupo used to 

slaughter rams and cows, especially the affluent families.192 Apart from the annuals 

µƯda\Q PeQWiRQed, MXVliPV iQ OPXSR alVR celebUaWe Whe aQQXal feVWiYal Rf HijUah. 

However, not all Muslims in the town celebrate Hijrah. Those who organize the Hijrah 

celebrations own Islamic/Arabic schools in Omupo. The celebration of Mawlid Nabiyy 

annually is also associated with Muslims in Omupo. It has been mentioned that the first 

celebration of the festival in the town was organized by Shaykh Muতammad Awwal in 

1979, which this study attempts to specifically study.193 The celebration of the annual 

MaZlid Nabi\\ iV SecXliaU WR Whe PePbeUV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR. The 

QƗdiUi\\ah aQd VRPe RWheU MXVliPV alVR SaUWiciSaWe iQ Whe MaZlid Nabi\\ celebUaWiRQ. 

Although there is a slight difference in the manners of their celebrations; while the 

QƗdUi\\ah e[ceVViYel\ XVe Whe Bandiri194 drum during dhikr, which also includes 

daQciQg, chaQWiQg aQd VeQdiQg SUaiVeV WR Allah, Whe TijƗQi\\ah aUe QRW e[ceVViYe iQ iWV 

use. However, they are known for their exorcism and spiritual chanting and sending 

blessings to Prophet Muতammad.195 

 

2.7 SUMMATION 

The hiVWRUical aQWecedeQWV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR aUe iQcUedibl\ 

instrumental to the spread of Islam in the town. In this chapter, the researcher discusses 

the etymology and origin of Sufism. The Chapter equally discussed the concise history 

aQd WhRXghWV Rf VRPe ke\ figXUeV Rf Whe TijƗQiyyah ৡǌfƯ RUdeU, VXch aV Whe fRXQdeU, 

 
191 Ibid. 
192 ViYiaQ, ³SRciR-Economic Significance of the Annual Mawlid Nabiyy Celebration in Omupo, Kwara 
State, 1979-2009.´ 
193 Ibid. 
194 Bandiri is a musical instrument commonly used by the ৡǌfƯ adheUeQWV. 
195 ViYiaQ, ³SRciR-Economic Significance of the Annual Mawlid Nabiyy Celebration in Omupo, Kwara 
State, 1979-2009,´ 18±29. 



 

81 

 

Shaykh AতPad TijƗQi, Sha\kh ދUPaU al-FǌWi aQd Sha\kh IbUƗhƯP Ni\ƗV, aPRQg RWheUV. 

The emergence of the ܒarƯqah and its spread in Omupo were also discussed. It concludes 

with a short historical survey of Omupo and its relevance to this study. The next chapter 

shall analyse the content of al-MafƗhƯm al-TijƗniyyah of the Shaykh Muতammad 

Awwal of Omupo. 
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CHAPTER THREE 

CONTENT ANALYSIS OF AL-MAFƖHƮM AL-TIJƖNIYYAH OF 
SHAYKH MUণAMMAD AWWAL 

3.1 INTRODUCTION 

This Chapter explored Whe hiVWRUical backgURXQd Rf Sha\kh MXতaPPad AZZal aQd hiV 

cRQWUibXWiRQV WR Whe VSUead aQd deYelRSPeQW Rf TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR, 

Ifelodun Local Government Area of Kwara State, Nigeria.  The Shaykh was 

instrumental in Whe VSUead Rf TijƗQi\\ah aPRQg Whe YRUXba-speaking people of Nigeria.  

He has authored many books and treatises, particularly on the importance of Sufism in 

geQeUal aQd TijƗQi\\ah ৡǌfƯ RUdeU iQ SaUWicXlaU.  ThiV ZRUk e[aPiQed his magnum opus, 

al-MafƗhƯm al-TijƗniyyah, and analysed his views on Ta܈awwuf vis-à-vis the teachings 

of the QXU¶aQ aQd SXQQah. 

 

3.2 HISTORICAL BACKGROUND OF SHAYKH MUণAMMAD AWWAL 
AND HIS CONTRIBUTIONS TO THE SPREAD OF AL-TIJĀNIYYAH ৡŪFĪ 
ORDER IN NIGERIA 

Shaykh MXতaPPad AZZal ZaV a faPRXV ৡǌfƯ icRQ iQ NigeUia.  He has several 

aSSellaWiRQV VXch aV ³Baba Lomupo´ abRXW hiV Slace Rf biUWh aQd RUigiQ, iQ OPXSR, 

IfelRdXQ LRcal GRYeUQPeQW AUea Rf KZaUa SWaWe, NigeUia, ³Baba Loshodi´; WhiV UefeUV 

WR hiV Slace Rf UeVideQce iQ OVhRdi, LagRV SWaWe, NigeUia XQWil hiV deaWh, ³Sha\kh 

Lawal´, ³Awwalu´ and ³Shaykh al-Islam´ among others.1 He is a household name, 

SaUWicXlaUl\ aPRQg Whe PePbeUV Rf TijƗQi\\ah ৡǌfƯ order in Nigeria.  He has contributed 

a lRW WR Whe deYelRSPeQW Rf IVlaP iQ geQeUal aQd Whe TijƗQi\\ah ৡǌfƯ order in particular.  

ThiV ZRUk iV WhXV aQ effRUW WR aVVeVV hiV cRQWUibXWiRQV WR Whe VSUead Rf Whe TijƗQi\\ah 

ৡǌfƯ order in Nigeria.  Against this backdrop, the Chapter also examined the content of 

al-MafƗhƯm al-TijƗniyyah cRQceUQiQg Whe WeachiQgV Rf Whe QXU¶aQ aQd SXQQah. 

 

 
1 Interview with a Shaykh of TijƗniyyah, Age 65, at Omupo 3/7/2023. 
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3.2.1 Brief Biography of Shaykh Muতammad Awwal Omupo 

Sha\kh MXতaPPad AZZal ZaV bRUQ RQ ASUil 13, 1926 (ShaZZal 1, 1344AH), iQ 

Omupo, Ifelodun Local Government Area of Kwara State, Nigeria.2 Oral tradition 

revealed that the Shaykh himself said he was born on April 26, 1926 (Shawwal 14, 

1344AH), aW OjRPX¶V cRPSRXQd, OPXSR.3 This latter date was the official date used 

by the Shaykh himself until his demise.  Other narrations from his close associates, such 

as Shaykh Rabiu Adebayo of Oworo, indicated that he was well above his official age.4 

This disparity may be due to the low literacy level and access to proper documentation 

aW Whe WiPe Rf hiV biUWh.   HiV faWheU ZaV ދAbd AllƗh OlRgXQde A\iQla, VRQ Rf OdeUiQlR 

Oke, who migrated from Igbonla and settled at Omupo, as a customary practice.5  ދAbd 

AllƗh iV Vaid WR be a MXVliP cRQYeUW bXW ZaV RQe Rf Whe SillaUV Rf eaUl\ IVlaPic 

propagation in Omupo town during his time.  He was a great hunter and nightguard for 

Omupo during his time.6  Sha\kh¶V PRWheU ZaV PUiQceVV AQVeWX (µƖiVhah) Ajike, a 

granddaughter of Oba Makaaye, the third King, Olomu of Omupo. Hence, she hailed 

from the Makaaye ruling house of Omupo.  Her grandmother, Eyinola, was said to be 

the wealthiest woman in Omupo during her time.7 IW ZaV QaUUaWed WhaW Sha\kh¶V MRWheU 

was the second of three wives of her husband.  She gave birth to six children; the Shaykh 

was the fifth and only son.  This position explains why he was also named Otolorin (lit., 

He came in another dimension).  Shaykh MXতaPPad AZZal ZaV Whe RQl\ VXUYiYiQg 

son of his father.8 DeVSiWe WhiV VeePiQg aUiVWRcUaWic backgURXQd, Sha\kh MXতaPPad 

Awwal was humble and respectable in disposition to all and sundry.9  

TheUe ZaV a claiP WhaW Whe biUWh Rf Sha\kh MXতaPPad AZZal had beeQ 

SUedicWed becaXVe hiV PRWheU¶V SUegQaQc\ had beeQ UeSRUWedl\ caUUied diffeUeQWl\.  

During the second month of the pregnancy, a soothsayer met the mother and inquired 

about her husband, documented by Abdul-Azeez thus: 

ThaW LaZal (Sha\kh MXতaPPad al-Awwal) is not ordinary; we have 
heard what he would be before his birth.  His father, Ologunde, was my 

 
2 IVVa Ghali, ³Sha\kh MXhaPPad AZZal OWRlRUiQ,´ 2021, hWWSV//ZZZ.aZZalX.cRP. 
3 µRahPaQ AdeZale AbdXl-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-
AZZal OPXSR´ (UQiYeUViW\ Rf IbadaQ, 2010), 21. 
4 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR.´ 
5 Ibid. 
6 Ibid. 
7 Ibid., 22. 
8 Ibid., 21. 
9 Ghali, ³Sha\kh MXhaPPad AZZal OWRlRUiQ.´ 
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³faWheU´ becaXVe he ZaV P\ faWheU¶V bURWheU.  He bURXghW Pe XS.  IW ZaV 
during the marriage of my first wife that I knew he was not my
 biological father; you can imagine the closeness yourself.  I can proudly 
call P\Velf Whe fiUVW ³VRQ´ Rf ދAbd Allah Ayinla.  The man added.  When 
the Oni-Sango entered, I ZaV iQ Whe SaUlRXU ZiWh P\ ³faWheU´ WhaW da\, 
which looked like yesterday now.  He predicted that the boy (to be born) 
should be a pious man, highly religious, whose name would be heard in 
the length and breadth of the whole world.  He shall be pulling countless 
people to this town for a festival, which the man Oni-Sango could not 
XQdeUVWaQd.  The Baba SaQgR fXUWheU WRld P\ ³faWheU´ aQd hiV Zife WhaW 
every family member should support the boy, for he shall become a pillar 
iQ Whe hRXVe.  The Baba SaQgR Vaid VRPeWhiQg WhaW Pade P\ ³faWheU´ 
doubt him, and he told him to his face.  The boy would go to the sea and 
fl\ iQ Whe Vk\ ZiWh PaQ\ SeRSle iQ hiV bag.  WheQ he Vaid ³fl\iQg iQ Whe 
Vk\´, P\ ³faWheU´ WRld Whe Pan to his face like this; I believed you before, 
but I doubt your words now; human beings do not give birth to birds, how 
Zill P\ child fl\ iQ Whe Vk\ aQd QRW RQl\ hiP alRQe bXW RWheUV iQ hiV bag?´ 
By that time, there was no plane.  Nobody in Nigeria or Omupo had ever 
heard of an aeroplane.  So, Whe WheQ iQe[Slicable WhaW Whe PaQ VaZ« ZaV 
carrying pilgrims to Makkah in the Ship and aeroplane.10 

BefRUe Whe biUWh Rf Sha\kh MXতaPPad AZZal, Whe abRYe VWRU\ ZaV SUedicWed.  

AV Whe faPil\¶V lRQe VXUYiYiQg Pale child, he ZaV QaPed MXতaPPad al-Awwal Alade 

Otolorin Komolafe when he was born.  He was well-cared for out of jealousy, and his 

cousin, Pa Alhaj Ibrahim Kanmpa, demanded that he be raised because of a prophecy 

he had heard about him.  Up until adulthood, he kept the young Awwal to himself 

tightly.  However, this type of prediction, particularly visiting by a soothsayer or 

believing in their prophecieV, iV aQWiWheWical WR Whe WeachiQgV Rf IVlaP.  The QXU¶aQ 

mentions in several passages that only Allah knows the unseen.11 The prohibition of 

visiting a soothsayer or believing his prophecies has also been recorded in the authentic 

Books of aۊƗdith, VXch aV iQ BXkhƗUƯ aQd MXVliP.  FRU iQVWaQce, Whe তadƯWh QaUUaWed b\ 

ৡafi\\ah biQW Abi µUba\d fURP RQe Rf Whe ZiYeV Rf Whe PURSheW ZhR WheQ QaUUaWed WhaW 

he Vaid: ³Whoever goes to a soothsayer and asks him about something and believes him, 

his prayer will not be accepted for forty days´.12  Similarly, the Prophet is reported to 

haYe Vaid RQ Whe aXWhRUiW\ Rf Abǌ HXUa\Uah WhaW ³whoever goes to a soothsayer and 

believes what he says has disbelieved in what was revealed to Muۊammad.´13  

 
10 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR,´ 22±23. 
11 See fRU IQVWaQce: QXU¶aQ 27:65, 6:59, 31:34 etc. 
  .Muslim (2230) ۊƯۊa܇ 12
13 Sunan Abǌ DƗwud (3904). 



 

85 

 

Sha\kh MXতaPPad AZZal VSeQW hiV childhRRd aQd fRUPaWiYe \eaUV aW OPXSR, 

the city of his birth.  He once helped his father out on the farm.  He stood out from his 

contemporaries because it was said that he frequently accepted roles as a judge, king, 

or bridegURRP iQ childUeQ¶V Sla\V aQd RWheU fRUPV Rf eQWeUWaiQPeQW.  SiQce WheUe ZeUe 

no Western-oriented schools in the area then, he could not enroll.  He was transported 

to Lagos, Nigeria, in the 1930s when his relative, Pa Alhaj Ibrahim Kanmpa, was twelve 

years old.  He used to travel back and forth from Lagos to Omupo.  He interacted with 

ZhiWe PeQ iQ LagRV becaXVe iW ZaV WheQ NigeUia¶V caSiWal ciW\.  A BUiWiVh PaQ hiUed hiP 

as a service boy in his cafeteria, where he roasted and served chicken to white men and 

edXcaWed AfUicaQV.  He begaQ hiV QXU¶aQic aQd IVlaPic edXcaWiRQ Zhile liYiQg iQ LagRV, 

which later made him well-known.14  Shaykh al-IslƗm, as he was affectionately known, 

UeceiYed aQ edXcaWiRQ fiUPl\ baVed RQ IVlaP aQd IVlaPic WUadiWiRQ.  He begaQ QXU¶aQic 

SchRRl XQdeU Whe ZaWchfXl e\eV Rf Alfa ৡalƗতXddƯQ AQi\alaQa Rf NaQa¶V cRPSRXQd, 

Omupo, Kwara State, who also resided in Lagos.  Within a short time, he was proficient 

iQ UeciWiQg Whe QXU¶aQ ZiWh TajZƯd aQd cRPPeQced UeadiQg Whe iQWeUSUeWaWiRQ Rf Whe 

QXU¶aQ (TafsƯr) aQd Whe ণadƯWh.15 

HaYiQg aWWaiQed SURficieQc\ iQ leaUQiQg Whe QXU¶aQ aQd RWheU UelaWed VcieQceV, 

he VWXdied XQdeU Alhaji MXতaPPad al-APƯQ BabaiWa Rf IlRUiQ WR fXUWheU hiV kQRZledge 

Rf AUabic aQd IVlaPic WheRlRg\ aQd liWeUaWXUe.  DXUiQg WhiV SeUiRd, Sha\kh MXতaPPad 

Awwal disWiQgXiVhed hiPVelf aV a DƗµi aQd LecWXUeU iQ Whe AUabic LaQgXage.  AfWeU WhaW, 

he VWXdied jXUiVSUXdeQWial VWXdieV XQdeU Whe faPRXV IVlaPic SchRlaU Sha\kh ދUPaU 

Agbaji, IlRUiQ.  TheQ he PeW Sha\kh ƖdaP ދAbdXllah Al-IlǌUi aV a claVVPaWe.16 He had 

PePRUiVed Whe QXU¶aQ bUiefl\ aQd VWXdied AUabic, IVlaPic WheRlRg\ aQd liWeUaWXUe 

because of his passion for knowledge.  His prominent teachers were Shaykh Alfa Aminu 

BabaiWa aQd Sha\kh ދUPaU Agbaji Rf IlRUiQ KZaUa SWaWe, NigeUia.  LaWeU, Whe Sha\kh 

enrolled in the Kano-baVed SchRRl Rf Sha\kh ދUPaU AbXbakU Falke (al-Falke al-

Kanawi).  Abdul Azeez stated that under this Shaykh al-Falke, he finished his education 

and attained a significant portion of his vision and mission in understanding the Arabic 

Language and Islamic sciences.  Shaykh Balarabe al-Kanawi initiated Shaykh Awwal 

iQWR Whe TijƗQi\\ah ৡǌfƯ RUdeU fiUVW iQ 1941(1360AH); heQce, iW iV WR Sha\kh Al-Falke¶V 

 
14 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR,´ 23. 
15 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR.´ 
16 Ibid., 24. 
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cUediW WhaW Sha\kh AZZal UeQeZed hiV eQWUaQce iQWR Whe TijƗQi\\ah ৡǌfƯ RUdeU.17 In 

pursuit of further studies, he joined the company of his great mentor and teacher, Shaykh 

IbUƗhƯP ދAbd AllƗh Ni\ƗV, iQ 1953.  UQdeU Sha\kh IbUƗhƯP, he VWRSSed VeaUchiQg fRU 

teachers as it was the method of seeking knowledge.18  

 

3.2.2 His Encounter with Shaykh Ibrāhīm Niyās  

Sha\kh MXতaPPad AZZal deVcUibed hRZ hiV WeacheU, Sha\kh ދUPaU al-Falke, 

WUaYelled WR KaZlakh WR YiViW Sha\kh IbUƗhƯP Ni\ƗV iQ SeQegal ZheQ he ZaV VWill YeU\ 

clRVe WR hiP.   He iQfRUPed Sha\kh MXতaPPad AZZal ZheQ he gRW back WhaW b\ 

PeeWiQg Sha\kh IbUƗhƯP, he had achieYed all Rf hiV gRalV iQ WhiV life aQd Whe Qe[W.  

Sha\kh AZZal had beeQ eageU WR PeeW Sha\kh IbUƗhƯP Ni\Ɨs ever since.19 In the early 

1950V, ZheQ he leaUQed WhaW Sha\kh IbUƗhƯP Ni\ƗV ZaV WUaYelliQg WR NigeUia, hiV deViUe 

came true.  He met him at the airport and hosted him in Lagos with his master, Shaykh 

 ,UPaU al-Falke, and many others.  That was his first encounter with Sha\kh IbUƗhƯPދ

he recalled.  People from many walks of life visited the Shaykh and simultaneously got 

his blessings. 

Sha\kh IbUƗhƯP XUged Sha\kh MXতaPPad AZZal WR VWa\ behiQd Zhile Whe 

others left when it was his turn to get the blessings from the Shaykh.  While Shaykh 

IbUahiP Ni\ƗV, Sha\kh ދUPaU al-Falke, aQd Sha\kh MXতaPPad AZZal VWa\ed iQVide, 

he ordered them to close Whe dRRUV.  TheQ Sha\kh IbUƗhƯP SXlled VRPeWhiQg fURP hiV 

bag: a document, Silsilah al-Taqdim, a certificate of appointment as Muqaddam.  After 

VeQViQg WhiV, Sha\kh ދUPaU al-Falke aWWePSWed WR iQfRUP Sha\kh IbUƗhƯP Whe eQWiUe 

QaPeV Rf Sha\kh MXতaPPad AZZal.  EYeQ WhRXgh WhiV ZaV Sha\kh IbUƗhƯP¶V fiUVW 

eQcRXQWeU ZiWh hiP, he VXUSUiVed eYeU\RQe b\ Va\iQg, ³No, do not tell me, for I know 

him.´ Sha\kh IbUƗhƯP aVked Sha\kh MXতaPPad AZZal hRZ PaQ\ iQdiYidXalV he had 

converted to Islam after writing his entire name.20 The previous year, Shaykh 

MXতaPPad AZZal cRQYeUWed a laUge QXPbeU Rf SeRSle WR IVlaP Zhile deVWUR\iQg all 

the god and goddess statues in Omupo.21 Sha\kh IbUƗhƯP gaYe hiP Whe ceUWificaWe Rf 

 
17 Ibid., 21. 
18 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR.´ 
19 Ibid., 24. 
20 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR.´ 
21 The UeVeaUcheU¶V faWheU ZaV a beQeficiaU\ Rf Whe PaVV cRQYeUViRQ WR IVlaP iQ OPXSR. 
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appointment after telling him about the incident and shaking his hand.  He became his 

interpreter and was subsequently commanded to remain with him.  Later, he lived in 

KaZlakh fRU fRXU \eaUV ZiWh Sha\kh IbUƗhƯP.  The\ accRPSliVhed PXch WRgeWheU, 

including journeys to several Muslim countries.  He gained much experience throughout 

this time. 

FXUWheU iQVWUXcWiRQ iQ ৡǌfƯ WeachiQgV aQd SUacWiceV ZaV alVR giYeQ WR hiP.  He 

received complete autonomy (al-Ijazah al-Mutlaqah al-Kubrah) in 1956, enabling him 

to launch his own Zawiyah.  He left Kawlakh in Senegal and returned to Lagos, Nigeria, 

making sporadic trips there.22 

 

3.2.3 His Intellectual Background 

Sha\kh MXতaPPad AZZal cRPPeQced hiV iQWellecWXal acWiYiWieV YeU\ eaUl\ XQdeU Whe 

tutelage of his teachers.  As a result of his erudition and prowess, he was given the 

privilege of teaching other students.  This enhances his teaching capability and further 

strengthens his quest to study more.  However, by 1945, he had organised his students, 

pioneers of his association called Jamµiyah KhudƗmu al-Islam (Association of  Servants 

of Islam).  Thus, the foundation and establishment of an Islamic Organisation known as 

KhudƗm Al-Islam Society of Nigeria was laid in 1945.23 He opened his own Arabic 

School in 1948, where he taught numerous children who eventually became renowned 

acadePicV aQd ৡǌfƯ VchRlaUV.24 He started with the first set of students at Oko Awo in 

Lagos Island, which later extended to Ita Akanni, also in Lagos Island. 

After that, the permanent site was moved to Oshodi, Lagos.  This was why he 

was later referred to as Baba Loshodi, as mentioned earlier.  This school also served as 

the ZƗwiyah centre fRU Whe ৡǌfƯ acWiYiWieV.  A bUaQch Rf Whe school was established in 

Omupo in 1957.  The school had successfully transformed into a prominent institute, 

including a nursery and primary school in operation ± (Shaykh-MXতaPPad AZZal 

International Institute of Arabic and Islamic Studies, Omupo, Kwara State).  The 

Institute also has a branch in Abaranje, Lagos. It is affiliated with Lagos State University 

(LASU), Ojo, Lagos State, Nigeria, to offer Diploma courses in Arabic and Islamic 

 
22 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR.´ 
23 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 10. 
24 Awwal, Al-MafƗhƯm Al-TijƗniyyah. 
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Studies.  Other branches of the Arabic School exist in many parts of southwestern 

Nigeria, such as Ogun, Osun and Lagos.  Many scholars and clerics have been trained 

at this Arabic School and the Institute.25 DeVSiWe Sha\kh¶V iQYRlYePeQW iQ RWheU 

activities, such as business and independent Hajj operations, his intellectual career was 

never affected.  He devoted his life to the propagation of Islam and was equally a prolific 

writer in Islamic literature and jurisprudence.  These literary works can be found in 

Nigeria and some Muslim countries, including Morocco, Senegal and Egypt.  His 

SUeachiQg WRXUV aQd daµZah acWiYiWieV haYe WakeQ hiP WR PaQ\ SaUWV Rf NigeUia aQd RWheU 

AfUicaQ cRXQWUieV.  HiV daµZah acWiYiWies commenced while he was a student, and by the 

time he became independent, they had become part of his routines, including teaching 

and writing.  

Shaykh Muতammad Awwal has always employed wisdom and convincing 

evidence in all his preaching tours.  This tour has made him get people converted to the 

fold of Islam.  For instance, in 1951, more than 2000 non-believers accepted Islam in 

Omupo without violence, as alluded to earlier in this study.  The Shaykh performed this 

feat after a few days of spiritual retreat.26 The society he established was instrumental 

in organising various preaching sessions.  Furthermore, he established another Arabic 

school in 1962 named Ma¶had al-Awwaliyah Li al-dirasah al-Islamiyyah.27 All these 

were geared towards the propagation of Islam in general and the promotion of the 

TijƗQi\\ah ৡǌfƯ dRcWUiQeV iQ SaUWicXlaU.  B\ 1966, he eVWabliVhed aQRWheU VRcieW\ WR 

facilitate preaching and teaching activities further. ThiV ZaV QaPed IWihad AQৢaU al-

Fa\ঌah al-TijƗQi\\ah. ThURXgh WhiV VRcieW\, he ZaV able WR SURSagaWe Whe WeachiQgV Rf 

Whe TijƗQi\\ah ৡǌfƯ RUdeU RQ a laUge Vcale.  The VRcieW\ RUgaQiVed PaQ\ Zeekl\, PRQWhl\ 

and yearly programmes, which included the celebration of MawlƯd Nabiyy, which has 

becRPe a kiQd Rf ³SilgUiPage´ aPRQg PePbeUV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ NigeUia 

and neighbouring countries.28 Through perseverance and hard work, the Shaykh learned 

and became fluent in several languages, including Arabic, English, Yoruba, Hausa, 

 
25 Ibid. 
26 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR,´ 26. 
27 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR.´ 
28 Ibid. 
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French, and Wolof, to preach to huge crowds.  He employs these to emphasise his views 

when the situation calls for it.29 

 

3.2.4 His Contribution to the Spread of Al-Tijāniyyah ৡǌfī order in Nigeria 

Sha\kh MXতaPPad AZZal¶V life aV a murƯd (initiate) and his ascent to the rank of 

Shaykh are both extraordinary.  Shaykh Balarabe al-Kanawi (of Kano) initiated him at 

the Ali Oloko Mosque on Lagos Island in 1941.  He trained him in the fundamentals of 

Sufism.  At the time, Shaykh al-Kanawi was thought to be well over a century old.  His 

initiation procedure was preceded by extensive research and reading of Islamic 

liWeUaWXUe WhaW he cRQdXcWed WR cRQclXde WhaW Whe ৡǌfƯ SaWh iV QeiWheU iQQRYaWiRQ QRU 

heresy but rather a way of life that any Muslim who wants to get closer to Allah must 

adopt.30 He UeceiYed QeZ iQVWUXcWiRQ iQ all faceWV Rf ৡǌfƯ beliefV fURP hiV PaVWeU, Sha\kh 

µUPaU al-Falke, who also served as his mentor.  He progressed under the Shaykh to 

becRPe a UeQRZQed acadePic aQd ৡǌfƯ iQVWUXcWRU.  He PeW significanW ৡǌfƯ figXUeV like 

Sha\kh IbUƗhƯP Ni\ƗV aQd Sha\kh MXতaPPad JaPiX ShaPVXdƯQ (BXlala) Rf Offa, 

KZaUa SWaWe, NigeUia, WhaQkV WR Sha\kh µUPaU al-Falke.  In Lagos and Kano, the 

hometown of Shaykh al-Falke, Shaykh Awwal spent a significant amount of time 

learning from his instructor.  According to Abdul Azeez, who quoted Rufai, the ties 

between these Shaykh were so warm that:  

When al-Falke built his 6-URRP bXQgalRZ iQ KaQR, Sha\kh Ni\ƗV VeQW 
him a gift, Shaykh Bulala sent him a carpenter, and Shaykh Awwal 
supplied corrugated iron sheets.31 

IQ 1953, aV ZaV alUead\ iQdicaWed, he PeW Sha\kh IbUƗhƯP Ni\ƗV iQ LagRV, aQd 

that same day, he renewed his waqf and adhkƗr.  He elevated him and gave him the 

authority of the Muqaddam, the local leader.  He then started working as Shaykh 

IbUƗhƯP Ni\ƗV¶ iQWeUSUeWeU aQd VWXdeQW.  LaWeU, he UeceiYed a ceUWificaWe (ijƗzah) granting 

hiP Whe SRZeU WR iQiWiaWe SeRSle iQWR Whe TijƗQi\\ah Sǌfi RUdeU.  SiQce WheQ, hXQdUedV Rf 

Murids and Muridahs haYe beeQ iQiWiaWed iQWR Whe TijƗQi\\ah Sǌfi RUdeU b\ Sha\kh 

MXতaPPad AZwal.  He has also spent much time in seclusion and spiritual retreats, 

sometimes for days or months.  The mammoth crowd that attends the annual celebration 

 
29 Ibid., 27. 
30 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR.´ 
31 Ibid. 
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of MawlƯd Nabbiyy both at Oshodi in Lagos and Omupo in Kwara is a clear testimony 

WR Whe iQflXeQce Rf Sha\kh MXতaPPad AZZal RQ Whe deYelRSPeQW Rf TijƗQi\\ah Sǌfi 

order in Nigeria.  There are several ZawƗyah Rf Whe TijƗQi\\ah acURVV Whe cRXQWU\, Zhich 

are still growing daily.  

AQRWheU aVSecW Rf Whe life Rf Sha\kh MXতaPPad AZZal, Zhich eTXall\ aVViVWed 

iQ Whe VSUead Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ NigeUia, iV hiV iQYRlYePeQW iQ bXViQeVV 

activities.  This activity was embarked upon with a sense of honesty and transparency 

that encRXUaged SeRSle WR acceSW Whe dRcWUiQeV Rf Whe TijƗQi\\ah aV a SaWh WR be fRllRZed.  

With his relocation to Lagos, the Shaykh began participating in business.  A British 

caterer hired him as a serving boy to roast and serve chicken to white men and African 

aUiVWRcUaWV iQ a cafeWeUia RQ LagRV IVlaQd¶V AkaQQi SWUeeW.  He deYelRSed iQWiPaWe 

relationships with foreigners as a result of his early interactions with white men and 

elites, and he later developed economic relationships with them.32 He was also a 

certified Hajj agent engaged in the travel and tour industry for the Hajj.  He made it 

clear that his involvement in this enterprise was done more as a service to Islam and 

Muslims than for financial benefits.  Regarding this facet of the Sha\kh¶V life, RXfai 

writes, according to Abdul Azeez: 

As a devoted Muslim, his charges were the lowest compared with others 
at the time. He accepted payment in instalments, and pilgrims were even 
allowed to balance their accounts after their pilgrimage, which is rare.33  

In the pilgrimage business, it is on record that over twelve million Nigerians and 

citizens of countries like Benin, Ghana, Togo, and Cameroun were in Sha Allah and 

served to and from the Holy Lands successfully during the period of his operation as a 

pilgrimage agent.  

He ePSlR\ed PaQ\ leaUQed ³haQdV´ WR aVViVW hiP iQ Whe SilgUiPage bXViQeVV. At 

least 10 Muslims were employed to assist and guide pilgrims to and from the holy lands. 

The Shaykh himself catered for these ten men. They would pay nothing for the journey 

to and from the holy lands. They even received pocket money from the Shaykh. This 

 
32 Ibid., 28. 
33 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR.´ 
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average of 10 Muslims per annum for 25 \eaUV VhRZV WhaW Sha\kh MXতaPPad AZZal 

has sponsored 250 pilgrims to Hajj (sic).34 

OQe VWUikiQg diffeUeQce iQ Whe Sha\kh¶V ণajj RSeUaWiRQ ZaV WhaW hiV clieQWV had 

the option to pay an additional 25 pounds to visit al-MasjƯd al-Aq܈Ɨ (Bayt al-Qudus) in 

JeUXValeP aQd MiৢU (iQ Eg\SW) if Whe\ VR deViUed dXUiQg WheiU SilgUiPage WR Makkah.35 

MaQ\ SeRSle ePbUaced Whe TijƗQi\\ah Sǌfi RUdeU dXe WR Whe e[celleQW chaUacWeU aQd 

SRViWiYe aWWiWXde Rf Sha\kh MXতaPPad AZZal iQ hiV bXViQeVV WUaQVacWiRQV.  

MRUeRYeU, hiV SURZeVV iQ AUabic liWeUac\ cRQWUibXWeV WR VSUeadiQg Whe TijƗQi\\ah 

Sǌfi RUdeU iQ NigeUia WhURXgh Sha\kh MXতaPPad AZZal.  He ZaV a SURlific ZUiWeU aQd 

an orator.  In most cases, he preferred speaking Arabic during his public and private 

dealings.  He always engages the services of an interpreter of the local Language during 

his public preachings.  In 2001, this researcher had an unrecorded private discussion 

cRQdXcWed iQ AUabic ZiWh Sha\kh MXতaPPad AZZal aW hiV UeVideQce iQ OVhRdi, LagRV, 

in the presence of Shaykh Tijani Idris Aduagba.  In a nutshell, the Arabic Language was 

adopted by the Shaykh as his official Language, and this enhanced the spread of the 

TijƗQi\\ah Sǌfi RUdeU iQ NigeUia, SaUWicXlaUl\ aPRQg WhRVe ZhR aUe liWeUaWe iQ Whe AUabic 

Language.  He wrote many works in the Arabic Language.  Below is a list of some of 

his works, as compiled by Abdul Azeez.36  

 

Table 3.1 Shaykh MuতaPPad AZZal¶V WRUkV CRPSiled by Abdul Azeez 
 

S/

N 

Title Date Of 

Publication 

Publisher 

1. TashƯl al-ۉajj wa al-µUmrah                    1970    Jim Busari, Lagos.  

2. KitƗb fiqh al-Irith wa ZakƗt                      1993 Jamiyyah Ikram,Lagos. 

3. DhƗ Shaykhu Barham Kawlakhiy            1956 Jamiyyah Ikram, Lagos. 

4. Al- MafƗhƯm al-TijƗniyyah                       1997 Dar al-µUUXbah, LagRV. 

 
34 Ibid., 28. 
35 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR.´ 
36 Ibid. 
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5. Al-HarƗkatu al-TijƗniyyah fƯ 

Nijiriya        

1997 Dar al-µUUXbah, LagRV. 

6. Ta¶mmudatu Qur¶Ɨniyat                             1997 Dar al-µUUXbah, LagRV. 

7. Al-IstiqƗmah fi al-IslƗm                             1997 Dar al-µUUXbah, LagRV. 

8. A܈bƗb waۊdat al-Ummat al-

IslƗmiyyah      

1997 Dar al-µUUXbah, LagRV. 

9. TanwƯr al-Ab܈Ɨr fi al-ܑarƯqah ilƗ 

al-ۊaqq    

1998 Maktabah Shaykh al- 

Islam, Lagos. 

10. Fiqh ZakƗt                                                    1998 Barka Press, Lagos. 

11. Fiqh al-Irth                                                    1998 Barka Press, Lagos. 

12. Mawridu RidƗ                                                1999 Dar al-Fajr, Lagos. 

13. Sufunu al-NajjƗt                                              1999 Dar al-Fajr, Lagos. 

14. ShifƗ al-AmrƗd fi al-Basmalah                        2001 Dar al-Fajr, Lagos. 

15. Al-Kanzu al-Kabir fi FaڲƗµil al-

FƗtihat al-kiWƗb Za faZƗidhƗ            

2001 Dar al-Fajr, Lagos. 

16. Al-LƗmiyyat al-AwwaliyyƗ                                2002 Dar al-Fajr, Lagos. 

17. Al BayƗn al-ShƗfi fi FaڲƗil Surat 

al-IkhlƗs       

2002 Dar al-Fajr, Lagos. 

18. Al-Durratu al-hayڲƗ¶u fi faڲƗ¶il 

Suratay al Qadr wa al-Kawthar 

wa fawƗidihumƗ                                                                                              

 

2003 Dar al-Fajr, Lagos. 

19. Al-lu¶lu¶u wa al-marjƗn                                    2004 Dar al-Fajr, Lagos. 

20. Duraru al-YaqƯn                                                2004 Dar al-Fajr, Lagos. 
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With the contributions above to both the Arabic Language and Sufism, Shaykh 

MXতaPPad AZZal caQ QRZ be cRQYeQieQWl\ caWegRUiVed aPRQg VchRlaUV Rf Whe AUabic 

LaQgXage aQd a UeQRZQed Sǌfi VchRlaU.  The Sha\kh¶V SaVW cRQceUQiQg hiV acadePic 

accomplishments should serve as a morale booster for the incoming intellectuals.  He 

did QRW aWWeQd aQ\ fRUPal edXcaWiRQ, leW alRQe a XQiYeUViW\, like PaQ\ RWheU µUlaPa¶ Rf 

hiV eUa, bXW he balaQced leaUQiQg aQd WeachiQg ZiWh Whe UigRURXV Sǌfi UeTXiUePeQWV.  ThiV 

work shall examine the content of his Magnum Opus, Al-MafƗhƯm Al-TijƗniyyah, to 

analyse his teachings on Sufism among his followers in Nigeria.   

 

3.2.5 His Death 

Sha\kh MXতaPPad AZZal died iQ Lagos on January 29, 2009 (Safar 3, 1430AH).37 

He was buried in the courtyard of his Mosque in Omupo, Al-RaZঌah al-Awwaliyyah 

al-MXbƗUakah. The gUaYe ZaV decRUaWed ZiWh WileV aQd glaVV aQd ZaV iQ a VWUXcWXUed 

bXildiQg. A TijƗQi iQ OPXSR iQfRUPed me that the building had to be under lock and 

key to prevent people from turning the grave into a place of worship or seeking special 

blessings from the dead Shaykh.38 

 

3.3 CONTENT ANALYSIS OF SHAYKH MUণAMMAD AWWAL’S AL-
MAFƖHƮM AL-TIJƖNIYYAH 

3.3.1 An overview of Al-Mafāhīm Al-Tijāniyyah 

Al-MafƗhƯm Al-TijƗniyyah (The TijƗQi\\ah CRQceSWV), as the name connotes, is the 

explanation of the understanding of the TijƗQi\\ah ৡǌfƯ order.  According to the author 

in the introduction to the book, the purpose of writing the book is to benefit Muslims in 

geQeUal ZhR Veek WR XQdeUVWaQd SXfiVP aQd e[SlaiQ Whe beQefiWV Rf Whe TijƗQi\\ah Sǌfi 

order.39  The book was first written in the 1960s but was published in 1997.40 This book 

is his Magnum Opus, and it contains three different works in one volume, namely al-

ܑarƯqah al-TijƗniyyah (The TijƗQi\\ah Sǌfi RUdeU), MiftƗۊ al-khayrƗt (Key to all 

 
37 Shaykh Muতammad Awwal Ayinla Otolorin retrieved from https//www.awwalu.com on August 12, 

2022. 
38  Interview with a TijƗQi, Age 50 at Omupo 3/7/ 2023  
39 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 11. 
40 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR,´ 28. 
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successes) and Al-As¶ilah wa al-Ajwibah (Questions and Answers).41 It contains 275 

pages without chapters.  It utilises the topic style in the arrangements.42 The three books, 

in one, consist of about thirty-eight themes (mawڲǌµƗt) with an introduction but without 

a conclusion.43 AV a SUelXde WR Whe bRRk, iW begiQV ZiWh QXU¶aQic YeUVeV WR XQdeUVcRUe 

the importance of his work.  He cited Q8:33, Q33:56 and Q47:19.44  An explanation of 

the term al-wird set the stage for the reader to understand his writing mission.  It also 

contains a concise biography of the author.  

In his introduction, the author states his mission in writing the book; he refers to 

the work as a treatise for the benefit of Muslims, particularly those inclined to the 

TijƗQi\\ah ৡǌfƯ order.  He also explains the importance of the TijƗQi\\ah ৡǌfƯ Order; 

he further clarifies the AwrƗd Rf Sha\kh AতPad TijƗQƯ, Whe fRXQdeU Rf Whe TijƗQi\\ah 

ৡǌfƯ order.  He claims that the TijƗQi\\ah ৡǌfƯ order was established based on the 

QXU¶aQ, SXQQah aQd ijmƗµ, citing Q4:59 as the basis.45 Sha\kh AতPad TijƗQƯ SRViWV WhaW 

hiV VWaWePeQW VhRXld be e[aPiQed baVed RQ Whe QXU¶aQ aQd SXQQah.  WhaWeYeU he Va\V 

WhaW cRQfRUPV ZiWh Whe ShaUƯµah VhRXld be acceSWed, bXW ZhaWeYeU iV cRQWUaU\ VhRXld be 

jettisoned.46  Sha\kh MXতaPPad AZZal ZaV kQRZQ WR cRPbiQe ShaUƯµah aQd ۉaqƯqah 

during his lifetime, which was reflected in his writings. 

His magnum opus is devoted to the codes of conduct or shurǌܒ of the TijƗQi\\ah 

ৡǌfƯ order.  He enumerates forty codes and claims that there is evidence from the 

QXU¶aQ, SXQQah, aQd bRRkV Rf leadiQg ৡǌfƯ Scholars.  He queries why anyone would 

criticise this ܑarƯqah despite the overwhelming evidence.  He further classifies the 

codes into al-lƗzimah and al-KamƗliyyah.  He highlights four signs of piety: keeping to 

limit, making efforts, keeping to promises and contentment with little.47 The work 

emphasises the importance of observing ܈alƗh on time in the congregation, quoting from 

Whe Va\iQgV Rf Sha\kh AতPad TijƗQƯ aV cRQWaiQed iQ JawƗhir al-MaµƗnƯ.48 Some aۊƗdƯth 

of the Prophet were also quoted without references.49 

 
41 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 237. 
42 Ibid., 271. 
43 Ibid., 272. 
44 Ibid., 9. 
45 Ibid., 10. 
46 Ibid., 11. 
47 Ibid., 14. 
48 Awwal, Al-MafƗhƯm Al-TijƗniyyah. 
49 Ibid. 
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The book equally mentions the importance of Taۊajjud without proper reference 

to the aۊƗdƯth quoted.  The love of the Shaykh is a necessary code and condition that 

Whe PePbeUV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU PXVW XShRld.  WhReYeU lRYeV a Sha\kh PXVW 

be loved by the murƯd, and whoever hates a Shaykh must also be hated by the murƯd.  A 

murƯd must not contradict his Shaykh; hence, he will perish because anyone who 

follows the Shaykh will be admitted to paradise along with his parent, wives and 

children without accountability.  The assertion that the Shaykh should give permission 

to the murƯd on all matters and will eventually intercede for him on the day of judgement 

UXQV cRQWUaU\ WR Whe WeachiQg Rf Whe QXU¶aQ WhaW a bXUdeQed VRXl caQQRW beaU Whe bXUdeQ 

of another as contained in Q35:18. 

Moreover, the book warns the murƯd not to disclose the daily wird to anyone 

who is not a member of the ܑariqah because the awrƗd50 are the secrets of the Shaykh.  

Furthermore, he enumerates other codes that are related to the awrƗd, which include but 

are not limited to sitting while reciting the awrƗd, facing the Qiblah during recitation, 

feeliQg Whe SUeVeQce Rf Whe Sha\kh AতPad TijƗQƯ, eaWiQg aQd dUiQkiQg iPPediaWel\ afWeU 

the awrƗd is forbidden, chanting Haylala51 after ܇alat al-µA܈r on Friday in the 

congregation and so on.  However, the aۊƗdith of the Prophet referred to had no 

adequate reference.  Some of his sources include JawƗhir al-MaरƗnƯ, Al-IfƗڲah al-

Aۊmadiyyah and Al-Kawkab al-WaqƗd. 

The author examines another seven codes relating to purification.  It is 

categorised into water and sand ablution; it explains the cleanliness of the body and 

clRWheV.  The iPSRUWaQce Rf iQWeQWiRQ iV alVR PeQWiRQed ZiWh a তadƯWh WhaW iV QRW 

appropriately cited.  This aspect of the book continues with the adhkƗr of TijƗQi\\ah, 

including the lƗzim, waܲƯfah and kubrƗh.  The adhkƗr include; IstighfƗr, ܇alƗt on The 

Prophet (i.e., ܇alƗt al- FƗtiۊ) and the statement of the testimony of Faith (LƗ ilƗha illah 

AllƗh) and Jawharat al-kamƗl that should be recited twelve times. 

The second part of the book is referred to as MiftƗۊ al-KhayrƗt.  It contains 

various supplication formulas as compiled by the author.52 It is specifically compiled 

for the members of the TijƗQi\\ah but should only be used with the permission of the 

 
50 Awrad pl. of wird.  
51 Haylala refers to the Formula of LƗ ilƗha illƗ AllƗh. 
52 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 157. 
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Shaykh.53 Some of the Supplications include but are not limited to the secret of Al-LaܒƯf, 

which is the recitation of YƗ LaܒƯf 1000 times after reciting ܇alƗt al-FƗti100 ۊ times.  

There are also special duµƗ¶ for ni܈f al-ShaµbƗn (Middle of the Month of al-ShaµbƗQ) 

and Laylat al-Qadr.  The bRRk alVR cRQWaiQV VRPe VeUPRQV cUediWed WR Sha\kh IbUahƯP 

Ni\ƗV ZiWh YaUiRXV WRSicV VXch aV Khuܒbah µƮd al-fiܒr, µƮd al-AۊڲƗ, µAqƯqah and others. 

The last part of the book is dedicated to providing answers to questions relating 

to Sufism and, precisely, the TijƗQi\\ah ৡǌfƯ order.  He addresses the question of 

 aqƯqah aQd ShaUƯµah, the permissibility or otherwise of chanting adkhƗr in the Mosqueۉ

congregationally and the drinking and trading in Intoxicants.54  The author refers to 

aۊƗdƯth fURP Whe bRRkV Rf BXkhƗUƯ, MXVliP, TiUPidhƯ, al-NaVa¶Ư aQd IbQ MƗjah to 

support his claims.  He equally mentions the opinions of ৡǌfƯ Scholars such as Shaykh 

µUPaU Al-FǌWi aQd Sha\kh AতPad Al-Iyashi.55 He concludes this part with qa܈Ɨ¶id56 

(odes or poetical verses) of istighƗthah XViQg Whe leWWeUV Rf VRPe QXU¶aQic YeUVeV WR 

begin each line of the poem.57 

From the preceding, it is clear that the book explains the TijƗQi\\ah ৡǌfƯ Order 

aV SUacWiVed aPRQg Whe MXVliPV iQ NigeUia.  Sha\kh MXতaPPad AZZal haV 

dramatically influenced the people of Omupo and its surroundings in the North-Central 

and Southern parts of Nigeria.58 This influence is evident in the number of zawƗyƗ 

scattered across Southwest Nigeria.   He has large followers that still converge yearly 

in his hometown to celebrate MawlƯd al-Nabbiyy even after his demise.  Efforts shall be 

Pade iQ WhiV UeVeaUch WR jX[WaSRVe Whe WeachiQgV Rf Whe TijƗQi\\ah ৡǌfƯ Order as 

contained in the al-MafƗhƯm al-TijƗniyyah with the legacy of Islam.  The work shall 

also examine the relationship between the TijƗnis and Non-TijƗnis in Omupo to proffer 

possible solutions to their seeming conflicts.  The following sections shall analyse the 

contents of al-MafƗhƯm al-TijƗniyyah thematically. 

 

 
53 Ibid., 158. 
54 Ibid., 238. 
55 Ibid., 250±51. 
56 Qa܈Ɨ¶id is plural of Qa܈Ưdah. 
57 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 260±69. 
58 Personal observations by the researcher during visits to some zawƗyƗ in Lagos, Nigeria.   
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3.3.2 ৡǌfī Themes Contained in Al-Mafāhīm Al-Tijāniyyah 

Al-ܑarƯqah al-TijƗniyyah (The TijƗQi\\ah ৡǌfƯ Order) 

ThiV VecWiRQ iV Whe bRRk¶V fiUVW SaUW aQd cRYeUV Whe PRVW VigQificaQW SRUWiRQ, 155 SageV.  

IW dealV ZiWh Whe cRQdiWiRQV fRU Whe PePbeUVhiS Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU aQd VRPe 

Rf iWV SUiQciSleV.  IW alVR iQclXdeV VRPe UejRiQdeUV fRU Whe Sǌfi cUiWicV claiPing that the 

ܑarƯqah cRQfRUPV WR Whe WeachiQgV Rf Whe QXU¶aQ, SXQQah aQd bRRkV Rf eaUl\ leadiQg 

Sǌfi VchRlaUV.59 The author states from the outset that the aim of writing the book is to 

beQefiW aQ\ MXVliP iQWeUeVWed iQ Whe Sǌfi SaWh aQd WhRVe ZhR cheUiVh Whe iPSRUWaQce Rf 

Whe TijƗQi\\ah Sǌfi RUdeU.  The laWWeU Pade fUaQWic effRUWV RQ Whe SaWh bXW lacked 

understanding of specific readings, yet they remained committed and steadfast in 

worship and devotion to the various AdhkƗr.60 The significant features of the work shall 

be analysed as follows:   

 

3.3.3 Principles of Acceptance of the Tijāniyyah ৡǌfi Order  

AQ\RQe ZiVhiQg WR jRiQ Whe TijƗQi\\ah ৡǌfi RUdeU PXVW abide b\ Whe aXWhRU¶V QRUPV aQd 

conditions.  He lists 40 rules, which are divided into two categories, namely: Al-Shurǌܒ 

al-LƗzimah (the mandatory principles) and Al-Shurǌܒ al-KamƗliyyah (the perfective 

principles).  Each of these divisions is further related to the personality of the MurƯd 

(disciple, follower, novice) or the al-AwrƗd (litanies).61 The first category of twenty 

rules relating to the complete personality of the MurƯd are highlighted by the author 

below;62 

1. He must carefully choose his leader from a Muqaddam who has an unbroken 

chain or link (sanad) WR Whe fRXQdeU Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU, Sha\kh AhPad 

TijaQi.  ThiV iPSlieV WhaW if he jRiQV Whe ৫aUƯTah ZiWhRXW a SURSeU chaiQ liQked WR 

the founder, it becomes null and void and leads to perdition in future.  He 

identifies four signs of Taqwa (faith) that should be manifested in him, such as 

 
59 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 14. 
60 Ibid., 11. 
61 Ibid., 14. 
62 Ibid., 14±23. 
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keeping his limits, striving with his utmost, fulfilling promises, and being 

content.63 

2. He must offer his five times obligatory prayers at the stipulated time and in a 

congregation, preferably.  This is a rebuttal for those who claim membership of 

Whe TijƗQi\\ah ৡǌfƯ RUdeU bXW abaQdRQ ৡalƗW, claiPiQg Whe\ haYe Ueached a VWage 

where prayer is not obligatory. 

3. Recitation of Basmah in Sǌrat al-FƗtiۊah in all SalƗwat.  It should be recited 

aloud in the prayer that requires recitation, such as Subۊ, Maghrib and ұIshƗ¶.  

This criterion is, however, a subject of different opinions among scholars. 

4. A MurƯd PXVW be SaWieQW aQd PaiQWaiQ XWPRVW cRQceQWUaWiRQ dXUiQg UXkǌ¶ 

(bRZiQg) aQd VXjǌd (SURVWUaWiRQ), Zhich Zill eQable hiP WR UeciWe Whe dhikr, 

subۊƗna rabbiya al-AzƯm perfectly.  

5. He must observe Tahajjud, even if it is two raka¶Ɨt while reciting what is 

cRQYeQieQW fRU hiP fURP Whe QXU¶aQ.  He VWaWeV WhaW Sha\kh AতPad TijƗQi Pade 

WhiV SUiQciSle RQe Rf Whe SillaUV Rf Whe ৫aUƯTah.  ThiV UXle UeTXiUeV a TijƗQi 

follower to keep vigil every night.   

6. He must observe the RawƗtib (non-obligatory prayers) attached to the obligatory 

prayers.  According to the Shaykh, the wisdom behind this is that it erases the 

errors that must have been committed during the obligatory prayers.  

7. A murƯd must always be truthful in all his speeches without a lie.  He states that 

Sha\kh AতPad TijƗQi ePShaViVeV WhiV SUiQciSle YeU\ PXch.  He fXUWheU SRViWV 

WhaW WUXWhfXlQeVV cRQfeUV a SeUVRQ¶V hRQRXU aQd digQiW\.  The aXWhRU ciWeV VRPe 

QXU¶aQic YeUVeV aQd ণadƯth without proper reference.  

8. A murƯd PXVW be dXWifXl WR hiV SaUeQWV becaXVe Whe\ aUe Whe ³Yehicle´ WhaW 

bURXghW hiP WR WhiV ZRUld.  AgaiQ, Whe Sha\kh ciWeV QXU¶aQic verses and aۊƗdith 

without proper references.  He further states that Shaykh Ahmad Tijani mentions 

that whoever is not dutiful to his parents will not find the ܑarƯqah an easy path.   

 
63 Awwal, Al-MafƗhƯm Al-TijƗniyyah. 
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9. UQcRQdiWiRQal aQd cRPSleWe lRYe b\ a PXUƯd WR hiV leadeU iV a YiWal SUiQciSle iQ 

Whe Sǌfi RUdeU.  The lRYe PXVW be e[hibiWed XQWil deaWh.  The PXUƯd PXVW alVR 

display the highest form of respect and good mannerism towards his Shaykh.  

This form of love musW be diVSla\ed VXch WhaW a PXUƯd lRYeV hiV Sha\kh VR WhaW 

he thinks of him before doing anything.  The author further claims that Shaykh 

Aতmad TijƗni said that whoever accepts the ܑarƯqah will enter paradise without 

accountability and will not be punished.  Furthermore, his children, wives and 

offspring will also benefit from his absolute love for his Shaykh on the day of 

judgement. 

10. He PXVW accRUd Pa[iPXP UeVSecW WR Whe faPil\ aQd UelaWiYeV Rf Sha\kh AতPad 

TijƗQi, iQclXdiQg Whe eldeUV Rf Whe ܑarƯqah.  He claims that the Shaykh occupies 

a unique position in the sight of Allah such that whosoever did not accord them 

honour and respect will be denied his heart desires!  

11. A murƯd PXVW QRW hXUW hiV fellRZ PePbeUV Rf Whe TijƗQi\\ah Sǌfi RUdeU iQ 

whatever form.  The author claims that the Prophet (SAW) spoke to Shaykh 

AতPad TijƗQi ThaW he VhRXld Well hiV fRllRZeUV QRW WR hXUW hiP (The PURSheW) b\ 

hurting themselves.  He cites QXU¶aQ 33:57 WR bXWWUeVV hiV SRiQW.  The cRUUecW 

interpretation of the verse shall be discussed later in this work.  

12. The aXWhRU claiPV WhaW Whe Sǌfi VSiUiWXal leadeUV aUe Allah¶V fUieQdV; heQce, a 

murƯd must praise and honour the spiritual leaders (awliyƗ¶).  Exalting and 

praising them becomes necessary for the murƯd as a result.  Whether they are 

alive or dead, he should praise them.  If he elevates them, Allah will elevate 

them, and if he denigrates them, Allah will denigrate them as well. 

13. A murƯd must display love and affection to all creatures of Allah without 

VeYeUiQg WheiU UelaWiRQVhiS ZiWh WheP, SaUWicXlaUl\ PePbeUV Rf Whe TijƗQi\\ah 

ৡǌfƯ RUdeU.  He PXVW VhRZ kiQdQeVV aQd be leQieQW ZiWh WheP ZiWhRXW iQfXUiaWiQg 

them.  He has to relate with them in a manner commensurate with each status.  

He is expected to relate with the elders of the ܑarƯqah as if he relates with his 

father.  He will treat his mates like his brothers and the young ones like his 

children.  This principle presupposes that he must treat members respectfully. 
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14. He PXVW haWe aQ\ adYeUVaU\ Rf Sha\kh AতPad TijƗQi aQd VhRXld QeYeU ViW ZiWh 

such people.  Conversely, he should love those who love the Shaykh even if they 

dR QRW belRQg WR Whe ৬aUƯTah.  He claiPV WhaW ZhReYeU ViWV ZiWh aQ\RQe ZhR haWeV 

the Shaykh will perish. 

15. He must trust and deal with the members peacefully.  This principle elevates the 

PXUƯd WR a high SedeVWal aQd aWWaiQV gUeaWeU heighWV.  The aXWhRU claiPV WhaW 

ZhReYeU jRiQV Whe ৬aUƯTah Vhall be UeVXUUecWed aPRQg Whe UighWeRXV.  He Zill 

enter paradise without accountability.  This gesture shall also include his 

parents, spouses and offspring. 

16. He must not go against the Shaykh in his utterances and actions.  Any action 

contrary to that of the Shaykh shall lead the perpetrator to perdition, and he will 

be e[cRPPXQicaWed fURP Whe ৡǌfƯ RUdeU.  He UeiWeUaWeV WhaW ZhReYeU dieV aV a 

PePbeU Rf Whe ৬aUƯqah will enter paradise without accountability alongside his 

relatives. 

17. A PXUƯd VhRXld QRW feel VecXUe fURP Allah¶V SlaQ.  He VhRXld QRW be 

overconfident in what Allah can do.  He cites Q7:99 to buttress his claim.  He 

SRViWV WhaW Sha\kh AতPad TijƗQi Vaid WhaW aQ\RQe ZhR feelV VecXUe fURP Allah¶V 

plan is ignorant, and anyone whR feaUV Allah¶V SlaQ iV iQdeed cRQVciRXV Rf HiP.  

A murƯd must, therefore, act between hope and fear. 

18. The liWaQieV (aZUƗd) Rf Whe Sha\kh aUe hiV VecUeW; WheUefRUe, a PXUƯd PXVW QRW 

disclose the litanies to non-PePbeUV Rf Whe TijƗQi\\ah Sǌfi RUdeU.  ThiV iV 

because these litanies are regarded as secrets.  According to the author, this 

principle is fundamental and must be kept. 

19. He must not be negligent of his litanies nor delay its recitation without a cogent 

reason.  Doing this will lead to punishment and destruction. 

20. A murƯd cannot initiate someone into the ܒarƯqah without the proper credentials.  

He must obtain permission from the immediate Shaykh in the silsilah.  This 

VXggeVWV WhaW a PXUƯd VhRXld QRW claiP WR haYe SRZeU WhaW he dReV QRW.  He Zill 

meet a sad end if he does and then refuses to repent since this amount to making 

a fraudulent claim to wilƗyah.   
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The second category of the principles relates to the manners of reciting the 

litanies.  According to the author, these are ten as listed below:64  

1. Wird must be uttered while seated and with the utmost humility and obedience.  

2. Recitation of wird Zhile faciQg Whe Qiblah (Whe Ka¶abah).  ThiV alVR aSSlieV WR 

the recitation of wazƯfah and haylalah (chanting of LƗ ilaha illa Allah).  This 

rule is imperative and is assumed to be an ornament of the sitting posture.  

HRZeYeU, Zhile aW Whe PURSheW¶V MRVTXe iQ MadƯQah, faciQg Whe PURSheW¶V WRPb 

is recommended.  

3. EYRcaWiRQ Rf Whe SUeVeQce Rf Sha\kh AতPad TijƗQi dXUiQg Whe UeciWaWiRQ Rf Whe 

awrƗd, bearing in mind that he is deriving blessing from the presence of the 

Shaykh.  He must assume that the Shaykh is with him physically while reciting 

the awrƗd.  The author also claims that Prophet Muhammad is also being evoked 

during the recitation of awrƗd.  

4. Evocation of the meanings of the awrƗd for those who understand Arabic.  

Otherwise, the murƯd should listen with rapt attention while reciting it if he does 

not understand the meaning.  The evocation of the Shaykh will suffice in this 

regard.  

5. IW iV iQcXPbeQW RQ Whe PXUƯd WR begiQ Whe UeciWaWiRQ Rf Whe aZUƗd, QaPel\, wird, 

wazƯfah and jumu¶ah haylalah with verbalised intention such as Allahuma inni 

nawaytu bitilƗwati adha dhikU« TheUeafWeU, he Va\V Whe taұƗwudh, basmalah 

and recites Sǌrah al-FƗtiۊah. He then recites ܈alat al-FƗtiۊ. This rule is 

cRQVideUed Whe ³VRXl Rf Whe bRd\´.  

6. Recitation of the wird, wazƯfah and haylalah silently if is not in congregation.  

However, the devotee himself must be audible to hear it himself.  

7. Recitation must be gracefully organised.  The murƯd must perform the recitation 

slowly and accurately.  The author claims this is contained in the book of 

BXkhƗUƯ bXW ZiWhRXW adeTXaWe ciWaWiRQ.  

8. There must be complete silence and tact throughout the entire recitation.  

 
64 Ibid., 24. 
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9. Except in urgent situations, no eating or drinking should occur just after the 

recitation.  The recitation generates heat, which casts light on the devotee, 

explaining the phenomenon.  Therefore, eating or drinking during or after the 

act is forbidden to prevent the light from going out.  Before eating or drinking, 

at least thirty minutes of waiting time must be observed.   

10. Congregational recitation of wazƯfah and haylalah, dhikr after ܈alƗt al-µA܈r on 

Fridays when the devotee is with his brethren, except if it is practically 

impossible, he should recite it alone.    

Furthermore, the author listed the obligatory rules that are related to the 

individual murƯd as follows:  

1. He PXVW QRW Sa\ hRPage QRU YiViW aQ\ ৡǌfƯ leadeU e[ceSW if he belRQgV WR Whe 

TijƗQi\\ah ৡǌfƯ RUdeU.  ThiV UXle e[clXdeV Whe SURSheWV¶ WRPbV aQd Whe PURSheW 

MXতaPPad¶V cRPSaQiRQV.  ThiV UXle SUeVXSSRVeV WhaW if a murƯd visits another 

Sha\kh Rf RWheU Sǌfi RUdeUV, he Zill QeYeU beQefiW fURP VXch a YiViW.  ThiV iV a 

very stringent condition, as opined by Jamiu, quoted by Abdul Azeez thus:  

The rules and regulations that ought to be observed as a condition 
in Performing wird or dhikr of a specific ܒarƯqah, particularly the 
TijƗQi\\ah, QeedV WR be e[aPiQed iQ Whe lighW Rf Whe ShaUƯދah 
«WhaW Whe TijƗQi VhRXld dR iV Uela[ Whe VWUiQgeQW cRQdiWiRQV 
aWWached WR WheiU ৬aUƯTah fRU Whe beWWeUPeQW aQd XQiW\ Rf MXVliPV iQ 
general.65 

2. Before beiQg adPiWWed iQWR Whe TijƗQi\\ah ৡǌfƯ RUdeU, a PXUƯd PXVW UejecW RU 

diVRZQ aQ\ RWheU ZiUd he acTXiUed fURP aQRWheU ৬aUƯTah aQd PXVW QeYeU cRPbiQe 

Whe TijƗQi\\ah liWaQieV ZiWh aQ\ RWheU.  

3. UQWil hiV deaWh, a PXUƯd iV QRW SeUPiWWed WR VWRS UeciWiQg Whe liWaQieV afWeU beiQg 

initiated.  The author refers to another source in Al-IfƗdah al-Aۊamadiyyah that 

ZhReYeU leaYeV Whe TijƗQi\\ah ৡǌfƯ RUdeU afWeU iQiWiaWiRQ Zill SeUiVh iQ WhiV ZRUld 

and the hereafter.66  

Furthermore, there are seven other obligatory principles peculiar to the recitation 

of the awrƗd Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.  The\ aUe aV fRllRZV:  

 
65 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR,´ 45. 
66 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 32. 
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1. Purification from impurities with water or dry ablution (tayammum).  

2. Purification of the body, clothing and place of worship.  He mentions that this 

is an obligation before observing the daily ܈alƗwƗt.  It also includes facing the 

Qiblah and talking less after performing ablution.  

3. CRYeUiQg Whe QakedQeVV.  The aXWhRU TXRWeV a তadƯWh WhRXgh ZiWhRXW SURSeU 

reference to buttress his point.  

4. AYRid WalkiQg XQleVV iW iV iQeYiWable, VXch aV aWWeQdiQg WR RQe¶V SaUeQW RU VSRXVe.  

5. Verbalising intention at the commencement of the wird.  The author alludes to 

the first Hadith of Al-Nawawi without adequate referencing.  

6. Before reciting the dhikr of Jawharat al-KamƗl, it is essential to make ablution 

with water, not dry ablution.  Enough space that can accommodate six people 

must also be created if he intends to recite it twelve times.  If, however, there is 

QR VSaciRXV Slace aQd Whe PXUƯd haV QR RSSRUWXQiW\ fRU ZaWeU ablution, he should 

convert the dhikr to twenty ܈alƗt al-fƗtiۊ instead.  This is because jawharat al-

kamƗl cannot be recited without water ablution according to the doctrine of the 

TijƗQi\\ah ৡǌfƯ RUdeU.  

7. Recitation of wazƯfah should be in the sitting position, except if there is a cogent 

reason not to do so.  

The fRUW\ gXidiQg SUiQciSleV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU WhaW ZeUe SUeYiRXVl\ 

described the MurƯd¶s personality and the soundness of the wird, wazƯfah, and haylalah 

are completed by the seven precepts mentioned above.  The author indicates that anyone 

who does not adhere to these principles is not a member of the ܒarƯqah TijƗQi\\ah.  The 

Qe[W VecWiRQ Rf Whe bRRk diVcXVVeV Whe cRPSXlVRU\ aZUƗd Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.  

IW giYeV a bUief diVcXVViRQ RQ Whe RUigiQ Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU. 

3.3.4 The Compulsory Awrād of Tijāniyyah ৡǌfī Order  

The aXWhRU diVcXVVeV Whe RUigiQ Rf TijƗQi\\ah befRUe delYiQg iQWR Whe cRPSXlVRU\ aZUƗd.  

He asserts that the name is known and addressed with the following appellations: 

TijƗniyyah, Aۊmadiyah, Muۊammadiyah, IbrƗhimiyah and ۉanifiyah.  He further 

elucidates the reasons why they are called different names.  He posits that the order is 

QaPed TijƗQi\\ah afWeU Whe fRXQdeU aQd SiRQeeU leadeU, Sha\kh AতPad TijaQi, iQ Whe 
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vein.  It is called Ahmadiyah becaXVe Whe fRXQdeU¶V QaPe iV AhPad, aQd iW cRXld be 

inferred from the numerous thanks given to Allah by the founder.  It is also known as 

Muۊammadiyah because most of its awrƗd is directed towards seeking blessings and 

beQedicWiRQV RQ Whe QRble PURSheW MXতaPPad. The WeUPV ³IbUahƯPƯ\\ah´ aQd 

³HaQifi\ah´ allXde WR Whe ܑarƯqah¶V ViPilaUiW\ WR Allah¶V e[alWaWiRQ Rf Whe PURSheW 

IbUahiP.  IW iV a ViPSle SaWh WR fRllRZ, jXVW aV PURSheW IbUƗhƯP¶V UeligiRQ iV ViPSle.  

Without providing cRUUecW ciWaWiRQV, he XVeV YeUVeV fURP Whe QXU¶aQ WR VXSSRUW hiV 

aUgXPeQWV.  The aXWhRU aVVeUWV WhaW Whe cRPSXlVRU\ aZUƗd Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU 

is embedded in three major AdhkƗr, namely:  

a. IstighfƗr: seeking forgiveness from Allah 

b. ܇alƗt µalƗ nabiyyi; seeking peace and blessings on the Prophet 

c. TahlƯl; chanting LƗ ilƗha illa AllƗh.  

The Shaykh asserts that the above awrƗd of the ܒarƯqah has a lot of merits and 

adYaQWageV WhaW caQQRW be TXaQWified.  He TXRWeV fURP Whe QXU¶aQ aQd ণadƯ৬h WR VXSSRUW 

his claims.  The author claims that ܈alƗt al-fƗtiۊ has more merits than any other formula 

Rf ৢalƗW µala Nabi\\i.  ThiV claiP haV beeQ UefXWed b\ Whe QRQ-ৡǌfƯ VeYeUall\.  ThiV Vhall 

be discussed in detail in the subsequent Chapter.  Similarly, the author claims that 

jawharat al-Kamal ZaV dicWaWed WR Whe fRXQdeU Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU b\ Whe 

Prophet himself while awake, and not in dreams relying on the saying of the Prophet 

WhaW Sha\৬ƗQ caQQRW SeUVRQif\ hiP, VR ZhReYeU VaZ hiP iQ dUeaP Vhall Vee hiP aliYe.67 

Furthermore, the author lists some merits of the wird Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU aV 

claimed below:  

1. He claiPV WhaW a TijƗQƯ iV giYeQ a free entry license to paradise without 

TXeVWiRQiQg.  He eTXall\ claiPV WhaW a TijƗQƯ iV aVVXUed Rf d\iQg iQ Whe VWaWe Rf 

Islam and ƯmƗn.  

2. ThaW Allah Zill lighWeQ Whe SaiQV Rf deaWh fRU Whe adheUeQWV Rf TijƗQi\\ah ৡǌfƯ 

order. 

3. The PXUƯd Zill RQl\ e[SeUieQce ZhaW Zill giYe hiP haSSiQeVV iQ Whe gUaYe.  

 
67 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR,´ 47. 
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4. He will experience tranquility from all evils and punishments from death until 

he is resurrected to enter paradise.   

5. That Allah shall forgive all murƯdǌn, their past and present sins.  

6. That Allah shall reward them from His bounties only, not as a result of their 

deeds. 

7. They shall not give an account of their deeds on the day of judgement nor be 

called to question.  

8. The\ Vhall be XQdeU Whe Vhade Rf Allah¶V WhURQe (al-µArsh) on the day of 

judgment.  

9. They shall be rewarded for passing through the dreaded bridge (al-܇irƗt) like a 

blink of an eye on the shoulder of the Angels.  

10. That Allah shall make them drink from the Hawڲa (basin) of the Prophet. 

11. That Allah shall make them enter paradise and be among the first batch with 

neither questioning nor punishment. 

12. That they shall occupy the highest position in both Jannah al-Firdaws and 

Jannah µadni.  

13. ThaW Whe PURSheW Vhall lRYe all WhRVe ZhR lRYe Sha\kh AতPad TijƗQi. 

14. A murƯd ZhR lRYeV Whe fRXQdeU, Sha\kh AতPad TijƗQi, Zill QRW die XQWil he 

becomes a waliyi (friend of Allah).  

15. The parents of the murid and their spouses, including children and other 

extended families, shall enter paradise without accountability because of him, 

provided they do not detest the Shaykh.  

16. The\ Zill be iQclXded iQ Whe PURSheW¶V SURPiVe WR Sha\kh TijƗQi WhaW hiV 

companions, students, and followers are similar to those of the Prophet.  

17. That whoever inflicts pain on them has inflicted pain on the Prophet. 

18. That the Prophet shall appear before them during death.  
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19. That the Prophet shall also be present during the questioning by the two angels 

in the grave.  

20. That the expected Mahdi shall be a fellow in the ܒarƯqah, i.e., TijƗQi\\ah ৡǌfƯ 

order, the author claims that most of the signs of the expected Mahdi can be 

fRXQd aPRQg Whe PePbeUV Rf Whe TijƗQi\\ah.  

21. That the murƯdǌn shall be in the rank of great saints known as AqܒƗb.  

22. ThaW ZheQeYeU a PXUƯd PakeV dhikr, seventy thousand Angels will do the same 

dhikr with him, and all the reward shall be written for him. 

23. That every compulsory litany of the ܒarƯqah has a formula of the majestic name 

of Allah dedicated to the Prophet only.   

24. Every dhikr Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU cRQWaiQV Whe PRVW UefeUUed QaPe Rf 

Allah, which is dedicated to the Prophet only.  

25. ThaW eYeU\ PXUƯd haV a VhaUe iQ Whe PajeVWic QaPe Rf Allah SecXliaU WR hiP aQd 

known as dƗ¶irat al-IۊƗܒah. 

26. That the murƯdǌn will accrue the reward of their adkhƗr, which the leading and 

gUeaW Sǌfi leadeUV did QRW aWWaiQ.  

27. They shall earn more reward equivalent to one hundred thousand above other 

good doers ZhR acceSWed Whe ৬aUƯTah fURP WheP.  

28. Every murid is free from relegation spiritually, as no one can strip them except 

Whe QX৬b.  

29. Whoever sees a murid on Mondays and Fridays shall enter paradise without 

accountability or punishment.  Therefore, visiting the Shaykh on these two days 

is imperative to benefit from these spiritual gains.  

30. If the leader of ܒarƯqah bears witness that the person saw him, then such a person 

will enter paradise without question or punishment.  

31. WhReYeU diVhRQRXUV RU caXVeV Whe PXUƯdǌQ Vhall be debaVed aQd dRZQgUaded. 

32.  That they shall never feel any pain or torment of death.  
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33. They shall be blessed, especially by Allah, with benevolence that surpasses 

general blessings for others.  

34. On the Day of Resurrection, they will have a particular place under Al-µArsh 

(Allah¶V ThURQe). 

35. That they will be significantly elevated along with their parents, spouses, and 

offspring. 

36. That they will not be burdened or exhausted on the Day of Judgment; instead, 

they will be at ease and enter Al-Jannah in a higher position alongside the 

Prophet and his companions. 

37. That after reciting jawharat al-KamƗl twelve times during their wazƯfah and 

other sittings to visit the Prophet and other awliyƗ¶ in their tomb, they will have 

the honour of doing so. 

38. ThaW Whe PURSheW, Whe fRXU RUWhRdR[ KhXlƗfa¶ aQd Sha\kh AhPad TijƗQi aUe 

usually present during wazƯfah whenever jawharat al-KamƗl is being recited.  

39.  The Prophet loves them particularly and more intensely than anyone else. 

40. Lastly, the murƯdǌn shall have unique features that distinguish them from others 

and identify them as the extraordinary students of the Prophet.  These unique 

feaWXUeV aUe (i) Whe iQVcUiSWiRQ Rf Whe QaPe ³Muۊammad´ RQ WheiU faceV, (ii) Whe 

iQVcUiSWiRQ Rf ³Muۊammad ibn ұAbd AllƗh´ RQ WheiU heaUWV, aQd (iii) Whe ZeaUiQg 

Rf cURZQ adRUQed ZiWh lighW ZiWh Whe iQVcUiSWiRQ Rf ³Al-ܑarƯqah al-TijƗniyyah 

ManshuµuhƗ al-ۊaqƯqah al-Muۊammadiyah´ (The acWXaliW\ aQd UealiW\ Rf 

MXতaPPad geQeUaWe Whe TijƗQi\\ah ৡǌfƯ RUdeU).  

Furthermore, the author briefly discusses the rule of doubt in the number of wird 

chaQWed b\ a PXUƯd.  He SRViWV WhaW a murƯd in a state of forgetfulness should base 

judgment on certainty, which is the least number, and complete whatever is missed.  A 

murƯd must recite outstanding wird even after a long time.  The following section 

discusses the essential elements of wazƯfah.  

 



 

108 

 

3.3.5 Basic Elements of Wa]Ưfah  

This section discusses the essential elements of wazƯfah iQ Whe TijƗQi\\ah ৡǌfƯ RUdeU, 

comprising four, namely: 

1. Saying IstighfƗr- 33 times with this formula: Astaghfir AllƗh al-ұAzƯm al-ladhƯ 

LƗ IlƗha Illa huwa Al-ۉayyu al-Qayyǌm without the addition of wa atǌbu Ilayhi 

Meaning: I seek forgiveness from the Almighty Allah, besides whom there is no 

deity worthy of worship, the Ever-living, the Sustainer.  

The above expression should not include wa atǌbu ilayhi (and I repent to Him), 

which is included in another formula of istighfƗr attributed to the Prophet.  

AccRUdiQg WR Whe aXWhRU¶V iQWeUSUeWaWiRQ, if Whe laVW feaWXUe iV iQclXded, RQe iV 

considered a liar if he continues to sin afterwards.68 

 The second essential :(seeking blessing on the Prophet, 50 times) ۊalƗt al-FƗti܇ .2

element of wazƯfah is the recitation of ܈alƗt al-fƗtiۊ, which must be memorised 

before recitation.  The formula of the ܈alƗt is as follows;  

Allahumma ܈alli µalƗ sayyidina Muۊammad al-fƗtiۊ limƗ ughliqa wa al-khƗtim 

limƗ sabaqa nƗsir al-ۊaqqi bi al-ۊaqqi wa al-hƗdi ilƗ ܈irƗܒaka al-mustaqƯm wa 

µalƗ Ɨlihi ۊaqqa qadrihi wa miqdƗrihi al-µazƯm. 

Translation: Oh Allah! Bless our Prophet Muhammad (SAW) for opening what 

was previously closed, being the seal of the past, and helping the truth with the 

truth. He leads people to the right path and blesses his household according to 

his worth and merit. 

3. TahlƯl or LƗ ilƗha illa AllƗh ± 100 times 

The WhiUd eVVeQWial elePeQW Rf Za]Ưfah iV Whe chaQWiQg Rf Whe kalimat al-

ShahƗdah, i.e., LƗ ilƗha illa Allah, one hundred times by the murƯd.  

4. Jawharat al-KamƗl- 12 times. 

The fRXUWh eVVeQWial elePeQW Rf Whe Za]Ưfah iV jawharat al-KamƗl, which is 

recited twelve times.  The Shaykh spoke at length about the benefits and 

 
68 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 55. 
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significance of Jawharat al-KamƗl.  He says that only after ablution should this 

Salat be recited.  When someone does their wazƯfah with tayammum, they must 

recite ܈alƗt al-FƗtiۊ rather than Jawharat al-KamƗl. 

SXfi PRWifV caQ be deWecWed iQ Whe aXWhRU¶V SRVWXlaWiRQ, aVVeUWiQg WhaW aQ\RQe 

who recites the Jawharat al-KaPƗl befRUe bed aW QighW iV likel\ WR dUeaP Rf Whe QRble 

PURSheW MXতaPPad.  AddiWiRQall\, he aVVeUWV WhaW WhiV ৢalƗW caQ RQl\ be Uead iQ a URRP 

accoPPRdaWiQg aQ e[WUa Vi[ iQdiYidXalV.  ThiV iV dXe WR Whe TijƗQi\\ah WUadiWiRQ, Zhich 

VWaWeV WhaW Whe PURSheW, Whe fRXU RUWhRdR[ khXlƗfƗ¶, aQd Whe fRXQdeU Rf Whe TijƗQi\\ah 

ৡǌfƯ RUdeU PXVW YiViW Whe UeciWeU RU lRcaWiRQ Rf Whe UeciWaWiRQ aW Whe eQd Rf Whe VeYenth 

number, and the six must remain there until the completion of the twelfth number.  This 

claiP haV beeQ UefXWed b\ Whe aQWagRQiVWV Rf TijƗQi\\ah VeYeUall\.  IQ WhiV UegaUd, AbdXl 

Azeez writes that the anti-ৡǌfƯ group argues in this manner:  

When the holy Prophet was alive, he was only seen in one place at any 
given time.  It is against reason that he shall resurrect and sit in 
congregations zawƗyah, which number hundreds of thousands around the 
world simultaneously!  All these are viewed as trivialisation and mockery 
of the process of resurrection²mere ploys to lure Muslims into 
ePbUaciQg ৫aUƯTah.69 

The Shaykh further explains that wazƯfah included eleven repetitions of 

Jawharat al-KamƗl.  IQ Whe laWWeU da\V Rf Whe fRXQdeU, Sha\kh AhPad TijƗQi, WhiV ZaV 

altered to twelve and has stayed that way ever since.  However, according to Abdul 

A]ee], he VaZ VRPe TijƗQi\\ah ZhR cRQWiQXed WR UeciWe Jawharat al-KamƗl eleven 

WiPeV UaWheU WhaQ WZelYe.  He PeW Sha\kh AতPad AbdXllah FRlRUXQVR HaPaXllah, Whe 

head of the Hamaiya sub-group in Ilorin, Kwara State, Nigeria, who stated that the 

group adheres to the early practice of eleven.  The group, however, has no animosity 

WRZaUd Whe RWheUV aQd cRQWiQXeV WR be a WUXe PePbeU Rf Whe TijƗQi\\ah faPil\.  ThiV 

VegPeQW alVR cRQWaiQV VRPe VSecific ৢǌfƯ WhePeV, VXch aV Whe claiP Pade b\ Whe aXWhRU 

that reciting Jawharat al-KamƗl WZelYe WiPeV iV eTXal WR gRiQg WR Whe PURSheW¶V WRPb iQ 

Madinah and receiving rewards. 

Additionally, such a person is said to have visited other Prophets of Allah.  The 

Shaykh writes extensively about the significance and other applications of reciting 

Jawharat al-KamƗl.  He further discusses the importance of supplications, mainly using 

 
69 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR,´ 52. 
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Whe PeWhRdRlRg\ Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.  The fRllRZiQg VecWiRQ Vhall e[aPiQe Whe 

texts of the awrƗd of the ܒarƯqah as enunciated in the book. 

 

3.3.6 Texts of al-Wird, al-Wazīfah and Dhikr Haylalah al-Jumu’ah 

This section of al-MafƗhƯm Al-TijƗniyyah discusses the texts of the components of the 

three main AdhkƗr Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.  FURP Whe RXWVeW, Whe aXWhRU PeQWiRQV 

WhaW Whe aiP Rf ZUiWiQg iW iV PaiQl\ fRU Whe PePbeUV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.  IW iV 

strictly for the adherents and not for the general public.  He warns that whoever recites 

it withRXW SURSeU iQiWiaWiRQ fURP a UecRgQiVed TijƗQi Sha\kh Zill iQYiWe deVWUXcWiRQ XSRQ 

hiPVelf.  The WhUee SUiQciSal AdhkƗU Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iV wird al-LƗzim, 

known as LƗzimi among the new initiates, wazƯfah and haylalah.  

 

1. Wird al-LƗ]im  

Wird al-LƗzim iV UeciWed WZice a da\, afWeU ৡXbত aQd µAৢU SUa\eUV VileQWl\ aQd 

individually.  It comprises of the following:  

a- Astaghfirullah- 100 times  

b- Al-܈alƗt µala Nabiyy- 100 times  

c- LƗ ilƗha illa AllƗh- 100 times    

The author elaborates on the abovementioned elements and adds that for wird 

lƗzim, asking for forgiveness cannot go beyond astaghfirullƗh.  Al-܈alat µala Nabiyy, 

the second element, can take any form.  However, due to its numerous benefits and 

iPSRUWaQce, UeciWiQg ৢalƗW al-FƗWiত iV Whe PRVW hRQRXUable acW.  AccRUdiQg WR Whe aXWhRU, 

the following formula of ܈alƗt should be preferred if one wishes to recite any other ܈alƗt 

besides ܈alƗt al-fƗtiۊ: Allahumma ܈alli wa sallim µalƗ sayyidinƗ Muۊammadin wa sallim  

(Oh Allah!  ShRZeU \RXU bleVViQgV aQd beQedicWiRQV RQ RXU leadeU MXতaPPad aV Zell 

as his household).  He claims that this is the version preferred for brevity.  The author 

then gives the text of ܈alƗt al-fƗtiۊ which is the most preferred, as follows:  

Allahumma ܈alli µala sayyidina Muۊammad al-fƗtiۊ limƗ ughliqa wa al-
khƗtim limƗ sabaqa nƗ܈ir al-ۊaqqi bi al-ۊaqqi wa al-hƗdi ilƗ ܈irƗܒaka al-
mustaqƯm wa µala Ɨlihi ۊaqqa qadrihi wa miqdƗrihi al-µaܲƯm. 
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Translation: 

Oh Allah! BleVV RXU PURSheW MXতaPPad fRU RSeQiQg ZhaW ZaV 
previously closed and being the seal of the past and a helper of the truth 
with the truth.  He leads people to the right path and blesses his household 
according to his worth and merit. 

The third element is the statement of testimony, which is LƗ ilƗha illa AllƗh.  

Each component must be recited a hundred times.  In order to get a special reward, a 

murƯd PXVW UeciWe WheVe adkhƗU VeTXeQWiall\.  

 

2. Al-Wa]Ưfah  

Unlike wird lƗzim, al-wazƯfah is recited daily by the murƯd.  It is usually between 

Maghrib and ұIshƗ¶.  It should be done in a congregation unless a congregation cannot 

be formed; then, it can be done individually.  It has four major components, namely:  

a. IstighfƗr -                    30 times  

b. ܇alƗt al-fƗti50                ۊ times 

c. LƗ ilƗha illa AllƗh        100 times  

d. Jawharat al-KamƗl        12 times.  

The recommended formula of the texts of the above adhkƗr, according to the 

Shaykh, must be strictly abide by in order to accrue maximum reward following the 

WeachiQgV Rf Whe fRXQdeU Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.  The fRUPXla Rf a-c above has 

been mentioned elsewhere in this work.  The formula of (d) above, i.e., jawharat al-

KamƗl, is as follows: 

Allahumma ܈alli wa sallim µala µayni al-raۊmati al-rabƗniyyah wa al-
yƗqǌtati al-mataۊaqiqati al-ۊƗiܒati bi markazi al-fuhǌmi wa al-ma¶Ɨni 
wa nǌri al-akwƗni al-mutakawinat al-adamƯ ܈Ɨۊibu al-ۊaqqi al-rabbƗnƯ 
al-barqi al-asܒa¶i bimazǌni al-arbƗۊi al-mƗliati likulli muta¶ariڲin mina 
al-buۊǌri wa al-awƗni wa nǌrika al-lƗmi¶i al-ladhƯ mala¶ata bihi 
kawnuka al-ۊƗiܒi bi amkanati al-makƗnƯ, Allahumma ܈alli wa sallim µala 
µayni al-ۊaqqi al-latƯ tatajalƗ minhƗ µurǌshu al-ۊaqƗiqi µayni al-ma¶Ɨrifi 
-al¶ati alܒ alli wa sallim µala܈ aka al-ttƗmmu al-asqami. AllahummaܒirƗ܈
-ati alܒƗۊatika minka ilayka iڲaqqi al-kanzu al-a¶aܲami. IfƗۊ-aqqi bi alۊ
nǌr al-muܒalisami ܈alla Allahu µalayhi wa Ɨlihi ܈alƗtan tu¶arifnƗ bihƗ 
iyyƗhu.70 

 
70 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 94. 
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Translation:  

Oh Allah!  GiYe Seace aQd bleVViQgV WR (MXতaPPad), Whe VRXUce Rf GRd¶V 
compassion; a true ruby which encompasses the centre of comprehension 
and meaning, the son of Adam, the possessor of divine truth; the most 
luminous lighting in the profitable rain cloud which fills all the 
intervening seas and receptacles, the bright light with which you have 
filled your surroundings (the places of existence).  Oh Allah!  Bless and 
salute the source of truth from which the tabernacles of realities, the 
sources of knowledge, and the most upright, complete, and straight path 
are manifested.  Oh Allah!  Bless and salute the advent of the truth by the 
truth, the greatest treasure, your mysterious light.  Overflowing from you 
WR \RX iV Whe eQcRPSaVViQg Rf µWaliVPaQic¶ lighW.  May Allah bless him 
and his household, a prayer that brings us to know him. 

The Shaykh further elucidates that the texts to be recited must not exceed what 

haV beeQ PeQWiRQed abRYe.  SiPilaUl\, QR RWheU ৢalƗW caQ UeSlace ܈alƗt al-fƗtiۊ during 

wazƯfah.  Whoever does not know it must learn it because it can never be substituted, as 

in the case of wird al-lƗzim.   

 

3. Haylalah 

The weekly dhikr, known as haylalah jumuұah, iV Whe WhiUd PajRU UiWXal Rf Whe TijƗQi\\ah 

ৡǌfƯ RUdeU.  ThiV iV eVWabliVhed afWeU µAsr prayer every Friday.  The text of the dhikr is 

either La ilaha illa Allah or Allahu, which is repeated an infinite number of times 

between ұAsr and Maghrib on Fridays.  One should select a number between 1000 and 

1600 times if they choose to do so.  Typically, a congregation does it.  The author next 

diVcXVVeV Whe gXideliQeV fRU UeciWiQg Whe adkhƗU deVcUibed abRYe fRllRZiQg Whe 

TijƗQi\\ah ৡǌfƯ RUdeU¶V gXidiQg principles.  Abdul Azeez highlights the rules and 

regulations as follows:71 

 

Seven Obligatory Rules 

i. Cleanliness from major impurities with water or sand ablution  

ii. Cleanliness from minor impurities: the body, cloth and place of worship 

iii. Covering of nakedness 

iv. Avoid talking 

 
71 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR,´ 56. 
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v. Intention at the beginning 

vi. Water purity for reciting Jawharat al-KamƗl 

vii. Being in a sitting position while in WazƯfah  

 

Ten Rules Guiding its Perfection  

i. Sitting while reciting wird 

ii. Beginning with intention 

iii. Bearing divine presence in mind 

iv. Following the meaning of recitation 

v. Facing the Qiblah 

vi. Reciting silently except when done in congregation 

vii. Reciting the awrƗd in the correct order (i.e., sequentially) 

viii. Maintaining calmness and silence during recitation 

ix. Avoiding eating and drinking immediately after the recitation 

x. Offering it congregationally.  

The Shaykh discusses the timing of each dhikr as he wraps up this section.  It 

VWaUWV UighW afWeU ৢXbত aQd cRQclXdeV aURXQd QRRQ fRU PRUQiQg wird.  Its grace period 

lasts till Maghrib time.  The evening wird VWaUWV afWeU µAVU aQd laVWV Will abRXW PidQighW.  

Its grace period lasts till fajr the following morning.  WazƯfah is performed every day 

during the day. 

Nevertheless, the optimal time to do it is every day after Maghrib.  Fridays after 

ұAsr till Maghrib are the times for haylalah.  The murƯd must make up whatever adhkƗr 

he misses whenever possible because they are all required.  The only thing that cannot 

be atoned for is haylalah.  FiQall\, he cRQclXdeV WhaW Whe TijƗQi\\ah ৡǌfƯ RUdeU¶V wird 

and adhkƗr aUe VXbjecW WR all Whe gXideliQeV WhaW gRYeUQ dail\ ৢalƗW.  The eQVXiQg VecWiRQ 

diVcXVVeV Whe eWiTXeWWeV Rf TijƗQi\\ah. 
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3.3.7 The Etiquettes of the Tijāniyyah   

The aXWhRU illXVWUaWeV PaQ\ ৡǌfƯ cRQceSWV iQ hiV e[SlaQaWiRQ XQdeU WhiV SaUW.  SRPe Rf 

his views are entirely esoteric and could be challenging for a non-initiate to understand.  

He divides the exposition into three, namely:  

a. Personal etiquette for the MurƯd 

b. Manners towards his Shaykh (leader) 

c. Expectation of a Muqaddam (lRcal ৡǌfƯ leadeU) 

Each of these shall be highlighted as follows, as listed by Abdul Azeez, quoting 

from Al-MafƗhƯm Al-TijƗniyyah:72 

 

a. Personal etiquettes of the MXrƯd  

i. A murid must be devoted to Islam  

ii. He must demonstrate good comportment and eschew indecent acts 

iii. He PXVW Veek GRd¶V aQd SeRSle¶V SleaVXUe  

 

b. Murīd manners towards his Shaykh  

The aXWhRU highlighWV Whe PaQQeUV e[SecWed Rf a PXUƯd WRZaUdV hiV Sha\kh WhaW he, Whe 

PXUƯd;   

i. Must exalt and dignify his Shaykh openly and secretly 

ii. Must not oppose him  

iii. Must raise him above others 

iv. Must not sit while he is standing 

v. Must not sleep in his presence except with his permission 

vi. Must not prolong his discussion before him  

 
72 Ibid., 57±58. 
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vii. Must not sit on his seat or one equal to his  

viii. Must not use his rosary  

ix. Must not question him about anything. 

x. Must seek his permission before travelling, contracting marriage or taking any 

important matter 

xi. Must not hold things while greeting him  

xii. Must not walk before him or beside him, except in the dark when he can lead 

his way 

xiii. Must not reveal his fortune to his enemies for fear of harming him 

xiv. Must guide him while absent as in his presence 

xv. Must bear him in mind in his deeds to obtain his blessings 

xvi. Must not associate with his adversaries 

xvii. Must expect that blessings are granted him through the Shaykh 

xviii. Must show patience if he alienates or evades him  

xix. Must note his commandments 

xx. Must not spy on his religious or mundane affairs 

xxi. Must not enter into his privacy except with his permission 

xxii. Must not visit him without purity (ablution) 

xxiii. Must think good of him always  

xxiv. Must not overburden him  

xxv. Must not marry a woman he divorces or his widow  

He concludes by noting that a murƯd PXVW fRllRZ Whe Sha\kh¶V ZiVheV aQd 

abVWaiQ fURP hiV diVlikeV.  The PXUƯd PXVW behaYe iQ Whe PaQQeUV PeQWiRQed WRZaUd hiV 

Sha\kh, KhalƯfah, RU MXTaddaP.  The aXWhRU TXRWed aۊƗdith and a few verses from the 

QXU¶aQ WR VXbVWaQWiaWe hiV claiPV.  He fXUWheU aVVeUWV WhaW Sha\kh AতPad TijƗQi, Whe 

founder, told the followers to follow their Muqaddam in all issues, including those in 
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which they are commanded to do good and forbidden to shun evil.73  Furthermore, the 

author enumerates some etiquettes of a murƯd towards his fellow MurƯdǌn. These 

include but are not limited to the following:  

i. Handshaking and greeting each other when meeting and departing, such as 

during wazƯfah and other gatherings.  Such greetings should begin with Al-SalƗm 

µAlaykum.  

ii. Avoidance of disparity and estrangement 

iii. Expression of love to both the younger and older members 

iv. He should not set himself apart from them until God specifically distinguishes 

him  

v. He should love for them what he loves for himself  

vi. He should visit the sick and inquire about the absentees 

vii. He should consider that others are better than him and, therefore, seek blessings 

from them 

viii. He should not display rivalry among them over worldly matters 

ix. The elderly should be treated with dignity and honour, while mercy and 

compassion should be shown to the younger ones 

x. He should others regularly on the remembrance of Allah  

This Shaykh concludes this section with an exposition on the qualities of 

Muqaddam, ZhR haV Whe aXWhRUiW\ WR iQiWiaWe RWheU PXUƯdǌQ iQWR Whe TijƗQi\\ah ৡǌfƯ 

order.  Such a Muqaddam PXVW SRVVeVV adeTXaWe kQRZledge Rf Whe ShaUi¶ah aQd Whe 

requisites of the ܒarƯqah.  He should also possess patience, endurance, perseverance, 

truthfulness, and good human relations skills.  The next section of the book, Al-MafƗhƯm 

Al-TijƗniyyah, discusses some KarƗmƗt Rf Whe fRXQdeU Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU. 

 

 
73 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 105. 
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3.3.8 Some KarƗmƗt of Shaykh Aতmad Al-Tijānī  

The author distinguishes from the outset between Mu¶jizah and KarƗmƗt.  He posits 

that while Mu¶jizah is peculiar to the Prophets of Allah, KarƗmƗt is identified with the 

friends of Allah known as AwliyƗ¶a.  Both terminologies are usually referred to as 

PiUacleV.  The aXWhRU, WheUefRUe, claiPV WhaW Sha\kh AhPad TijƗQi iV a gUeaW VaiQW aQd 

he possesses several KarƗmƗt, which include but are not limited to the following:  

i. That when the Shaykh was still a minor, he noticed that he was being guarded 

like a kiQg b\ QXPeURXV VecXUiW\ SeUVRQQel aQd WhaW a kiQg¶V chaiU had beeQ 

brought for him to sit in.  

ii. That he saw himself as a king and was seated on a lofty stage, receiving respect 

from the populace, and then he led the congregation in ܱuhr prayer.  

iii. That the Prophet was riding a horse when he saw it, and before he knew it, the 

Prophet had led him in prayer after getting off the boat.    

iv. He once saw the Holy Prophet in Tunisia, and the Prophet instructed him to pray 

fRU eYeU\WhiQg he ZaQWed fURP GRd.  FRllRZiQg WhiV acWiRQ b\ Sha\kh TijƗQi, 

the Prophet recited Sǌrah Al-ڱuۊƗ aQd PaVVaged Sha\kh¶V face ZiWh hiV hRl\ 

palms.  

v. That the Shaykh had multiple encounters and chats with the Prophet.  (SAW).  

The Prophet was questioned several times by the Shaykh.  This was a physical 

appearance rather than a fantasy.   

vi. That whoever sees the Shaykh, particularly on Mondays and Thursdays, will 

enter paradise without accountability.  This favour also includes the non-

Muslims who will eventually die as Muslims and enter paradise because they 

saw the Shaykh.  

vii. He does not become sidetracked from concurrent activities while reading, 

conversing with others, writing, and performing dhikr. 

viii. That he was all-knowing and could provide unhindered answers to any queries 

people asked him. 
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ix. God instantly accepts any prayer, whether it is supererogatory or obligatory, 

SeUfRUPed iQ hiV ]ƗZi\ah. 

x. That no other saint knew the grand and majestic hidden names of God Almighty 

that the Shaykh knows.  

xi. It was claimed that a stream of milk gushed out of his tomb, and people around 

were living witnesses.  

xii. Despite being physically present in Fez, he was bestowed with the highest rank 

in the ܒarƯqah, the Quܒb, RQ WRS Rf MRXQW µAUafah.  ThiV dePRQVWUaWeV hiV 

capacity for simultaneous presence in all locations, and it is a karƗmah.  

Additionally, it was claimed that he physically visited several of his followers 

while he was still alive and gave them instructions after his death that helped 

them avoid certain issues.  

Non-TijƗQiV haYe UeSeaWedl\ UefXWed WhRVe PeQWiRQed abRYe aQd cRPSaUable 

PiUacleV, leadiQg WheP WR YieZ Whe ৡǌfƯV aV heUeWicV ZhR SURSagaWe ideaV WhaW aUe 

cRQWUaU\ WR ZhaW IVlaP WeacheV.  CRQYeUVel\, Whe ৡǌfƯV held WhaW alWhRXgh WheiU VaiQWV aUe 

not prophets, they are honoured with numerous miracles.  Given this, several of the 

accXVaWiRQV Pade b\ Whe RSSRQeQWV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU ZeUe defeQded b\ Whe 

author of Al-MafƗhƯP Al-TijƗQi\\ah. The fRllRZiQg VecWiRQ Zill diVcXVV VRPe Rf Whe 

responses to the opposition. 

 

3.3.9 Some Responses to the Opposition of the Tijāniyyah ৡǌfī Order  

This section of the book addresses some of the issues where the non-ৡǌfƯV defeU ZiWh 

Whe TijƗQi\\ah ৡǌfƯ RUdeU.  The aXWhRU e[SUeVVeV VRPe UefXWaWiRQV WR WheVe iVVXeV.  He 

claiPV WhaW Whe UefXWaWiRQV aUe iQ defeQce Rf Whe fRXQdeU aQd Whe leadeUV Rf Whe ৬aUƯTah.  

Some of these issues are as follows: 
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1. Shaykh Tijani’s Claim of Seeing the Prophet SAW in Physical Appearance  

The aXWhRU claiPV WhaW Sha\kh AতPad TijaQi had iQfRUPed hiV fRllRZeUV WhaW he VaZ 

the Prophet SAW while awake and dictated the formula of his wird to him.74  

This claim typically raises two questions.  First, whether a deceased person can 

still physically manifest in the living after passing away is discussed.  Second, it would 

have made sense if the Shaykh had asserted that the Prophet had told him the formula 

for his wird in a dream.  On the other hand, he asserted that the Prophet had dictated the 

formula for his new wird to him while he was awake and had told him to abandon all 

SUeYiRXV ZiUd.  The TijƗQi\\ah RSSRQeQWV aUe cRQViVWeQWl\ cUiWici]iQg WheVe VWaWements.  

AccRUdiQg WR Abǌ HXUa\Uah, ZhR UeSRUWed heaUiQg Whe PURSheW UePaUk, ³WhReYeU VeeV 

Pe iQ a dUeaP Zill Vee Pe iQ hiV ZakefXlQeVV, aQd SaWaQ caQQRW iPiWaWe Pe iQ VhaSe,´ 

WhiV ণadƯWh diVcXVVeV Whe YeUaciW\ Rf dUeaPV.  ThiV iPSlieV WhaW VeeiQg Whe PURShet in a 

dream is a sign that the dream is genuine. 

Furthermore, Satan is unable to assume his form or shape to trick people into 

thinking something they are not.  Ibn Sirin said this only applies if one can see the 

PURSheW¶V fRUP RU VhaSe Zhile aliYe.75 GiYeQ WhiV claUificaWiRQ, Whe cUiWicV Rf TijƗQi\\ah 

contest the assertion that the Shaykh saw the Prophet in person.  In defence of this 

aVVeUWiRQ, Whe aXWhRU TXRWeV Whe VaPe ণadƯWh Rf Whe PURSheW aV cRQWaiQed iQ ܇aۊƯۊ al-

BukhƗri that the Prophet is reported to have said that whoever sees him in the dream 

shall eventually see him physically, for the devil cannot put on his image.76 He further 

claims that some other saints also had similar experiences of seeing the Prophet 

physically while awake, though they did not live during the Prophet's era.  These saints 

iQclXde Sha\kh ދAbd al-QƗdiU al-Ja\lƗQƯ, Whe fRXQdeU Rf Whe QƗdiUi\\ah ৡǌfƯ RUdeU, 

Sha\kh AতPad Abǌ Mad\aQ al-MaghUibi, Sha\kh ދAbd al-RaতƯP al-QaQƗZi, Sha\kh 

MǌVƗ al-ZaZaZƯ, Sha\kh Abǌ al-ণaVaQ Al-Shadhili aQd Sha\kh Abǌ al-ދAbbƗV Al-

MXUVƯ.77  

 

 
74 Ibid., 122. 
75 See https://www.islamicity.org/hadith/?q=Bukhari%206993&sss=1  
76 See ৡaতƯত al-BXkhƗUi তadith 6993.  
77 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 124. 
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2. Claim of the Presence of the Prophet SAW and the Four Rightly Khulāfāu 

while Reciting Jawharat al-KamƗl the Seventh Time  

According to the leader of the ܒarƯqah, the Prophet and his four rightly khulƗfƗu will be 

present during the seventh and subsequent recitations of Jawharat al-KamƗl, which is 

Whe SUeYaleQW YieZ held b\ Whe TijƗQiV.  The aXWhRU backV XS WhiV aVVeUWiRQ ZiWh Whe 

postulations made by previous saints, according to which the Prophet can appear 

simultaneously in any location he chooses.  He also compares the sun and moon, which 

co-occur everywhere.  Furthermore, he likened it to the appearance of the Angel of 

Death in several places simultaneously.78  

 

3. The Spreading of White Cloth during Wa]Ưfah  

The TijƗQiV haYe a cXVWRP Rf VSUeadiQg a ZhiWe clRWh dXUiQg Whe Za]Ưfah, SaUWicXlaUl\ 

when jawharat al-kaPƗl iV beiQg UeciWed.  The leVVRQ iV WhaW a cleaQ eQYiURQPeQW iV ZheUe 

the Prophet and his companions are to be welcomed.  Many anti-ৡǌfƯ MXVliPV haYe 

taken offence to this, claiming that it is not conceivable until the day of judgment and 

YieZiQg iW aV a W\Se Rf UeVXUUecWiRQ.  The\ alVR cUiWiciVe Whe ৡǌfƯV fRU WakiQg iQVSiUaWiRQ 

from the Christian doctrine of resurrection.79 The Shaykh argues that the spreading of 

white fabric is merely intended to show the deference and hygienic measures necessary 

for pronouncing the name of God anywhere.  Additionally, it serves to be ready for the 

Prophet and his four orthodox khulƗfƗu¶V VSiUiWXal YiViW.  He claiPV WhaW iW iV Whe SUacWice 

Rf PRVW eaUl\ ৡǌfƯ VchRlaUV.  

 

 

4. The Necessity of Having a Large Area to Recite Jawharat al-KamƗl  

IW iV cXVWRPaU\ WhaW Whe TijƗQi\\ah SUeSaUeV a YaVW aUea WhaW caQ cRQWaiQ PRUe WhaQ Vi[ 

people when reciting the Jawharat al-KamƗl during wazƯfah.  The author defends this 

practice by asserting that it is essential to create enough space for the descend of the 

Prophet and his four companions, including creating space for the founder, Shaykh 

 
78 Ibid., 126. 
79 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR,´ 62. 
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AতPad TijƗQi.  TheVe Vi[ YiViWRUV aUe e[SecWed WR be Sh\Vicall\ SUeVeQW dXUiQg Whe 

recitation of Jawharat al-kamƗl.  During this visit, he claims that the Prophet and others 

will sit and join in the wazƯfah, hence the need to create a spacious place for their arrival.  

  

5. Preference for Jawharat al-KamƗl Recitation with WXڲǌ¶ Only 

It is asserted that reciting Jawharat al-KamƗl ZiWhRXW dRiQg ZXdX¶, RU ZaWeU ablXWiRQ, 

iV iPSURSeU.  TheUefRUe, fRllRZiQg Whe SUiQciSleV Rf Whe TijƗQi\\ah, UeciWiQg iW ZiWh 

Tayammum or dry ablution is forbidden.  According to the author, an anti-ৡǌfƯ RSiQiRQ 

held that jawharat al-kamƗl iV PRUe hRQRXUable WhaQ Whe QXU¶aQ aQd Whe fiYe dail\ 

prayers as a result of this deed.  In response, he said that if water is scarce, an alternative 

would be to recite ܈alƗt al-fƗtiۊ twenty times rather than jawharat al-KamƗl.  He argues 

WhaW WhiV dReV QRW giYe cUedeQce WR iW WhaQ Whe QXU¶aQ RU Whe fiYe dail\ SUa\eUV.  This 

claiP haV led WR VeYeUe cUiWiciVP diUecWed aW Whe TijƗQiV.  The aQWi-ৡǌfƯ aUgXPent asserts 

WhaW Whe cRQdiWiRQ iV iQcRPSaWible ZiWh Whe PURSheW¶V VWiSXlaWiRQV, VWaWiQg WhaW 

Tayammum is adequate for a Muslim in all of his ceremonial activities, including 

UeciWiQg aQ\ SaVVage fURP Whe QXU¶aQ, eYeQ if he iV ZiWhRXW ZaWeU.    

 

6. Shaykh Tijani’s Assertion that from the Beginning to the End of Eternity, his 

Feet are on the Shoulders of Other Saints 

The fRXQdeU Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iV cUediWed ZiWh Whe Va\iQg abRYe.  He aVVeUWed 

that he is the head of all subsequent saints and all others God created.  This has drawn 

haUVh cRQdePQaWiRQ fURP bRWh ৡǌfƯ aQd QRQ- ৡǌfƯ. AlWhRXgh Whe QƗdiUi\\ah aQd Rther 

 uruq diVagUeed ZiWh Whe TijƗQi\\ah claiP, ৡǌfƯ RSSRQeQWV UejecWed all claiPV Rfܒ

VXSeUiRUiW\.  The bRRk¶V aXWhRU XQdeU UeYieZ defeQdV Sha\kh AhPad TijaQi¶V aVVeUWiRQ 

WhaW he ZaV deVigQaWed aV Whe QX৬b al-MakWǌP, RU Whe VecUeW SiYRW, fURP AdaP WR Whe 

end of the world by the Prophet, not because he claimed his own.80  

  

 

 
80 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 132±33. 
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7. Prohibition of Tijanis Visiting ShX\ǌkh of Other ৡǌfī Orders  

IW iV fRUbiddeQ fRU fRllRZeUV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU WR Sa\ UeVSecWV WR VaiQWV RU 

RWheU leadeUV Rf RWheU ৬aUƯTah.  The aXWhRU aUgXeV iQ faYRXU Rf WhiV idea, Va\iQg WhaW iW iV 

PeaQW WR VafegXaUd Whe PXUƯd, ZhR PighW be UeceiYiQg VSiUiWXal iQVWUXcWiRQ from his 

chosen Shaykh and could become stuck due to his affection shifting from his own 

Shaykh to another one he had visited.  The author says asking another Shaykh for 

tabaruk, or blessing, rather than just a routine visit, is forbidden.81   

 

3.3.10 The Fortress of Shaykh Ahmad Tijani  

This part of the book is an exposition of the special adkhƗr credited to the founder of 

Whe TijƗQi\\ah ৡǌfƯ RUdeU.  The aXWhRU claiPV WhaW Whe Sha\kh XVeV WhiV VSecial SUa\eU WR 

SURWecW hiPVelf aQd hiV fRllRZeUV.  ThiV haV beeQ ciUcXlaWiQg aPRQg Whe TijƗQiV, ZhR 

similarly use it for protection.  It comprises Suwar al-IkhlƗs, Al-Falaq and Al-NƗs and 

other supplications for protection.  

 

3.3.11 ৡalāt al-Wahabiyyah   

 alƗt al-Wahabiyyah is another unique adkhƗr among the TijƗQiyyah found in the book܇

under reference.  According to the author, reciting this unique adkhƗr just once is 

eTXiYaleQW WR UeciWiQg ৢalƗW al-fƗWiত 70,000 WiPeV.  ThiV bUief SaVVage cRQclXdeV Whe 

bRRk¶V fiUVW VecWiRQ.  The Qe[W VecWiRQ Vhall diVcXVV Whe bRRk¶V VecRQd SaUW, MiftƗۊ al-

KhayrƗt.  

 

3.4 MIFTƖۉ AL-KHAYRƖT, THE KEY TO ALL SUCCESSES  

This is the second part of the book, Al-MafƗhƯm al-TijƗniyyah.  As the name connotes, 

MiftƗh al-KhayrƗt is the key to the numerous successes of the author.  Abdul Azeez 

claiPV WhaW iW hRldV VRPe Rf TijƗQi\\ah ܒarƯqah¶V VecUeWV.  IW iQclXdeV XQiTXe adkhƗr and 

duµƗ¶ that are reputedly effective in requesting anything from God.82  The author asserts 

fURP Whe RXWVeW WhaW Whe adkhƗU cRQWaiQed iQ WhiV bRRk aUe VWUaQge VecUeWV WhaW VhRXld QRW 

 
81 Ibid., 145. 
82 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR,´ 64. 
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be recited by any murƯd except with express permission and approval of his Shaykh.83 

The bRRk¶V VecRQd VecWiRQ haV WhiUW\-three unique prayers recited to ask God for various 

things.  These can be located on pages 157 through 199. 

Additionally, the writer recorded a few Khuܒab (sermons) regarding different 

occasions like µƯd al-Fiܒr, µƯd al-AۊڲƗ, µaqƯqah, and µaqd al-NikƗۊ, among others which 

aUe cUediWed WR Sha\kh IbUƗhƯP Ni\ƗV. TheVe caQ be lRcaWed beWZeeQ SageV 200 aQd 236 

of the books.  The Shaykh lists the following as some of the purportedly hidden 

VXSSlicaWiRQV iQ Whe TijƗQi\\ah ৡǌfƯ RUdeU:  

 

3.4.1 Secret of Al-LatƯf to Alleviate all Difficulties 

The author states that the following supplications should be recited once a day or after 

Whe fiYe dail\ SUa\eUV b\ aQ\RQe e[SeUieQciQg difficXlWieV.  WiWh Allah¶V bleVViQg, WhiV 

will lessen his suffering and problems.84  

i. ܇alƗt al-FƗti100 ۊtimes  

ii. YƗ al-LaܒƯf     1000times  

iii. ܇alƗt al-FƗtiۊ once  

iv. ܇alƗt al-FƗti4 ۊtimes  

v. Allahumma ismuka al-LƗܒƯf ulܒif bƯ fƯ al-umǌri kullihƗ wasluk bƯ masƗlik Al-

NajjƗt walܒuf bƯ YƗ al-LaܒƯf YƗ LaܒƯf.   4times    

vi. Allahumma bisirri ismuka al-LaܒƯf ultuf bƯ fƯmƗ jarat bihi al-MaqƗdƯr µindaka 

YƗ al-LaܒƯf. Allahumma yassir ismuka al-LaܒƯf idkhilinƯ fƯ dƗirati al-LaܒƯf wa al-

  Ưf 4timesܒƯf YƗ Laܒifܲi wa al-NajjƗt wa al-AmƗni YƗ al-Laۊ

vii. Allahumma bisirri ismuka al-LaܒƯf ulܒuf bƯ luܒfan khafiyƗn min daqƗ¶iq luܒfika 

al-Khafiyyi al-ladhƯ idhƗ laܒafta bihi li¶abdin kafƗza YƗ al-LaܒƯf YƗ al-LaܒƯf. 

4times  

viii. ܇alƗt al-FƗti3 ۊtimes  

 
83 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 157. 
84 Ibid., 127. 



 

124 

 

 

3.4.2 Secret of al-LaܒƯf, Known as Damdama, to Ease Affairs 

According to the author, anyone who has difficulties and wishes that Allah should ease 

his affairs should recite the following;  

i. ܇alƗt al-FƗti111 ۊtimes  

ii. YƗ al-LaܒƯf 4444times  

iii. Sǌrat al-FƗtiۊah once 

iv. ܇alƗt al-FƗtiۊ once  

 

3.4.3 Repayment of Huge Debts and Enhancement of Sustenance 

The aXWhRU UeSRUWV WhaW WhiV VSecial VecUeW dXa ZaV a gifW fURP Sha\kh IbUƗhƯP Ni\ƗV.85 

It is to be recited daily in the morning and evening thus;  

i. Allahumma 70times  

ii. ܇alli             70times  

iii. µAlƗ              70times  

iv. Sayyidina      70times  

v. Muۊammad   70times  

vi. Wa alihi         70times  

vii. Wa sallim       70times  

 

3.4.4 Special NƗfilah during the Nights of Fridays and Mondays  

The author claims that there is special nƗfilah on the nights of Fridays and Mondays.86 

The MurƯd shall observe two units of rakaұah.  He shall recite Sǌrat al-FƗtiۊah and ayat 

 
85 Ibid., 161. 
86 Ibid., 169. 
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al-kXUVƯ iQ Whe fiUVW rakaұah and Sǌrah al-FƗtiۊah and Sǌrah al-Qadr in the second 

rakaұah.  After Taslim, he shall chant the following:  

i. ܇alƗt al-FƗti100 ۊWiPeV, Whe UeZaUd iV cUediWed WR Whe VRXl Rf MXতaPPad 

ii. ܇alƗt al-FƗti50 ۊWiPeV, Whe UeZaUd iV cUediWed WR Whe VRXl Rf Sha\kh AতPad 

TijƗQi  

iii. ܇alƗt al-FƗti25 ۊWiPeV, Whe UeZaUd iV cUediWed WR Whe VRXl Rf Whe PXUƯd¶V SaUeQWV  

iv. Jawharat al-KamƗl 65times can be substituted with Ya Dayyan 65times if the 

murƯd uses dry ablution.  

 

3.4.5 Secret of Al-ism al-Aұaܲami, the Greatest Name 

The duұƗ¶ is claimed to have been given to Prophet Muhammad.87 The murƯd is 

expected to recite it as follows:  

i. Sǌrat al-FƗtiۊah once 

ii. Astaghfirullah 1000times  

iii. ܇alƗt al-FƗti111 ۊtimes 

iv. Hasbunallah wa ni¶imah al-wakƯl 1350times 

v. YƗ KƗfƯ 111times  

vi. Sǌrat al-FƗtiۊah once 

vii. ܇alƗt al-FƗti4 ۊtimes.  

 

3.5 AL-AS¶ILAH WA AL-AJWIBAH, QUESTIONS AND ANSWERS  

The book Al-MafƗhƯm al-TijƗniyyah concludes with a section titled al-As¶ilah wa al-

Ajwibah, Zhich WUaQVlaWeV WR ³TXeVWiRQV aQd aQVZeUV.´ The aXWhRU UeVSRQdV WR WhUee 

primary questions in this section, all of which have mystical overtones and specifically 

 
87 Ibid., 184. 
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addUeVV cUiWiTXeV Rf Whe ৡǌfƯV aQd Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ SaUWicXlaU.  The WhUee 

principal questions which the author attempts to provide answers to are as follows:  

1. Is al-ۉaqƯqah cRPSaWible ZiWh ShaUiµah, RU aUe Whe\ RSSRVed? 

2. Is it appropriate to gather in the Mosque for wazƯfah and conduct Friday Dhikr 

recitations aloud? 

3. Is it appropriate to consume alcohol, and is it legal to trade in it?  

In the opening of this part, the author states that several well-known guests who 

visited him asked him the questions above.88 He tries to respond to the questions by 

elabRUaWiQg RQ YaUiRXV ৡǌfƯ aXWhRUiWieV.  ThiV iV cRQWaiQed RQ SageV 238 aQd 259 Rf Whe 

book.  In his response to whether al-ۉaqƯqah (kQRZledge Rf UealiW\) aQd ShaUƯµah 

(Islamic Law) are similar or different entities, the Shaykh argues al-ۉaqƯqah¶s 

aSSURSUiaWeQeVV XQdeU Whe ShaUƯµah (IVlaPic laZ).  The ZRUd al-ۉaqƯqah is another 

terminology the proponents used in place of Sufism.89 Shaykh Awwal, therefore, 

contends that al-ۉaqƯqah and ShaUƯµah are the same things.  However, it cannot be 

XQdeUVWRRd e[ceSW b\ WhRVe ZhR aUe YeUVed iQ Whe kQRZledge Rf ShaUiµah.  He VWaWeV 

further, among other things:  

« aQ\RQe ZhR kQRZV Whe ShaUiah bXW dReV QRW cRPSUeheQd SXfiVP haV 
VWUa\ed.  AddiWiRQall\, aWheiVP UeVXlWV fURP ৡǌfƯ kQRZledge deYRid Rf 
PaWchiQg ShaUƯµah XQdeUVWaQdiQg.  HRZeYeU, WUXe kQRZledge iV a bleQd 
Rf Whe WZR.  BecaXVe ShaUƯµah iV like a WUee ZhRVe fruit is Sufism and al-
 aqƯqah iV iWV QXWV, MeQ aQd JiQQ kQeZ ShaUƯµah befRUe Whe\ kQeZ abRXWۉ
mystical reality or al-ۉaqƯqah.90    

He further argues that Sufism is all about the purification of the soul, which 

caQQRW be fXll\ cRPSUeheQded e[ceSW ZiWh adeTXaWe kQRZledge Rf Whe ShaUƯµah.  He 

cRUURbRUaWeV hiV aUgXPeQWV ZiWh TXRWaWiRQV fURP Whe QXU¶aQ, WhRXgh ZiWhRXW SURSeU 

references.  He argues that Sufism is a component of Islam and that understanding Islam 

without it is lacking.  He restates that his ٨ƻfƯ faith does not diminish observance of 

ShaUƯދah aQd WhaW all MXVliPV haYe WR SUacWice SXfiVP aQd ShaUƯދah iQ WaQdeP ZiWh WheiU 

other obligations. 

As previously mentioned, the second question concerns whether it is appropriate 

 
88 Ibid., 238. 
89 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR,´ 66. 
90 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 238. 
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fRU Whe cRQgUegaWiRQ WR UeciWe ZiUd RU Za]Ưfah alRXd iQ Whe MRVTXe.  ThiV iV RQe Rf Whe 

areas where the non-ৡǌfƯ aQd TijƗQi\\ah ৡǌfƯ RUdeU diVagUee.  The aXWhRU UeVSRQdV WR 

WhiV TXeVWiRQ b\ ciWiQg VRPe QXU¶aQic YeUVeV aV Whe baViV fRU allRZiQg Whe UeciWaWion of 

Za]Ưfah alRXd.91 He also claims that there are aۊƗdƯth that support his opinion.92  

Last but not least, the third TXeVWiRQ VeePV PRUe geQeUic WhaQ ৡǌfƯ-specific.  It 

has to do with whether trading in alcoholic beverages and drinking are acceptable.  The 

Shaykh replies right away that everyone who consumes alcohol, including buyers, 

sellers, brewers, and carriers, is nRW RQl\ cRQVXPiQg haUaP bXW alVR faciQg Allah¶V 

wrath.93 He argues that alcohol is forbidden for both ٨ƻfƯ and non-٨ƻfƯ alike by tracing 

Whe QXU¶aQic SURhibiWiRQV agaiQVW iQWR[icaQWV.94 He ends this section with qa܈Ɨ¶id (odes 

or poetical verses) of istighƗthah, where he starts each line of the poem with the letters 

Rf ceUWaiQ YeUVeV fURP Whe QXU¶aQ.95   

 

3.6 SUMMATION  

ThiV ChaSWeU diVcXVVed Whe biRgUaSh\ Rf Sha\kh MXতaPPad AZZal OWRlRUiQ Rf 

Omupo in the Ifelodun Local Government Area of Kwara State, Nigeria.  Shaykh 

Awwal was born into a royal family, but by hard work and selflessness, he became a 

ৡǌfƯ SchRlaU.  He ZaV instrumental in converting many people in his hometown, 

OPXSR, WR IVlaP. ThiV ZaV caUUied RXW WhURXgh Whe iQiWiaWiRQ iQWR Whe TijƗQi\\ah ৡǌfƯ 

RUdeU.  The UeVeaUcheU alVR diVcXVVed Whe eQcRXQWeU Rf Whe Sha\kh ZiWh hiV ৡǌfƯ MaVWeUV, 

SaUWicXlaUl\ Sha\kh IbUƗhƯP Ni\ƗV Rf KaZlakh iQ SeQegal.  A cRQWeQW aQal\ViV Rf hiV 

magnum opus, al-MafƗhƯm al-TijƗniyyah, was done.  The book is an exposition of the 

WeachiQgV Rf TijƗQi\\ah ৡǌfƯ RUdeU.  The aXWhRU claiPed WhaW Whe WeachiQgV aUe iQ WaQdeP 

ZiWh Whe dicWaWeV Rf Whe QXU¶aQ aQd SXQQah.  HRZeYeU, VRPe QRQ-TijƗQiV cUiWiciVed WheVe 

doctrines, claiming that they contUadicW Whe WeachiQgV Rf Whe QXU¶aQ aQd SXQQah. It is 

my informed view that most of the doctrines in al-MafƗhƯm al-TijƗniyyah do not 

conform with the teachings Rf Whe QXU¶aQ aQd SXQQah. The aUe QR aXWheQWic We[WV 

supporting either the recitation of ṢalƗt al-FƗtiۊ or Jawharat al-KamƗl.     The next 

 
91 Ibid., 249±56. 
92 Ibid., 250. 
93 Ibid., 256. 
94 Ibid., 257±59. 
95 Ibid., 260±69. 
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Chapter will analyse some of these doctrines, including the primary sources from 

structured interviews. 
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CHAPTER FOUR 

JUXTAPOSITION OF AL-MAFƖHƮM AL-TIJƖNIYYAH WITH 
THE TEACHINGS OF THE QUR’AN AND SUNNAH  

4.1 INTRODUCTION  

This chapter discusses the content of al-MafƗhƯm al-TijƗniyyah in light of the teachings 

Rf Whe QXU¶aQ aQd SXQQah. It attempted to identify coherent explanations for the 

UeSeaWed dRcWUiQal diVSXWeV aQd UiYalU\ beWZeeQ TijƗQi aQd QRQ-TijƗQi gURXSV. The 

seeming conflict between the proponents and protagonists is a battle of speaking for 

IVlaP, aV HaQif SXWV iW iQ hiV TijƗQi\\ah aQd its opponents.1  This chapter, therefore, 

examined some of the doctrines raised in the al-MafƗhƯm al-TijƗniyyah of Shaykh 

MXতaPPad AZZal and juxtaposed WheP ZiWh Whe WeachiQgV Rf Whe QXU¶aQ aQd SXQQah. 

A thorough qualitative analysis was subjected to interview data from non-

TijƗQiV aQd VXSSRUWeUV Rf Whe TijƗQi\\ah Sǌfi RUdeU iQ NigeUia, VSecificall\ fURP OPXSR 

in the Ifelodun Local Government Area of Kwara State. It also examined matters about 

Whe beliefV held b\ fRllRZeUV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU, Whe YaUiRXV adhkƗr of the 

order, and the notion of al-IstighƗthah, among other things. 

 

4.2 DEMOGRAPHIC PROFILE 

The daWa ZaV cRllecWed b\ ideQWif\iQg e[SeUWV aPRQg Whe TijƗQi aQd QRQ-TijƗQi ZhR 

UeVide iQ OPXSR RU LagRV, WZR ciWieV ZheUe Sha\kh MXতaPPad AZZal¶V iPSacW ZaV 

felW PRVW. ThiV iV Zh\ Whe Sha\kh ZaV UefeUUed WR aV ³Baba LRPXSR´ RU ³Baba LRVhRdi´ 

The study investigated the understanding of the respondents on the doctrines of the 

TijƗQi\\ah ৡǌfƯ RUdeU aV cRQWaiQed iQ al-MafƗhƯm al-TijƗniyyah. 

The respondents ranged between 38 and 53 and were equally divided by gender. 

Their educational backgrounds ranged between form five and doctorate degrees. This 

was deemed suitable because of their expertise and scholarly understanding of the issues 

 
1 Hanif, Debating Sufism: The TijƗniyya and Its Opponents. 
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XQdeU diVcXVViRQ. The UeVSRQdeQWV ZeUe YiViWed eiWheU aW WheiU UeVSecWiYe ZƗZi\ah iQ Whe 

case of the Tijanis or their residences/offices for non-TijƗQiV.  

 

Table 4.1 Demography of Respondents 
 

Affiliation  Town  Male  Female  

TijƗQi  Omupo 1  

TijƗQi  Lagos 1  

Non-TijƗQi  Lagos  1  

Non-TijƗQi  Lagos   1 

 

 

The respondents comprised 3 males and 1 female, as reflected in Table 4.1 

above.  

 

4.3 PROCEDURE OF DATA COLLECTION  

Various techniques were used to gather the data, with one of the main methods being 

in-deSWh iQWeUYieZV ZiWh Whe chRVeQ e[SeUWV, ZhR iQclXded bRWh TijƗQi aQd NRQ-TijƗQi 

people. Those who had read the book al-MafƗhƯm al-TijƗniyyah were given preference. 

Additionally, library research was used, including unpublished theses, books, journals, 

articles, and conference papers.  The researcher personally conducted the one-to-one 

interview with the respondents through planned, scheduled visits to Omupo and Lagos 

in Nigeria between June 10, 2023, and July 18, 2023. The interview was administered 

in both English and Yoruba2 Languages. It was audiotaped and transcribed into English 

after the completion of all interviews. The researcher also took notes during the 

iQWeUYieZ VeVViRQV aQd WRRk SicWXUeV Rf Whe WRPb Rf Sha\kh MXতaPPad AZZal aW 

 
2 Yoruba Language is the Language of the Yoruba People of Nigeria and some West African countries.  
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OPXSR, KZaUa SWaWe, NigeUia. The UeVSRQdeQWV¶ acWXal QaPeV ZeUe UeSlaced ZiWh 

pseudonyms due to research ethics. 

The researcher travelled to Agege in Lagos State, Nigeria, on June 10, 2023, to 

iQWeUYieZ IPaP KIA, a TijƗQi Sha\kh. The iQWeUYieZ ZaV cRQdXcWed aW AQVaU-ud-deen 

Central Mosque, Agege. On July 3, 2023, the researcher travelled to Omupo in Kwara 

State, the hRPeWRZQ Rf Sha\kh MXতaPPad AZZal. The iQWeUYieZ ZaV cRQdXcWed ZiWh 

Sha\kh SMA, ZhR iV alVR a Khalifah Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR. The 

UeVeaUcheU YiViWed Whe WRPb aQd MRVTXe Rf Sha\kh MXতaPPad AZZal dXUiQg WhiV YiViW. 

The researcher returned to Lagos on July 18, 2023, to interview Ustadh UAA, a non-

TijƗQi. The iQWeUYieZ ZaV cRQdXcWed aW Whe ZXPUah MRVTXe. ObagRUiRla AYeQXe, Iba 

new town, Lagos. He then went to the Lagos State University in Ojo to have an 

interview with Dr. DKO, who is also not a TijƗQi. 

 

4.4 ANALYSIS OF AL-MAFƖHƮM AL-TIJƖNIYYAH AND ITS ADHERENCE 
TO THE TEACHINGS OF QUR’AN AND SUNNAH 

IQ Whe fRllRZiQg VecWiRQ, VRPe Rf Whe TijƗQi\\ah liWaQieV aQd dRcWUiQeV, as mentioned in 

al-MafƗhƯm al-TijƗniyyah, are diVcXVVed cRQceUQiQg Whe WeachiQgV Rf Whe QXU¶aQ aQd 

Sunnah. This was ViWXaWed ZiWhiQ Whe cRQWe[W Rf Whe TijƗQi aQd NRQ-TijƗQi YieZV. IW  was 

analysed based on the following themes: 

 

4.4.1 Principles of Adherents of Al-Tijāniyyah ৡǌfī Order 

In his introductory remark, Shaykh Awwal, the author of al-MafƗhƯm al-TijƗniyyah, 

mentioned the baVic SUiQciSleV e[SecWed Rf a QRYice iQ Whe TijƗQi\\ah ৡǌfƯ RUdeU aV 

follows: 3 

  ƨǼǈǳب واƢƬǰǳا وƤƬǯ اƢǈǳدة  اǶǴǟ ان ǂǋوط اƨǬȇǂǘǳ اȋحمƨȇƾ أرȂǠƥن ǂǋوƢǗ وƢȀǴǯ لهȂǋ Ƣاƾǿ ف 
ȈǧȂǐǳا  .ƨ  ƢنهƢǧ ǪǧاȂالم ƢȀȈǴǟ Ǯȇƾȇ ƾǌǧ ,Ǯǳذ ǾǸǴǟ ǞǷ ƨǬȇǂǘǳا ǽǀǿ ȆǴǟ رƢǰǻȏا ƾƷȋ غȂǈȇ ǦȈǯ

   .ǶǿرƢǰǻا Ǻǟ اȂǠƳر ƢǷ ǲȈǳد Ǧǳϥ ǶƬȈƫأ ȂǴǧ ǪƷ يرǤƥ ǺȇǂǰǼالم ǪȈǠǻ الي ƪǨƬǴǻ ȏو Ǫȇǂǘǳا ǶǠǻ 

 

 
3 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 14±37. 
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Translation 

Be aware that forty rules govern Whe TijƗQi\\ah AতPadi\\ah RUdeU. The 
QXU¶aQ, SURSheWic ZUiWiQgV, aQd eaUl\ ৡǌfƯ bRRkV support each rule. In 
light of this, how can someone critical of this order act following it? You, 
the fortunate one, cling to it; it is the best route. Never take the side of 
critics who have no basis in reality. No matter how much evidence you 
present to the contrary, they will not stop their denial.   

 

Thematic Analysis  

Shaykh Awwal PeQWiRQV fRUW\ UXleV gXidiQg Whe TijƗQi\\ah ৡǌfƯ RUdeU, Zhich aUe WR be 

RbVeUYed b\ aQ\RQe ZilliQg WR jRiQ Whe RUdeU. He claiPV WhaW Whe QXU¶aQ aQd aۊƗdith 

support these rules.4 Shaykh Awwal claiPV WhaW Whe fRUePRVW SUiQciSle iV fRU Whe PXUƯd 

to carefully choose a God-fearing Muqaddam who must accord him express permission 

WR SUacWice TijƗQi\\ah. The MurƯd must choose a Muqaddam with an unbroken chain to 

Sha\kh AতPad TijƗQi, Whe fRXQdeU Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU. ThiV VXggeVWV WhaW if he 

joins the ܑarƯqah without a valid chain linked to the founder, it is null and void and will 

lead to perdition in the future. It implies that if he joins the ܑarƯqah without valid 

permission from a Muqaddam linked to the founder, it will not benefit him and will 

eventually destroy him.5 He cites four signs of TaqwƗ (consciousness of rules in faith) 

that such murƯd should exhibit, including staying within his bounds, striving to the 

fullest, keeping promises, and being content.6 This act is to prevent him from seeking 

another muqaddam. He further relates a story as contained in IbtihƗj al-Qulǌb that a 

certain Shaykh Al-KƗPil VƯdƯ AbƗ Al-MXতaViQ Al-FƗVƯ SUeYeQWed hiV PXUƯdǌQ fURP 

attending the sittings of his fellow Shaykh Al-µAUif billah VƯdƯ AbdXl Al-RaতPƗQ RQ Whe 

ground that he foresees signs of conquest (al-fatۊ) by his fellow Shaykh. Not minding 

that both of them belong to the same ܒarƯqah and similar silsalah7, he prevented his 

murƯd from the sittings of his colleague.8 

APRQg WheVe SUiQciSleV, Whe Sha\kh claiPV WhaW Whe PXUƯd PXVW dePRQVWUaWe 

love to his Shaykh without ceasing until death because love is the bond between the 

 
4 Awwal, Al-MafƗhƯm Al-TijƗniyyah. 
5 Ibid. 
6 Ibid. 
7 Silsalah iV Whe WeUPiQRlRg\ XVed b\ Whe TijƗQi\\ah WR cRQQRWe the chain of transmitters of the order. 
8 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 15. 
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Shaykh and the MurƯd.9 FXUWheUPRUe, he claiPV WhaW ZhReYeU acceSWV Whe TijƗQi\\ah 

ৡǌfi RUdeU aQd lRYeV Whe Sha\kh ZhRleheaUWedl\ Vhall eQWeU SaUadiVe ZiWh QeiWheU 

accountability nor punishment. Such favour shall be extended to his children, spouse 

and family members. He states inter alia:  

 ǽدȏواو Ȃǿ, بƢǬǟ ȏب وƢǈƷ يرǤƥ ƨǼالج ǲƻƾȇين وǼǷȋا ǺǷ ƮǠƦȇ ʭورد ǀƻأ ǺǷ ǲǯ
.ǾǼǟ ƨǴǐǨǼالم ǾƬȇوذر ǾƳ10 وأزوا  

Translation: 

«ZhReYeU acceSWV RXU wird shall be resurrected among the tranquil souls, 
and he will enter paradise without accountability and punishment. He will 
be with his children, spouse and relatives who hitherto separated from 
hiP« 

The above assertion was e[aPiQed iQ lighW Rf Whe QXU¶aQ aQd SXQQah. The 

QXU¶aQ aVVeUWV WhaW Allah's love is premised on obedience to the Prophet.11 Similarly, 

every soul shall be accountable for his deeds in this World.12 One is therefore curious 

WR iQTXiUe iQWR Whe YeUaciW\ Rf Whe claiP Rf Whe Sha\kh WhaW a PePbeU Rf TijƗQi\\ah Zill 

enter paradise without accountability due only to the love of his Shaykh. The Prophet 

is reported to have said:  

   ǺǷȂȇ ȏ13 أƷ ǶǯƾƷتى أȂǯن أƤƷ اǺǷ ǾȈǳ واǽƾǳ ووǽƾǳ واƢǼǳس أجمǠين 
None of you will be a believer until I become more beloved to him than 
himself, his children, his family, and all the people.14  

 The PURSheW eTXaWeV Whe lRYe Rf hiP ZiWh IPƗQ. ThXV, Whe lRYe Rf Whe PURSheW iV 

SaUaPRXQW WR WhaW Rf aQ\ Sha\kh RU leadeU. BƗdƯ, iQ hiV bRRk RQ Whe cRPPeQWaU\ Rf Whe 

forty aতƗdiWh Rf Al-NaZaZƯ, SRViWV WhaW eYeU\ MXVliP VhRXld lRYe WhaW Zhich iV lRYed 

by Allah and hate that which Allah hates. According to him, true love necessitates 

following whatever has been commanded by Allah and the Prophet, as stated in the 

QXU¶aQ, ciWiQg QXU¶aQ chaSWeU 3:31-32, which was earlier alluded to.15 

 
9 Ibid., 19. 
10 Ibid.  
11 See QXU¶aQ 3:31 
12 See QXU¶aQ 17:13-14 
13 ৡaতƯত al-BXkhƗUi, তadith 15 
14 BƗdƯ JaPƗl Aতmed, Commentary on the Forty ۉadith of ImƗm Al-NawawƯ (Malaysia: Dakwah 
Corner Bookstore, 2022). 
15 Ibid., 465. 
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The fRXQdeU Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU, Sha\kh AতPad TijƗQi, ZaV alVR 

quoted by the Shaykh Awwal as saying that he had a spiritual encounter with the 

Prophet and advised his followers not to harm themselves:  

 ǶȀǔǠƥ ƨȇذاʪ نيȇؤذȇ ȏ ǮƥƢƸǏȋ ǲǫ(: ǶǴǇو ǾȈǴǟ ɦ ȆǴǏ ل ليƢǫ :ǾǼǟ ɦ ȆǓل رƢǫ
 )ƢǔǠƥ16 

The Shaykh, may Allah be pleased with him, states: The Prophet told me: 
³Tell \RXU fRllRZeUV QRW WR hXUW Pe b\ hXUWiQg RQe aQRWheU´.  

He ciWeV Whe QXU¶aQ 33:57 WR bXWWUeVV WhiV aVVeUWiRQ. The QXU¶aQic YeUVe VWaWeV:  

.ƢǼȈȀǷ ʪاǀǟ Ƕلهƾǟة وأǂƻȏوا ƢȈǻƾǳف ا ɦ ǶȀǼǠǳ ǾǳȂǇور ɦ ؤذونȇ Ǻȇǀǳان ا 
Those who annoy God and His Apostle²God has cursed them in this 
World and the Hereafter and has prepared a humiliating Punishment for 
them. 

IbQ KaWhƯU, iQ hiV cRPPeQWaU\ Rf Whe abRYe YeUVe, VWaWeV WhaW Allah ZaUQV aQd 

threatens those who annoy Him by going against His commands and doing that which 

He has forbidden, and who persist in doing so, and those who annoy His Messenger by 

cursing him of having faults or shortcomings. He further related that Ikrimah said that 

the Ɨyah (Verily, those who annoy Allah and His Messenger) was revealed concerning 

those who make pictures or images. He goes on to say that the passage regarding the 

people who maligned the Prophet because of his union with Safiyyah bint Huyay bin 

Akhtab was revealed. This is because whoever annoys him annoys Allah, and whoever 

obeys him obeys Allah; the meaning of the Ɨyah seems universal and applies to all 

people who irritate him in whatever manner.17 

Another essential principle, according to Shaykh Awwal, is keeping the litanies 

of the Shaykh secret. He opined that the awrƗd of the Shaykh is his secret and, hence, 

must not be divulged to non-TijƗQi. The PURSheW haV QRW Pade aQ\ dhikU RU acW Rf 

 .ƗdithۊibƗdah secretive. This is why every act has been well documented in books of aދ

Such secrets awrƗd Rf Whe TijƗQi\\ah haYe led WR UiYalU\ beWZeeQ WheP aQd Whe QRQ-

TijƗQiV. 

 

 
16 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 20. 
17 IVPa'il IbQ KaWhiU, ³TafVvU IbQ KaWhvU,´ Riyadh: Dar-Us-Salam, 2000. 
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4.4.2 AdkhƗr of Al-Tijāniyyah ৡǌfī Order 

Dhikr iV WUaQVlaWed aV a UePePbUaQce, aQd VeYeUal fRUPV Rf AdkhƗU aUe aWWUibXWed WR Whe 

PURSheW aQd dRcXPeQWed iQ YaUiRXV bRRkV Rf তadƯWh. APRQg Whe TijƗQi\\ah ৡǌfƯ RUdeU, 

the term wird is interchangeably used for dhikr. This session analysed some of the 

adkhƗr or awrƗd Rf Whe TijƗQi\\ah aV cRQWaiQed iQ Al-MafƗhƯm Al-TijƗniyyah.  Shaykh 

MXতaPPad AZZal PeQWiRQV WhaW WheUe aUe WhUee PaiQ awrƗd iQ Whe TijƗQi\\ah ৡǌfƯ 

order as follows:  

واǶǴǟ ان اȋوراد اȐǳزƨǬȇǂǘǴǳ ƨǷ اƨȈǻƢƴƬǳ جمǺǷ ƨƦǯǂǷ ƢȀǠȈ اƢǨǤƬǇȏر واȐǐǳة ȆǴǟ اǼǳبي 
ƨǼǈǳب واƢƬǰǳف ا ƨƬƥʬ ƢȀǴǯو ǲȈǴȀƬǳ18وا 

And know that the regular awrƗd of the Al-ܑarƯqah Al-TijƗniyyah is 
composed of seeking forgiveness, seeking a blessing on the Prophet and 
chaQWiQg LƗ ilƗha Illa Allah. All aUe gURXQded iQ Whe BRRk (The QXU¶aQ) 
and Sunnah. 

 

4.4.2.1 The Issue of ܇alƗt al-FƗtiۊ  

It is pertinent to mention that one of the contentious issues of seeming rivalry between 

Whe TijƗQi aQd QRQ-TijƗQi iV Whe fRUPXlaU Rf ܇alƗt µala Nabiyyi which is known as ܇alƗt 

al-FƗtiۊ aPRQg Whe TijƗQi\\ah. IW UeadV WhXV:  

اʭƾȈǇ ȆǴǟ ǲǏ ǶȀǴǳ محƾǸ اƶƫƢǨǳ لمƢ أǪǴǣ واƢŬتم لمǂǏʭ ǪƦǇ Ƣ الحʪ ǪلحǪ والهƢدي الي 
 ǶȈǜǠǳا ǽارƾǬǷو ǽرƾǫ ǪƷ Ǿǳا ȆǴǟو ǶȈǬƬǈالم ǮǗاǂǏ19   

Translation: 

Oh Allah! Bless our Prophet Muhammad for opening what was 
previously closed, being the seal of the past, and helping the truth with 
the truth. He leads people to the right path and blesses his household 
according to his worth and merit. 

Shaykh Awwal claims that the recitation of ܇alƗt al-fƗtiۊ once daily earns the 

UeciWeU VXcceVV iQ bRWh ZRUldV becaXVe iW cleaQVeV RQe¶V ViQV. IWV UeciWaWiRQ iV eTXiYaleQW 

to six thousand other dhikr or supplications done by any other person, young or old.20 

There is another claim that the recitation of ܇alƗt al-FƗtiۊ is equivalent to worshipping 

 
18 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 39. 
19 Ibid., 41. 
20 Ibid., 93. 
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Allah for one hundred and twenty-eight years.21  This latter claim and similar ones are 

contained in JawƗhir al-Ma¶ƗnƯ, which is considered the most authoritative source of 

Whe TijƗQi\\ah SchRlaUV.  The iVVXe Rf ৡalƗW al-FƗWiত haV beeQ a bRQe Rf cRQWeQWiRQ 

beWZeeQ Whe SURWagRQiVWV aQd Whe aQWagRQiVWV. Ali HaUƗ]iP, Whe aXWhRU Rf JawƗhir al-

Ma¶ƗnƯ maintains that the wird litanies, especially ܇alƗt al-FƗtiۊ have tremendous 

UeZaUdV Zhich ZeUe keSW aVide fRU Whe fRXQdeU Rf Whe TijƗQi\\ah b\ Whe PURSheW ZhR 

did not even reveal it to his companions.22 This claim was refuted by Abdul Al-Rahman 

Al-Ifriqi in his Al-AnwƗr Al-Raۊmaniyyah that it will amount to the concealment of the 

divine message, which is not an attribute of the Prophet.  From Al-IfUiTi¶V SRiQW Rf YieZ, 

these statements have at least two issues. First of all, they imply that the Prophet had 

not fulfilled his mission in its entirety, which is a dangerous inference that, according 

to him, all other Muslim scholars would regard as disbelief. 

MRUeRYeU, WhiV VeePV WR gR agaiQVW a YeUVe iQ Whe QXU¶aQ WhaW cRPPaQdV Whe 

Prophet to communicate divine instructions truthfully.23 Prophets cannot possibly hide 

their heavenly mission in such a way, according to Al-IfUiTƯ. MRUeRYeU, he Va\V WhaW Whe 

TijƗQi claiP WR WhiV high VWaWXV ZRXld PeaQ WhaW he iV beWWeU WhaQ AbX BakU, Whe PURSheW¶V 

cRQfidaQW aQd Whe fiUVW KhalƯfah Rf IVlaP.24 

In his opinion, a Shaykh Rf TijƗQi\\ah posited that ܇alƗt al-FƗtiۊ is the most 

cheUiVhed ৡalaW µala Nabbi\\i b\ Whe TijƗQi\\ah. HRZeYeU, he iV RSSRVed WR Whe facW WhaW 

iW iV beWWeU WhaQ bRWh Whe QXU¶aQ aQd ܇alat al-IbrƗhƯmmiyyah, as claimed by some 

adheUeQWV Rf TijƗQi\\ah. He argued that since the Prophet is reported to have said that 

anyone who recites any ܇alƗt for him, the Angels will continue to recite ܇alawƗt on 

such person, hence, ܇alat al-FƗtiۊ has the same benefit as any other form of ܇alƗt µala 

Nabbiyyi.25   

AQRWheU UeVSRQdeQW ZhR iV alVR a Sha\kh iQ Whe TijƗQi\\ah ৡǌfƯ RUdeU RSiQed 

that ܇alat al- FƗtiۊ has the benefit that is different from ܇alƗt al-IbrƗhƯmiyyah because 

the latter has specific places where it should be recited such as during prayers and 

funeral prayers. In contrast, the former is being recited at any time and during the wird 

 
21 Al-µAUabƯ, JawƗhir Al-M¶ƗnƯ Wa Bulǌghu Al-AmƗnƯ Fi Faydi SƯdƯ AbƯ Al-AbbƗs Al-TijƗnƯ, 58. 
22 Ibid., 59. 
23 QXU¶aQ 6:25.  
24 Al-lfUiTƯ, Al-AnwƗr Al-RaۊmƗniyyah Li HidƗyah Al-Firqah Al- TijƗniyyah. 
25 Interview with a TijƗQi, June 10, 2023.  
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Rf Whe TijƗQi\\ah fRllRZiQg Whe diUecWiYe Rf Whe QXU¶aQ WhaW cRPPaQded WhaW MXVliPV 

should seek blessings for the holy Prophet Muতammad.26 

 is described as just another form of showering blessings on the ۊalƗt al-FƗti܇

Prophet as commanded by Allah. This is the opinion of a respondent, who is non-TijƗQi 

but has read the al-MafƗhƯm Al-TijƗniyyah of Shaykh Muতammad Awwal and is also 

cRQYeUVaQW ZiWh Whe aZUƗd Rf Whe TijƗQi\\ah. IQ hiV YieZ, Zhile ৡalƗW al-Ibrahimiyyah 

is being recited during the obligatory and non-obligatory prayers, ৡalƗW al-FƗWiত is just 

aQRWheU fRUPXla iQYeQWed b\ Whe TijƗQi\\ah ৡǌfƯ RUdeU fRU Whe YaUiRXV aZUƗd aQd 

adhkƗU.27 However, a respondent who is also a non-TijƗQi TXeUied Zh\ aQRWheU fRUPXla 

of ৡalƗW VhRXld be iQYeQWed aSaUW fURP Whe ৡalƗW al-Ibrahimiyyah, which the Prophet 

WaXghW hiV cRPSaQiRQV aQd ZaV UeciWed b\ Whe TabƯ¶ǌQ aQd WhRVe fRllRZiQg WheP.28 

Another contentious issue concerning ܇alƗt al-FƗtiۊ is the reward attached to it 

b\ Whe TijƗQiV. ThiV iVVXe haV alZa\V beeQ a SRlePic debaWe beWZeeQ Whe SURSRQeQWV aQd 

Whe RSSRQeQWV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU. The aXWhRU Rf JawƗhir, µAli HaUa]iP, aV 

quoted by Hanif, asserts, among other things, that the reward for reciting ܇alƗt al-FƗtiۊ 

once is equivalent to the reward for all the prayers ever made in this universe for the 

glory of God (tasbiۊ), all the prayers said in remembrance of God (dhikr), all the long 

and short invocations (duұƗ), aQd Vi[ WhRXVaQd QXU¶aQic UeciWaWiRQV.29 He goes on to say 

that, from the perspective of al-IfUƯTƯ, Whe claiP iV eTXiYaleQW WR diVbelief (kufr), apostasy 

(riddah), and leaving the Islamic society (khuruj µan al-millah al-IslƗmiyyah). ³IV WheUe 

a MXVliP ZhR ZRXld QRW declaUe Whe SeUVRQ PakiQg WhiV claiP WR be aQ XQbelieYeU?´ he 

Va\V, lRRkiQg diVaSSRiQWed iQ hiV TijƗQi iQWeUlRcXWRUV. He eYeQ gReV VR faU aV WR Va\, 

³AQ\RQe ZhR dReV QRW UejecW WhiV claiP aQd dePRQVWUaWe WheiU cRQVeQW iV also an 

XQbelieYeU.´ A SeUVRQ like WhaW Zill be XUged WR UeSeQW, aQd if he UefXVeV, he Zill be SXW 

to death. The Malian Salafi chastises his interlocutors for failing to independently use 

their intellects²a priceless divine gift²to discover the truth.30 This issue has been a 

source of polemical exchange among the youth of Omupo, with each party claiming 

superiority. Since the Prophet (SAW) did not recommend ৡalƗt al-FƗtiত in any authentic 

 
26 Interview with a TijƗQi, July 3, 2023.  
27 Interview with a non-TijƗQi, July 18, 2023.   
28 Interview with a non-TijƗQi, JXl\ 18, 2023.  
29 Hanif, Debating Sufism: The TijƗniyya and Its Opponents, 175. 
30 Ibid., 176. 
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hadith, it should be discarded. I strongly recommend the recitation of ٨alat al-

Ibrahimiyyah as this is authenticated by numerous sayings of the Prophet and 

explanations of classical scholars such as Ibn Taymiyyah and Ibn Qayyim.  IW iV, 

therefore, SUefeUUed WR XVe Whe UecRPPeQded RQe aV PeQWiRQed iQ Whe YaUiRXV aXWheQWic 

তadƯWh.  ThiV idea VhRXld QRW lead WR QaPe-calliQg RU labelliQg beWZeeQ Whe TijƗQi aQd 

QRQ-TijƗQi, aV UeceQWl\ ZiWQeVVed RQ VRcial Pedia.31  

 

4.4.2.2 Jawharat al-KamƗl (Pearl of Perfection)  

Another dhikr Rf Whe TijƗQi\\ah Zhich haV cRPe XQdeU cUiWiciVP iV Whe Jawharat al-

KamƗl. The content of which is as follows:  

اǲǏ ǶȀǴǳ وǟ ȆǴǟ ǶǴّǇين اǂǳحمƨ اƨȈǻʪǂǳ واƨƫȂǫƢȈǳ المƨǬǬƸƬ الحƨǘƟƢ بمǄǯǂ اȂȀǨǳم والمƢǠني   
 ƨƠǳƢالم اʪǂǳني اǳبرق اǞǘǇȋ بمǄون اȋرʪح   Ǫالح ƤƷƢǏ ȆǷدȋا ƨǻȂǰƬالم وȂǻر اȂǯȋان 
 ƨǼǰǷϥ ǖƟƢالح  ǮǻȂǯ Ǿƥ اǀǳي ȌǷت   ǞǷȐǳا اȂƸƦǳر واȋواني وȂǻرك   ǺǷ ضǂǠƬǷ ǲǰǳ

ǳني, اƢǰرف المƢǠين المǟ ǪƟƢǬوش الحǂǟ ƢȀǼǷ ȆǴƴƬƫ تيǳا Ǫين الحǟ ȆǴǟ ǶǴّǇو ǲǏ ǶȀǴ
  Ƕǜǟȋا ǄǼǰǳا Ǫلحʪ Ǫالح ƨǠǴǗ ȆǴǟ ǶǴّǇو ǲǏ ǶȀǴǳا . ǶǬǇȋم اƢƬǳا ǮǗاǂǏ مȂǫȋا -

ǽʮا Ƣبه ƢǼǧǂǠƫ ةȐǏ Ǿǳا ȆǴǟو ǾȈǴǟ ɦ ȆǴǏ ǶǈǴǘر المȂǼǳا ƨǗƢƷا ǮȈǳا ǮǼǷ ǮƬǓƢǧ32ا. 
Translation:  

Oh Allah! GiYe Seace aQd bleVViQgV WR (MXhaPPad), Whe VRXUce Rf GRd¶V 
compassion; a genuine ruby which encompasses the centre of 
comprehension and meaning, the son of Adam, the possessor of divine 
truth; the most luminous lighting in the profitable rain cloud which fills 
all the intervening seas and receptacles, the bright light with which you 
have filled your surroundings (the places of existence). Oh Allah! Bless 
and salute the source of truth from which the tabernacles of realities, the 
sources of knowledge, and the most upright, complete, and straight path 
are manifested. Oh Allah! Bless and salute the advent of the truth by the 
truth, the greatest treasure, your mysterious light. Overflowing from you 
WR \RX iV Whe eQcRPSaVViQg Rf µWaliVPaQic¶ lighW.  Ma\ Allah bleVV hiP 
and his household, a prayer that brings us to know him.  

Shaykh Awwal claims that this dhikr ZaV dicWaWed WR Sha\kh AতPad TijƗQi b\ 

Whe hRl\ PURSheW MXতaPPad hiPVelf Zhile aZake aQd QRW iQ dUeaPV. ThiV claiP haV 

 
31 HakeeP Ade\iQka KRlaZRle aQd Che APQah biQWi BahaUi, ³E[SlRUiQg Whe EVRWeUic DiPeQViRQV Rf 
Whe TijƗQi\\ah ৡǌfƯ OUdeU: A CUiWiTXe Rf ৡalƗW Al-FƗWiত and Jawharat Al-KaPƗl,´ Al-Hikmah: 
International Journal of Islamic Studies and Human Sciences 7, no. 3 (2024): 11. 
32 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 94. 
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beeQ Whe VXbjecW Rf aggUeVViYe aWWackV b\ Whe RSSRQeQWV Rf Whe TijƗQi\\ah, ZhR 

postulated that seeing the Prophet in real life, long after his death, amounts to 

resurrection, which Islam does not preach except for once, on the day of judgement.33 

NRQeWheleVV, RSSRQeQWV QeYeU diVSXWe Whe HadiWh WhaW Whe ৡǌfƯV W\Sicall\ ciWe WR VXSSRUW 

Whe QRWiRQ WhaW WheiU leadeU Pa\ Vee Whe PURSheW. The Pa৬Q Rf hadiWh VWaWeV:  

  ǺǷ34 راني ف المƢǼم ǈǧيراني ف اƢǧ ƨǜǬȈǳن اƢǘȈǌǳن ǲưǸƬȇȏ ب 
Whoever sees me in the dream will see me in his wakefulness, for 
Sha\৬ƗQ caQQRW iPiWaWe Pe iQ VhaSe. 

Shaykh Awwal further claims that Jawharat al-kamƗl has enormous benefits, 

which include but are not limited to the following:35  

i. Reciting it once is equivalent to SubۊanallƗh recited thrice by a scholar or the 

World.  

ii. Whoever recites it seven times daily will be loved explicitly by the Prophet.  

iii. Whoever recites it seven times regularly before sleep with ablution shall be 

privileged to see the Prophet.  

iv. The PURSheW aQd hiV fRXU cRPSaQiRQV aQd Sha\kh AতPad TijaQi aUe SUeVeQW aW 

the seventh recitation of Jawharat al-KamƗl.  

Furthermore, he claims that Jawharat al-KamƗl should not be recited except 

with water ablution.36 The TijƗQi\\ah belieYe WhaW Whe PURSheW aSSeaUV dXUiQg Whe 

recitation; hence, its recitation without complete cleanliness achieved with water is not 

allowed. Instead, it should be replaced with twenty recitations of ܇alƗt al-FƗtiۊ if the 

water ablution cannot be achieved.37  

The non-TijƗQi haYe cRQViVWeQWl\ UefXWed Whe abRYe claiPV Rf Whe TijƗQi\\ah iQ 

their writings. For instance, Hanif has documented various arguments of both the 

protagonists and the antagonists of the Jawharat al-KamƗl.38 He writes that almost all 

 
33 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR,´ 47. 
34 MXhaPPad MXhViQ KhaQ, ³Sahih Al-BXkhaUi,´ 6993, acceVVed AXgXVW 9, 2024, 
https://sunnah.com/bukhari. See also Muslim (2266) 
35 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 43. 
36 Ibid., 84. See also JawƗhir al-Ma¶ƗnƯ, 53 
37 Awwal, Al-MafƗhƯm Al-TijƗniyyah. 
38 Hanif, Debating Sufism: The TijƗniyya and Its Opponents, 196±204. 
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of the order's antagonists have severe issues with this condition, which is unnecessary 

for reciting the Quran. This implies the superiority of the pearl of perfection, Jawharat 

al-KaPƗl, over divine eternal speech.39 OSSRQeQWV Rf Whe TijƗQi\\ah belieYe WhaW 

reciting Jawharat al-KamƗl without complete ritual cleanliness is an attempt to create 

new legislation (tashriұ jadƯd). Al-IfUiTƯ alVR accXVeV fRllRZeUV Rf Whe RUdeU, claiPiQg 

that neither Allah nor His Prophet would approve of such an act. According to him, the 

aSSaUeQW XQVRXQdQeVV Rf WhiV TijƗQi WeQaQW eliPiQaWeV Whe Qeed fRU fXUWheU e[SlaQaWiRQ 

of the situation.40 

Moreover, some of the wordings of Jawharat al-KamƗl¶V cRQWeQW aUe VXbjecW WR 

criticism by the antagonists, as documented by Hanif. He posited that the non-TijƗQi 

take issue with the litany due to the presence in it of the allegedly prosaic words (alfƗܲ 

rakƯkah) of the ill (al-asqam) and talismanic (muܒalisam), as they dismiss the attribution 

of such problematic words to the Prophet.41 He quotes al- HilƗli Va\iQg, ³He ZhR WUXl\ 

knows the language of Arabs would not believe that a member of the Arab community 

XWWeUed Whe SURVaic VSeech´.42 In addition, the term al-asqam is claimed by al-HilƗli to 

be an abusive term that could neither be used concerning the Prophet nor to define the 

word ܇irat (µSaWh¶, heUe PeaQiQg, VhaUƯދah) fRU Zhich iW iV intended to function as an 

adjective. He states that while some antagonists objected to using such problematic 

terms, they failed to discover the reason behind it. The reason for their usage, according 

to al-HilƗli, ZaV dXe WR a particular MXতaPPad b. Al-µAUabƯ al-TƗ]i, ZhRP TijƗQiV 

considered to have been the most significant channel of communication (al-wasiܒa al-

mu¶aܲܲam) between their supreme master and the Prophet before the commencement of 

Whe da\lighW cRPPXQicaWiRQ beWZeeQ Whe WZR. AতPad SXka\Uij had UeSRUWedl\ iQfRUPed 

al-HilƗli WhaW Jawharat al-kamƗl was first communicated to al-TƗ]Ư, ZhR WheQ SaVVed iW 

to the supreme master. Therefore, the appearance of the prosaic al-asqam, which may 

be translated as aqwam (straight) in the vernacular of the Arabic of the Maghrib, owes 

its existence to the illiterate Moroccan al-TƗ]Ư.43  The same is reportedly the case with 

muܒalsam, used as an adjective for the Prophet. In fact, according to al-HilƗlƯ, aV 

reported by Hanif, the whole formula provides enough clues of its being far from the 

 
39 Ibid., 196±97. 
40 Hanif, Debating Sufism: The TijƗniyya and Its Opponents. 
41 Ibid., 201. 
42 Hanif, Debating Sufism: The TijƗniyya and Its Opponents. 
43 Ibid., 201. 
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speech of an eloquent Arab, let alone that of the Prophet.44 It is instructive to note that 

HaQif alVR UeSRUWed a SaUWicXlaU VchRlaU SURficieQW iQ AUabic, AতPad ibQ al-APƯQ 

(d.1331AH/1913CE), the author of al-WasƯܒ fƯ tarƗjim udaba¶ ShinqƯt (The Mediator 

AbRXW Whe Life SWRUieV Rf Whe SchRlaUV Rf ShiQTƯW), ZhR had ZUiWWeQ WR jXVWif\ al-asqam 

as being the superlative of the word mustaqƯm (straight), allegedly repented towards the 

eQd Rf hiV life aQd UeliQTXiVhed hiV WieV ZiWh Whe TijƗQi\\ah ৡǌfƯ RUdeU.45 

µAbd al-RaতPƗQ¶ Abd al-KhƗliT (b. 1939CE), a cRQWePSRUaU\ QRWable Salafi 

figXUe, accXVeV TijƗQƯV Rf defaPiQg Whe PURSheW (sabb li-l-rasǌl) by including 

problematic terminology in the litany. In his statement on behalf of the brotherhood, 

µUQaaU MaVދǌd is trying to dismiss the accusation. He engages in a lengthy linguistic 

discussion to demonstrate that Arabic uses the terms asqam and Mu৬alsam.  He claims 

that the same litany contains other eulogies that the accuser missed. He contends that if 

TijƗQiV iQWeQded WR PaligQ Whe PURSheW, Whe\ ZRXld QRW haYe XVed VXch e[SUeVViRQV. 

MaতPǌd b. BeQVƗliP, a gUaQdVRQ Rf Whe TijƗQi PaVWeU, UecRPPeQdV a PeWaShRUical 

interpretation of the term al-asqam, which means inadequate and incomplete, in addition 

to the usual liQe Rf aUgXPeQWV eVWabliVhed b\ µUPaU MaV¶Xd. The WeUP ৢiUƗW, ePSlR\ed 

as an adjective, is imperfect and defective due to its association with human 

deficiencies. It may achieve perfection through divine mercy.46  

 

4.4.2.3 Al-IstighfƗr 

A cRUe Rf Whe adkhƗU Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iV Whe chaQWiQg Rf IstighfƗr. The author 

PeQWiRQV WhaW IVWighfƗU iV aQ eVVeQWial aVSecW Rf Whe adkhƗU Rf Whe ৬aUƯTah al-TijƗQi\\ah, 

Zhich iV VXSSRUWed b\ Whe eYideQce fURP Whe QXU¶aQ aQd SXQQah. He giYeV a caWalRgXe 

Rf Whe VeYeUal QXU¶aQic YeUVeV WhaW allXde WR Whe iPSRUWaQce Rf Va\iQg IstighfƗr.47 He 

also mentions some Prophetic traditions on the importance of istighfƗr.48 According to 

him, the formula of the istighfƗr e[SecWed Rf a PXUƯd iV aV fRllRZV:  

 
44 Hanif, Debating Sufism: The TijƗniyya and Its Opponents. 
45 Ibid. 
46 Ibid., 201±2. 
47 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 39±40. 
48 Awwal, Al-MafƗhƯm Al-TijƗniyyah. 
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 ǾȈǳب اȂƫوأ ǾȈǧ ادǄȇ ȏم  وȂȈǬǳا Ȇالح Ȃǿ ȏا Ǿǳا ȏ يǀǳا ǶȈǜǠǳا ɦ ǂǨǤƬǇ49ا   
Translation: I seek forgiveness in Allah, the Mighty, whom there is no 
deity worth of worship except Him, the Ever living, the self-subsisting. 
ThiV iV ZiWhRXW addiQg Whe ShUaVe, ³AQd I Veek UeSeQWaQce.´ 

This is an aspect of the adkhƗr Rf Whe TijƗQi\\ah WhaW iV QRW cRQWURYeUVial aQd Rf 

Zhich WheUe VeePV WR be agUeePeQW beWZeeQ Whe TijƗQi aQd QRQ-TijƗQi. IW iV a kQRZQ facW 

that istighfƗr is a cardinal part of the adkhƗr of a Muslim, as this is ordained in both the 

QXU¶aQ aQd তadƯWh. FRU iQVWaQce, Whe QXU¶aQ PeQWiRQV VeYeUal beQefiWV Rf VeekiQg 

forgiveness.50 Similarly, the Prophet is reported to have been seeking forgiveness until 

his leg got swollen and when asked by his wife Aishah while he would not rest, he 

responded that he had to be a grateful servant. This has been well documented in various 

books of AতƗdiWh.  

 

4.4.3 Miftāতu Al-Khayrāt  

The second part of the book Al-MafƗhƯP Al-TijƗQi\\ah iV deYRWed WR eVSRXViQg VRPe 

VecUeWV Rf Whe TijƗQi\\ah, aV Whe aXWhRU SXWV iW. The VSecial SUa\eUV aUe Vaid WR be YeU\ 

efficaciRXV. IW iV QaPed MifWƗতX Al-Kha\UƗW (ke\ WR all VXcceVVeV). IQ Whe iQWURdXcWion 

of this section of the work, the author writes inter-alia:    

Ƣǧن ǽǀǿ اǂǇȋار ƢȀǴǸǠƬǈȇ ȏ ƨƦȈƴǟ وȏيحǲǐ المȂǐǬد اʪȏذن المƺȇƢǌ اȋ ǲǸǰǳن ưǯيرا 
 ƾǳȂƬȇ نƢǈǻȏا ƨǳȐǈǯ ǎƟƢǐŬار واǂǇȋا ǺǷ ينǻالمأذو ƺȇƢǌالم ǺǷ51  

Translation: Indeed, these secrets are truly miraculous. The MashƗykh 
must authorise before using or achieving the goal. The MashƗykh¶s 
approval is required to demystify many secrets and specific situations 
affecting humanity.  

As earlier mentioned elsewhere in this work, the author asserts from the outset 

that the adkhƗr contained in this book are strange secrets which are peculiar to the 

TijƗQi\\ah ৡǌfƯ RUdeU. HRZeYeU, Whe\ VhRXld QRW be UeciWed b\ aQ\ PXUƯd e[ceSW ZiWh 

e[SUeVV SeUPiVViRQ aQd aSSURYal Rf hiV Sha\kh. TheVe ³VecUeWV´ haYe WhiUW\-three 

unique prayers recited to God for various purposes. He further asserts that whoever gets 

 
49 Ibid., 54. 
50 See QXU¶aQ 71:10-14.  
51 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 157. 
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RUal SeUPiVViRQ WR Whe ³VecUeWV´ fURP hiV Sha\kh Zill be iPPXQe fURP abeUUaWiRQ aQd 

faXlWV. CRQYeUVel\, aQ\RQe ZhR UeadV WheVe ³VecUeWV´ fURP SUiQWed PaWeUialV Zill liYe WR 

UegUeW iW accRUdiQg WR Whe XQdeUVWaQdiQg Rf Whe SeRSle Rf ³VecUeWV´. ThiV aVVeUWiRQ is 

contained in the following poetic verses composed by the author:  

ǦȈƸǐƬǳوا ǢȇǄǳا Ǻǟ Ǻǰȇ    ƨȀǧƢǌǷ ƺȈǌǳا ǺǷǂǈǳا ǀƻϩ ǺǷ  مǂƷ ف 

   52وǺǰȇ ǺǷ اǀƻا ƾǼǟ ǽǂǈǧ     ǦƸǏ ǺǷǂǈǴǳ اǲǿ اƾ         ǠǳƢǯ ǂ      ǈǳم 

Translation:  

Whoever learns the secret directly from the Shaykh will be saved from deviation 
and error. 

Whoever acquires secrets from books does not understand them as well as those 
who know the true secrets.  

 

BelRZ aUe VRPe Rf Whe ³VecUeWV´ SUa\eUV RU VWUaQge VecUeWV (al-AsrƗr µajƯbah) as 

mentioned by the author:53   

 

1. Secret of Al-LaܒƯf to Ease all Difficulties  رϴδόϟا ϊϴϤΟ رϴδϴΘϟ فϴطϠϟر اγ  

Shaykh Awwal claims that anyone afflicted with difficulty or in dire need of something 

should recite the following secrets daily or after the five daily prayers. Such difficulty 

or problem will be resolved in no distant time.  

 ( 100اƶƫƢǨǳ لمƢ أǪǴǣ )ǂǬƫ  ƨƟƢǷأ : ȐǏة  

 واɦ ǶǇ اƢȈƥ ǦȈǘǴǳء اǂȇƾǬƬǳ واǳترǲȈƫ واƢȀǛر اȆǴǟ ƨǸǔǳ اƢǨǳء 

  ǦȈǘǴǳا ʮ– Ǧǳة   – (1000)اƾƷة واǂǷ ƶƫƢǨǳة اȐǏ ثم Ƣاءتهǂǫ ƾǼǟ رƢǫȂǳوا  ƨǼȈǰǈǳʪ 

 ( ʮ4 اǦȈǘǴǳ )ارǂǷ Ǟƥات  

 ʮ ب Ǧǘǳة واƢƴǼǳا ǮǳƢǈǷ ب ǮǴǇوا ƢȀǴǯ رȂǷȋب ف ا Ǧǘǳا ǦȈǘǴǳا Ǯاسم ǶȀǴǳا
 ( 4اǦȈǘǴǳ )ʮ اǦȈǘǴǳ ارǂǷ Ǟƥات  

 
52 Ibid. 
53 Ibid., 157±99. 
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  ǦȈǘǴǳا ʮ كƾǼǟ ǂȇدƢǬالم Ǿƥ تǂƳ ƢǸȈǧ ب Ǧǘǳا ǦȈǘǴǳا Ǯاسم ǂǈƥ ǶȀǴǳا–   ǂǈƥ ǶȀǴǳا
  ǦȈǘǴǳا ʮ نƢǷȏة واƢƴǼǳوا ǚǨوالح ǦȈǘǴǳة اǂƟني ف داǴƻاد ǦȈǘǴǳا Ǯاسم–   ǦȈǘǴǳا ʮ(

 ( 4ارǂǷ Ǟƥات 

 ƪǨǘǳ ي اذاǀǳا ȆǨŬا ǮǨǘǳ ǪƟƢǫد ǺǷ ƢȈǨƻ ƢǨǘǳ ب Ǧǘǳا ǦȈǘǴǳا Ǯاسم ǂǈƥ ǶȀǴǳا
  ǦȈǘǴǳا ʮ ȆǨǯ ƾƦǠǳا Ǿƥ–    اتǂǷ Ǟƥار ǦȈǘǴǳا ʮ(4  ƶƫƢǨǳة اȐǏ ثم )  اتǂǷ ثȐƯ 

 
Transliteration: 

i. ܇alƗt al-FƗti100 ۊtimes  

ii. YƗ al-LaܒƯf     1000times  

iii. ܇alƗt al-FƗtiۊ once  

iv. ܇alƗt al-FƗti4 ۊtimes  

v. Allahumma ismuka al-LƗܒƯf ulܒif bƯ fƯ al-umǌri kullihƗ wasluk bƯ masƗlik 
Al-NajjƗt walܒuf bƯ YƗ al-LaܒƯf YƗ LaܒƯf.   4times    

vi. Allahumma bisirri ismuka al-LaܒƯf ultuf bƯ fƯmƗ jarat bihi al-MaqƗdƯr 
µindaka YƗ al-LaܒƯf. Allahumma yassir ismuka al-LaܒƯf idkhilinƯ fƯ dƗirati 
al-LaܒƯf wa al-ۊifܲi wa al-NajjƗt wa al-AmƗni YƗ al-LaܒƯf YƗ LaܒƯf 4times  

vii. Allahumma bisirri ismuka al-LaܒƯf ulܒuf bƯ luܒfan khafiyƗn min daqƗ¶iq 
luܒfika al-Khafiyyi al-ladhƯ idhƗ laܒafta bihi li¶abdin kafƗza YƗ al-LaܒƯf 
YƗ al-LaܒƯf. 4times  

viii. ܇alƗt al-FƗti3 ۊtimes  

ix. ܇alƗt al-FƗti100 ۊtimes  

x. YƗ al-LaܒƯf     1000times  

xi. ܇alƗt al-FƗtiۊ once  

xii. ܇alƗt al-FƗti4 ۊtimes  

xiii. Allahumma ismuka al-LƗܒƯf ulܒif bƯ fƯ al-umǌri kullihƗ wasluk bƯ masƗlik 
Al-NajjƗt walܒuf bƯ YƗ al-LaܒƯf YƗ LaܒƯf.   4times    

xiv. Allahumma bisirri ismuka al-LaܒƯf ultuf bƯ fƯmƗ jarat bihi al-MaqƗdƯr 
µindaka YƗ al-LaܒƯf. Allahumma yassir ismuka al-LaܒƯf idkhilinƯ fƯ dƗirati 
al-LaܒƯf wa al-ۊifܲi wa al-NajjƗt wa al-AmƗni YƗ al-LaܒƯf YƗ LaܒƯf 4times  

xv. Allahumma bisirri ismuka al-LaܒƯf ulܒuf bƯ luܒfan khafiyƗn min daqƗ¶iq 
luܒfika al-Khafiyyi al-ladhƯ idhƗ laܒafta bihi li¶abdin kafƗza YƗ al-LaܒƯf 
YƗ al-LaܒƯf. 4times  

xvi. ܇alƗt al-FƗti3 ۊtimes  
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2. Secret of Al-La৬īf Known as Damdama to Ease all Matters  

 ǂǇ اǦȈǘǴǳ المȆǸǈ دƾǷم ǈȈƬǳير اȂǷȋر 

  ǪǴǣأ Ƣلم ƶƫƢǨǳة اȐǏ : أǂǬƫ –    ǂǌǟ يƾƷوا ƨƟƢǷ(111 ) 

  ǦȈǘǴǳا ʮ–    نȂǠƥوار Ǟƥوار ƨƟƢǸǠƥف وارȏا ƨǠƥار(د 4444ƾǠǳا ǺǷ أƾƦƫ ط انǂǌƥ )
 : ȐưǷ Ƥǯǂد المƾǠǳʪ أƾƦƫ ير ايƦǰǳد اƾǠǳالي ا ȆȀƬǼƫير وǤǐǳا 

  ƨǠƥ4- ار 

 40- ارȂǠƥن  

  ƨƟƢǸǠƥ400أر 

 4000ارƨǠƥ اȏف  

 ƶƫƢǨǳة اȐǏو ƨتحƢǨǳثم ا 
According to Shaykh Awwal, anyone who has difficulties and wishes that Allah 

should ease his affairs should recite the following;  

i. ܇alƗt al-FƗti111 ۊtimes  

ii. YƗ al-LaܒƯf 4444times  

iii. Sǌrat al-FƗtiۊah once 

iv. ܇alƗt al-FƗtiۊ once  

He states that the reciter must start from the least to the highest number, such as 

from number four to four thousand while chanting the secret of Al-Laܒif in this formula.  
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3. LaܒƯf of the Four Cardinal Directions 

 ƨȈǴǏȋت اƢȀالج ǦȈǘǳ 

( الي اƨǴƦǬǳ ثم ƾƫور الي الجƢȀت اƨȈǴǏȋ وǂǬƫأ 100 ʮ)ȐǏ–    ƨƟƢǷة اǂǬƫ–    ƶƫƢǨǳأ  
 Ǧǳا( ǦȈǘǴǳ1000ا :Ȇǿو ƨȀƳ ǲǯ ف ) 

 ǆǸǌǳا ǾǼǷ قǂǌƫ يǀǳن اƢǰوق : المǂǌǳا 

 ǆǸǌǳا ǾȈǧ بǂǤƫ يǀǳن اƢǰب : المǂǤǳا 

 اƢǸǌǳل( اǮǷƢǷ.اƢǸǌǳل : اذا Ƣǯن اǂǌǳق ȆǴǟ يمƢǯ, ǮǼȈن )  

 ȆȀƬǼƫين وǸȈǳا ǺǷ أƾƦƫ ط انǂǌƥ ǮǨǴƻ بȂǼن الجƢǯ ǮǷƢǷل اƢǸǌǳن اƢǯ ب : اذاȂǼالج
 ȐưǷ ƨǴƦǬǳالي ا 

   ǦȈǘǴǳا ʮ لƢ1000 شم 

  ǦȈǘǴǳاʮ قǂǋ1000                                          

 ǦȈǘǴǳا ʮ بȂǼƳ1000 

  ǦȈǘǴǳا ʮ بǂǣ1000 

 .ƶƫƢǨǳة اȐǐǳوا ƨتحƢǨǳثم ا 
Transliteration/translation:  

LaܒƯf al-JihƗt al-Asliyyah  

Recite ܇alƗt al-fƗti100 ۊ times facing Qiblah, then face the four cardinal points reciting 

YƗ LaܒƯf 1000 times at every point.  

Then, recite Sǌrat al-FƗtiۊah and ܇alat al-FƗtiۊ.  
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4. Solution to All Problems in this World and the Hereafter.  

 ǆȇ رةȂǇ أǂǬȈǴǧ , ƨȇوǂƻȋوا ƨȇȂȈǻƾǳا ǾƴƷاȂƷ ȆǔǬȇ اراد ان Ǻلم ƨǸȈǜǠǳة اƾƟƢǨǳا ǽǀǿ
 ǾƥرƢǷ ǞȈجم ƤƬǰȇة وǂǷ ǂǌǟ يƾƷا ǂƸƦǳب اǄƷة  وǂǷ نȂǻƢث و ثمȐƯ Ȇǿو Ƣتهʮد اƾǠƥ
 ȆǔǬȇ ǾƴƟاȂƷ أو ǾƬƳƢƷ نƢǧ ƨǫرȂǳا Ǻǧƾȇ مƢƬŬا ƾǠƥاءة وǂǬǳا ƾǼǟ ǾȈǴǟ ǆǴويج ƨǫف ور

 ǽǂǯǀȇ ƢǷ جمƨǟƢ أو وƾǬƥ  . ǽƾƷرة ƢǠƫ ɦلي . ا
Translation  

This is a huge benefit for those who want to solve their problems in this 
World and the hereafter. He should recite Sǌrat YƗsƯn 83 times, the 
number of verses it contains. Then, equally recites ۊizbu al-Baۊr 11 
times. He should put all his problems on a sheet of paper and sit on it 
during the recitation. The paper should be buried after the recitation. The 
power of Allah shall meet all his needs. This can be done 
congregationally or individually.  

 

 

Yā 
Laṭīf

North: 
Yā Laṭīf 

1000

East: Yā 
Laṭīf 
1000

South: 
Yā Laṭīf 

1000

West: 
Yā Laṭīf 

1000
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5. Repayment of Huge Loan, Seeking Abundant Wealth and Continuous Grace  

 ƨǷاوƾǷرزاق وȋا ƨǠǇȂǳ ƢȀǴǸǠƬǈȇ Ǯǳǀǯت وǂưǯ Ȃǳو Ǻȇƾǳا Ǿǳ نƢǯ Ǻلم ƨǴȈǴƳ ƨǸȈǜǟ ةƾƟƢǧ
 :Ȇǿو ƨǸǠǼǳا 

Ǻǟ اȂǳلي اƢǐǳلح اƾȈǈǳ اǂǠǳب Ǻƥ اƶƟƢǈǳ رǾǼǟ ɦ ȆǓ ان اǶǇȏ اǀǳي ǾǬǳ اƺȈǌǳ اƢƴƬǳني 
 ǾǼǟ ɦ ȆǓر ǂǐǼǳاب ا Ǻƥ ƢƸƬǧ ƾǸي محȏȂǷي وƾȈǇ للهʪ رفƢǠǳ ǾǼǟ ليƢǠƫ  ɦ ȆǓر

 :Ȇǿير وưǰǳا ǾǼȇد ǂǷف ا 

 :Ȇǿء وƢǈǷو ƢƷƢƦǏ ةǂǷ ينǠƦǇ أǂǬƫ ظƢǨǳا ƨǠƦǇ 

1.   ǶȀǴǳ70ا 

2.   ǲǏ70 

3.   ȆǴǟ70 

4.   ʭƾȈǇ70 

5.   ƾǸ70مح 

6.   Ǿǳ70وءا 

7.   ǶǴǇ70و 

   ƺȈǋ Ǻǟ ركƢƦالم ǶǇȏا اǀǿ وةȐƫ ذن فȏء اƢƳ , صƢŬذن اʪ ȏا ƾƷأ ǽءǂǬȇ ȏا وǀǿ
 اȐǇȏم الحƢج اǂƥاǶȈǿ اɦ ƾƦǟ Ǻƥ اȆŬȂǰǳ اƢǤǼǈǳلي رƢǸȀǼǟ ɦ ȆǓ وƢǼǟ بهƢǸ آǷين. 

Explanation  

Shaykh Awwal claims that the above duұƗ is a huge benefit for anyone 
who is indebted, wants to expand his wealth, or requires continuous 
grace. It is a special duұƗ with the chain of transmitters from Al-Waliyy 
Al-SƗliত Al-Sa\\id WR Sha\kh TijƗQi, ZhR gaYe iW WR SƯdƯ MXতaPPad 
FaWতaQ ibQ Abi al-Nasar. The seven words should be recited in the 
morning and evening thus:  

Allahuma 70  

 alli          70܇

µAla           70 

SayyidinƗ   70 
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Muۊammad 70 

Wa Ɨlihi       70  

Wa Sallam    70  

He further claims that the prayer must not be recited except with the 
permission of a specific and honorific Shaykh. He asserts that he has been 
granted permission for recitation from his own Shaykh al-IVlaP, Alণaji 
IbUƗhƯP ibQ Ni\\ƗV Al-KaZlakhƯ Al-SiQigƗlƯ (SeQegal).  

 

6. NƗfilah in the Night of Friday and Monday   

 ƨǴȈǳ ƨǴǧʭ الجƨǠǸ واǼƯȏين 

 ƨǠƦǇ رƾǬǳرة اȂǇو ƨتحƢǨǳʪ نيƢưǳوا ,  ƨǠƦǇ ȆǇǂǰǳا ƨȇوأ ƨتحƢǨǳʪ ولىȋين , اƬǠǯر ȆǴǐƫ
( تهƾي ȂƯابهǂǳ Ƣوح ʭƾȈǇ محȐǏ100 ƾǸة اƶƫƢǨǳ لمƢ أǪǴǣ )ƨƟƢǷ  -1وǂǬƫ ǶȈǴǈƫ ƾǠƥأ :  

 . ǶǴǇو ǾȈǴǟ ɦ ȆǴǏ 

 ( تهƾي ȂƯابهǂǳ Ƣوح اƺȈǌǳ احمƾ اƢƴƬǳني . ȐǏ50ة اƶƫƢǨǳ لمƢ أǪǴǣ )ȂǈŨن   - 2

 ( تهƾي ȂƯابهǂǳ Ƣوح أȐǏ25 .ǮȇȂƥة اƶƫƢǨǳ لمƢ أǪǴǣ )ƨǈŨ وǂǌǟون    - 3

 ( 65ثم ǂǿȂƳة اƢǸǰǳل ƨǈŨ وƬǇين )

 ( 65وان ȂǼƫ ƢǸǸȈƬǷ ƪǼǯب ƢǠƫ ɦ ǶǇʪ ƢȀǼǟلي ) ʮ دʮن 
Explanation 

According to Shaykh Awwal, a special NƗfilah would be observed on 
Friday and Monday. The MurƯd should observe two units of Rakaұah. He 
must recite Sǌrat al-FƗtiۊah and Ɨyat al-Kursy seven times in the first 
Rakaұah and Sǌrat al-FƗtiۊah and Sǌrat al-Qadr seven times in the 
second Rakaұah. After Taslim, he shall recite the following:  

i. ܇alƗt al-FƗti100 ۊtimes, the reward is credited to the soul of 
MXতaPPad 

ii. ܇alƗt al-FƗti50 ۊtimes, the reward is credited to the soul of 
Sha\kh AতPad TijƗQi  

iii. ܇alƗt al-FƗti25 ۊtimes, the reward is credited to the soul of the 
murƯd¶V SaUeQWV  

iv. Jawharat al-KamƗl 65times.   

This can be substituted with Ya DayyƗn (65 times) if the murƯd 
performed dry ablution when water is unavailable.  
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7. The Greatest Name  ϢظϋϷا Ϣγϻا 

 :Ȇǿو ǶǴǇو ǾȈǴǟ ɦ ȆǴǏ دȂƳȂǳا ƾȈǈǳ ɦ ǽƢǘǟي أǀǳا Ƕǜǟȋا ǶǇȏا 

 ƨتحƢǨǳرة اȂǇ ǂƻذ الي اȂǠƬǳأ 

  Ǧǳا( ɦ ǂǨǤƬǇ1000ا ) 

 ǂǌǟ يƾƷوا ƨƟƢǷ ( ǪǴǣا Ƣلم ƶƫƢǨǳة اȐǏ111 ) 

 ( ǂǔƥب ƨǈŨ وƯȐƯين ǂǷة ɦ ƢǼƦǈƷ1350 وǶǠǻ اǲȈǯȂǳ )اǦǳ وȐƯثمƨƟƢ وȂǈŨن  

  ǂǌǟ يƾƷوا ƨƟƢǷ ( فƢǯ ʮ : أǂǬƫن 111وȂǈŨو ƨƟƢǷȐƯو Ǧǳا ǲǯ رأس ȆǴǟ ) 

 ƨǠƥار ƶƫƢǨǳة اȐǐǳوا  ƾƷوا ƨتحƢǨǳثم ا 

 ƢƸƦǇن رǮƥ رب اǄǠǳة ȂǨǐȇ ƢǸǟن واȐǈǳم ȆǴǟ المǴǇǂين والحƾǸ لله رب اƢǠǳلمين. 
 

 

 

Explanation  

Shaykh Awwal claims that the unique name known as the most excellent 
name (al-ism al-µazami) was given directly by Allah to Prophet 
MXতaPPad. The MurƯd is expected to recite in the following order:  

i. Sǌrat al-FƗtiۊah, including Al-TaދƗZX] RQce 

ii. Astaghfirullah 1000times  

iii. ܇alƗt al-FƗti111 ۊtimes 

iv. Hasbunallah wa niұimah al-wakƯl 1350times 

v. YƗ KƗfƯ 111times  

vi. Sǌrat al-FƗtiۊah once 

vii. ܇alƗt al-FƗti4 ۊtimes.   

He should end with; SubۊƗna rabbika rabbi al-µizzati µammƗ ya܈ifǌn wa 
salƗm µala al-mursalƯn wa al-ۊamdulillahi rabbi al-µƗlamƯn.  
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8. Prayer to Alleviate Calamity, Seek Guidance to Peaceful Paths and Resolve 

Problems  

  ǲƦǇ  ƨȇاƾǿو اǂǰǳوب   ƲȇǂǨƬǳ  ƨǴȈǴالج  ƾƟاȂǨǳا  ǺǷ ƨưǳƢưǳا  ƨǟƢǈǳا ƥين   ƢǿأǂǬƫ ان   ƲƟاȂالح وƢǔǫء   ƨǷȐǈǳا
 : ǂƴǨǳع اȂǴǗ ǲƦǫ ǲȈǴǳا ǂƻف ا ƨǈǷƢŬوا 

 ( 12اɦ ǂǨǤƬǇ اǶȈǜǠǳ اǀǳي ȏ اǾǳ اȂǿ ȏ الحȆ اȂȈǬǳم )-1

2 -  ( ǪǴǣا Ƣلم ƶƫƢǨǳة اȐǏ30 ) 

3 -   ( ɦ ȏا Ǿǳا ȏ100 ) 

 ( 99) رƢǼƥ اǮǻƾǳ ǺǷ ƢǼƫ رحمƨ وȆǿء ǺǷ ƢǼǳ اʭǂǷ رƾǋا    - 4

 : Ǯǳاǀǯ ةǂǌǟ ǲǯ رأس ȆǴǟة وǂǷ ƨǠǈƬǳرأس ا ȆǴǟ تƢȈƥȋا ǽǀǿو 

 ʮ رب Ȇǿء ǺǷ ƢǼǳ اʭǂǷ رƾǋا     واǮƬǻȂǠǷ ǲǠƳ اƾǷ ƢǼǳ ȆǸǜǠǳدا 

 ƢǼǴǰƫ Ȑǧ الي ƥƾƫير اƥƾƫ Ǻǟ ǄƴǠȇ ƾƦǠǳƢǧ            ƢǼǈǨǻير ƾǈǧ ƢǷا 

 أƪǻ اǶȈǴǠǳ وƾǫ وʮ ƪȀƳ اȆǴǷ     الي رȐƟƢǇ ƢƦǴǫ ǮƟƢƳ وƾȇا  

 ƾǷ ƾǬǧدت ƾȇي ǀǳʪل ǂǬƬǨǷا        اƻ ʮ ǮȈǳير ƾǷ ǺǷت اƾȇ ǾȈǳا 

 ǂƫ Ȑǧدنهʮ Ƣ رب ȂƳ ǂƸƦǧ            ƨƦƟƢƻدك ǂȇوي ǺǷ ǲǯ وردا 

 وƢƳǂǴǳء ȂƯاب أȂƯ ǲǠƳƢǧ          ǾǸǴǠƫ ƪǻاب دوام اǈǳتر لي اƾƥا 
 

Explanation/ transliteration:  

Shaykh Awwal explains that the above prayer is efficacious in alleviating calamity, 

seeking guidance for peaceful paths, and solving numerous problems. It should be 

recited between 3 a.m. and 5 a.m. before dawn.  

i. AstaghfirullƗha al-µazƯm al-ladhi lƗ ilaha illa huwa al-ۉayyu al-Qayyǌm (12) 

ii. ܇alat al-fƗtiۊ limƗ ughliqa (30) 

iii. LƗ ilaha illƗ AllƗh (100) 

iv. RabbanƗ ƗtinƗ min ladunka raۊmatan wa hayyi¶ lanƗ min amrinƗ rashadan (99) 
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The following poetic verses shall be recited after every ninth and tenth counts;  

a. YƗ Rabbi hayyi¶ lanƗ min amrinƗ rashadan # Waj µali ma µunataka al- µuzmƗ 

lanƗ madadƗ. 

b. FalƗ taklinƗ ilƗ tadbƯri anfusinƗ # fal µabdu yu µjizu an tadbƯri mƗ fasadƗ.  

c. Anta al- AlƯm wa qad wajahtu yƗ amalƯ  # ilƗ rajƗika qalban sƗilan wa yadƗ.  

d. Faqad madadtu yadaya bi dhuli muftaqiran # ilayka yƗ khayra man madat ilayhi 

yadƗ.  

e. FalƗ tarudanahƗ yƗ Rabbi khƗ¶ibatan # fabaۊru jǌdika yariwƯ kulla man 

waradƗ.  

f. Wa lirajƗ¶i thawƗba anta ta µalamuhu # faj µali thawƗbi dawƗma al-sitra lƯ 

abadƗ.  

 

 

9. Prayer for Resolving Problems  

ȆǴǐƫ رƬǠǯين , اȋولي ȂǇرة اƢǨǳتحƨ وǽǀǿ اƨȇȋ : وƶƫƢǨǷ ǽƾǼǟ اƢȀǸǴǠȇ ȏ ƤȈǤǳ اȂǿ ȏ وƢǷ ǶǴǠȇ ف اǳبر 
 واǂƸƦǳ وǺǷ ǖǬǈƫ ƢǷ ورƨǫ اƢȀǸǴǠȇ ȏ وƨƦƷ ȏ ف ƨǸǴǛ اȋرض وȏ رƤǗ وǆƥʮ ȏ اȏ ف ƢƬǯب ƦǷين . 

 ƢȀǟدȂƬǈǷو ƢǿǂǬƬǈǷ ǶǴǠȇو ƢȀǫرز ɦ ȆǴǟ ȏرض اȋف ا ƨƥدا ǺǷ ƢǷو : ƨȇȋا ǽǀǿو ƨتحƢǨǳرة اȂǇ : ƨȈǻƢưǳا
 ǲǯ ف ƢƬǯب ƦǷين .  وƾǠƥ اǂǬƫ ǶȈǴǈƬǳأ : 

1  –  ( ƨتحƢǨǳرة اȂǇ129 ) 

2  –   ( ȆǘǠǷ ʮ129 ) 

3  –   ( ƶƫƢǨǳة اȐǏ99 ) 

 . ƶƫƢǨǳة اȐǏو ƨتحƢǨǳرة اȂǇ ƶƫƢǨǳة اȐǏ أǂǬƫ ƢǿƾǠƥو  ǮƴƟاȂƷ ا  أيǀǯا وǀǯ نيǘǟأ ȆǘǠǷ ʮ 
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Explanation/ Transliteration:  

Among the various secret prayers mentioned above by Shaykh Awwal is one that he 

claims can help resolve all problems. The murƯd is expected to observe the 

supererogatory prayers and recite the following:  

i. First rakaұah; Sǌrat al-FƗtiۊah and this verse; wa µindahu mafƗtiۊu al-ghayb lƗ 

ya µlamuhƗ ilƗ huwa waya µalam mƗ fƯ al-barri wa al-baۊri wa mƗ tasquܒu min 

waraqatin illa ya µalamuha walƗ ۊabbatin fƯ zulmati al-µarڲi walƗ raܒibin wa lƗ 

yƗbisin illa fƯ kitƗbin mubƯn.  

ii. Second rakaұah; Sǌrat al-FƗtiۊah and this verse; wa mƗ min dƗbatin fi al-µ arڲi 

illa µala llahi rizquhƗ way a µalamu mustaqarahƗ wa mustawda µaƗ kullun fƯ 

kitƗbin mubƯn.     Thereafter, he should recite the following after taslƯm;  

iii. Sǌrat al-FƗtiۊah (129) 

iv. YƗ MuµܒƯ  (129) 

v. ܇alat al-fƗti(99) ۊ 

vi. YƗ MuµܒƯ aµatinƯ  kadha wa kadha ( mention the problems) then  recite;  

vii. ܇alat al-fƗtiۊ  

viii. Sǌrat al-fƗtiۊah 

ix. ܇alat al-fƗtiۊ  

 

10. The Importance of the Name of Allah  

( ɦ ǶǇȏت اƢȈǨȈǯ ǺǷ21  ƢǧǂƷ ) 

  ƨƟƢǷ ( ǊȇǀǰƴȈǋ ɦ ȏا Ǿǳا ȏ ǂǯǀƫ 100ان ) 

 ƨƟƢثمȐƯ( نيǣǀǔǼƻ ƾǬǴǟ ǽȂǐǰǷ ǖǇ300أر ) 

( ǮǳƢǷ ʮ ǶȈƷر ʮ نƢحمǂǳا ʮ رب ʮ ɦ ʮ100 ) 

 ثم ǀǿا اƢǟƾǳء : 
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اȋحمƾي  اʪǂǳني  ǂǐǼƥك  واǂǐǻني   ǪƟƢǫƾǳا وǸǴǟني   ǪƟƢǬالح وأرني  اȂǼǰǳز  لي   Ƥǿز وȂǷǂǳا اƶƬǧ لي   ǶȀǴǳا
 ʭƾȈǇ ȆǴǟ ɦ ȆǴǏلمين , وƢǠǳرب ا ʮ ينǷا ǶȀǴǳا ȆǸǜǠǳة اǂǔالح ǽǀǿ ف ƨȈƯǂالم ƨȇǂȀǬǳا Ǯƫǂǔي بحƾǸالمح

 محƾǸ واǾǳ وǾƦƸǏ وȐƯ( ǶǴǇث ǂǷات(.   
  

Transliteration  

i. Min KayfiyƗt al-Ismu Allah (21) harfan  

ii. To recite; LƗ ilaha Illa AllƗh ShayjikadhƯshu (100) 

iii. Arsaܒu Makasǌhu µalqidu Khididhighi (300) 

iv. YƗ Allahu YƗ Rabbu YƗ Al- RaۊmƗn YƗ RaۊƯm YƗ MƗlik (100). Then recite the 

following duұƗ;  

v. Allahuma iftaۊ lƯ al-rumǌz wa hablƯ al-kunǌz wa arinƯ al-ۊaqƗiq wa µalimnƯ al-

daqƗiq wan surinƯ bi nasrika al-rabbanƯ al-aۊamadƯ al-muۊammadƯ bi 

 adratil al-husmƗ Allahummaۊ-adiratika al-qahariyah al-mar¶iyah fƯ hadhi¶I alۊ

ƗmƯn YƗ rabba al-µalƗmƯn. Wa ܇alla Allah µalƗ sayyidinƗ Muۊammadin wa alihi 

wa saۊbihi wa sallim (3 times).  

The above samples of the secret prayers mentioned in the book, Al-MafƗhƯm Al-

TijƗniyyah, from pages 157-199, were aQal\Ved ZiWhiQ Whe aPbiW Rf Whe QXU¶aQ aQd 

SXQQah. The UeVeaUcheU ZaV cXUiRXV WR VeaUch fRU WheVe SUa\eUV fURP Whe QXU¶aQ aQd 

ণadƯWh Rf Whe PURSheW, aV PeQWiRQed b\ Whe aXWhRU aW Whe begiQQiQg Rf Whe bRRk. IW ZaV 

discovered that no reference was cited for these secret prayers. This is because it was 

believed to be passed down from one superior Shaykh in the ܒarƯqah to the other until 

the final chain to the murƯd. IQ aQ iQWeUYieZ ZiWh Sha\kh SMA abRXW Whe aXWhRU¶V claiP, 

he alVR aVVeUWed WhaW Whe SUa\eUV cRQfRUP ZiWh Whe dicWaWeV Rf Whe QXU¶aQ aQd SXQQah.54  

DuұƗ/prayer is a form of ұIbƗdah, and the Prophet did not leave it to anyone's 

whims. It was well explained, and several authentic compilations of prophetic prayers 

contain it.55 The various prayers mentioned by the Shaykh Awwal, which include the 

recitation of YƗ LatƯf in different formats and numbers, leave more to be desired as there 

 
54 Interview with a TijƗQi, July 3, 2023. 
55 For instance, see Al-adhkƗr by Al-NaZaZƯ aQd ۉi܈n Al-Muslim by Al-QahWƗQƯ.  
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are no references to support this apart from this book under review. This is one of the 

reasons why the non-TijƗQi \RXWh, SaUWicXlaUl\ iQ OPXSR, aUe RSSRVed WR Whe SUacWiceV 

Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU. FRU e[aPSle, in serial number three above, Shaykh Awwal 

mentions that YƗ laܒƯf should be recited facing the north, south, west and east cardinal 

points.56  This is strange as we could learn fURP Whe QXU¶aQ WhaW SUa\eUV VhRXld be 

performed facing the Qiblah.57 The QXU¶aQ VWaWeV:   

 ƾِƴِǈْǸَǳْا ǂَǘْǋَ ǮَȀَƳَْلِّ وȂَ َǧ ʂ ƢǿَƢǓَǂْ َƫ ƨًǴَ ْ Ʀǫِ ǮَǼَ َȈِّǳȂَ  ǼǴَ َǧ ɾ ِءƢǸَǈَǳفِ ا ǮَȀِƳَْو ƤَُّǴǬَ َƫ ىىǂَ َǻ ƾْǫَ
  Ǿَǻَنَ أȂ ǸǴَǠْ َȈَǳ َبƢƬَǰِǳْا اȂ ƫأ و Ǻَȇǀِǳَوَإِنَ ا ɿ  ǽَǂǘْǋَ Ƕْ ǰǿَȂ Ƴ ا وȂُّǳȂَ َǧ Ƕْ ƬǼ ǯ ƢǷَ  ƮȈْƷََو ʂ ِاَمǂَالحَْ   الْح ُّǪ

 ǺǷِ رَبهɿ Ƕِِّْ وƢǷََ اȂ ǴǸَǠْ َȇ ƢǸَǟَ ǲٍǧِƢǤَِƥ  ɍَنَ﴾ 
We have certainly seen the turning of your face, [O Muhammad], toward 
heaven, and We will surely turn you to a qiblah with which you will be 
pleased. So turn your face toward al-Masjid al-Haram. And wherever you 
[believers] are, turn your faces toward it [in prayer]. Indeed, those who 
have been given the Scripture know that it is the truth from their Lord. 
And Allah is not unaware of what they do.58  

The above verse is a pointer to facing the qibla for prayers, and the Prophet 

recommends duµƗ. Al-Qah৬ƗQƯ VWaWeV iQ hiV cRPSilaWiRQV Rf Whe PURSheWic duµƗ that 

facing the qiblah is a prerequisite of supplications.59 Moreover, the various prayers 

mentioned by Shaykh Awwal with the recitation of YƗ LatƯf is alluded to the following 

YeUVe Rf Whe QXU¶aQ :    

 ِǲ ǫ  ْاȂ ǟ
ʇٱد  ََɍاْ  أوَِ  ٱȂ ǟ

ʇٱد  ɾǺََى ʇحمǂَǳٱ  ّʮَأ ƢǷَ  ْاȂ ǟ
ʇƾƫَ   ǾǴَ َǧ   ءƢَٓ

ʇَسم ʇȋٱ  ʂنَى ʇǈ 
ʇٱلح  

 ȏََو  َǮƫِȐَǐَƥِ ʇǂȀ ʇََت  ȏََو  ʇƪǧِƢ ǢƬَِ  بِهƢَ تُ  ʇ ƥوَٱ  َ ʇينƥَ  َǮǳَِذى  ȐȈƦِǇَ 
Sa\, ³Call XSRQ Allah RU call XSRQ Whe MRVW MeUcifXl. WhicheYeU [QaPe] 
you call ± WR HiP belRQg Whe beVW QaPeV.´ AQd dR QRW UeciWe [WRR] lRXdl\ 
in your prayer or [too] quietly but seek between that a [intermediate] 
way.60 

It is axiomatic that the attributes of Allah are used to invoke Him as contained 

iQ Whe abRYe YeUVe aQd ViPilaU YeUVeV Rf Whe QXUµaQ. TheUefRUe, WheUe iV QR haUP iQ Whe 

 
56 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 159. 
57 Muhammad Muhsin Khan and MTUD Al-Hilali, ³The NRble QXU¶aQ,´ Maulana Maududi 135 
(2020): 2:144. 
58 Ibid. 
59 Saheed Ali Al-Qaতa৬ƗQƯ, Hisnul Al-Muslim Wa Duµa Min AdhkƗr Al-KitƗb Wa Al-Sunnah (Egypt: 
DƗU al-MaQƗUah, 2003), 152. 
60 Khan and Al-Hilali, ³The NRble QXU¶aQ,´ 17:110. 
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XVe Rf YƗ LaWƯf aV cRQWaiQed iQ Al-MafƗhƯm al-TijƗniyyah of Shaykh Muhammad 

Awwal. However, the addition of specific names and numbers to this name of Allah is 

a bRQe Rf cRQWeQWiRQ beWZeeQ Whe TijƗQi aQd QRQ-TijƗQi. SXch ZRUdV aV ShayjikadhƯshu, 

Arsa৬u, Makasǌhu µalqidu Khididhighi have neither linguistic meaning nor literary 

value. The Shaykh did not also provide references for such names. In light of the lack 

of authentic sources for such additions to the attributes of Allah, this researcher 

advocates that such additions are unnecessary and should be avoided.     

 

4.4.4 Al-Istighāthah 

In Arabic, IstighƗtha literally means to seek help and aid.61 It is a high form of dXދƗ 

(supplication), as alluded to in the Qur'anic verse, which means, "Remember, when you 

sought the help of your Lord, and He answered you «.62  It can be referred to seeking 

Allah¶V help or other than Allah. This is evident in the story of Prophet MǌVƗ as reported 

in the following verse of QXU¶aQ which reads: 

ǀَا ʌǾِƬِǠَȈǋِ ǺǷِ وǿَىَ  ȐَƬِƬَنِ ǿىَ ʇǬ َȇ ِ ʇينǴَ Ƴَر ƢȀَȈǧِ ƾَƳَȂَ َǧ ƢȀَǴِ ʇǿَأ ʇǺِّǷ ƨǴَ ʇǨǣَ يِنƷِ ىȄǴَǟَ ƨَǼَȇƾِǸَ ʇǳٱ ǲَƻََا وَدǀَ
 ɾِǾ ʇȈǴَǟَ ىȄǔَǬَ َǧ ىȄǇَȂ Ƿ ʋ ǽَǄǯََȂ َǧ ʌǽِِّو ƾǟَ ʇǺǷِ يǀِǳَٱ ȄǴَǟَ ʌǾِƬِǠَȈǋِ ǺǷِ يǀِǳَٱ  ǾَưَىǤ َƬ

ʇǇَٱǧ ɾʌǽِِّو  ƾǟَ ʇǺǷِ
 َǫ .ينƦُِّǷ ǲّǔُِّǷ ّو ƾǟَ ʋ Ǿَǻِإ ɾِǺَىǘ ʇȈǌَǳٱ ǲِǸَǟَ ʇǺǷِ اǀَ  Ƣلَ ǿىَ

One day, he entered the city unnoticed by its people. There, he found two 
men fighting: one of his people and the other of his enemies. The man 
from his people called to him for help against his foe. So, Moses punched 
hiP, caXViQg hiV deaWh. MRVeV cUied, ³ThiV iV fURP SaWaQ¶V haQdiZRUk. He 
iV ceUWaiQl\ a VZRUQ, PiVleadiQg eQeP\´.63 

There are several close synonyms to istighƗtha, such as istikhƗrah (seeking a 

decision) and isti¶Ɨnah (seeking help). However, as scholars of language noted, 

IstighƗthah is used when one is under a state of duress and distress. It has two kinds: 

(1) al-IstighƗthah with the Creator and (2) al-IstighƗthah with creatures. As for the first 

kind, it is not only legal for one in distress to seek Allah¶V help but also a duty toward 

Allah, the Almighty, since He is The Only One who can relieve sorrows, whatever they 

are. The QXU¶aQ says unequivocally thus:  

 
61 J G Hava, Arabic English Dictionary for Advanced Learners, Goodword Books (New Delhi, 2001). 
62 Khan and Al-Hilali, ³The NRble QXU¶aQ,´ 8:9. 
63 Ibid., 28:15. 
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Ȃ ǟنيٓ  رǶ ǰُّƥَ   وƢَǫَلَ 
ʇٱد  ʇƤƴِƬَ ʇǇَأ  ʂʇǶ ǰǳَ  َإِن  َǺȇǀِǳَبِر ونَ  ٱ

ʇǰƬَ ʇǈȇَ  ʇǺǟَ  ِدَتƢƦَǟِ 
Ȃ Ǵ ƻنَ 

ʇƾȈَǇَ  َǶǼَȀَƳَ  َǺȇِǂƻِدَا    
And your Lord said: ³IQYRke Me, [i.e. believe in My Oneness (Islamic 
Monotheism) and ask Me for anything] I will respond to your 
(invocation). Verily! Those who scorn My worship [i.e. do not invoke 
Me, and do not believe in My Oneness (Islamic Monotheism)] will surely 
enter Hell in hXPiliaWiRQ!´64 

It is instructive to note that Muslims are enjoined to seek Allah¶V guidance and 

help not less than seventeen times daily during the obligatory prayers in the first chapter 

of the QXU¶aQ.65   As for al-IstighƗtha with creatures, it is also of two types: The first 

type is al-IstighƗtha with some creature for something he can do. This type is suitable 

since the QXU¶aQ informs us of a similar incident in the story of Prophet MǌVa, as 

mentioned earlier in this work. Therefore, there is no harm for the one in distress to seek 

help from another person with the human capacity to alleviate his suffering.  The second 

type is al-IstighƗtha, with some creatures for something they cannot do, such as seeking 

help to provide for children, raising from the dead or relieving sorrows. This type of 

IstighƗtha constitutes a form of Shirk (polytheism), as stated by Muslim scholars. Since 

the one who seeks al-IstighƗtha thinks that this created can do what the Creator does. 

Such a situation is completely forbidden and a form of Shirk, even if the one whom we 

seek his help with is an angel, Prophet, or righteous man. If one believes those are no 

more than means, he also comes under the same ShaUƯދah ruling, i.e. a form of Shirk. 

The QXU¶aQ says that those who take idols as a means between them and The Creator as 

Mushrik people (polytheists) and order Muslims to wage war against them. 

Invariably, seeking help from a creature is also permissible as long as it can meet 

its needs. However, the non-TijƗQi are opposed to seeking help from a created being, 

such as seeking assistance from awliya¶ or shuyǌkh, considering them to be closer to 

Allah who cannot do what they are being asked of, especially when they are dead. 

Conversely, the TijƗQi\\ah ৡǌfƯ order believes in the legitimacy of seeking help 

not only from Allah but even from their Shaykh, whether deceased or living in absolute 

terms, like asking a prophet or waliyy directly for help, believing that Allah has 

delegated some of his powers to him in a particular area, after which he has become 

 
64 Ibid., 40:60. 
65 Ibid., 1;5. 
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independent in those powers, and can do whatever he wants, whenever he wants, gives 

to whomever he wants and withholds from whoever he wants, without needing 

SeUPiVViRQ fURP Allah iQ eYeU\ PRPeQW Rf e[ecXWiQg WhRVe SRZeUV (like Whe KiQg¶V 

delegation of powers to his viceroy and other officials) and for example, asking a waliyy 

to grant children with the belief that he has some hidden knowledge which was 

bestowed on him by Allah. This type of istikhƗrah is common among ৡǌfƯV.66 This 

assertion can be established through the statements and poems attributed to some 

TijƗQi\\ah Shaykhs. For example, there is a famous poem credited to Shaykh NǌU al-

Hakim as follows: 

 ǁȂǴǳ ƭȂǣ ǶȈǿơǂƥƛ ƺȈǌǳơ ʮى 

  ȃǂǰǳơ ȄǨǼƫ لمنƢǧ ǮưȈǤƥ نưǣأ 

ƢǼƬǴǳ ǲǿأ ȏ ǮǴǔǧ ǹȁƽ ǺǷ 

 ȃǂƳ ƾǫ Ƥǻƿ Ǖǂǧ ǺǷ ƨƳƢلحȁ 
Translation:  

O Shaykh IbUƗhƯP, the saviour of the humankind, 

Grant me your help, for a great wish, denies sleep. 

Without your favour, I am not liable to get a favour 

For I am too engrossed in sin  

The above poem runs to several lines; it combines istighƗthah and tawƗsul with 

Shaykh IbUƗhƯP Ni\\ƗV. Many members of the TijƗQi\\ah ৡǌfƯ order in Nigeria and 

Africa chant it regularly with the belief that Allah bestowed some spiritual powers to 

him. Other poetical verses allude to this type of istighƗthah among the TijƗQi\\ah. This 

researcher recounts poetical verse taught during his days at the madrasah in Lagos, 

Nigeria, as follows:67  

 Ȃ       Ǡ       ƥ   ɦن  أɦ  **  Ƣ       ǻȂǼ      Ȉ    ǟ  رƢ   Ƴل   ƢƦǟ  ɦد

 ǲǔǨƥ   ɦ  نحɦ   **  Ȅǈǟ Ȅǜ   ف ƢǼǻȂǟ  وȂǻȂǯا

 
66 Interview with a TijƗQi, age 50, on July 3, 2023, at Omupo.  
67 ReVeaUcheU¶V SeUVRQal e[SeUieQce.  
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Translation:  

O you, the servants of Allah, The holy men of Allah 

Come down and help us with the favour of Allah 

Be our Helper and intermediary to Allah, 

So, we may be favoured by Allah, the Almighty.  

This is one of the contentious issues between the TijƗQi and non-TijƗQi in 

Omupo. However, one of the respondents in Omupo denies this allegation and insists 

that there is no rivalry between the people of Omupo in this regard.68 Meanwhile, the 

non-TijƗQi consider this type of istighƗthah opposed to the dictates of the Sunnah, 

asserting the fact that Allah Most High is unlike worldly kings nor is He comparable 

with any of His creatures.  Allah does not have such subservient rulers working under 

Him who become independent after receiving powers from Allah. The worldly kings 

require such deputies because of their weaknesses, while Allah Almighty has no such 

need. All matters are in His hands. The non-TijƗQi in this instance, relies on such 

QXU¶aQic verses as follows:  

ƢǷَ   َون ƾ ƦǠْ َƫ   ǺǷِ   ٓʌǾِِǻد و   ٓȏَِإ   ʒًءƢَٓأَسْم   ٓƢǿَȂ Ǹ Ƭْ Ȉَسَم   ْǶ Ƭǻَأ  Ƕ ǯ ٓؤʪَوَءَا   ٓƢǷَ   َلǄَǻَأ    ɍَٱ   Ƣَبِه   ǺǷِ   ٍǺى َǘǴْ Ǉʂ    ِإِن 
  Ƕǰْ ٱلْح   ȏَِإ  َِɍِ ʂ    َǂǷََأ   ȏََأ   ʅوٓا  ƾ ƦǠْ َƫ  ٓȏَِإ   ǽʮَِإʂ    َǮǳَِذى    Ǻȇِّƾǳٱ    ǶِّȈǬَǳْٱ  َǺǰِى َǳَو   َǂ َưǯَْسِ   أƢǼَǳٱ  ȏَ   َنȂ ǸǴَǠْ َȇ 

Whatever you worship, other than Him, are nothing but names you have 
coined, you and your fathers. Allah has sent down no authority for them. 
Sovereignty belongs to none but Allah. He has ordained that you shall not 
worship anyone but Him. This is the only right path. But most of the 
people do not know.69 

 ْǲ ǫ   ʈǺǷَ  ʌǽِƾِȈَِƥ   تȂ ǰǴَǷَ   ِّǲ ǯ   ʈٍءȄْǋَ   َȂ ǿَير    و  Ȃ ǸǴَǠْ َƫنَ   Ƕ ƬǼ ǯْ   إِن   ǾȈْǴَǟَِ   يج Ƣَر   وȏََ   يجِ 
And, say, who is the One in whose hand lies the kingdom of everything 
and who gives protection, and no protection can be given against him if 
you have knowledge?70  

 
68 Interview with a TijƗQi, age 50, on July 3, 2023, at Omupo.  
69 English Translation - Sahih International retrieved from www.quranenc.com on May 22, 2024. 
Q12:40. 
70 Ibid. Q23:88 
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However, the author of Al-MafƗhƯm Al-TijƗniyyah claiPV WhaW Whe TijƗQi\\ah 

calls on Allah alone, believing he is the Omnipotent. He has absolute, permanent, and 

intrinsic powers over all things, as evident in his writings and the poems in the book. 

Shaykh Muতammad Awwal believed that istighƗthah is a form of worship to be 

channelled to Allah alone on matters relating to seeking help and aid, knowing that no 

one can grant favour or remove burden but Allah. In light of this, he composed an 

acrostic poem in which certain letters of each line combined to spell out a verse in the 

QXU¶aQ when read vertically, and he termed it qasƯdah al-istighƗthah as follows:71 

ǆȈǳ  Ƣله ǺǷ  دون  ɦ   ƨǨǋƢǯ 
Meaning: 

besides Allah, there is no one can remove (pain).72  

 

 ǺǷ اƢƦǬǠǳت وǂǋ اǦȈǘǳ  ʮȐƦǳ اȄƴǼǷ ʮ ǞǼǐǳ اǳبراʮ  ل

 اǶǤǳ أو محǺ اǂǳزاʮ جمȂȇ   ǞȈد اǮǼǷ ǪǴŬ اǶȀǼǟ Ǧǌǰǳ ي

 ǺǷ اǄƷȋان واǂǔǳر اȄƫϦ ǮǼǷ ȆƷ ǲǯ ƨǷȐǇ  ʮƢǨŬ س

 ƲǼǧ اʪ ǲǰǳلمين اȂŬ  ƨȇȐǠǳف اǂǬǨǳ أزƤǴǫ ǲǯ Ʋǟ  ل

 ǈȈƬǳير اǸǠǳير ǀǯا اǄŬاƾǿ  ʮاة اȂǬǳم ʭدوا Ƣǈǰǻʪر  ه

 ǺǸǧ ذا ǂȇتȄَ رب اǳبراʮ  إذا لم Ϧت ǂǨǳʪج الجǲȈǴ ا

 ǧأرض Ǻǟ الجǞȈǸ رƢǓ الجǠǷ  ʮȐين ȏ يمǾȈǴǟ Ǻ أƾƷ م

 بمǒƸ اǺǟ ȂǨǠǳ زǲǳ اǶȈǠǻ  ʮƢǘŬ اǾȈƫϩ ȏ ǪǴŬ إȏ  ن

 بجƢء المƻ ȆǨǘǐير اʮƢƴǈǳ  دار اǺǷȋ اƢǼǈƦǳ إلهȆ  د

 ǆȇƾǬƬƥ اƢǨǐǳت Ǻǟ اʮʭƾǳ  وƢǼǟ اǂǏف ƾȈȇƢǰǷ اƢǟȋدى  و

 
71 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 261±69. 
72 English Translation - Sahih International retrieved from www.quranenc.com on May 22, 2024. 

Q53:58. 
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 Ǯǳ اǂǰǌǳ اȄǴǟ ǪȈǳȋ الهƾاȂǠǻ ƨȇذ ǺǷ اȆǷƢǇȋʪ ƨǻƢǿȍ  ن

 Ɯǧن اƢǯ ȄǠǈǳن Ǿǳ رƾƦǠǴǳ  ƢȈǓ اǬǨǳير إذا ƪǼǯ ƢǷ   ا

 Ǯȇƾǳ الحƢȈƳƢت ǀǯا اʭǂǏ ƾǬǳ  ʮƢǘǠǳ بهǀا ƦǳƢǗين  ل

 بجǽƢ اǀǳات اسمƪǻȋ  ʮƢǰǌǴǳ Ǟ اƢǠǳلم الحǪ المجƤȈ  ل

 ǂưǰǳة ǂǌǻ ƢǷت ǺǷ الهƾاƢƦǿ ʮت ǎǬǻ ƢȀȈƫϩ ȏ ǮǼǷ  ه

 جمǞȈ الجȂد ǮǼǷ إلى اǳبراǎǬǼǯ ʮ دȂƻل إǂƥة ف اȂƸƦǳر  ك

 Ɯǧن رددت ʪ Ȇǰǌƫلحǂƫ  ƢȈǸد دƢƦȈƻ ʭƢǟ إلهȏ Ȇ   ا

 ǌǳأʮ Ǯǻء ƢǧرǶƷ ف اƾǋ  ʮƢǔǬǳاد اȍثم اǓ ǆȈǳيراً  ش

 ǾǗ ȄǴǟ ǶȈǳ محƾǸ ذي اǲǐǧ  ʮƢǼǈǳ اǲǘǳ واǲƥȂǳ اǆǳ  ف

 ȄǴǟ اƢǟƢǘǳت أو ǺǈƷ المǄاǠƫ  ʮين اƢǠǔǳف اǄƳƢǠǳ  ت
 

 

Translation: 

1. Allah, The Compassionate! The Saviour of Mankind from obstacles and the evil 

of afflictions. All Creations look up to you to remove all grief and afflictions 

from them. 

2. The safety of every living person is only you, and you come against the hidden 

sorrows and harms. 

3. The fear of poverty seriously troubles every heart, O Lord! Save everyone from 

hidden and public harm. 

4. The guides of the people have surrendered in defeat, for Your power, for You 

may ease the sufferings and remove the calamities. 

5. If you do not grant relief and ease our hardship, who can we hope for, O Lord 

of creation? 
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6. You are the Helper that no one can boast of, so give Your utmost pleasure to 

everyone. 

7. The Comforter of His creation, that no one come to Him except through pure 

forgiveness of sins. 

8. You are the place of succour, O Lord; clothe us (with Your blessing) with Your 

beloved Prophet MXতaPPad, who possessed the best attributes. 

9. Keep us away from the machinations of enemies by Your Holy attributes, O 

Allah! 

10. We seek refuge from humiliating people of high spirits (awliyƗ¶). We sincerely 

thank you for the guidance. 

11. If You stand for a poor servant, then his efforts would be pleasing and crowned 

with success.  

12. We have become (sober at Your door) asking for needs and Your bounties. 

13. You are The All-Knowing, The Truth, and the one who responds to (prayer); we 

ask You by Your Holy Self to hear our crying. 

14. No shortage of blessing from your (Divine store) for merely giving out the 

blessing in abundance. 

15. It takes nothing out of Your abundant blessing but a needle drop from the sea; 

that is what You give to Your entire creatures. 

16. Allah, do not reject our supplications in disappointment, but we will suffer the 

denial if you reject. 

17. The load of the sin is not harmful to you but to us, so have mercy on us over the 

issues of sins. 

18. Allah, The Almighty, sent the dew but rain of mercy on Taha Muhammad, the 

possessor of high attributes. 

19. Help the weak and helpless (servants) to perform worship and good deeds.  

The above poetic lines are monologues and confidential talks in the form of 

prayers to the Ultimate Being Allah, along with His beautiful name and high attributes. 
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He intentionally composed the lines in an acrostic poem style with the certain letters of 

each word in the verse, as given above, to seek the Holy QXU¶aQ¶V blessing for his 

supplications. It is noteworthy through the lines that Shaykh MXতaPPad Awwal did 

not subscribe to seeking help and beseeching other than Allah, whether living or dead. 

As such, he called on Allah with names such as LatƯf, the Compassionate; MunjƯ, the 

Saviour; mu'Ưn, The Helper, Al-Naµim The One Who blesses al-µAfuwwu; The All-

Forgiving; al-ұAlim, The All-Knowing, al-ۉaqq The Absolute Truth, al-MujƯb The 

Responsive one, among others. He did not channel his supplications or istigƗthah 

through any waliyy or shaykh and spiritual master except to Allah, knowing fully the 

absolute power of all things lies with Allah. This is another argument by the TijƗQi 

adherents that they do not supplicate to other than Allah.  

Shaykh MXতammad Awwal also composed another monologue in the same 

acrostic style, in which certain letters of each line combined to spell out the following 

verse in the QXU¶aQ when read vertically.73  

 اǂǳاحمين  أرǶƷ   وأƪǻ   اǈǷ   ǂǔǳني  أني
Great harm has afflicted me, and you are the Most Merciful of the 
merciful.74 

 

 المǨǠǔƬǈين   ƢǼȈǠǷ ǺǷʮ  ȆƴǼȇ  لي Ǻǯ  إلهȆ  رب ر

 اƢǐǳلحين   Ȃȇلي  ƢǠƬǈǷ ʮ   ǺǷن لي ȂǨǠǳʪ  Ǻǯ ب

 زاǴƟين   ǺǷ   دوǄƫ   ʮ ǺǷ   Ǿǻول  اȂǘŬب  Ǯƥ ب

 المǺȇǂǘǔ   رب  دوǮǻ دǽȂǟ   إذا  يجƤȈ  أǺǷ ا

 المƬين   ذا  ǣيرك   ƾƦǠǻ  وǻ  ƢǬƷ  Ǯƥ  ȏؤǺǷ ن

 Ȃǰȇن  ممǺǷ   ǺƟƢǯ  Ƣ أƾƷا  ǂǌǻ  ȏ  Ǯƥك ن

 أǠƬǇين   اǪǴŬ   رازق  ʮ أجمǠين   اȂǰǳن  ʮ  ǪǳƢƻ ي

 
73 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 263±65. 
74 Muhammad Taqi-ud-Din Al-Hilali and Muhammad Muhsin Khan, Complete Interpretation of the 
Meaning of The Noble Quran In the English Language (Saudi Arabia: Darussalam International 
Publications Limited, 2005), 21:83. 
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 ƢǼǈǳ   Ǿǳ   ǺǷ  ǺȇƾƥƢǟ يجȂد  وȏ   ǂǔȇ  ȏ ل

 اƢȈƦǳن  ƾǨǻي  إǂǓ ǮǼǷ   ǮȈǳاؤǂǇ  ʭاؤʭ س

 المȂǠن  آت   ǇأƢǼǳ  وƾǫ  إǮǼǷ  ƢǼȈǳ وǲǇ  ǖǠƫ  ƾǟ س

 اƢǷǄǳن  ǂǋا  ǂƫ  ƢǸǴǟ  ƢǼǫزƢǼǫ   أن ȂƳǂǻك ن

 ǻيران  ǺǷ  رƢǼƥƢǫ  أƢƦȈǋ ǪƬǟ  اȂǰȇ   ǲǨǘǳن  ƢǷȂȇ ي

 ǬȈǴǳين  اƢǼǳس  بهƢ   أدƢȈƷ   ƢȀǴǯ Ȃǟت أƾǧى ا

 المǴǇǂين   ƻير   ƢƬǰǴǳ ƨǼǇب   ǲƥ  أدǶȀǟ   لم ل

 رƢǔǷن وȂǏم  والحƲ اƾȈƷȂƬǳ  إلى   ǶȀƬǸǸǓ ض 

 ǺȇǂǘǔǸǴǳ اƢǯǄǳة  إلى اȐǐǳة   إلى   رȂǸȀƬǟا ر

 اƢǜǳلمين   ǞǸǫ  ف  أرȂƳك ƢǛلم  ǂıǼǷ  Ƕİ  رب ر

 اǸȈǳين   ǲǷء وآب  إǺǷ  ǞǫƾǷ  ȏ   رƢƳك   وƢǷ  و

 المǠǫƾين   أȂǷر  ʭƢǼǷ ǂǈȇ  أƪǻ  رȆƟƢƳ  أƪǻ ا

 ƦƟƢƻين   ǂƫدƢƳǂǳʪ Ȑǧ  ʭ  وƶƦǐǻ  نمȆǈ ن

 ȂǐǷن وǺǷ  ǺǴǠǷ  ǺǷ اǨǳؤاد  ف   ǶǴǠƫ  ǲǯ  ƢǷ ت

 Ǡȇين   ƻ ǺǷير  ʮ  واǳʪ ǺǸȈǳبرƢǯت   ƢǼǳ   أƤƳ  ا

 ǬȈǳʪين   Ƣǫم  ƥƾƫ ǺǷير ƥƾƫيرǶǿ   ف   اƾǠǳى   رام ر

 Ȁȇين   Ƕǯ  ƢǷ   أم  ǂǰǷوا  ȂǗ  ȂǼǌȇ Ƕǯرا  ȂǻȂźا  ƢǼȈƷ ح

 المƻ   ǺȇǂǯƢير   وأǶǿƾȈǯ ƪǻ   رد  لهǂǰǷ  Ƕ م

 المƢǼن  ƻير  ʪ   ƢǼȈǴǟ  ƤȈǗ  ƢǼǳرك   ƢǼȈǴǟ   أǺǼǷ ا

 ȐƬǈȇن  اǮƥ  ǂǈǠǳ  إȂǫ   ƢǼǳ  ȏة   وȂƷ  ȏل  ȏ ل

 يحين  ȏ   وƢǸȈǧ   ȄǔǷ   ƢǷ اȂǻǀǳب   ȂǨǟ   إلهȆ   رƪǷ  ر
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 اƦƟƢƬǳين  Ȃƫب   ʮ  ǲƥƢǫ إƪƦƫ   ǮȈǳ   إǮȈǳ أƪƥ ا

 ǼƟƢǯين   ƢƦǠǴǳ  ǺǷد  ȂǇ   ǺǷ   ǂǧƢǣ ƢǷاك  ƢǬƷ  ح

 اǂǳاحمين  أرǧ   ǶƷأƪǻ زȂǰƫ   ƢǼƫȏن  ƢǸȀǷ م

 ǸȀǼǷين  ƢǼǳ ƤƬǧ  ƢǼȈǴǟ  اǂǨǣ  اʮ  ǂǧƢǣ   Ƥǻǀǳ ي

 المǴǇǂين   إƢǷم  ȄǴǟ اȐǈǳم   ثم  اȐǐǳة  ȂƳǂǻ ن

 

Translation: 

1. My Lord (Allah)! Be my Helper; surely You are The One Who supports the 

weak and the miserable. 

2. With forgiveness, O Lord! Stand for my help, for You are the protector of the 

righteous ones. 

3. With you, all troubles are vanished. Who else can remove the pains except You? 

O (Allah)! 

4. Is there anyone who can answer when they call upon him? Without You, O The 

Lord the of the distressed.  

5. We truly believe in You and worship none but You, O The Powerful One. 

6. We do not associate with You, no matter how big it seems. 

7. Creator of the entire universe, The Sustainer of creation, (O Allah) You alone I 

seek for help. 

8. Not anyone besides You who cannot harm nor does he grant need can we be his 

worshipers. 

9. Our good and evil are from You, and we put our hearts to You. 

10. ³AVk, and it will be giYeQ´. A promise from You to us, and thus, we have asked 

for help; kindly send down Your Blessings. 
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11. We ask you to grant us beneficial knowledge that can protect us from the evil of 

time. 

12. In a day, a small child will grow grey hair, O Allah, and free us from the torments 

of the Hellfire. 

13. I have sacrificed my whole life to guide people to Your way of certainty, O 

Lord! 

14. I call them for nothing, but rather for the Book (QXU¶aQ) and the Sunnah of the 

best of messengers, MXতaPPad (SAW) 

15. I enjoin them to tawhƯd monotheism, Hajj, and fasting during Ramadan. 

16. I nurture for ৡalƗW (prayer) and to give zakat to those in need. 

17. Many deny people unjust you are around. O Allah! Grant me the power that 

suppresses the oppressors. 

18. No one poor would supplicate to him except that he becomes rich by His 

(permission). 

19. You are my hope; I beg Allah to ease the affairs of the distressed. 

20. We sleep and wake up with hope, O Allah, do not send us away empty-handed.  

21. You know everything that is in the heart, whether declared or hidden. 

22. Answer us with bounties and blessings, O the best of helpers. 

23. Ram Al-Adda, in their management, is the management of those who stand with 

certainty. 

24. The enemy wishes in their measure (that I fail) even though they are uncertain. 

25. Sometimes, they betray, and other times, they wage war against me, how much 

they plotted against or insulted me. 

26. Send back their evil plans and scatter them, for You are the best of Planner. 

27. Grant us favours (O Allah) and bless us; be kind and gracious to us. 
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28. No power nor strength for us except through You (and with You) hardship is 

relieved. 

29. Allah! I hope for Your forgiveness over my past and future sins. 

30. I regret my actions and turn to You in repentance, O The One Who takes the 

arms of the repentant. 

31. Truly, no one can forgive besides You, and Your servants have no place to hide 

from You (O Allah). 

32. No matter what our mistakes are, You are the Most Merciful of the Kind. 

33. Forgiver of sins, forgive us our misdeeds, so accept us as repentant. 

34. We beseech Your blessing and peace upon the best and the leader of the 

Messengers (MXতaPPad). 

Shaykh MXতaPPad Awwal has many other poems in this regard. Based on the 

limitations of this research, we have cited the above two poems. This poem showcases 

his proficiency and mastery of Arabic and presents a pattern of his practice and belief 

regarding istighƗthah. 

 

4.5 SUMMATION 

This chapter discussed the content of Al-MafƗhƯm Al-TijƗniyyah and its conformity with 

Whe dicWaWeV Rf Whe QXUµaQ aQd SXQQah. IW e[SlaiQed Whe dePRgUaSh\ Rf Whe aUea ZheUe 

the research was carried out and the procedure for data collection. A structured 

iQWeUYieZ ZaV cRQdXcWed aQd aQal\Ved baVed RQ Whe UeVSRQdeQWV¶ affiliation with either 

TijƗQi RU QRQ-TijƗQi. The UeVeaUcheU fXUWheU e[aPiQed aQd aQal\Ved Whe SUiQciSleV Rf Whe 

adheUeQWV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU. IW jX[WaSRVed Whe adhkƗr Rf Whe TijƗQi\\ah with 

the recommended adkhƗr Rf Whe PURSheW, ciWiQg UeleYaQW VRXUceV. The iVVXe Rf ৢalƗW al-

fƗWiত aQd Jawharat al-kamƗl, Zhich haV led WR SRlePical debaWeV beWZeeQ Whe TijƗQi aQd 

non-TijƗQi, SaUWicXlaUl\ aPRQg Whe \RXWh Rf OPXSR, ZaV diVcXVVed aQd aQal\Ved. 

Finally, the question of istighƗtha was analysed based on the acrostic style of poetry 

written by the author of Al-MafƗhƯm Al-TijƗniyyah. The poetry displayed the erudition 

and proficiency of the Shaykh in Arabic. It also explained his understanding of 
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iVWighƗWha, Zhich cRQfRUPV ZiWh Whe QXUµaQ aQd SXQQah cRQWUaU\ WR Whe allegaWiRQ leYied 

by some non-TijƗQiV. 
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CHAPTER FIVE 

IMPACT OF THE TIJĀNIYYAH ৡŪFĪ PRACTICES ON THE 
INTERACTIONS BETWEEN THE TIJĀNĪS AND NON-TIJĀNĪS 

IN OMUPO NIGERIA 

5.1 INTRODUCTION 

The TijƗQi\\ah ৡǌfƯ RUdeU, eVWabliVhed b\ Sha\kh AতPad al-TijƗQi iQ Whe laWe 18Wh 

century, has left an indelible mark on the lives of its adherents worldwide, particularly 

in North and West Africa.1 The SUacWiceV Rf WhiV ৡǌfƯ RUdeU haYe SURfRXQdl\ iQflXeQced 

the interactions between its adherents and her opponents, particularly among the youths 

in Omupo, Kwara State, Nigeria.  The impacts of these practices on the masses were 

examined in this chapter.  This is reviewed from the spiritual, social, economic, and 

political perspectives.  The seeming feud between the proponents and opponents of the 

৬aUƯTah was also discussed, and I proffered adequate solutions to foster unity among the 

Muslim youths in Omupo. 

 

5.2 IMPACT OF THE TIJĀNIYYAH ৡŪFĪ PRACTICES ON THE MASSES 

5.2.1 Spiritual Impact 

The TijƗniyyah ܇ǌfƯ order places a strong focus and significant emphasis on the 

iQdiYidXal¶V VSiUiWXal deYelRSPeQW aQd WheiU XQiTXe, SeUVRQal cRQQecWiRQ ZiWh Whe 

DiYiQe.  CeQWUal WR TijƗQi\\ah SUacWiceV iV UeciWiQg Whe wird (specific prayers and 

litanies) and the dhikr (remembrance of God).  These daily spiritual exercises are 

designed to purify the soul, enhance spiritual awareness, and foster a direct, personal 

connection with God.2 The repetition of divine names and other supplications keeps 

practitioners in constant remembrance, deepening their spiritual experiences and 

reinforcing their faith.  This continuous spiritual discipline leads to a heightened sense 

 
1 DaXda GaPbaUi YXVXSh, ³The FeXd BeWZeeQ Whe Salafi\\ah AQd ৡǌfi\\ah AQd IWV EffecWV RQ The 
UQiW\ Rf NigeUiaQ MXVliPV,´ AL-Qalam 28, no. 02 (2023): 101±10. 
2 JRhQ CaUPRd\, ³IVlaPic SSiUiWXaliW\: FRXQdaWiRQV. EdiWed b\ Se\\ed HRVVeiQ NaVU. WRUld 
Spirituality: An Encyclopedic History of the Religious Quest, 19. New York: Crossroad, 1987. Xxix+ 
450 PageV. $49.50.,´ Horizons 15, no. 1 (2008): 438±45. 
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of inner peace and fulfilment, a cornerstone of TijƗniyyah practice and a testament to 

the profound personal connection with God it fosters.3 

Furthermore, the TijƗniyyah ṢǌfƯ order strongly emphasises the pivotal role of 

the spiritual master (MurshƯd) and the spiritual path (ܒarƯqah) in guiding adherents 

towards achieving spiritual enlightenment.  The relationship between the disciple and 

Whe PaVWeU iV QRW jXVW fXQdaPeQWal, bXW iW iV Whe YeU\ backbRQe Rf TijƗQi\\ah SUacWice.  

The master, a figure of profound spiritual wisdom and guidance, provides spiritual 

direction and helps navigate the challenges of the spiritual journey.4 This mentorship 

fosters a deep sense of spiritual accountability and growth among followers, 

highlighting the importance of guidance and mentorship in individuals' spiritual 

development.5 The TijƗQi\\ah ৡǌfƯ RUdeU haV a SURfRXQd iPSacW RQ Whe VSiUiWXal 

development of the masses in Omupo because it fosters a deeper connection with Allah 

and promotes spiritual growth through mystical practices among its adherents.6 This is 

PaQifeVWed iQ Whe SXblicl\ chaQWiQg adhkƗU, SaUWicXlaUl\ dXUiQg Whe aQQXal celebUaWiRQ 

of MawlƯd Nabbiyy in Omupo. Schimmel notes that SXfiVP¶V ePShaViV RQ lRYe, 

compassion, and self-purification has helped Muslims cultivate a more personal and 

intimate relationship with the divine.7 

The ৡǌfƯ cRQceSW Rf waۊdat al-wujǌd (the unity of existence) has also facilitated 

a greater understanding of the interconnectedness of all things, encouraging Muslims to 

embrace a more holistic and inclusive worldview.8  MRUeRYeU, Whe TijƗQi\\ah ৡǌfƯ 

RUdeUV¶ XVe Rf UiWXal SUacWiceV VXch aV dhikr (remembrance of God) and samƗұ (spiritual 

concert) has provided the murƯd with a means of accessing higher states of 

consciousness and experiencing spiritual ecstasy.9 As Chittick argues, the Sufi path has 

enabled Muslims to transcend the limitations of the ego and attain a state of fana¶ 

 
3 Ibid., 436. 
4 Robert Gleave, Islam and Literalism: Literal Meaning and Interpretation in Islamic Legal Theory 
(Edinburgh University Press, 2012), 54. 
5 Keith R Anderson and Randy D Reese, Spiritual Mentoring: A Guide for Seeking Giving Direction 
(Intervarsity Press, 1999), 33±52. 
6 Annemarie Schimmel, Mystical Dimension of Islam (Noura Books, 2013), 21. 
7 Schimmel, Mystical Dimension of Islam. 
8 William Cleveland Chittick, The Sufi Path of Love: The Spiritual Teachings of Rumi (Suny Press, 
1983), 44. 
9 Javad Nurbakhsh, Sufism: A Brief Introduction (London: Khaniqahi-Nimatullahi Publications, 1990), 
56±60. 
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(annihilation in God), thereby realising their true nature as spiritual beings.10  It should 

be noted that throughout Islamic history, Sufism has played a vital role in the 

propagation and preservation of Islam and its culture throughout Africa in general and 

Nigeria in particular.11  From architecture to politics, it has impacted all elements of 

Islamic life in Nigeria and Africa. 

Most importantly, Sufism has allowed generations of pious and saintly men and 

women to be trained as spiritual grandeur and wisdom models.  Millions of Africans 

who have accepted the call of Islam have admired and followed such people across the 

continent aQd RYeU Whe ceQWXUieV.  SXfiVP¶V VSiUiWXaliW\ iV VWill aliYe aQd Zell WRda\ iQ 

Africa, where Muslims make up the majority of the population.12 The ৡǌfƯ RUgaQiVaWiRQV 

carried out several reform efforts, the main goal of which was to restore Islam to its 

SXUiW\ aQd VSiUiWXaliW\ aV iW ZaV dXUiQg Whe PURSheW¶V WiPe.13 Some ৡǌfƯ bURWheUhRRdV 

frequently claim a spiritual lineage, tracing their ancestors back to the ৡaতabah and 

eventually to the Prophet.14 This validates the argument that a ৡǌfƯ diVciSle SRVVeVVeV 

religious virtues superior to regular individuals.  Sufism quickly expanded across 

northern Africa and Nigeria.  The impact is thus felt in Omupo, as discussed earlier.  

EYeQ QRZ, Whe TijƗQi\\ah ৡǌfƯ RUdeU cRQWiQXeV WR SURPRWe IVlaPic edXcaWiRQ aQd 

SURSagaWe IVlaP.  ThiV iV becaXVe, Yia Whe SRZeU Rf SUa\eUV dUaZQ fURP iW, ৡǌfƯV haYe 

solved various personal difficulties of Muslims in Nigeria.15 This is reflected in Al-

MafƗhƯm Al-TijƗniyyah, as the author devoted a whole chapter to various supplications, 

Zhich XQdeUVcRUeV Whe iPSacW Rf VSiUiWXaliW\ iQ Whe TijƗQi\\ah ৡǌfƯ SUacWiceV aPRQg Whe 

masses.16  The TijƗQi\\ah ৡǌfƯ order has, therefore, played a vital role in the spiritual 

development of her members, offering a rich and diverse array of teachings, practices, 

and experiences that have helped the murids deepen their faith and connection with the 

divine. 

 
10 Chittick, The Sufi Path of Love: The Spiritual Teachings of Rumi, 78±80. 
11 JRhQ HXQZick, ³SXb-Saharan Africa and the Wider World of Islam: Historical and Contemporary 
PeUVSecWiYeV,´ Journal of Religion in Africa 26, no. 3 (1996): 230±57. 
12 David Robinson, Muslim Societies in African History, vol. 2 (Cambridge University Press, 2004), 19. 
13 MRhaPPad NafiVVi, ³RefRUPaWiRQ, IVlaP, aQd DePRcUac\: EYRlXWiRQaU\ aQd AQWieYRlXWiRQaU\ 
RefRUP iQ AbUahaPic ReligiRQV,´ Comparative Studies of South Asia, Africa and the Middle East 25, 
no. 2 (2005): 407±37. 
14 NXUXdeeQ LaPiQi, ³Sufism in Africa [West Africa],´ Q.d., 9±13. 
15 Kamal-deeQ OlaZale SXlaiPaQ, ³AQ E[aPiQaWiRQ iQWR Whe IPSacW Rf SXfiVP RQ MXVliP EliWeV aQd 
Whe DeYelRSPeQW Rf IVlaP iQ NigeUia,´ The Journal of Rotterdam Islamic and Social Sciences 4, no. 1 
(2013): 35. 
16 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 156±236. 
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5.2.2 Social Impact 

The TijƗQi\\ah ৡǌfƯ RUdeU SUacWiceV alVR Sla\ a cUXcial URle iQ fRVWeUiQg VRcial cRheViRQ 

and communal bonding among its followers.  Regular gatherings for collective dhikr, 

prayers, and spiritual instruction create a strong sense of community.  These gatherings 

provide spiritual nourishment and support networks, promoting mutual aid and 

solidarity among members.17 The cRPPXQal aVSecW Rf Whe TijƗQi\\ah SUacWice helSV 

mitigate social isolation.  It fosters a sense of belonging, essential in the context of the 

often-challenging socio-economic conditions many followers face in Nigeria. 

AddiWiRQall\, Whe TijƗQi\\ah WeachiQgV ePShaViVe Whe YalXeV Rf cRPSaVViRQ, 

generosity, and mutual support.  These values are manifested in the community through 

charity and social welfare activities, strengthening social ties and enhancing communal 

harmony.  The TijƗQi\\ah RUdeU haV alVR beeQ iQVWUXPeQWal iQ SURPRWiQg edXcaWiRQ aQd 

literacy among its followers, as discussed in establishing the Khudam al-Islam School 

Rf AUabic aQd IVlaPic SWXdieV iQ OPXSR aQd LagRV b\ Sha\kh MXতaPPad AZZal.18 

MaQ\ TijƗQi\\ah leadeUV haYe eVWabliVhed VchRRlV aQd edXcaWiRQal iQVWiWXWiRQV WhaW 

provide religious and secular education, contributing to intellectual and social 

development in their communities.19 

MRUeRYeU, Whe TijƗQi\\ah SUacWiceV haYe iPSacWed Whe VRcial deYelRSPeQW Rf 

Muslims in the community, fostering a more inclusive, compassionate, and harmonious 

society, emphasising the importance of social justice, and encouraging Muslims to stand 

up against oppression and inequality.  Sufi teachings have inspired many social reform 

movements and charitable initiatives.20 It has also created a sense of community and 

belonging among Muslims, transcending ethnic, linguistic, and cultural divides.  ৡǌfƯ 

gatherings and rituals have provided a platform for social interaction, fostering empathy 

and understanding among his adherents.21 Furthermore, Whe TijƗQi\\ah ৡǌfƯ RUdeU 

stresses the importance of education and knowledge, leading to the establishment of 

madƗris, libraries, and other educational institutions.  ৡǌfƯ VchRlaUV haYe cRQWUibXWed 

significantly to Islamic thought, science, and literature.22 It has also impacted some of 

 
17 J Spencer Trimingham, The Sufi Orders in Islam (Oxford University Press, 1998), 2. 
18 Interview with Shaykh Abdul Salam, July 3, 2023. 
19 Gleave, Islam and Literalism: Literal Meaning and Interpretation in Islamic Legal Theory, 24. 
20 Schimmel, Mystical Dimension of Islam, 43. 
21 Chittick, The Sufi Path of Love: The Spiritual Teachings of Rumi, 79. 
22 Nurbakhsh, Sufism: A Brief Introduction, 57. 
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the most beautiful and enduring Islamic art, literature, and music works.  ৡǌfƯ SReWU\, 

in particular, the poetry has expressed the longing for spiritual connection and union 

with God, which fosters social cohesion among its members.23 The provision of social 

VeUYiceV b\ Whe TijƗQi\\ah ৡǌfƯ RUdeU iV aQRWheU iPSacW Rf iWV SUacWiceV aPRQg Whe 

masses.  This is reflected in establishing hospitals, orphanages, and other social welfare 

institutions, demonstrating their commitment to serving humanity.  ৡǌfƯ zawƗyah have 

often become centres of social support and community service. 

ৡǌfƯ RUdeUV haYe SURPRWed a cXlWXUe Rf WRleUaQce aQd cRe[iVWeQce, eQcRXUagiQg 

Muslims to respect and appreciate other faiths and traditions.  ৡǌfƯ WeachiQgV haYe 

emphasised the unity of existence and the interconnectedness of all beings.24  Patrick 

Ryan posits that every ৡǌfƯ RUdeU haV iWV XQiTXe SeUceSWiRQ Rf Whe IVlaPic WUadiWiRQ, ZiWh 

varying effects on the social and cultural settings of those who engage in this type of 

IVlaPic SUacWice.  The WheRlRg\ Rf Whe TijƗQi\\ah haV e[eUciVed a defiQiQg iQflXeQce RQ 

the social setting of its adherents.25 The TijƗQi\\ah ৡǌfƯ RUdeU, like RWheU ৡǌfƯ RUdeUV, 

has its distinct understanding of the Islamic tradition, which significantly impacts the 

VRcial aQd cXlWXUal cRQWe[WV Rf iWV fRllRZeUV.  The WheRlRg\ Rf Whe TijƗQi\\ah haV 

profoundly influenced the social setting of its adherents, shaping their beliefs, practices, 

and communal dynamics.26  It, therefore, emphasises the importance of love, 

compassion, and spiritual purification.  Its theology strongly emphasises the Prophet 

MuতaPPad¶V e[aPSle aQd Whe VigQificaQce Rf VSiUiWXal gXidaQce WhURXgh a PXUVhid 

(guide).  This has led to a strong sense of community and brotherhood among 

TijƗQi\\ah adheUeQWV, ZhR gaWheU fRU VSiUiWXal SUacWiceV, VXch aV dhikr (remembrance of 

Allah) and hadrah (collective spiritual chanting).  The VRcial VeWWiQg Rf TijƗQi\\ah 

adherents is also marked by a strong sense of social responsibility and service to 

others.27 The RUdeU¶V ePShaViV RQ cRPSaVViRQ aQd lRYe haV led WR YaUiRXV chaUiWable aQd 

educational initiatives benefiting its members and the wider community. 

 
23 Llewellyn Vaughan-Lee, Spiritual Power: How It Works (The Golden Sufi Center, 2019), iii. 
24 Ira Marshall Lapidus, A History of Islamic Societies (USA: Cambridge University Press, 2014), 134±
38. 
25 PaWUick J R\aQ, ³The M\VWical TheRlRg\ Rf TijƗQƯ SXfiVP aQd IWV SRcial SigQificaQce iQ WeVW AfUica,´ 
Journal of Religion in Africa 30 (2000): 208±24. 
26 R\aQ, ³The M\VWical TheRlRg\ Rf TijƗQƯ SXfiVP aQd IWV SRcial SigQificaQce iQ WeVW AfUica.´ 
27 YXVXSh, ³The FeXd BeWZeeQ Whe Salafi\\ah AQd ৡǌfi\\ah AQd IWV EffecWV RQ The UQiW\ Rf NigeUiaQ 
MXVliPV,´ 2. 
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FXUWheUPRUe, Whe TijƗQi\\ah ৡǌfƯ RUdeU haV Sla\ed a VigQificaQW URle iQ 

promoting Islamic scholarship and intellectual pursuits, contributing to the rich cultural 

heritage of Islamic civilisation.28 The WheRlRg\ Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU haV had a 

profound impact on the social and cultural settings of its adherents, shaping their beliefs, 

practices, and communal dynamics.29 Its emphasis on love, compassion, and spiritual 

purification has created a strong sense of community and social responsibility, 

contributing to the rich diversity of Islamic practices and traditions.30 The TijƗQi\\ah 

ৡǌfƯ RUdeU haV Sla\ed a YiWal URle iQ Whe VRcial deYelRSPeQW Rf MXVliPV iQ OPXSR, 

promoting social justice, community, education, art, social services, and tolerance.  

Their impact continues to be felt in many parts of the world, inspiring Muslims to work 

towards a more harmonious and equitable society.  Notwithstanding the differences of 

RSiQiRQV beWZeeQ Whe TijƗQiV aQd QRQ-TijƗQiV iQ OPXSR, aV iQ RWheU SaUWV Rf NigeUia, 

there is social cohesion among the people, as observed in their interpersonal 

relationships.31    

 

5.2.3 Economic Impact 

EcRQRPicall\, Whe TijƗQi\\ah ৡǌfƯ order has contributed significantly to the welfare of 

iWV hRVW cRPPXQiWieV.  MaQ\ TijƗQi\\ah leadeUV haYe iQiWiaWed YaUiRXV VRcial aQd 

economic development projects, such as establishing schools, hospitals, and other social 

welfare institutions.  These initiatives provide essential services to the community and 

create employment opportunities, thereby enhancing the economic well-being of 

followers.32 MRUeRYeU, Whe TijƗQi\\ah ePShaViV RQ eWhical cRQdXcW aQd hRQeVW\ iQ 

business has positively influenced the financial behaviour of its adherents.  The spiritual 

diVciSliQe iQVWilled WhURXgh Whe UegXlaU SUacWice Rf Whe TijƗQi\\ah liWaQieV aQd adheUeQce 

to ethical guidelines promotes integrity and ethical behaviour in economic activities.  

 
28 AdaP SiUajXdeeQ eW al. (edV.), ³The Legac\ Rf Sheikh AhPad AZeleQje: IPSacWV & IQflXeQceV iQ 
NigeUiaQ AUabic IVlaPic SchRlaUVhiS Rf Whe 21VW CeQWXU\,´ 2018, 20. 
29 OlXdaPiQi OgXQQaike, ³SXfiVP aQd Ifa: Wa\V Rf KQRZiQg iQ TZR WeVW AfUicaQ IQWellecWXal 
TUadiWiRQV,´ 2015, 65±69. 
30 AWWahiU ShehX MaiQi\R aQd MXhaPPad Maga SXle, ³IPSacW Rf QXU¶aQic MRUal E[celleQce RQ Whe 
LiYeV Rf MXVliP SRcieW\: AQ E[SRViWiRQ,´ Demak Universal Journal of Islam and Sharia 1, no. 03 
(2023): 188±205. 
31 Interview with a TijƗQi, July 3, 2023. 
32 Trimingham, The Sufi Orders in Islam, 10. 
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This has led to the development of WUXVW aQd VRcial caSiWal ZiWhiQ TijƗQi\\ah 

communities, facilitating economic transactions and member cooperation. 

FXUWheUPRUe, TijƗQi\\ah fRllRZeUV RfWeQ eQgage iQ YaUiRXV fRUPV Rf iQfRUPal 

economic activities, such as small-scale trade and artisan work, supported by the 

communal networks and mutual aid systems established by the order.  These economic 

activities provide a source of income and economic stability for many followers, 

cRQWUibXWiQg WR Whe RYeUall ecRQRPic UeVilieQce Rf TijƗQi\\ah cRPPXQiWieV.33 The annual 

MawlƯd Nabbiyi celebrations at Omupo and Oshodi, organised b\ Whe TijƗQi\\ah ৡǌfƯ 

order, enhance the economic activities of the masses.  During this festival, the influx of 

people from various parts of the country is always an economic booster to the 

community, thereby improving the economic well-being of the individuals and the 

revenue of the Local Government Authority.34 

The TijƗQi\\ah ৡǌfƯ RUdeU haV VigQificaQWl\ iPSacWed ecRQRPic deYelRSPeQW iQ 

Nigeria, particularly among its adherents.  It emphasised self-reliance and hard work 

and encouraged entrepreneurship and innovation among Nigerians, leading to the 

establishment of Small and Medium-sized enterprises.35 This has enabled many 

Nigerians to break the cycle of poverty and improve their socio-economic status.36  The 

TijƗQi\\ah¶V cRPPXQiW\-oriented approach has built social capital and fostered social 

cohesion, increasing economic cooperation and collaboration.37 The impact of the 

TijƗQi\\ah ৡǌfƯ RUdeU iV alVR UeflecWed iQ hXPaQ caSiWal deYelRSPeQW.  IW ePShaViVeV 

education and skill acquisition, enabling its members and other Nigerians to compete in 

the global economy.38 In Senegal, as in different SaUWV Rf AfUica ZheUe Whe TijƗQi\\ah 

is well established, its adherents have established thriving businesses and educational 

iQVWiWXWiRQV, cRQWUibXWiQg WR Whe cRXQWU\¶V ecRQRPic gURZWh aQd VWabiliW\.39 They have 

founded successful businesses, including banks, agricultural cooperatives, and trade 

 
33 Gleave, Islam and Literalism: Literal Meaning and Interpretation in Islamic Legal Theory, 23. 
34    Interview with a TijƗQi, July 3, 2023. 
35 BaPidele Adele\e, ³The TijaQi\\ah aQd EQWUeSUeQeXUVhiS iQ NigeUia,´ Journal of Entrepreneurship 
and Innovation 22, no. 1 (2013). 
36 AbdXllah Ali\X, ³The IPSacW Rf TijaQi\\ah RQ EcRQRPic EPSRZeUPeQW iQ NigeUia,´ Journal of 
Economic Development 35, no. 2 (2012). 
37 Khalid MRhaPPed, ³SRcial CaSiWal aQd EcRQRPic DeYelRSPeQW iQ NigeUia: The RRle Rf 
TijaQi\\ah,´ Journal of Social Capital 3, no. 1 (2011). 
38 IVPail SaQi, ³HXPaQ CaSiWal DeYelRSPeQW aQd TijaQi\\ah iQ NigeUia.¶,´ Journal of Human Capital 
Development 5, no. 2 (2010). 
39 EUic RRVV, ³PURdXciQg SXfi ShUiQeV iQ MRdeUQ SeQegal,´ Islamic History and Civilization, 2024, 257. 
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cRPSaQieV, cRQWUibXWiQg WR SeQegal¶V ecRQRPic deYelRSPeQW.40 The order has also 

promoted social welfare programs, such as healthcare initiatives and poverty reduction 

projects, benefiting thousands of Senegalese citizens.  In Morocco, the order has played 

a crucial role in promoting political reform and human rights, fostering a culture of 

democracy and accountability.41 TijƗQi\\ah adheUeQWV haYe cRQWUibXWed WR MRURccR¶V 

economic development through entrepreneurship, innovation, and investment in critical 

VecWRUV like agUicXlWXUe, iQdXVWU\, aQd WRXUiVP.  IQ Mali, TijƗQi\\ah adheUeQWV haYe 

played a significant role in promoting political stability and economic development, 

mainly through their involvement in agriculture and trade.42 In Niger, the order has 

established educational institutions and healthcare programs, contributing to the 

cRXQWU\¶V VRcial aQd ecRQRPic SURgUeVV.43  

  

5.2.4 Political Impact 

The TijƗQi\\ah ৡǌfƯ RUdeU haV alVR had a QRWable iPSacW RQ Whe SRliWical laQdVcaSe iQ 

the regions where it is prominent.  Omupo in Nigeria is not an exemption from this, 

eiWheU.  HiVWRUicall\, TijƗQi\\ah leadeUV haYe Sla\ed eVVeQWial URleV iQ PediaWiQg 

conflicts and providing community leadership.  The moral and spiritual authority of 

TijƗQi\\ah leadeUV RfWeQ e[WeQdV iQWR Whe SRliWical UealP, ZheUe Whe\ VeUYe aV adYiVRUV 

and mediators in local and regional conflicts.44 SRPeWiPeV, TijƗQi\\ah leadeUV haYe 

been involved in anti-colonial movements and struggles for independence.  Their 

spiritual authority and moral leadership have mobilised followers to support political 

causes, contributing to the broader socio-political movements in their regions.  For 

e[aPSle, dXUiQg Whe cRlRQial SeUiRd iQ WeVW AfUica, TijƗQi\\ah leadeUV ZeUe 

instrumental in organising resistance against colonial powers and advocating for the 

rights and freedoms of their communities. 

 
40 LaXUa L CRchUaQe, ³ReligiRXV MRWiYaWiRQV fRU LRcal EcRQRPic DeYelRSPeQW iQ SeQegal,´ Africa 
Today 58, no. 4 (2012): 3±19. 
41 LXke WilcR[, ³ReVhaSiQg CiYil SRcieW\ WhURXgh a TUXWh CRPPiVViRQ: HXPaQ RighWV iQ MRURccR¶V 
PURceVV Rf PRliWical RefRUP,´ International Journal of Transitional Justice 3, no. 1 (2009): 49±68. 
42 RRVV, ³PURdXciQg SXfi ShUiQeV iQ MRdeUQ SeQegal,´ 256±87. 
43 Adam Michael Barnes, A Comparative Spirituality of Liberation: The Anti-Poverty Struggles of the 
Poverty Initiative and the Tijaniyya Sufi of Kiota (Union Theological Seminary, 2016), 160±71. 
44 CaUPRd\, ³IVlaPic SSiUiWXaliW\: FRXQdaWiRQV. EdiWed b\ Se\\ed HRVVeiQ NaVU. WRUld SSiUiWXaliW\: AQ 
Encyclopedic History of the Religious Quest, 19. New York: Crossroad, 1987. Xxix+ 450 Pages. 
$49.50.,´ 440±42. 
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FXUWheUPRUe, Whe TijƗQi\\ah ৡǌfƯ RUdeU¶V ePShaViV RQ VRcial jXVWice aQd eWhical 

gRYeUQaQce haV iQflXeQced iWV fRllRZeUV¶ SRliWical aWWiWXdeV aQd behaYiRXUV.  Sha\kh 

AতPad al-TijaQi¶V WeachiQgV VWUeVV Whe iPSRUWaQce Rf jXVWice, eTXiW\, aQd gRRd 

governance, which resonate with the political aspirations of many followers.  This has 

led WR Whe deYelRSPeQW Rf SRliWical cRQVciRXVQeVV aPRQg TijƗQi\\ah adheUeQWV, ZhR 

SUiRUiWiVe VRcial jXVWice aQd eWhical leadeUVhiS.  IQ cRQWePSRUaU\ WiPeV, TijƗQi\\ah 

leaders play a significant role in local and national politics.  They often act as 

intermediaries between the government and the people, advocating for their 

cRPPXQiWieV¶ QeedV aQd UighWV.  TheiU iQYRlYePeQW iQ SRliWicV iV gXided b\ Whe SUiQciSleV 

of social justice and eWhical gRYeUQaQce, Zhich aUe ceQWUal WR TijƗQi\\ah WeachiQgV aQd 

practices.45 Abdul Ganiy discusses Sha\kh IbUahiP Ni\ƗV'V SRliWical effRUWV dXUiQg Whe 

colonial era in Senegal. His political sagacity is reflected in his resistance to colonial 

hegemony and Christian evangelisation, which he achieved through his sound 

educational teachings and moral precepts.46 

The iPSacW Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ Whe SRliWical VSace Rf NigeUia caQQRW 

be overemphasised as it has contributed to the political stability of the country.  Its 

emphasis on spiritual purification and selfless service has contributed to political 

VWabiliW\ iQ NigeUia, aV PaQ\ SRliWiciaQV aQd leadeUV haYe beeQ iQflXeQced b\ Whe RUdeU¶V 

teachings, particularly during post-colonial Nigeria.47  Similarly, it utilises the 

community-oriented approach, which enhances and encourages political engagement 

and participation among Nigerians, particularly in education and healthcare.48 Its social 

justice and human rights advocacy has inspired many Nigerians to advocate for political 

reform and accountability.49 It also advocates for inclusive interfaith dialogue.  This 

inclusive approach has facilitated interreligious dialogue and cooperation between 

Muslims and Christians in Nigeria, promoting political tolerance and understanding.50 

 
45 HXPa\XQ AbbaV ShaPV aQd AbdXl QXddXV SXhaib, ³Sha\kh AhPad SiUhiQdi¶V CRQWUibXWiRQ WR 
IVlaPic ThRXghW,´ Pakistan Journal Of Islamic Research 10 (2012): 35±50. 
46 AbiRdXQ, ³Sha\kh IbUahiP NiaVV: HiV ReYiYal Rf Whe TijƗQi\\ah ৡǌfƯ OUdeU aQd ReVSRQVe WR 
CRlRQialiVP,´ 146±49. 
47 Abun-Nasr, The Tijaniyya: A Sufi Order in the Modern World, 149±55. 
48 Lapidus, A History of Islamic Societies, 769±75. 
49 LaPidR SaQXVi SaQXVi, ³The TijaQi\\ah aQd SRcial RefRUP iQ NigeUia,´ Journal of Islamic Studies 
21, no. 2 (2010). 
50 ShefiX AbdXlkaUeeP MajePX, ³SWUeQgWheQiQg IQWeUfaiWh DialRgXe WhURXgh ReligiRXV MRdeUaWiRQ 
DiVcRXUVe: AQ AfUicaQ PeUVSecWiYe,´ International Journal of Civilizations Studies & Tolerance 
Sciences 1, no. 1 (2024): 80. 
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Shaykh Adam Abdullah Al-Ilory well captures the political impact of the 

TijƗQi\\ah ৡǌfƯ RUdeU aV he deVcUibeV Whe effRUWV Rf Whe leadeUV Rf Whe SURPiQeQW ৡǌfƯ 

RUdeUV iQ WeVW AfUica QaPel\, Whe QƗdiUi\\ah, TijƗQi\\ah aQd ৡanusiyyah. When 

Abdullah bin Yasin established the Almoravid state, Muতammad al-Nasir succeeded in 

establishing the Songhai state.  They marched under the banner of Islam when Shaykh 

Uthman bin Fodio was able to find the strength of Islam in Nigeria, when Mahdi 

Muhammad bin Abdullah was able to defeat the British army led by Kitchener in Sudan, 

and when ণajj ދUPaU al-FǌWƯ ZaV able WR UeViVW FUeQch cRlRQialiVP fRU QeaUl\ a TXaUWeU 

of a century in Futa, and when the Sanusiyyah were able to resist French and Italian 

colonialism in Libya, the most essential ৡǌfƯ RUdeUV WhaW Sla\ed a geQeUal URle iQ WeVW 

Africa are WhUee: Whe QƗdiUi\\ah, Whe TijƗQi\\ah, aQd Whe Shadhili\\ah.  The ৡǌfƯ SaWh 

was a spiritual bond, teaching self-denial, asceticism, and reform of the self and society, 

and establishing a discipline that elevates one to the degree of spiritual connection with 

the Divine so that everything else becomes insignificant in their eyes and that is the 

UealiVaWiRQ Rf Whe PeaQiQg, µTheUe iV QR gRd bXW Allah.¶ AlWhRXgh SXfiVP haV deYiaWed 

from its original purpose today and has been infiltrated by foreign ideas and desires, it 

haV VWill VeUYed aV a VWURQg adYRcaWe fRU IVlaPic da¶Zah, eVSeciall\ iQ WeVW AfUica, WR 

the point where its contribution to the spread of Islam cannot be denied.51 The impacts 

Rf Whe TijƗQi\\ah ٨ƻfţ practices on the masses are multifaceted and profound.52 

SSiUiWXall\, Whe TijƗQi\\ah RUdeU eQhaQceV Whe iQdiYidXal¶V cRQQecWiRQ ZiWh Whe DiYiQe 

and fosters profound spiritual growth.  Socially, it promotes communal bonding, mutual 

VXSSRUW, aQd VRcial cRheViRQ.  EcRQRPicall\, iW cRQWUibXWeV WR iWV cRPPXQiWieV¶ Zelfare 

and economic stability through various development initiatives and promoting ethical 

cRQdXcW iQ bXViQeVV.  PRliWicall\, Whe TijƗQi\\ah RUdeU iQflXeQceV Whe SRliWical laQdVcaSe 

WhURXgh iWV leadeUV¶ URleV aV PediaWRUV, adYiVRUV, aQd adYRcaWeV fRU VRcial justice and 

ethical governance.  These impacts underscore the holistic and transformative influence 

Rf TijƗQi\\ah ৡǌfƯ RUdeU RQ Whe liYeV Rf iWV fRllRZeUs.  

 

 
51 A. al-Ilori Adam, Al-Islam Fi NaijiriyyƗ Wa UthmƗn Bn FǌdƯ (Cairo, 1971), 41±42. 
52 SiUajXdeeQ, ³The Legac\ Rf Sheikh AhPad AZeleQje: IPSacWV & IQflXeQceV iQ Nigerian Arabic 
IVlaPic SchRlaUVhiS Rf The 21VW CeQWXU\,´ 55. 
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5.3 ANALYSIS OF NON-TIJĀNIS’ VIEWS ON THE TIJĀNIYYAH ৡŪFĪ 
PRACTICE 

The TijƗQi\\ah ৡǌfƯ RUdeU iV aPRQg Whe PRVW iQflXeQWial ৡǌfƯ RUdeUV iQ Whe MXVliP 

world, particularly in North and West Africa.53 While it has garnered a significant 

following, it has also faced criticism and scrutiny from various quarters, both within the 

bURadeU MXVliP cRPPXQiW\ aQd fURP RWheU ৡǌfƯ RUdeUV.  ThiV VecWiRQ e[SlRUes non-

TijƗQi SeUVSecWiYeV RQ Whe TijƗQi\\ah SUacWiceV, highlighWiQg aUeaV Rf cRQWeQWiRQ aQd 

critique. 

One of the primary criticisms from non-Tijani perspectives concerns theological 

iVVXeV.  CUiWicV aUgXe WhaW VRPe TijƗQi\\ah SUacWiceV aQd beliefV deYiaWe fURP RUWhRdR[ 

IVlaPic WeachiQgV.  FRU iQVWaQce, Whe TijƗQi\\ah belief iQ Whe VXSUePe VSiUiWXal VWaWXV of 

AতPad al-TijaQi, UegaUded aV Whe ³Seal Rf SaiQWV´ (Khatm al-AwliyƗ¶), has been 

contentious.  This belief implies that no saint can surpass al-TijƗQi iQ VSiUiWXal UaQk, 

which some non-TijƗQi VchRlaUV YieZ aV aQ XQfRXQded aQd e[ceVViYe eleYaWiRQ Rf a 

human figure.54 MRUeRYeU, Whe TijƗQi\\ah¶V SUacWice Rf e[clXViYe liWaQieV (awrƗd) that 

aUe Vaid WR be diYiQel\ UeYealed WR AতPad al-TijƗQi iV aQRWheU SRiQW Rf cRQWeQWiRQ.  

Critics argue that these litanies, which are mandatory for followers, could lead to a form 

of religious exclusivity and innovation (bidµah), which is frowned upon in many Islamic 

traditions.  They assert that introducing new spiritual practices that were not part of the 

original teachings of Prophet Muhammad can lead to doctrinal deviations. 

AQRWheU cUiWiciVP Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iV iWV SeUceiYed eliWiVP aQd 

exclusivity.  Non-TijƗQi cUiWicV aUgXe WhaW Whe RUdeU¶V ePShaViV RQ AhPad al-TijaQi¶V 

unique status and divinely revealed practices creates a sense of exclusivity among its 

followeUV.  ThiV SeUceSWiRQ iV UeiQfRUced b\ Whe TijƗQi\\ah¶V UeTXiUePeQW WhaW iWV liWaQieV 

and spiritual practices are not to be shared or practised by non-members.  Such 

exclusivity can lead to divisions within the Muslim community, fostering an 

environment wheUe TijƗQi\\ah adheUeQWV aUe VeeQ aV VeSaUaWiQg WhePVelYeV fURP RWheU 

Muslims.55 AddiWiRQall\, Whe TijƗQi\\ah¶V hieUaUchical VWUXcWXUe, ZheUe VSiUiWXal leadeUV 

hold significant authority over followers, has been criticised for creating power 

dynamics that may not align with the egalitarian principles of Islam.  Critics argue that 

 
53 R\aQ, ³The M\VWical TheRlRg\ Rf TijƗQƯ SXfiVP aQd IWV SRcial SigQificaQce iQ WeVW AfUica,´ 208±24. 
54 ShaPV aQd SXhaib, ³Sha\kh AhPad SiUhiQdi¶V CRQWUibXWiRQ WR IVlaPic ThRXghW,´ 35±50. 
55 Gleave, Islam and Literalism: Literal Meaning and Interpretation in Islamic Legal Theory, 188±96. 
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this hierarchical system can lead to the undue veneration of spiritual leaders and 

potentially exploitative relationships between leaders and their followers.56 The 

UiWXaliVWic SUacWiceV Rf Whe TijƗQi\\ah, SaUWicXlaUl\ Whe cRllecWiYe dhikr (remembrance of 

God) sessions, have also been a point of contention.  Non-TijƗQi cUiWicV RfWeQ YieZ WheVe 

practices as overly ritualistic and emotional, potentially leading to a form of spiritual 

ecstasy that may detract from the more sober and reflective aspects of Islamic worship.  

The loud and rhythmic chanting, accompanied by bodily movements during dhikr, is 

sometimes perceived as deviating from the quieter, reflective forms of prayer that are 

more common in other Islamic traditions.57 

FXUWheUPRUe, VRPe cUiWiciVed Whe TijƗQi\\ah¶V SUacWice Rf VeekiQg VSiUiWXal 

iQWeUceVViRQ fURP Sha\kh AতPad al-TijƗQi aQd RWheU deceaVed VaiQWV, bRUdeUiQg RQ shirk 

(associating partners with God).  Critics argue that such practices can blur the line 

between respect for saints and their worship, which is strictly prohibited in Islam.58 

HRZeYeU, A TijƗQi UeVSRQdeQW debXQked WhiV allegaWiRQ dXUiQg Whe UeVeaUcheU¶V YiViW WR 

Whe WRPb Rf Sha\kh MXতaPPad AZZal iQ OPXSR, NigeUia.59 Non-TijƗQi SeUVSecWiYeV 

also offer socio-SRliWical cUiWiTXeV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.  HiVWRUicall\, VRPe 

TijƗQi\\ah leadeUV haYe held VigQificaQW VRciR-political influence, acting as 

intermediaries between colonial authorities and local populations during the colonial 

period.  Critics argue that this relationship with colonial powers sometimes positioned 

TijƗQi\\ah leadeUV iQ Za\V WhaW cRPSURPiVed WheiU PRUal aQd VSiUiWXal aXWhRUiW\.  The 

cooperation with colonial authorities, whether real or perceived, has led to accusations 

of complicity in colonial exploitation and suppression of resistance movements.60 In 

contemporary times, the socio-SRliWical iQYRlYePeQW Rf TijƗQi\\ah leadeUV cRQWiQXeV WR 

draw scrutiny.  Non-TijƗQi cUiWicV aUgXe WhaW Whe participatiRQ Rf TijƗQi\\ah leadeUV iQ 

politics can lead to the politicisation of the order and the use of spiritual authority for 

political gain.  According to critics, this entanglement of spiritual and political spheres 

can undermine the spiritual integrity of the order and lead to conflicts of interest.61 

 
56 Trimingham, A History of Islam in West Africa, 157. 
57 ShaPV aQd SXhaib, ³Sha\kh AhPad SiUhiQdi¶V CRQWUibXWiRQ WR IVlaPic ThRXghW,´ 35. 
58 Gleave, Islam and Literalism: Literal Meaning and Interpretation in Islamic Legal Theory, 188±96. 
59 Interview with a TijƗQi, July 3, 2023. 
60 Trimingham, A History of Islam in West Africa, 158±59. 
61 Gleave, Islam and Literalism: Literal Meaning and Interpretation in Islamic Legal Theory, 189±91. 
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The TijƗQi\\ah haV alVR faced cUiWiciVP fURP RWheU ৡǌfƯ RUdeUV, ZhR VRPeWiPeV 

view it as a rival.  These inter-ৡǌfƯ RUdeU UiYalUieV RfWeQ VWeP fURP diffeUeQceV iQ VSiUiWXal 

SUacWiceV, dRcWUiQeV, aQd Whe TXeVW fRU fRllRZeUV.  OWheU ৡǌfƯ RUdeUV Pa\ cUiWiciVe the 

TijƗQi\\ah¶V claiP WR VSiUiWXal VXSUePac\ aQd XQiTXe diYiQe UeYelaWiRQV, YieZiQg WheVe 

claiPV aV XQdeUPiQiQg Whe XQiYeUVal ৡǌfƯ SUiQciSleV WhaW WUaQVceQd iQdiYidXal RUdeUV.62 

AddiWiRQall\, Whe UaSid VSUead aQd SRSXlaUiW\ Rf Whe TijƗQi\\ah RUdeU iQ ceUWaiQ UegiRQV 

haYe VRPeWiPeV led WR WeQViRQV ZiWh RWheU eVWabliVhed ৡǌfƯ RUdeUV.  TheVe WeQViRQV caQ 

manifest in competition for followers, resources, and influence within the Muslim 

community.  Non-TijƗQi ৡǌfƯ RUdeUV Pa\ YieZ Whe TijƗQi\\ah¶V SUacWiceV aQd WeachiQgV 

aV RYeUl\ aVVeUWiYe RU XQRUWhRdR[, challeQgiQg RWheU ৡǌfƯ cRPPXQiW\¶V eVWabliVhed 

spiritual norms and traditions.63 The non-TijƗQi YieZV RQ TijƗQi\\ah SUacWiceV haYe 

beeQ YaUied aQd PXlWifaceWed.  SRPe VchRlaUV haYe cUiWiciVed TijƗQi\\ah SUacWiceV aV 

overly focused on spiritual purification and mystical experiences, while others have 

SUaiVed Whe RUdeU¶V ePShaViV RQ lRYe, compassion, and selfless service.  According to 

TUiPiQghaP, Whe TijƗQi\\ah RUdeU haV beeQ cUiWiciVed fRU iWV e[ceVViYe focus on spiritual 

purification and limited understanding of Islamic law and theology.64 According to 

Abun-NaVU, Whe TijƗQi\\ah RUdeU haV beeQ SUaiVed fRU iWV iQclXViYe aQd ecXPeQical 

approach to Islam, making it accessible to many Muslims.65 Some scholars have also 

cUiWiciVed Whe TijƗQi\\ah RUdeU¶V XVe Rf ৡǌfƯ SUacWiceV VXch aV dhikr (remembrance of 

God) and sama (VSiUiWXal cRQceUW) aV beiQg ³iQQRYaWiYe´ aQd ³XQ-IVlaPic´¶.66 

Meanwhile, according to Lapidus, these practices have been an integral part of Islamic 

VSiUiWXaliW\ fRU ceQWXUieV aQd haYe beeQ XVed b\ PaQ\ ৡǌfƯ RUdeUV, iQclXdiQg Whe 

TijƗQi\\ah.67 

The TijƗQi\\ah ৡǌfƯ RUdeU, Zhile highl\ iQflXeQWial aQd UeYeUed b\ iWV fRllRZeUV, 

has faced substantial criticism and scrutiny from non-TijƗQi SeUVSecWiYeV.  The 

theological criticisms focus on the perceived deviations from orthodox Islamic 

teachings, particXlaUl\ UegaUdiQg Whe eleYaWed VWaWXV Rf AতPad al-TijƗQi aQd Whe 

e[clXViYe QaWXUe Rf TijƗQi\\ah SUacWiceV.  SRciall\, Whe RUdeU¶V SeUceiYed eliWiVP aQd 

 
62 ShaPV aQd SXhaib, ³Sha\kh AhPad SiUhiQdi¶V CRQWUibXWiRQ WR IVlaPic ThRXghW,´ 35±50. 
63 Trimingham, A History of Islam in West Africa, 156±59. 
64 Trimingham, A History of Islam in West Africa. 
65 Abun-Nasr, The Tijaniyya: A Sufi Order in the Modern World, 44±45. 
66 Schimmel, Mystical Dimension of Islam, 42±45. 
67 Lapidus, A History of Islamic Societies, 769±75. 
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hierarchical structure are points of contention, while its ritualistic practices are 

sometimes seen as excessively emotional and potentially bordering on shirk.  Socio-

SRliWicall\, Whe hiVWRUical aQd cRQWePSRUaU\ iQYRlYePeQW Rf TijƗQi\\ah leadeUV iQ 

politics has drawn criticism for compromising the spiritual integrity of the order.  

Additionally, inter-ৡǌfƯ RUdeU UiYalUieV highlighW Whe cRPSeWiWiYe d\QaPicV aQd dRcWUiQal 

diffeUeQceV WhaW caQ lead WR fUicWiRQ ZiWhiQ Whe bURadeU ৡǌfƯ cRPPXQiW\.  DeVSiWe WheVe 

cUiWiciVPV, Whe TijƗQi\\ah RUdeU cRQWiQXeV WR be a VigQificaQW VSiUiWXal aQd VRcial fRUce, 

demonstrating the complex and multifaceted nature of Sufism in the Muslim world.  

Understanding these non-TijƗni perspectives provides a more nuanced view of the 

TijƗQi\\ah¶V Slace ZiWhiQ Whe bURadeU IVlaPic WUadiWiRQ aQd Whe diYeUVe UeacWiRQV iW eliciWV 

from various quarters. 

5.4 POTENTIAL SOLUTIONS TO THE SEEMING CONFLICTS BETWEEN 
THE TIJĀNĪS AND NON-TIJĀNĪS 

The VeePiQg cRQflicWV beWZeeQ Whe TijƗQi aQd QRQ-TijƗQi iQ OPXSR aQd NigeUia aUe aQ 

age-long rivalry that has always pitted them against each other for various reasons, 

ranging from seeming doctrinal differences to the methodology of expressing some 

religious activities.68 Some scholars often refer to this feud between Salafiyyah and 

SǌfƯyyah.69  There are many ways to address these issues, mitigate conflicts and 

SURPRWe haUPRQ\ aQd PXWXal XQdeUVWaQdiQg beWZeeQ TijƗQi aQd QRQ-TijƗQi 

communities, and these include the following: 

1. Interfaith and Intra-faith Dialogue 

OQe Rf Whe PRVW effecWiYe Za\V WR UeVRlYe cRQflicWV beWZeeQ Whe TijƗQi aQd QRQ-TijƗQi 

communities is through structured interfaith and intra-faith dialogue.  These dialogues 

can facilitate mutual understanding by providing a platform for representatives from 

both sides to discuss their beliefs, practices, and concerns openly.  By fostering an 

environment of respect and openness, such dialogues can help dispel misconceptions 

and build bridges of understanding.70 Organising regular interfaith conferences and 

workshops can encourage direct engagement and discussion on contentious issues.  

 
68 SaliVX Bala, ³SXfiVP, SecWV aQd IQWUa-Muslim Conflicts in Nigeria, 1804±1979.,´ Comparative 
Islamic Studies 2, no. 1 (2008): 79. 
69 YXVXSh, ³The FeXd BeWZeeQ Whe Salafi\\ah AQd ৡǌfi\\ah AQd IWV EffecWV RQ The UQiW\ Rf NigeUiaQ 
MXVliPV,´ 63. 
70 John L Esposito, The Future of Islam (Oxford University Press, 2010), 1±13. 
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TheVe eYeQWV VhRXld highlighW cRPPRQaliWieV iQ IVlaPic faiWh aQd ৡǌfƯ SUacWiceV Zhile 

respectfully addressing theological differences.  Engaging respected scholars and 

leadeUV fURP TijƗQi aQd QRQ-TijƗQi cRPPXQiWieV WR lead WheVe dialRgXeV caQ leQd 

credibility and encourage broader participation.  The youth should actively participate 

iQ VXch dialRgXe.  ThiV Zill eQcRXUage RSeQ aQd UeVSecWfXl dialRgXe beWZeeQ TijƗQiV aQd 

non-TijƗQiV WR SURPRWe PXWXal XQdeUVWaQdiQg aQd UeVSecW fRU each RWheU¶V beliefV aQd 

practices.71  

 

2. Education and Awareness Programs 

Educational initiatives can play a crucial role in reducing conflicts by addressing 

ignorance and misinformation.  Comprehensive educational programs that cover the 

hiVWRU\, beliefV, aQd SUacWiceV Rf diffeUeQW IVlaPic WUadiWiRQV, iQclXdiQg Whe TijƗQi\\ah, 

can foster a more informed and respectful understanding among Muslims.  

Incorporating courses on Sufism and its various orders into Islamic education curricula 

at schools, madƗris, and Universities can help students appreciate the diversity within 

Islam from an early age.  Such programs should emphasise the shared spiritual goals of 

all ৡǌfƯ RUdeUV aQd Whe bURadeU MXVliP cRPPXQiW\, SURPRWiQg XQiW\ deVSiWe dRcWUiQal 

differences.72 ThXV, edXcaWiQg bRWh TijƗQiV aQd QRQ-TijƗQiV abRXW Whe WeachiQgV aQd 

SUacWiceV Rf each RWheU¶V WUadiWiRQV iV cUXcial WR diVSel PiVcRQceSWiRQV aQd VWeUeRW\SeV.73  

Recognising and respecting the diversity of Islamic traditions and practices and 

acknowledging the validity of different approaches to Islamic spirituality will also foster 

unity.74    

 

3. Promoting Inclusive Religious Practices 

Another possible solution involves promoting inclusive religious practices that 

emphasise everyday worship experiences.  Encouraging joint religious activities, such 

as communal prayers, dhikr sessions, and Islamic festivals, can strengthen bonds 

 
71 Abun-Nasr, The Tijaniyya: A Sufi Order in the Modern World, 56±57. 
72 Gleave, Islam and Literalism: Literal Meaning and Interpretation in Islamic Legal Theory, 189±91. 
73 Abun-Nasr, The Tijaniyya: A Sufi Order in the Modern World, 163±85. 
74 Schimmel, Mystical Dimension of Islam, 42±45. 
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beWZeeQ TijƗQi aQd QRQ-TijƗQi MXVliPV.  TheVe VhaUed VSiUiWXal e[SeUieQceV caQ helS 

break down barriers and foster a sense of unity and brotherhood.  Additionally, religious 

leaders can play a pivotal role by advocating for inclusivity in their sermons and public 

statements.  Highlighting the Quranic principles of unity, brotherhood, and mutual 

respect can encourage followers to adopt a more inclusive attitude towards other Islamic 

traditions.75 ThiV Zill alVR eQcRXUage TijƗQiV aQd QRQ-TijƗQiV WR cRllabRUaWe RQ cRPPRQ 

goals and projects, such as social justice and community service initiatives.76   

 

4. Addressing Socio-Political Factors 

Socio-political factors, such as resource competition, political influence, and leadership 

URleV, RfWeQ e[aceUbaWe cRQflicWV beWZeeQ TijƗQi aQd QRQ-TijƗQi cRPPXQiWieV.  

Addressing these underlying issues requires a multifaceted approach that includes 

equitable resource distribution, fair political representation, and inclusive leadership 

structures.  Governments and local authorities can facilitate this process by promoting 

policies that ensure equal opportunities for all religious groups.  Establishing inclusive 

community development projects and resource allocation mechanisms can help reduce 

competition and foster cooperation among religious communities.77  

 

 

5. Building Stronger Community Networks 

Strengthening community networks through inter-community projects can promote 

collaboration and mutual support.  Initiatives such as joint social welfare programs, 

educational initiatives, and economic development projects can create 

interdependencies that fRVWeU SRViWiYe UelaWiRQVhiSV beWZeeQ TijƗQi aQd QRQ-TijƗQi 

communities.  For example, collaborative efforts to address common social issues like 

poverty, health care, and education can build trust and cooperation.  By working 

together on these projects, communities can shift their focus from doctrinal differences 

 
75 ShaPV aQd SXhaib, ³Sha\kh AhPad SiUhiQdi¶V CRQWUibXWiRQ WR IVlaPic ThRXghW,´ 35±50. 
76 Lapidus, A History of Islamic Societies, 769±75. 
77 Trimingham, A History of Islam in West Africa, 228±31. 
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to shared goals and mutual benefits.78  TheUefRUe, ePShaViViQg IVlaP¶V VhaUed YalXeV 

and principles, such as compassion, justice, and love, unite all Muslims regardless of 

their specific tradition or practice.79       

 

6. Encouraging Scholarly Collaboration 

SchRlaUl\ cRllabRUaWiRQ beWZeeQ TijƗQi aQd QRQ-TijƗQi VchRlaUV caQ SURYide iQWellecWXal 

frameworks for understanding and resolving conflicts.  Joint research projects, 

acadePic cRQfeUeQceV, aQd SXblicaWiRQV caQ e[SlRUe Whe cRQflicWV¶ WheRlRgical, 

historical, and social dimensions, offering insights and potential solutions.  Encouraging 

TijƗQi aQd QRQ-TijƗQi VchRlaUV WR cR-author articles and books on Islamic unity, Sufism, 

and interfaith harmony can contribute to a work that promotes reconciliation and mutual 

respect.  Such scholarly endeavours can also serve as educational resources for religious 

leaders and community members.80  

 

7. Utilising Media and Technology 

In the contemporary world, media and technology can promote understanding and 

harmony between religious groups.  Developing online platforms, social media 

caPSaigQV, aQd PXlWiPedia cRQWeQW highlighWiQg Whe SRViWiYe aVSecWV Rf TijƗQi aQd QRQ-

TijƗQi WUadiWiRQV caQ Ueach a bURad aXdieQce aQd cRXQWeU QegaWiYe VWeUeRW\Ses.  

Documentaries, podcasts, and social media posts that showcase stories of cooperation, 

VhaUed YalXeV, aQd PXWXal UeVSecW beWZeeQ TijƗQi aQd QRQ-TijƗQi cRPPXQiWieV caQ helS 

change public perceptions and foster a culture of inclusivity.  Moreover, online forums 

and discussion groups can provide spaces for constructive dialogue and exchange of 

ideas.81 

 

 
78 Esposito, The Future of Islam, 1±13. 
79 Chittick, The Sufi Path of Love: The Spiritual Teachings of Rumi, 9. 
80 Gleave, Islam and Literalism: Literal Meaning and Interpretation in Islamic Legal Theory, 189±90. 
81 ShaPV aQd SXhaib, ³Sha\kh AhPad SiUhiQdi¶V CRQWUibXWiRQ WR IVlaPic ThRXghW,´ 35±50. 
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8. Role of International Organizations in Fostering Unity between the Tijāni and 

non-Tijāni  

International Islamic organisations and bodies, such as the Organization of Islamic 

Cooperation (OIC) and the Muslim World League, can significantly mediate conflicts 

and promote unity among Islamic groups.  These organisations can facilitate dialogues, 

provide mediation services, and support initiatives to resolve disputeV beWZeeQ TijƗQi 

and non-TijƗQi cRPPXQiWieV.  B\ leYeUagiQg WheiU iQflXeQce aQd UeVRXUceV, iQWeUQaWiRQal 

organisations can advocate for policies and practices that promote religious harmony 

and inclusivity.  Their involvement can also lend credibility to local efforts and 

encourage broader stakeholder participation. 

FXUWheUPRUe, Whe UeVeaUcheU VRXghW Whe iQfRUPed RSiQiRQV Rf VRPe TijƗQiV aQd 

non-TijƗQiV RQ Whe SRVVible VRlXWiRQV WR UeVRlYe Whe VeePiQg cRQflicWV aPRQg Whe \RXWhV 

in Omupo. A SURPiQeQW TijƗQi Shaykh, while responding, cautioned that there should 

be no allegation nor counter-allegation on any practice provided the person gives his 

eYideQce fURP Whe QXU¶aQ aQd SXQQah.  He iQViVWed WhaW Whe bRRk Al-MafƗhƯm Al-

TijƗniyyah cRQWaiQV eYideQce fURP Whe QXU¶aQ aQd ণadƯWh; heQce, he TXeUieV WhRVe ZhR 

are opposed to Whe TijƗQi\\ah SUacWiceV.  He aUgXeV WhaW effRUWV VhRXld be Pade WR iQYiWe 

others to Islam with wisdom and beautiful sermons.82 Similarly, another respondent 

shared his views on resolving the conflict.  He argues that Islam teaches us the 

importance of unity and truth.  As Muslims, we should strive to unite despite our 

differences and focus on our shared beliefs and values. 

The QXU¶aQ ePShaViVeV WhiV XQiW\, Va\iQg, ³AQd hRld fiUPl\ WR Whe URSe Rf Allah 

WRgeWheU, aQd dR QRW be diYided´ (QXUaQ 3:103).  B\ ePbUaciQg WhiV XQiW\, Ze caQ 

overcome our secondary differences and work towards a common goal of pleasing 

Allah.  He further contends that our diversity in knowledge and practice is a strength, 

not a weakness.  He opines that some Muslims may attend Arabic school, while others 

may not, but they should all be united in our faith.  We should recognise and respect 

this diversity rather than arguing or dividing over it.  Instead, he stated that we should 

focus on supporting one another in our shared journey towards righteousness.83 He 

further expresses that truth is also a fundamental aspect of Islam.  We should seek 

 
82 Interview with a TijƗQi, July 3, 2023. 
83 Interview with a TijƗQi, June 10, 2023. 
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kQRZledge aQd XQdeUVWaQdiQg, aQd ZheQ Ze Vee WUXWh iQ VRPeRQe¶V acWiRQV RU ZRUdV, 

we should acknowledge and respect it.  The Hadith of Prophet Muhammad (SAW) 

guides us towards truth and compassion.  We can create a more harmonious and 

inclusive Muslim community by embracing truth and unity.84 He argues further thus:  

The possible solution to resolve conflict is to learn to accommodate 
ourselves.  There are areas in which we are on the same page, even as 
Muslims.  It is those areas that we should try to manage.  Then areas of 
differences we should learn to understand the differences amongst 
ourselves.  The primary area where we meet is Islam because there is no 
TijƗQi\\ah, e[ceSW if WhaW SeUVRQ haV deUailed, WhaW Zill Va\ Whe fiYe SillaUV 
Rf IVlaP aUe QR lRQgeU fiYe, WhaW Zill Va\ Ze VhRXld QRW RbVeUYe ValƗW.  IQ 
fact, in MafƗhimu At-TijƗniyyah, Shaykh Muhammadul Awwal 
caWegRUicall\ PeQWiRQed WhaW Ze VhRXld QRW dela\ Whe WiPiQg Rf ValƗW.  IW 
is stated there that if we are on the same page on these fundamental issues, 
we should learn to accommodate ourselves in all other areas where we 
have differences.  And we should know that Allah is the best judge.85  

CRQflicWV beWZeeQ TijƗQiV aQd QRQ-TijƗQiV caQ be UeVRlYed b\ fRcXViQg RQ RXU 

shared beliefs and values as Muslims while learning to accommodate and understand 

our differences.  Despite our secondary differences, we are united in our fundamental 

beliefs, such as the five pillars of Islam and the importance of salƗt (prayer).  This is the 

view expressed by a non-TijƗQi SchRlaU.86 He cRQWeQdV WhaW Sha\kh MXতaPPad AZZal 

emphasised in MafƗhƯm Al-TijƗniyyah WhaW dela\iQg Whe WiPiQg Rf ValƗW iV QRW acceSWable.  

Thus, this shared understanding can serve as a foundation for building bridges between 

TijƗQiV aQd QRQ-TijƗQiV.  B\ UecRgQiViQg RXU VhaUed ideQWiW\ aV MXVliPV, Ze caQ ZRUk 

towards accommodating our differences and fostering a sense of unity and brotherhood.  

This approach acknowledges that our diversity is a strength rather than a weakness, 

allRZiQg XV WR leaUQ fURP RQe aQRWheU.  Allah Va\V, ³AQd We haYe Pade \RX iQWR QaWiRQV 

and tribeV, WhaW \RX Pa\ kQRZ RQe aQRWheU´ (QXUaQ 49:13).  B\ ePbUaciQg RXU 

differences and focusing on our shared beliefs, we can create a more harmonious and 

inclusive Muslim community. 

Moreover, recognising that Allah is the ultimate judge, we can humbly 

acknowledge that our understanding is limited and may have differing interpretations.  

This humility can lead to a more open and receptive dialogue, where we seek to 

 
84 IQWeUYieZ ZiWh a TijƗQi, JXQe 10, 2023. 
85 IQWeUYieZ ZiWh a TijƗQi, JXQe 10, 2023. 
86 Interview with a non-TijƗQi, July 18, 2023.   
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XQdeUVWaQd each RWheU¶V SeUVSecWiYeV UaWheU WhaQ iQViVWiQg RQ RXU RZQ.  DRiQg VR caQ 

create an environment where our shared beliefs and values are celebrated and our 

differences are respected and understood.87 Accommodation and understanding are 

cUXcial WR UeVRlYiQg cRQflicWV beWZeeQ TijƗQiV aQd QRQ-TijƗQiV.  We caQ ZRUk WRZaUdV a 

more united and harmonious Muslim community by focusing on our shared beliefs and 

values, learning to accommodate our differences, and recognising Allah as the ultimate 

judge.  Let us embrace our diversity and work towards a brighter future for all 

Muslims.88 He posited that the solution is at our heart, emphasising the importance of 

calling Allah with wisdom and beautiful preachings.  He proposes a joint program 

beWZeeQ Whe TijƗQiV aQd QRQ-TijƗQiV WR RSeQl\ e[SUeVV WheiU YieZV RQ YaUiRXV 

contentions with evideQce fURP Whe QXU¶aQ aQd ণadƯWh.  He aUgXeV WhaW WhiV Zill allow 

each party to defend its practices and promote mutual understanding.89 By providing 

cleaU aQVZeUV aQd claUificaWiRQV, TijƗQiV caQ helS QRQ-TijƗQiV XQdeUVWaQd WheiU 

SeUVSecWiYe aQd SRWeQWiall\ aWWUacW PRUe iQdiYidXalV WR Whe TijƗQi\\ah RUdeU.  ThiV 

approach will foster greater understanding, respect, and unity among Muslims, 

recognising that diversity in beliefs and practices is a strength, not a weakness. 

Furthermore, non-Tijanis can also share their perspectives and beliefs, 

promoting cross-cultural understanding and exchange.  Through open dialogue and 

education, both sides can work towards a harmonious coexistence, recognising their 

shared identity as Muslims.  This VRlXWiRQ aligQV ZiWh Whe QXUaQic YeUVe, ³AQd hRld 

fiUPl\ WR Whe URSe Rf Allah WRgeWheU, aQd dR QRW be diYided´ (QXUaQ 3:103).  B\ 

embracing education, understanding, and open communication, we can overcome 

conflicts and strengthen the bonds of unity within the Muslim community.90 This 

program can include joint community service projects, promoting unity and solidarity 

aPRQg TijƗQiV aQd QRQ-TijƗQiV.  CRllabRUaWiYe iQiWiaWiYeV caQ helS bXild bUidgeV aQd 

foster a sense of brotherhood, recognising that our shared identity as Muslims 

supersedes our secondary differences.  Scholar exchanges and debates can also be 

encouraged, allowing for respectful discussions and clarifications on theological and 

jurisprudential differences.  By embracing these solutions, we can work towards a more 

 
87 Interview with a non-TijƗQi, July 18, 2023.   
88 Interview with a non-TijƗQi, July 18, 2023.   
89 Interview with a non-TijƗQi, JXl\ 18, 2023.   
90 Interview with a non-TijƗQi, JXl\ 18, 2023.   
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united and harmonious Muslim community, recognising the diversity of beliefs and 

SUacWiceV aV a VWUeQgWh UaWheU WhaQ a VRXUce Rf cRQflicW aV Allah Va\V, ³AQd We haYe 

Pade \RX iQWR QaWiRQV aQd WUibeV, WhaW \RX Pa\ kQRZ RQe aQRWheU´ (QXUaQ 49:13).  LeW 

us strive to know one another better, and work towards a brighter future for all 

Muslims.91 

Another non-TijƗQi UeVSRQdeQW ZhR SUefeUV aQRQ\PiW\ aUgXeV iQ Whe lighW Rf Whe 

QXUµaQ WhaW MXVliPV aUe bXW a ViQgle bURWheUhRRd.  TheUefRUe, WheUe VhRXld be QR 

dichRWRP\ Rf belRQgiQg WR a ৡǌfƯ RUdeU RU QRW.  TR claUif\ fXUWheU, Vhe ciWed WhiV YeUVe: 

ʌǽِǀِٓ  إِنَ  ƾ Ʀ ونِ  رʇǶ ǰُّƥَ  وَأʆʭََ  وىƾَƷَِة أ ƨǷَ أ ǿ  ʇǶ ǰ ƬǷَىَ
ʇǟَٱǧ  

Truly!  This, your Ummah [SharƯұiah or religion) Islamic Monotheism) 
is one religion, and I am your Lord; therefore, worship Me (Alone).92 

She cRQWeQdV WheUe VhRXld be QR diffeUeQce beWZeeQ a TijƗQi aQd a QRQ-TijƗQi 

provided no one is against the testimony of faith (kalimah shahƗdah).  She further stated 

that the belief in Prophet Muতammad should unite the Muslims without unnecessarily 

polarising TijƗQi aQd QRQ-TijƗQi.  ThiV, accRUdiQg WR heU, iV ViQe-quo-non to peaceful 

coexistence.93  She explains further that the Quranic verse highlights the oneness of the 

Muslim Ummah and encourages believers to prioritise their shared identity as Muslims.  

Unfortunately, secondary differences and divisions often overshadow this fundamental 

unity.  Recognising our shared identity as Muslims and respecting our differences is 

crucial for harmonious coexistence.  Being a Muslim, first and foremost, is a vital 

reminder.  Our shared beliefs and values as Muslims far outweigh our secondary 

differences.  We must focus on our common ground rather than allowing our differences 

to divide us.  The ShahƗdah (the declaration of faith) and the prophethood of 

Muতammad are fundamental beliefs that unite all Muslims.  We must not oppose these 

core beliefs but rather embrace our shared identity and respect our differences in opinion 

and practice.94 IW ZaV fXUWheU cRQWeQded WhaW Whe ShUaVe ³Lakum dƯnukum wa Liya dƯn´ 

(TR \RX, \RXU UeligiRQ, aQd WR Pe, P\ UeligiRQ) aV cRQWaiQed iQ QXU¶aQ 109:6 VXggeVWV 

a live-and-let-liYe aSSURach, ZheUe Ze UeVSecW each RWheU¶V beliefV aQd SUacWiceV.  ThiV 

 
91 Interview with a non-TijƗQi, July 18, 2023.   
92 Al-Hilali and Khan, Complete Interpretation of the Meaning of The Noble Quran In the English 
Language, 21:92. 
93 Interview with a non-TijƗQi, JXl\ 18, 2023. 
94 Interview with a non-TijƗQi, JXl\ 18, 2023. 
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approach allows for diversity and inclusivity within the Muslim community, 

recognising that our differences enrich our collective identity.  By embracing this 

approach, we can foster a sense of unity and brotherhood, recognising that our shared 

identity as Muslims supersedes our secondary differences.95 

The cRQflicWV beWZeeQ TijƗQi aQd QRQ-TijƗQi \RXWhV aUe cRPSle[ aQd 

multifaceted, involving theological, social, political, and economic dimensions.  

Addressing these conflicts requires a holistic approach that includes dialogue, 

education, inclusive religious practices, equitable socio-political policies, community 

collaboration, scholarly engagement, media utilisation, and the support of international 

RUgaQiVaWiRQV.  TheVe SRWeQWial VRlXWiRQV caQ helS bUidge Whe diYideV beWZeeQ TijƗQi aQd 

non-TijƗQi cRPPXQities by fostering mutual understanding, respect, and cooperation, 

promoting a more harmonious and united Muslim ummah.  Ultimately, emphasising 

shared spiritual goals and the core principles of Islam can pave the way for 

reconciliation and lasting peace. 

 

5.5 SUMMATION  

The TijƗQi\\ah ৡǌfƯ RUdeU haV a VigQificaQW iPSacW RQ Whe iQWeUacWiRQV beWZeeQ Whe 

adherents of the order and her opponents.  This is manifested in various facets of the 

spiritual, social, economic, and political lives of the people of Omupo and Nigeria.  The 

rivalry among the youths is manifested in name-calling, resulting in categorisation as 

either salafiyyah or sufiyyah.  The chapter discussed factors responsible for the seeming 

cRQflicWV beWZeeQ Whe TijƗQiV aQd QRQ-TijƗQiV.  IW WUaced Whe RUigiQ Rf Whe UiYalU\ WR Whe 

pre-colonial era and post-colonial period.  It also analysed the views of the scholars on 

both divides in resolving the seeming rivalry.  The researcher proposed some workable 

solutions to foster harmonious relationships and peaceful coexistence. 

 
95 Interview with a non-TijƗQi, JXl\ 18, 2023.   
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CHAPTER SIX  

SUMMARY, CONCLUSION AND RECOMMENDATION 

6.1 SUMMARY 

The TijƗQi\\ah ৡǌfƯ RUdeU, fRXQded b\ Sha\kh Aতmad al-TijƗQi iQ Whe 18Wh ceQWXU\, 

spread to West Africa through influential scholars and traders.1 The TijƗQi\\ah 

allegedl\ SeQeWUaWed KaQR, NigeUia, dXUiQg Whe eUa Rf Whe ৡǌfƯ RUdeU¶V fRXQdeU, Sha\kh 

AতPad TijƗQi.2 During the late 1820s and 1830s, al-তƗjj ދUPaU al-FǌWƯ, a gUeaW 

muqaddam Rf Whe TijƗQi\\ah, YiViWed Whe cRXQWU\ aQd SXbliciVed Whe OUdeU iQ VRPe 

areas.  Following his departure from Nigeria, the Order spread far and wide, thanks to 

the efforts of several itinerant muqaddams.3 

The TijƗQi\\ah ৡǌfƯ RUdeU iV a hRXVehRld QaPe iQ OPXSR, IfelRdXQ LRcal 

Government Area of Kwara State, Nigeria.  It has contributed to the early spread of 

Islam in the town.  The key personality who is instrumental to the entrenchment of the 

TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR iV Sha\kh MXতammad Awwal Otolorin.  This thesis 

set out to analytically study his magnum opus, Al-MafƗhƯm Al-TijƗniyyah and the 

SUacWiceV Rf TijƗQi\\ah ৡǌfƯ RUdeU iQ NigeUia.  ThiV VWXd\ ZaV liPiWed WR OPXSR.  AQ 

aQal\ViV Rf Whe bRRk¶V cRQWeQW ZaV e[SlRUed WR jX[WaSRVe Whe SUacWiceV Rf Whe TijƗQi\\ah 

ZiWh Whe dicWaWeV Rf Whe QXU¶aQ aQd SXQQah.  OQe Rf Whe VigQificaQW fiQdiQgV fURP WhiV 

UeVeaUch iV WhaW Whe VeePiQg UiYalU\ beWZeeQ Whe TijƗQi aQd QRQ-TijƗQi iQ OPXSR iV 

somewhat exaggerated as there seems to be harmonious relationships among the youths 

who are the focus of this study.  It was also discovered that some practices of the 

TijƗQi\\ah, aV cRQWaiQed iQ Al-MafƗhƯm Al-TijƗniyyah, are consistent with the teachings 

Rf Whe QXU¶aQ aQd SXQQah.  Such practices include saying IstighfƗr, chanting LƗ Ilaha 

Illa AllƗh, observing ܇alƗt aW Whe VWiSXlaWed WiPe aQd fRllRZiQg Whe ShaUƯދah.  AW Whe 

same time, some other practices have been criticised by the non-TijƗQi.  SXch SUacWiceV 

include the recitation of the formula of ܇alƗt al-fƗtiۊ and jawharat al-kamƗl.  This was 

extensively discussed in the previous chapters, and the researcher found out that the 

 
1 RRVV, ³PURdXciQg SXfi ShUiQeV iQ MRdeUQ SeQegal,´ 257. 
2 Y A QXƗdUi, ³The RRle Rf Whe IWiQeUaQW MXTaddaPV iQ Whe SSUead Rf Whe TijaQi\\ah iQ NigeUia,´ 
Islamic Studies 22, no. 2 (1983): 17±29. 
3 Ibid., 18. 
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claiP Rf Whe fRXQdeU Rf Whe TijƗQi\\ah, Sha\kh AhPad TijƗQi, WhaW Whe fRUPXlaV ZeUe 

transmitted to him by the Prophet Muতammad has no authority in the various books of 

তadƯWh cRQVXlWed. 

This thesis has provided a deeper insight into the contribution of the Shaykh 

MuতaPPad AZZal WR Whe VSUead Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR iQ SaUWicXlaU 

and Nigeria in general.  This is partly due to his literary acumen and his spiritual 

inclination.  The annual celebration of MawlƯd Nabbiyy in Omupo during his lifetime 

and until the present day has fostered unity among the people of Omupo, 

notwithstanding the opposing view of the non-TijƗQi abRXW Whe celebUaWiRQ.  The 

occasion has been a spiritual rejuvenation for the adherents and social cohesion for the 

geQeUal SRSXlace.  The TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR haV a Uich hiVWRU\ chaUacWeUiVed 

by its educational and spiritual contributions.  Historically, it centred around ZawƗya 

and communal worship, strongly emphasising Islamic scholarship.  Today, the Order 

continues these traditions while adapting to contemporary contexts, maintaining its core 

practices of daily litanies, communal dhikr, and special rituals, thus preserving its 

VSiUiWXal heUiWage iQ PRdeUQ NigeUia.  The TijƗQi\\ah ৡǌfƯ RUdeU haV had a SURfRXQd 

impact on the community of Omupo, Nigeria, influencing various aspects of social, 

religious, and cultural life.  The extent to which the content of Al-MafƗhƯm Al-

TijƗniyyah iV iQ WaQdeP ZiWh Whe WeachiQgV Rf Whe QXU¶aQ aQd SXQQah ZaV Whe cRUe Rf 

this present study. 

 

6.2 CONCLUSION 

The main goal of the current study on the aspect of Sufism is to ascertain the extent of 

cRQfRUPiW\ Rf Whe WeachiQgV Rf TijƗQi\\ah ৡǌfƯ RUdeU ZiWh Whe WeachiQgV Rf Whe QXU¶ aQ 

and Sunnah as contained in al-MafƗhƯm Al-TijƗniyyah of Shaykh Muতammad Awwal 

Rf OPXSR.  The chRice Rf WhiV TijƗQi\\ah VchRlaU iV SUePiVed RQ hiV iQflXeQce RQ QRW 

RQl\ Whe TijƗQi\\ah¶V adheUeQWV bXW PRVW MXVliPV iQ OPXSR, KZaUa VWaWe, NigeUia. 

Shaykh Muতammad Awwal bn Abdullah was an icon of Sufism in Nigeria.  He 

was born at Omupo in 1926CE (1344AH).4 His birth was said to have been predicted 

by a soothsayer.  His father is Abdullah Ologunde Ayinla, son of Oderinlo Oke 

 
4 Abdul-A]ee], ³ৡǌfƯ ThePeV iQ Whe AUabic WRUkV Rf Sha\kh MXhaPPad Al-AZZal OPXSR,´ 179. 
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IKurunwon, a great hunter and night guard for Omupo during his time.  Ikurunwon was 

one of the 130 children of his father, Okunola, who migrated from Igbonla and settled 

in Omupo.  The family of Shaykh was one of the earliest converts to Islam in the town.  

His mother was Princess Aishat Ebe Ajike, a granddaughter of the Oba Makaaye, the 

third Olomu of Omupo.5 The Shaykh has much work to his credit, as alluded to earlier.  

However, this study examined his magnum opus, Al-MafƗhƯP Al-TijƗQi\\ah, becaXVe 

iW eVSRXVeV Whe SUacWiceV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU. 

Al-MafƗhƯm Al-TijƗniyyah (The TijƗQi\\ah CRQceSWV) b\ Sha\kh MXতaPPad 

Al Awwal is an important work that elucidates the doctrines and practices of the 

TijƗQi\\ah ৡǌfƯ RUdeU.  The bRRk aiPV WR claUif\ Whe ke\ cRQceSWV aQd WeachiQgV Rf Whe 

Order, ensuring that followers understand their spiritual path.  Here are the core 

teachings outlined in the text: 

 

1. Adherence to the Sharīދah (Islamic Law) 

a. Strict Compliance: FRllRZeUV Rf TijƗQi\\ah aUe e[SecWed WR adheUe VWUicWl\ WR 

the Shariah. This includes performing the five daily prayers, fasting during 

RaPaঌƗQ, giYiQg ]akƗW (chaUiW\), aQd SeUfRUPiQg Whe Hajj (SilgUiPage) if Whe\ 

are able. 

b. Integration with Sufism: The teachings emphasise that authentic ৡǌfƯ SUacWice 

cannot exist without adherence to Islamic law.  The spiritual journey is grounded 

in the fundamentals of Islam. 

 

 

2. The Primacy of Dhikr (Remembrance of God) 

a. Wird: SSecific liWaQieV, VXch aV Whe ³Wird al-Lazim,´ aUe ceQWUal WR Whe dail\ 

SUacWice Rf TijƗQi\\ah fRllRZeUV.  TheVe iQclXde UeciWaWiRQV like Whe ܇alat al-

FƗtiۊ, jawharat al-kamƗl and other prescribed prayers. 

 
5 Ibid., 180. 
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b. Constant Remembrance: The practice of continuous remembrance of God 

(dhikr) is stressed to purify the heart and draw closer to Allah. 

 

3. Spiritual Guidance and Hierarchy 

a. Role of the Shaykh: The importance of the Shaykh (spiritual guide) in the 

TijƗQi\\ah RUdeU iV ePShaViVed.  The Sha\kh SURYideV VSiUiWXal diUecWiRQ aQd 

helps the murƯdǌn (disciples) in their journey. 

b. Chain of Transmission: The spiritual knowledge and practices are transmitted 

through a silsilah (chain) of authorised teachers, tracing back to the founder, 

Sha\kh AতPad al-TijƗQi. 

 

4. Belief in the Spiritual Authority of Shaykh Aতmad al-Tijāni 

a. Seal of the Saints: Sha\kh AতPad al-TijƗQi iV UegaUded aV Whe ³Seal Rf Whe 

SaiQWV´ (Khatam al-AwliyƗ¶), a unique spiritual station believed to be the highest 

among saints. 

b. Transmission of Divine Knowledge: FRllRZeUV belieYe WhaW Sha\kh AতPad al-

TijƗQi UeceiYed diUecW VSiUiWXal kQRZledge aQd iQVWUXcWiRQV fURP Whe PURSheW 

MXতaPPad, PakiQg hiV WeachiQgV aXWhRUiWaWiYe aQd eVVeQWial.  The QRQ-TijƗQiV 

have severely contested this, as discussed in previous chapters.  

 

5. Emphasis on Inner Purification 

a. Tazkiyah (Purification of the Soul): The teachings focus on purifying the soul 

from negative traits such as pride, envy, and greed.  The goal is to cultivate 

virtues like humility, sincerity, and love for God. 

b. Self-Reflection and Repentance: Regular self-reflection and repentance are 

encouraged to maintain spiritual growth and closeness to God. 
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6. Commitment to Sincerity and Intention 

a. IkhlƗ܈ (Sincerity): Acts of worship and daily deeds should be performed with 

pure intentions solely for the sake of God.  Sincerity in all actions is crucial for 

spiritual progress. 

b. Avoidance of Ostentation: Followers are taught to avoid showing off or 

seeking recognition for their piety. Actual spiritual work is done in the heart, 

away from public attention. 

 

7. Love and Veneration of the Prophet Muতammad 

a. Central Role of the Prophet: According to the author, the love and veneration 

Rf Whe PURSheW MXতaPPad aUe ceQWUal WR TijƗQi\\ah SUacWice.  FRllRZeUV aUe 

encouraged to recite praises and send blessings upon them regularly. 

b. Spiritual Connection: A profound connection with the Prophet is essential for 

receiving divine blessings and guidance. 

 

8. Community and Brotherhood 

a. Unity Among Followers: The teachings stress the importance of unity and 

bURWheUhRRd aPRQg TijƗQi\\ah PePbeUV.  ThiV iQclXdeV PXWXal VXSSRUW, 

cooperation, and maintaining harmonious relationships. 

b. Service to Others: Serving the community and helping those in need are 

iQWegUal WR liYiQg Whe TijƗQi\\ah principles. 

Al-MafƗhƯm Al-TijƗniyyah b\ Sha\kh MXতaPPad AZZal, WheUefRUe, 

eQcaSVXlaWeV Whe cRUe SUiQciSleV aQd SUacWiceV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU.  IW 

emphasises adherence to Islamic law, the importance of dhikr, the role of spiritual 

gXidaQce, aQd Whe XQiTXe aXWhRUiW\ Rf Sha\kh AতPad al-TijƗQi.  Ke\ WhePeV iQclXde 

iQQeU SXUificaWiRQ, ViQceUiW\, lRYe fRU Whe PURSheW MXতaPPad, aQd cRPPXQiW\ XQiW\.  

These teachings guide followers on their spiritual journey, aiming for closeness to God 

and a life of ethical and spiritual excellence.  As earlier elucidated somewhere in this 

thesis, his magnum opus is devoted to the codes of conduct or shurǌܒ of the TijƗQi\\ah 
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ৡǌfƯ order.  He enumerated forty codes and claimed that there is evidence from the 

QXU¶aQ, SXQQah, aQd bRRkV Rf leadiQg ৡǌfƯ Scholars.6 He queries why anyone would 

criticise this ܑarƯqah despite the overwhelming evidence.  He further classifies the 

codes into Al-lƗzimah and Al-KamƗliyyah.7 The current study also analysed the secrets 

of YƗ LatƯf, as discussed in the book.8 

The issue of ܇alƗt al-fƗtiۊ was discussed by the author as the main formula of 

 alƗt µala Nabbiyy aPRQg Whe TijƗQi\\ah. ThiV haV beeQ a cRQWeQWiRXV iVVXe beWZeeQ܇

Whe TijƗQi aQd Whe QRQ-TijƗQi.  While Whe TijƗQi\\ah claiPed WhaW Whe fRUPXla ZaV 

diUecWl\ dicWaWed WR Whe fRXQdeU, Sha\kh AতPad, Whe QRQ-TijƗQi YehePeQWl\ RSSRVed 

such notion as it would accuse the Prophet of not fulfilling his mission.  The adherents 

Rf TijƗQi\\ah claiPed WhaW iW cRQYe\V iPPeQVe VSiUiWXal beQefiWV aQd iV UeciWed 

frequently during their daily wird and other spiritual gatherings.  It is considered highly 

potent in terms of spiritual rewards and blessings.  The ܇alƗt is seen as a means of 

dUaZiQg clRVeU WR Whe PURSheW MXতaPPad, iQYRkiQg bleVViQgV XSRQ hiP aQd VeekiQg 

his intercession.  The author argued that sending blessings upon the Prophet is deeply 

rooted in the Sunnah and that ܇alƗt al-fƗtiۊ is essential for such practice.  He contended 

WhaW QXPeURXV TijƗQi\\ah VchRlaUV haYe fXll VXSSRUW fRU iW. There are numerous 

anecdotal accouQWV ZiWhiQ Whe TijƗQi\\ah RUdeU Rf PiUacXlRXV eYeQWV aQd diYiQe 

assistance attributed to the recitation of ܇alƗt al-FƗtiۊ.  Conversely, the non-TijƗQiV 

haYe cRQWiQXRXVl\ UefXWed Whe claiP aQd iQViVWed WhaW ৡalƗW al-fƗWiত iV aQ iQQRYaWiRQ 

which runs contrary to the prescribed formula of seeking blessing for the Prophet.  They 

aUgXed WhaW if Whe TijƗQi\\ah claiPed WhaW Whe PURphet taught the founder and did not 

teach his companions, such as ܇alƗt, then it would amount to kitmƗn of revelation, 

which is not an attribute of Prophethood.9 ܇alƗt al-FƗtiۊ, critics contend, is an 

innovation (bid¶ah) WhaW QeiWheU Whe PURSheW MXতaPPad QRU hiV CRPSaQiRQV did.  The\ 

see it as an addition to the required forms of prayer and dhikr that have no clear origin 

in early Islamic tradition.10 The non-TijƗQi aUgXed WhaW Whe claiP fRU Whe e[WUaRUdiQaU\ 

benefits of ܇alƗt al-fƗtiۊ is exaggerated and is not supported by any authentic religious 

 
6 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 14. 
7 Ibid., 15. 
8 Ibid., 157±60. 
9 Al-lfUiTƯ, Al-AnwƗr Al-RaۊmƗniyyah Li HidƗyah Al-Firqah Al- TijƗniyyah, 20. 
10 MXhViQ AdekXQle BalRgXQ, ³S\QcUeWic BeliefV aQd PUacWiceV aPRQgVW MXVliPV iQ LagRV SWaWe 
NigeUia; ZiWh SSecial RefeUeQce WR Whe YRUXba SSeakiQg PeRSle Rf ESe´ (UQiYeUViW\ Rf BiUPiQghaP, 
2011), 13. 
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texts.  They insisted that it is bidұah and that Muslims should desist from reciting it.  

SRPe VchRlaUV TXeVWiRQ Whe RUigiQV Rf ৡalƗW al-FƗWiত, dRXbWiQg ZheWheU iW ZaV WUXl\ 

diYiQel\ UeYealed RU ViPSl\ a cUeaWiRQ Rf laWeU ৡǌfƯ SUacWiWiRQeUV.  The lack Rf eaUl\ 

Islamic sources supporting its use is a reason for scepticism.11 The strong association of 

ৡalƗW al-FƗWiত ZiWh Whe TijƗQi\\ah ৡǌfƯ RUdeU cRQWUibXWed WR VecWaUiaQ diYiViRQV ZiWhiQ 

the broader Muslim community.  Critics argue that such practices can create 

unnecessary rifts and distraction from the unity of the Ummah. 

Furthermore, the formula of jawharat al-KamƗl is also criticised by non-TijƗQi. 

The author claimed that the Prophet (SAW) dictated this to the founder of the 

TijƗQi\\ah, a claiP WhaW Whe RSSRQeQWV haYe cRQViVWeQWl\ UefXWed.12 The TijƗQi\\ah 

claimed that one must not recite jawharat al-KamƗl except in absolute purity.  

OSSRQeQWV Rf Whe TijƗQi\\ah aUgXed WhaW UeciWiQg Jawharat al-KamƗl without complete 

ritual purity is an attempt to establish new legislation (tashriұ jadƯd).  They, therefore, 

criticise adherents of the Order, arguing that neither Allah nor His Prophet would 

approve of such actions.13 In addition, some of the wordings of the content of jawharat 

al-KamƗl are subject to criticism by the antagonists, as reflected in the writings of the 

non-TijƗQi VchRlaUV.  The\ Wake iVVXe ZiWh Whe liWaQ\ dXe WR Whe SUeVeQce iQ iW Rf Whe 

allegedly prosaic words (alfƗܲ rakƯkah) of the ill (al-asqam) and talismanic (muܒalisam), 

as they dismiss the attribution of such problematic words to the Prophet.14  

The book contains some secrets, prayers and various uses of the Attribute of 

Allah, YƗ LatƯf, as claimed by the author.15 This was analysed by this researcher using 

Whe leQV Rf Whe QXU¶aQ aQd SXQQah.  IW ZaV diVcRYeUed WhaW WheUe are problems with the 

number of times such names should be chanted, aV QR VRXUce iV aWWUibXWed WR Whe QXU¶aQ 

RU তadƯWh Rf Whe PURSheW.  The TijƗQi aQd QRQ-TijƗQi VchRlaUV diVagUee RQ addiQg VSecific 

QaPeV aQd QXPbeUV WR Allah¶V QaPe.  WRUdV like ShayjikadhƯshu, Arsaܒu, and 

Makasǌhu¶ alqidu Khididhighi16 lack grammatical or literary meaning.  The author did 

not provide a reference for such names.  This researcher believes they are unnecessary 

 
11 GleQ Wade McLaXghliQ, ³SXfi, SaiQW, ShaUif: MXhaPPad Fadil WXld MaPiQ. HiV SSiUiWXal Legac\, 
aQd Whe PRliWical EcRQRP\ Rf Whe SacUed iQ NiQeWeeQWh CeQWXU\ MaXUiWaQia´ (NRUWhZeVWeUQ UQiYeUViW\, 
1997), 4. 
12 Hanif, Debating Sufism: The TijƗniyya and Its Opponents, 169±96. 
13 Hanif, Debating Sufism: The TijƗniyya and Its Opponents. 
14 Ibid., 196. 
15 Awwal, Al-MafƗhƯm Al-TijƗniyyah, 157±59. 
16 Ibid., 180. 
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and should be removed because of the lack of an authentic source for such additions to 

Allah¶V TXaliWieV. 

The author devoted a substantial part of the book to istighƗthah.  He used 

acrostic to compose poems with certain QXU¶aQ verses to convey his message.  From the 

understanding of the poetic verse, this researcher observed that Sha\kh MXতaPPad 

Awwal did not believe in seeking help from anybody other than Allah, living or dead.  

A UeVSRQdeQW cRUURbRUaWed WhiV dXUiQg Whe UeVeaUcheU¶V YiViW WR Whe WRPb Rf Whe Sha\kh 

iQ Whe cRXUW\aUd Rf Whe Sha\kh¶V MRVTXe aW OPXSR.17 The poetry is a testimony to the 

proficiency and literary acumen of the author of Al-MafƗhƯm Al-TijƗniyyah.  The poetry 

dePRQVWUaWed Sha\kh¶V leaUQiQg aQd WaleQW iQ Whe AUabic laQgXage.  The aXWhRU aUgXeV 

WhaW hiV iQWeUSUeWaWiRQ Rf iVWighƗWhah aligQV ZiWh Whe QXU¶aQ aQd SXQQah, UefXWiQg 

arguments made by non-TijƗQiV. 

ThiV WheViV e[aPiQed Whe iPSacWV Rf Whe TijƗQi\\ah ৡǌfƯ SUacWiceV RQ Whe 

interactions between the adherents and the non-PePbeUV.  The TijƗQi\\ah ৡǌfƯ RUdeU, 

with its spiritual practices and teachings, has a considerable impact on how its followers 

(TijƗQiV) interact with non-TijƗQi PePbeUV Rf Whe OPXSR cRPPXQiW\ iQ KZaUa SWaWe, 

Nigeria.  These relationships were examined through various social, religious, cultural, 

and economic lenses, revealing good partnerships and occasional difficulties.  

TijƗQi\\ah SUactices often involve communal activities such as group prayers, dhikr 

sessions at zƗwiyah, and religious festivals such as the annual Mawlid Nabbiyy 

celebration held at Omupo and in Lagos where the Shaykh lived until death.  These 

events brought together diverse members of the community, fostering social cohesion.  

This researcher was privileged to attend some of these celebrations in the early 2000s.  

However, some non-TijƗQi \RXWhV SeUceiYed WheVe SUacWiceV aV e[clXViYe Rf Whe 

TijƗQi\\ah aQd a fRUP Rf iQQovation which should not be supported.  As observed 

elVeZheUe iQ WhiV VWXd\, Whe TijƗQi\\ah iV a hRXVehRld iQ OPXSR; PRVW Rf Whe leadeUV Rf 

Whe TijƗQi\\ah VeUYed aV PediaWRUV aQd faciliWaWed SeacefXl UeVRlXWiRQV Rf cRQflicWV 

among the youths.  The elders are resolving the differences of opinions exhibited by the 

\RXWhV.  BRWh TijƗQi aQd QRQ-TijƗQi VhaUe Whe WRZQ MRVTXe aQd RWheU faciliWieV.  ThiV 

has fostered harmonious relationships among the youth.  In some other clime, the 

 
17 Interview with a TijƗQi, July 3, 2023.  
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alWeUcaWiRQ beWZeeQ Whe TijƗQi aQd QRQ-TijƗQi iV fieUce.18 The non-TijƗQi \RXWhV 

abhorred the recitation of ܇alƗt al-fƗtiۊ b\ Whe TijƗQiV, aQd WhiV VRPeWiPeV led WR 

aUgXPeQWV Zhich Whe eldeUV iQ Whe cRPPXQiW\ XVXall\ UeVRlYe.  While Whe TijƗQi\\ah 

ৡǌfƯ RUdeU SUacWiceV iPSURYe cRPPXQiW\ life iQ OPXSR, iW alVR UeTXiUeV cRQWiQXal effRUWV 

to address potential tensions and misundeUVWaQdiQgV beWZeeQ TijƗQiV aQd QRQ-TijƗQiV 

particularly among the youths.  This study has shown that there could be a harmonious 

UelaWiRQVhiS beWZeeQ Whe TijƗQiV aQd QRQ-TijƗQiV if WheUe iV PXWXal WUXVW aPRQg WheP.  

The result of this study indicates that knowledge is a critical factor in fostering 

interpersonal relationships among the Muslim youths of Omupo.  The thesis has, 

WheUefRUe, SURYided a deeSeU iQVighW iQWR Whe VeePiQg cRQflicWV beWZeeQ Whe TijƗQi\\ah 

members and non-members.  It confirmed that, although there were opposing views to 

Whe SUacWiceV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR, iW did QRW lead WR cRPPXQal claVh 

among the community. 

 

6.3 RECOMMENDATIONS 

ReVRlYiQg Whe VeePiQg cRQflicWV beWZeeQ TijƗQiV aQd non-TijƗQiV iQ OPXSR, KZaUa 

State, Nigeria, requires a multifaceted approach that promotes understanding, respect, 

and cooperation.  The researcher hereby recommends the following potential solutions 

to mitigate these seeming conflicts: 

 

 

1. Inter and intra-faith Dialogue and Education 

1. Regular Inter and intra-faith Meetings: 

a. Dialogue Sessions: The cRXQcil Rf UlƗPa iQ YRUXba laQd VhRXld RUgaQiVe 

regular intra- aQd iQWeUfaiWh dialRgXe VeVViRQV ZheUe TijƗQiV aQd QRQ-TijƗQiV caQ 

respectfully discuss their beliefs, practices, and concerns. 

 
18 KA BalRgXQ aQd AbdXl SalaP AA, ³AUgXPeQWV aQd CRXQWeU-Arguments: A Critical Analysis of the 
Ahlus-SXQQah aQd TijƗQi\\ah BURWheUhRRd DiVSXWe iQ GhaQa.,´ International Journal of Humanities 
and Social Science Invention, 2015, 1±11. 
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b. Shared Learning: To foster mutual understanding, the government should 

faciliWaWe edXcaWiRQal SURgUaPV WhaW Weach Whe cRUe WeQeWV Rf bRWh TijƗQi\\ah aQd 

mainstream Sunni Islam. These programs should be incorporated into our 

edXcaWiRQal iQVWiWXWiRQV¶ IVlaPic SWXdieV cXUUicXla. The expertise of the Nigeria 

Association of Teachers of Arabic and Islamic Studies will be precious.  

  

2. Community Education Programs 

a. Workshops and Seminars: The local government should organise workshops 

and seminars on tolerance, unity, and respect for diverse religious practices. 

b. Intra and inter-faith Education in Schools: The Nigeria Educational Research 

and Development Council (NERDC) should integrate interfaith education into 

school curriculums to educate the younger generation about religious harmony 

and respect for diversity. 

 

2. Inclusive Religious Practices 

1. Shared Religious Spaces: 

a. Joint Use of Facilities: The leaders of the Omupo community should encourage 

the shared use of religious spaces for significant events and celebrations to 

promote unity and cooperation.  The Omupo Central Mosque will be helpful in 

this regard.  

b. Joint Prayers: The community should also organise joint prayer sessions on 

special occasions to foster a sense of communal worship and mutual respect. 

 

 

2. Inclusive Religious Leadership: 

a. Intra and inter-faith Councils: The expansion of the Nigeria Interreligious 

Council (NIREC) to include sections on intra-faith councils comprising leaders 
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fURP bRWh TijƗQi\\ah aQd QRQ-TijƗQi cRPPXQiWieV WR addUeVV cRQWeQWiRXV iVVXeV 

collaboratively. 

b. Training for Religious Leaders: The Nigerian government should provide 

training for religious leaders on interfaith dialogue, conflict resolution, and 

community cohesion. 

 

3. Cultural and Social Integration 

1. Joint Cultural Celebrations: 

a. Unified Festivities: Organise joint cultural and religious festivals that celebrate 

TijƗQi\\ah aQd QRQ-TijƗQi WUadiWiRQV, fRVWeUiQg a VeQVe Rf VhaUed cXlWXUal 

heritage.  The Omupo Day celebration could serve as a veritable avenue for this 

collaboration.  

b. Community Events: Promote sports, arts, and cultural performances that unite 

diverse community members.  The age-long tradition of swimming at the Odo 

Osin River in Omupo could serve as an avenue to promote peaceful coexistence 

among the youths.19  

 

2. Social Inclusion Programs 

a. Inclusive Community Projects: The Olomu of Omupo should facilitate the 

iPSlePeQWaWiRQ Rf cRPPXQiW\ SURjecWV WhaW iQYRlYe bRWh TijƗQiV aQd QRQ-

TijƗQiV, VXch aV bXildiQg iQfUaVWUXcWXUe, cRPPXQiW\ ceQWUeV, aQd UecUeaWiRQal 

facilities. 

b.  Volunteer Initiatives: He should also encourage volunteer initiatives that 

include participants from both groups, promoting cooperation and mutual 

support. 

 

 
19 AUibideVi UVPaQ, ³The EWhQRhiVWRU\ aQd AUchaeRlRg\ Rf WaUfaUe iQ NRUWheUQ YRUXba,´ Journal of 
African Archaeology 1, no. 2 (2003): 201±14. 
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3. Economic Collaboration 

1. Shared Economic Ventures 

a. Joint Business Projects: To promote economic interdependence, the 

community should initiate joint business ventures and cooperative societies that 

iQclXde TijƗQiV aQd QRQ-TijƗQiV. 

b. Microfinance and Loans: They should provide microfinance and loan 

opportunities accessible to all community members, regardless of religious 

affiliation. 

 

2. Equitable Resource Distribution: 

a. Transparent Processes: The Local Government should ensure transparency 

and fairness in resource distribution and help foster equitable resource 

distribution among the community.  

b. Inclusive Charitable Activities: The council should also organise charitable 

activities that benefit the entire community, such as healthcare camps, 

educational scholarships, and food distribution. 

 

4. Conflict Resolution Mechanisms 

1. Mediation and Reconciliation Committees: 

a. Establish Committees: As mentioned earlier, the NIREC should form 

mediation and reconciliation committees comprising respected leaders from 

TijƗQi aQd QRQ-TijƗQi cRPPXQiWieV WR addUeVV cRQflicWV aQd gUieYaQceV. 

b. Conflict Resolution Training: Community leaders and members are trained in 

conflict resolution and mediation techniques. 

2. Community Policing and Security 

c. Joint Security Initiatives: There should be joint community policing initiatives 

to ensure the safety and security of all community members. 



 

203 

 

d. Early Warning Systems: The community should develop early warning 

systems to detect and address potential conflicts before they escalate.  Using 

technology to create an application for community policing is a veritable tool to 

address this challenge.  

Religious leaders, community members, local government authorities, and 

youth must work together to implement these solutions. The purpose is to create a 

SleaVaQW eQYiURQPeQW fRU TijƗQiV aQd QRQ-TijƗQiV WR cRhabiW aQd cRQWUibXWe WR Whe 

OPXSR cRPPXQiW\¶V geQeral well-being and growth through mutual respect, 

understanding, and cooperation. 

The impetus of this research is the correlation between the practices of the 

TijƗQi\\ah ৡǌfƯ RUdeU aV cRQWaiQed iQ al-MafƗhƯm al-TijƗniyyah Rf Sha\kh MXতaPPad 

AZZal aQd Whe WeachiQgV Rf QXU¶aQ aQd SXQQah.  OXU fiQdiQgV UeYeal WhaW Zhile VRPe 

SUacWiceV cRQfRUP WR Whe WeachiQgV Rf Whe QXU¶aQ aQd SXQQah, RWheUV aUe YaUiaQWV.  

TRleUaQce aQd XQdeUVWaQdiQg beWZeeQ Whe TijƗQiV aQd QRQ-TijƗQiV Zill foster 

harmonious relationships among the youths of Omupo in the Ifelodun Local 

Government Area of Kwara State, Nigeria. 

Notwithstanding the relatively limited sample, this work offers valuable insights 

iQWR Whe SUacWiceV Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU aV cRQWaiQed iQ al-MafƗhƯm al-TijƗniyyah 

Rf Sha\kh MXতaPPad AZZal OPXSR.  A QaWXUal SURgUeVViRQ Rf WhiV ZRUk iV WR aQal\Ve 

Whe iPSacW Rf Whe TijƗQi\\ah ৡǌfƯ SUacWiceV RQ MXVliPV iQ YRUXba laQd, SRXWh WeVW 

Nigeria.  Further research could also be conducted to determine the effectiveness of the 

pracWiceV Rf Whe TijƗQi\\ah iQ SURPRWiQg SeacefXl cRe[iVWeQce aPRQg Whe MXVliP \RXWhV 

in Yorubaland.  Continued efforts are needed to make a balanced understanding of 

pristine Islam with the knowledge of the best generations more accessible to the youth 

through collaboration. 
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APPENDICES 

APPENDIX A: INTERVIEW QUESTIONS 

Demography Questions: Name, Age, Sex, Affiliation (Tijāni or Non- Tijāni)  

1. HRZ ZRXld \RX deVcUibe Whe gURZWh Rf Whe TijƗQi\\ah ৡǌfƯ RUdeU iQ OPXSR? 

2. What is your opinion of Al-MafƗhƯm Al-TijƗniyyah of Shaykh Muতammad 

Awwal?   

3. What is/are the benefit/s of reciting ܇alƗt al-fƗtiۊ as against ܇alƗt IbrƗhimiyyah? 

4. What are the advantages of the celebration of MawlƯd Al-Nabiyy in Omupo? 

5. WhaW aUe Whe beQefiWV Rf beiQg a TijƗQi\\ah RU NRQ-TijƗQi\\ah? 

6. TR ZhaW e[WeQW dR \RX agUee ZiWh Whe WeachiQgV Rf TijƗQi\\ah ৡǌfƯ RUdeU aV 

contained in Al-MafƗhƯm Al- TijƗniyyah?  

7. WhaW facWRUV cRQWUibXWed WR \RXU affiliaWiRQ RU RWheUZiVe ZiWh Whe TijƗQi\\ah 

ৡǌfƯ RUdeU?  

8. TR ZhaW e[WeQW aUe Whe WeachiQgV Rf TijƗQi\\ah ৡǌfƯ RUdeU iQ cRQfRUPiW\ ZiWh Whe 

QXU¶aQ aQd SXQQah?  

9. WhaW caXVeV UiYalU\ beWZeeQ Whe SURWagRQiVWV aQd aQWagRQiVWV Rf TijƗQi\\ah ৡǌfƯ 

order in Omupo?  

10. What are the possible solutions to resolve the conflicts between the TijƗni and 

Non-TijƗni in Omupo? 
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APPENDIX B: TRANSCRIBED INTERVIEW OF RESPONDENT 1 

I: Al SalƗmu µAlaykum Warahmatullah Wabarakatuh 

R1: Wa alaykum salƗm warahmatullah wabarakatuh 

I: Please, may I meet you, sir? What is your name?  

R1: Audhubillah mina ShaytƗni rajim Bismillahir Rahmanir Rahim. My name is Imam 

KIA 

I: Thank you, Sir.  

Please tell me how old you are now, Sir.  

R1: I am 53 years old.  

I: ThaQk \RX, SiU.   PleaVe, aUe \RX a PePbeU Rf TijƗQi\\ah? 

R1: In Sha Allah. I am a member.  

I: SiU, SleaVe, hRZ ZRXld \RX deVcUibe Whe gURZWh Rf TijƗQi\\ah ৡǌfƯ-Order in Omupo?  

R1: Alhamdulillah.  TijƗQi\\ah ৡǌfƯ-Order in Omupo is er more or less like a tradition 

that has come to stay in Omupo because of the influence of Shaykh Muhammadul 

AZZal A\iQla OWRlRUiQ, ZhR iV a SURPiQeQW VchRlaU Rf TijƗQi\\ah OUdeU iQ OPXSR. 

And there is hardly a home or a family in Omupo that you will not find traces of 

TijƗQi\\ah ৡǌfƯ-Order. 

I: Thank you, Sir. Sir, what is your opinion of Al MafƗhim Al-TijƗniyyah of Shaykh 

Muতammadul Awwal?  

R1: The MafƗhim Al-TijƗniyyah of er Shaykh Muhammadul Awwal is a work that 

Sha\kh haV Ueall\ eUU...... dealW ZiWh.   The UXdiPeQWV aQd fXQdaPeQWalV Rf TijƗQi\\ah, 

aQd iQ WhaW bRRk, he haV beeQ able WR e[SlaiQ eYeQ WR Whe la\PaQ ZhaW TijƗQi\\ah ৡǌfƯ-

OUdeU eQWailV.   AQd eUU......, he haV eUU...... alVR giYeQ Whe dRV aQd dRQ¶WV Rf Whe TijƗQi\\ah 

Order in that text.  

I: Thank you.   Jazakumullahu khayr.   Sir, what or what are the benefits of ܇alƗtul 

FƗtih as against ܇alƗtul IbrƗhƯmiyyah that people recite? 
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R1: Naұm. Err......, in my own opinion, ܇alƗtul FƗtih is like eeh, it is one of the SalawƗt 

that we do recite for the Prophet, ܇alla llƗhu alayhi wassalam.   Despite the fact that it 

is on record that when the Prophet was asked concerning the best SalƗh that should be 

recited for him, he mentioned ܇alƗtul IbrƗhƯmiyyah. But to the ৡǌfƯ eVSeciall\, 

TijƗQi\\ah becaXVe RWheU ৡǌfƯ RUdeUV haYe WheiU SalawƗt that they do recite, but to the 

ৡǌfƯ-Order to the best of my own knowledge, ܇alƗtul FƗtih is one of those SalawƗt that 

they so much cherished for the Prophet because of the wordings that entails in it.   And 

err...... however; we have err...... some motions or some texts that people do err...... 

quote that they will say ܇alƗt al-FƗtih is better than ܇alƗt al-IbrƗhƯmiyyah than other 

 alƗt WhaQ UeciWiQg Whe QXU¶aQ Zhich I aV a SeUVRQ baVed RQ P\ RZQ backgURXQd I dR܇

not subscribe to it.   But ܇alƗt al-FƗtih has its own benefits because the Prophet has said 

whoever recites any ܇alƗt on him, even if there was a particular ܇alƗt for him, Allah 

Zill aVk Whe aQgel WR cRQWiQXe WR UeciWe SalaZƗW fRU WhaW SeUVRQ.   ThiV iV RQe Rf Whe 

benefits of ܇alƗt al-FƗtih.  

I: Thank you, Sir.   Question four asks what the advantages of celebrating MawlƯd 

Nabiyy in Omupo are.  

R1: MawlƯd Nabiyy celebration in Omupo is one of those things that has turned Omupo 

into a tourist centre.   That is one of the advantages.   Because we have so many towns 

in Kwara State, especially in Ifelodun Local Government, but there is hardly a 

TijƗQi\\ah eUU...... follower or a MurƯd that you mention Omupo to that will not know 

Omupo, that will not know to err......, Omupo. Then, it also err...... assisted in the 

economic growth of that town, especially during the period of Mawlud Nabiyy.  

I: ThaQk \RX.   EUU......, ZhaW aUe Whe beQefiWV Rf beiQg a TijƗQi\\ah?  

R1: The beQefiW Rf beiQg a TijƗQi\\ah iV WhaW iW haV aVViVWed RQe iQ VSiUiWXal gURZWh if RQe 

practices it the way it is supposed to be.   I am not talking of the contemporary err......, 

err......, Shuyukh or the contemporary MurƯd that their aims and objectives for practising 

whichever ৡǌfƯ-Order is for worldly bases.   But, if you are the type that practices it the 

way it is supposed to be practised, it will assist you in your spiritual eh or upliftment, 

WhaW iV RQe.   TZR, if Ze lRRk iQWR MafƗhiPX AW-TijƗniyyah, the Shaykh err......, I think 

in the introduction of that text, Shaykh Muhammadul Awwal gave all those things that 

aUe QRW e[SecWed Rf a MXVliP accRUdiQg WR Whe QXU¶aQ aQd SXQQah.   Sha\kh 
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Muhammadul Awwal mentioned those things that are forbidden in Islam and that are 

QRW e[SecWed WR be SUacWiVed b\ aQ\ MXVliP, QRW WR Walk Rf QRZ beiQg a TijƗQi\\ah 

member.  

I: Thank you, Sir.   Number six: to what extent do you agree with the teachings of 

TijƗQi\\ah ৡǌfƯ-Order as contained in Al MafƗhim At-TijƗniyyah?  

R1: I agree to a great extent.   However, based on my Islamic understanding and 

background, I have little reservations in some areas, especially the over-eulogisation of 

err...... ܇alƗt al- FƗtih. But, as I have said, the Shaykh has dealt with all aspects of the 

ৡǌfƯ-Order so much that if one follows that err...... the teachings in that err...... MafƗhim 

Al-TijƗniyyah, one would not go astray while practising the because, based on my own 

experience, I have come across some ৡǌfƯ-Order that they do, what they are practising 

is almost contradictory to what we have in MafƗhim Al-TijƗniyyah based on my personal 

experience.  

I: Thank you, Sir.   Err......, what factors contributed to your affiliation with the 

TijƗQi\\ah ৡǌfƯ-Order?  

R1: OQe Rf Whe facWRUV iV WhaW I ZaV bRUQ aQd UaiVed iQ a TijƗQi\\ah faPil\.   M\ dad, 

Alhaji IdUiV AdXUagba, ZaV a VWaXQch TijƗQi\\ah Rf bleVVed PePRU\.  TheQ, Zhile I ZaV 

growing up, I had the opportunity to meet one of my Shaykh, who gave me the initiation 

we call (owo gbigba) in our local language.   He has always been my mentor and my 

tutor since the time I have err......, even when I came across those doing things 

cRQWUadicWRU\ WR Whe WeachiQgV Rf TijƗQi\\ah.   I TXickl\ UaQ WR hiP, aQd he ZaV Whe RQe 

that now put me back on track that this thing, this one, this one they are doing are not 

SaUW Rf Whe TijƗQi\\ah WeachiQgV.  

I: ThaQk \RX, SiU.   TR ZhaW e[WeQW aUe Whe WeachiQgV Rf TijƗQi\\ah ৡǌfƯ-Order in 

cRQfRUPiW\ ZiWh Whe QXU¶aQ aQd SXQQah?  

R1: Like I have said, if you study MafƗhim Al-TijƗniyyah of Shaykh Muhammadul 

Awwal and if you are fortunate to meet the right Shaykh or the right Murshid in 

TijƗQi\\ah ৡǌfƯ OUdeU.   TheUe aUe lRWV Rf PRVW Rf WhRVe WhiQgV WhaW IVlaP haV WaXghW XV 

haYe eUU...... iPbibed iQ XV aUe alVR iQ TijƗQi\\ah ৡǌfƯ OUdeU.   SR, if aQ\bRd\ iV QRZ 

doing anything contradictory to the teaching of Islam, that person is doing it out of his 

own volition.  
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I: So, to a greater extent?  

R1: To a greater extent. 

I: IV iW cRQfRUPiQg ZiWh eU Whe WeachiQgV Rf Whe QXU¶aQ aQd SXQQah? 

R1: Naұam.  

I: Thank you, Sir.   So, what causes rivalry between the protagonist and the antagonist 

Rf Whe TijƗQi\\ah ৡǌfƯ-Order in Omupo?  

R1: OQe Rf Whe PajRU caXVeV iV Whe Za\ aQd PaQQeU SeRSle SURjecW Whe TijƗQi\\ah ৡǌfƯ 

OUdeU, aQd ZheQ SeRSle acW aUe QRW iQ cRQVRQaQW ZiWh Whe WeachiQgV Rf Whe QXU¶aQ 

SXQQah.   TheUe iV alZa\V, eUU...... a cUiViV beWZeeQ WhRVe ZhR aUe QRW TijƗQi\\ah aQd 

WhRVe ZhR aUe TijƗQi\\ah. TheQ, if Ze alVR haYe WhiV VXSeUiRUiW\ cRPSle[ Rf eUU...... 

eUU...... PajRUiW\ Rf XV, bRWh Whe TijƗQi\\ah aQd QRQ-TijƗQi\\ah bRWh Whe ৡǌfƯ SeRSle aQd 

non ৡǌfƯ SeRSle Ze haYe WhiV VXSeUiRUiW\ cRPSle[ WhaW iW iV RXU RZQ WhaW UighW.   We are 

on track, while other people will say we are on track.  

I: Thank you, Sir. Sir, what are the possible solutions to resolve these conflicts between 

Whe TijƗQi aQd QRQ-TijƗQi iQ OPXSR? 

R1: The possible solution to resolve conflict is to learn to accommodate ourselves.   

There are areas in which we are on the same page, even as Muslims.   It is those areas 

that we should try to manage.   Then, in err...... differences, we should learn to 

understand our differences.   The basic area where we meet is Islam because there is no 

TijƗQi\\ah, e[ceSW if WhaW SeUVRQ haV deUailed, WhaW Zill Va\ Whe fiYe SillaUV Rf IVlaP aUe 

no longer five; we should not observe ܇alƗt.   In fact, MafƗhim Al-TijƗniyyah Shaykh 

Muতammadul Awwal categorically mentioned that we should not delay the timing of 

salât.   It is stated there that if we are on the same page on these fundamental issues, we 

should learn to accommodate ourselves in all other areas where we have differences.   

And we should know that Allah is the best judge.  

I: Thank you so much, Sir, for your time.  

R1: It is my pleasure. 

I: JazƗkumullƗhu khayran 

R1: Ɩmin wa iyyakum 
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I: Wa SalƗmuұalaykum waraۊmatullƗh wabarakƗtuh 

R1: Waұalaykum salƗm waraۊmatullƗh wabarakƗtuh.  
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APPENDIX C: TRANSCRIBED INTERVIEW OF RESPONDENT 2 
WITH TRANSLATION  

I: Edakun, please, e je ki a m͕ orúk͕ yin in full Sir 

R2: Aұǌdhubillah min  al-shayܒƗn al-rajƯm bismillƗh al-RaۊmƗn al-RaۊƯm. Adupe fún 

Olohun, 

I: AlۊamdulillƗh  

R2: asì ܈e ike ati ike fún Anobi wa Muۊammad, ܈allah llahu alayo wa sallah. 

I: Sallah llahu alayo wasallam 

R2: Err...... Oruko temi ni baba wa Shaykh SMAl ti o je ikan ninu awon omo baba wa 

Shaykh Muhammad Awwal ti n se eni to je wipe owun lo se akoso gbogbo nnkan ti o wa 

ni Omupo. Ki Olohun Oba ki o dakun ba wa se aforijin fún àw͕n baba, Ko De ba wa se 

alekun ike won ni ibi ti won wa 

I: Edakun, nje TijƗniyyah ni yin Abi e ki I se TijƗniyyah?  

R2: TijƗniyyah lo didi tori inu q nt won bi wa st, aa su yapa k~rz ntt nibe.  

I: Edakun, bawoni idagbasoke TijƗniyyah se ri ni ilu Omupo ni ܈oki?  

R2: Err......r. Alhamdulillah rabbil µalamin. Adupe f~n Olohun Oba na lekan na st 

I: Alhamdulillah 

R2: A sí í܈ ike ati ike fún Anobi wa Muhammad.  

I: Salla llahu alayhi wa sallam.  

R2: Err...... akoko ni pe ni ilu Omupo, ti wón bá sope an gbo oruko ilu Omupo, ije 

TijƗniyyah baba ninu ibe ͕wá lara nnkan ti Aye fi ni gb͕ pé ah Omupo Omupo tori kosi 

nkan ti Aye fi ni gb͕ Omupo    ti wón dé fi ni babara Omupo owun naa ni mawlud nabiyy 

ti baba ma na se ĺ́kan lodun to je wipe through out the whole world ni won se kini ni 

wo n wa sí ibe. Gbogbo Nigeria pata pata lapapo ni won wa sí b́ ni won mo wipe 

mawlud nabiyy yi ͕ ni exist lodo dun. So, ulapa TijƗniyyah ni bpq náà ni n ti baba gbp 

da ni b́ náà ni mawlud. ͔ sí rinle ͕ sí hàn lara awon eyan aw͕n ti ܈e ni b́ po. Aw͕n ti 
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w͕n ܈e TijƗniyyah ni ilu Omupo won po. Lara awon ekan ekan ti aw͕n na se kini ti won 

ti lo bi baba se ti papoda ti aw͕n na ti bawon se ti won dé je ͕m͕ inú ilu Omupo.  

I: Eseun Shaykh! Edakun, baba Ko tira ti a m͕ st Al MafƗhimu Al TijƗniyyah. Boya ki 

è kó so dí fún wa nipa tira na.  

R2: Err......r. Alhamdulillah. Ti a ba wo tira na eeh lyzty o gbp oruko TijƗniyyah dani 

pe agb͕ye TijƗniyyah ni ́kùn rere a bá pàdé nbe, aw͕n nnkan mi tu wá wa ni b́ to se 

eyan lanfaani ti è bá wo inu b́ ́rí pé àw͕n khutbah khutbah khutbah khutbah wa ni b́. 

Khutbah idi ti iléyá o wa ni b́ and then etun wa tun wa lo wo awon khutbah aw͕n 

khutbah to je ti Jimoh o wa ni b́ ti è bá lo wo daada e bá pàdé nbe láw͕n khutbah. So, 

kz ni se TijƗniyyah nikan la ma so pe Err......r tira MafƗhimu TijƗniyyah yen se kini ni 

o w~lz f~n. O w~lz f~n TijƗniyyah o dp o k͕ ͕r͕ TijƗniyyah st inu to kenu. Amo, o k͕ 

nnkan ti o nje islamu na sí ní. Owun lo fi je wipe gbogbo aw͕n khutbah idi, eeh ba ni 

kini, q bá nibe, ki n se TijƗniyyah nikan lo  ki idi gbogbo musulumi lo ni se kini lo ki idi. 

So, baba se awon nkan yen kale ti o ni je ki o nira fún àw͕n tí w͕n bo leyin ninu islamu 

lodindi. Amo, ni kà gbé tan ͕r͕ TijƗniyyah baba fo gbogbo q wewe st b́. Bi TijƗniyyah 

se bere ati aw͕n anfani ti o wa ninu TijƗniyyah ati aw͕n ti w͕n ܈e TijƗniyyah aw͕n 

aṕŕ ti a gb͕d͕ tope aw͕n eleyi óò aw͕n TijƗniyyah gbogbo aw͕n aṕŕ ta gb͕d͕̖ ri 

lára w͕n baba so gbogbo è sibe.  

I: Eseun sir. Nje anfani kan wà ki eyan o ka salatu Fatih lai se pe o ka salatu 

Ibrahimiyyah gege bi aw͕n kan se ma na so wipe salatul Fatih bid¶ah ni nje anfani kan 

wà fún salatul Fatih.  

R2: Err....... Alhamdulillah rabbil alamin le kan sí tori gbogbo ͕r͕ wa láyé fún ́ni tó bá 

m͕ wipe Olohun se ore fún òun o gbodo ma duṕ ni í܈ju í܈ju. Ehn, se ri è mó pé 

lodindi inu Islam aw͕n ayé kan wa to je wipe ba ba awon Origun kan wa ti won ti ni ki 

a se asalatu. To je wipe salatu Ibrahimiyyah won da oruko è ni ponbele Nipe salatul 

Ibrahimiyyah ni kà kà. Bi oro Anobi wa Muhammad  

I: Salla llahu alayhi wa sallam. 

R2: Ti won s͕ Nipe ti eyan ba kirun to wa se ataya tan ti o wa ke salatul Ibrahimiyyah, 

won ni Anobi ni kò pada lo se kini, ki o lo tun Irun ý ki. Aye yen salatul Ibrahimiyyah 

won ni a se kini, ki a ke. Abi igba to je wipe a fi kirun sí oku lara, salatul Ibrahimiyyah 

ni won ka se kini, ka ke. So, awon Origun kan wa ninu Islam to je wipe salatul 
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Ibrahimiyyah ni won ki a se kini, ka ke. Se wa mo wipe kò se salatul Ibrahimiyyah nikan 

lo wa, salatu tunjina wa. O po lorisirisi. Amo salatul Fatih ͕ ni aw͕n aye to je wipe 

owun nikan ew͕ al-qur¶aani, ba¶ ada audhu billahi minna Shaytani Rajim bismillahi 

al-Raۊman Al-Raۊim. Aliqurani so wipe: YƗ ayuha ladhƯna Ɨmanǌ ܇allu alayhi wa 

salimǌ tasliman. Eri wipe, Olohun se kini, o s͕ so. So ti ye yin sir? Ti è bá wo salatul 

FƗtih alubarika ti n b́ nbi salatul Fatih o po, se ri gbogbo ti won ma na sope ki a ma 

se salatul Fatih ki a ma se nnkan, ejo nitori Olohun Oba, è je ki a bi ara wa, í܈ ti  anobi 

wa. Muhammad ti o se, ejo nitori Olohun kini an ka ninu salatul Fatih to fi wa j́ pe 

opoju fún àw͕n Anobi wa Muhammad gege bi í܈ to se kini, to se.  

I: Ah, edakun kini awon anfani gan pato boya dí to wa ninu pe a n܈e mawlud nabiyy 

ni Omupo. Gbogbo àw͕n eyan wa ni gbogbo ayé. Se ari anfani kan kan nbe? 

R2: E ma je ki a ni Omupo. È je ki a sope ki lanfani to wa nbi mawlud  lodindi. Abi kò 

ye yin?  

I: Na¶am.  

R2: Kò, ́ je ki a so pe, ti a ba wo TijƗniyyah Abi kini complete sualu yin yen Abi kini 

complete ibere yin yen lodindi. So ti ye.  Nipe o da yz, kini paapaa TijƗniyyah. So ti ye 

yin sir? Tori pé mawlud nabiyy sí ܈e, kò ye yin? Aw͕n eyan pe ni bid¶ah. En pe bid¶ah 

adaa dálé to je wipe al-qur¶aani won gbe won mo kale lagborin wipe al-qur¶aani la fi 

se kini, la fi se ́ri fun, se o ti ye yin sir?  

I: Na¶am  

R2: E mó pé àw͕n adaa dálé kan wa ti a kò ti a awa na mo pe kò se kini, kò dá but àw͕n 

adaa dálé kan wa to ܈e kini? Ti w͕n da. Se o ti ye sir? È wò mawlud nabiyy ti a n se yi, 

ti a ba wo, ma mu awon aaya meji wa; so ye sir? Olohun Oba ni, er, o ni,: Inna llaha 

wa malƗikatahu yusalǌna µala Nabiyyi YƗ ayuha lladhina amanǌ salǌ alayhi wa salimǌ 

tasliman. Oni è ní Olohun Oba gan paapaa ati aw͕n malaika mi, ki lo ni a n se? ͔ ni a 

n܈e asalatu fún Anobi wa Muhammad, o se wa pé awon eyan, kotun wa pé ordinary 

aw͕n eyan, o ni YƗ Ayuha ladhina Amanǌ ni mo pe eyin olugbagbo ododo, a I b́́ kó 

ní sir? O ni leyin ti òwun ati aw͕n malaika owun ti aw͕n se asalatu fún Anobi 

Muhammad, o wa da awon esa awon esa o wa tun wa fawon pe, wipe ka se kini? Ki a 

se asalatu fún Anobi wa Muhammad. È jó tori Olohun gbogbo n ti a se ninu mawlud ati 

ti a n se loju ona TijƗniyyah, Abi a ni se istigfar a n se salatul Fatih. Istigfar ni pe ibo 
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okun Ese kuro ni kini sir? L¶orun. Salatul FƗtih Nipe ki a se asalatu f~n Anobi 

Muhammad bi Olohun fún ra re se gbe wa ninu al-qur¶aani Abi beeko ni sir? Er  

Jawratul Kamal ti a n se se na bi asalatu naani, se o ti ye sir. A tun wa se kalimatu la 

ilaja illa llah. Se mo wipe aw͕n nnkan ti a ka yi aw͕n nnkan ti a n se ni oju ona wirdi 

náà I yen. Right? N ti o fún wa ni proof. Se o ti ye yin? Npe ni ti a se yi, kò ye yin sir? 

Nnkan ti Olohun pe wa sí la ni se kini? La ni dá sí. Akoko ni yen, se o ti ye yin? Ti a ba 

wo lara awon Eri ta muwa, se o ti ye? To back wirdi ti a n se, ati eyi ti o back mawlud 

nabiyy ti a fi le mo so pe a n se mawlud nabiyy.  

leekan si,  al-qur¶aani  mi na tun wa. O ni, ba¶ ada audhu billahi minna ShayܒƗni al-

RajƯm Aydan, qul in kuntum tuۊibuna llaha fatabi¶ǌnƯ yuۊbibkum llahu wa yaghfir 

lakum dhunǌbakum wa llahu ghafǌrun RaۊƯm 

Ti a ba wo, bi Olohun Oba se se kini? Bí o se se pataki ife Anobi wa Muhammad, lodo 

wa ew͕ bi Olohun gan se gbe wa oju bi awa gan se se kini? Bi awa gan se gbe lo. Oni; 

Qul in kuntum tuۊibuna llaha fatabi¶ unƯ  

O ni iwo Anobi sofun gbogbo awӑn ti wӑn yé kini tiwon tҽlҽ è pé kí wӑn tàn sí inu ife 

rҽ Anobi, yuۊbibikum llaha wayaghfir lakum dhunǌbakum wallahu ghafǌrun RaۊƯm 

O ni ti o tan ba ti tàn sí inu ife iwo Anobi wa Muhammad (SAW) oni owun Olohun Oba 

Oni owun Olohun Oba o ma nife won; Yuۊbibkum llahu wa yaghfirlakum dhunǌbakum 

O wa ni kí í܈ yen lasan o; wa yaghfir lakum 

Oni owun Olohun Oba a wa se aforijin fún w͕n. Aw͕n aforijin ti won ti ܈e, so ti ye? A 

ti eyi ti won ܈e tun se, eyi o wun ninu aforijin. Owun o se kini owun o se aforijin fún 

w͕n. È jó nitori kini nitori ti a ba tàn sí inu ife Anobi wa Muhammad. Wa yaghfir lakum 

dhunǌbakum wallahu ghafǌrun RaۊƯm 

Ejo E wò bí Olohun se gbe ife Anobi yen se ta ba wa gbe ta ba ni a n se mawludi a ni 

se ͕j͕ ibi Anobi gbogbo n ti a sì ܈e nbe a ka al-qur¶aani, a ka burdah, a se gbogbo 

nnkan to je Ibadah ni b́. Aw͕n n to push wa gan ŕ ti ìf́ Anobi to fi dúró l͕kàn wa pé 

kí a má ܈e mawlud nabiyy. Ehn looto aw͕n kan sope Anobi o se ri amo ojo Monday 

Monday ìdí tó fi ni gba owun naa ni yen sir. Ti o ba ti è pé èrò jó, ti o pe ijo jo, kò ye? 

A rí àṕŕ pé owun na fún dupe fún Olohun pé owun na dupe.  
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I: Ehn nje anfani wa wa, ṕlu gbogbo nnkan t́ ti s͕ yi, ati ti o sugbon a f́ mo nipato 

eni ti o je TijƗniyyah ati eni ti o je TijƗniyyah nje anfani wa lori eni to je TijƗniyyah ti 

o fi lágbára j� eni ti o se TijƗniyyah lo?  

R2: Ah!  Ehn anfani wa. Anfani to wa f~n awa tt a n se TijƗniyyah. Looto ta ba wo aaya 

akoko ti mo ka yen so ti ye, pe; Inna llaha  

ti a ba wo aaya yen dáadáa se mo pe Olohun Oba so pé owun ati aw͕n malaika owun 

aw͕n se kini sir? Aw͕n se asalatu fún Anobi wa Muhammad bo se ye ka se. O pa wa 

l¶ase Irun na, kz lohun se kini, kz lohun ba wa ki, ka ki f~n owun lo se kini lo so, kz so 

fun wa pé owun bawa se kini? Owun bawa kirun, o ni kà kii ni ͕ sí di oranyan fún kini 

fún wa kà ki fún owun Olohun Oba amo kò so fún wa pé a j͕  se kini a jo n ki ni. Sugbon 

ti a asalatu so ti ye, ti aw͕n oni wirdi se kini? Ti a n se. Ninu aaya ti Olohun Oba ti s͕ 

͕ so pe ³Dajudaju owun Olohun Oba ati aw͕n malaika owun aw͕n se asalatu fún Anobi 

wa Muhammad.´ Owun ti a n pe ni TijƗniyyah na asalatu na lo se kini, lo gbe lori 

lodindi.  

I: Na¶m. Edakun tira Al MafƗhimu TijƗniyyah yi gege bi q ti ܈alaye sí waju. È gbà gb͕ 

gbogbo nnkan ti tàn kò, ti baba Ko Si b́ baba Shaykh Muhammadul Awwal nje è gba 

gbo?  

R2: Naұam  

I: ܑayyib 

R2: A gba gbo idi ti a dé fi gba gbo Nipe ti è bá lo wo tira yen dáadáa tí a bá tójú bo 

daada ibi ti baba Shaykh Muhammad TijƗni ti won je ́ni tí Olohun ati Anobi wa 

Muhammad yanda oju ona TijƗniyyah yi f~n. Ê rt nbe ti q bá tyj~ b́ daada pe o wa ni 

b́ Nipe gbogbo ́ni to bá sope owun se wirdi yi ti o wa ni se ti è wa ba gbogbo n ti al-

qur¶aani so f~n wa ti q bá lywy q ki n se TijƗniyyah lo ni se kini, nkan mi lo ni se kini lo 

n se. Ti è dé ba awon er àw͕n ͕r͕ Anobi Muhammad lo dó è ko ma je pe owun lo n se 

kini lo ni tele tori baba la won gbe kale lori al-qur¶aani ati sunnah Anobi wa 

Muhammad.  

I:  Na¶am. Ki lo fa ti Shaykh ti eyin gan fi je TijƗniyyah 

R2: Alhamdulillah Alhamdulillah Alhamdulillah. Ehn monje TijƗniyyah lyzty mo je 

Musulumi è je ki a bi rawa laarin, ͕r͕ mi yi ͕ dàbí sual eyin ko le ma dahun è ki oni 
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kaluku na ma se kini ki won mo ronú sí kí w͕n sì ma dara kini ki won ma da ara won 

lohun. Ejo, bi a ba bi ͕m͕ eda eyan nisin pe kí ti è lóde lóòtó na bi è sí inu Islam ti a ba 

wa bi pe kilode paapaa gan ti wo gan fi n se kini ti o fi ni se Islam? È sir è mó idahun 

ti o dahùn ti o ah mi o fe w͕ ina Olohun ni, Abi b́ ko ni mi o fe w͕ ina lohun ah ni kirun 

ni sì sìn amo ti w͕n ba bi awa ti a n܈e TijƗniyyah ki se tori pp a f́ w͕ ina. A n sì Olohun 

Oba Wirdi lo sí fi ohan wa a n sì Olohun Oba ni tori pé o da wa a sì ni b́. A jí a la ju 

a ba ra wa pé a n b́ a sì ni se kini a sì ni sì. Ti a ba wo daada í܈ TijƗniyyah yen q mo 

pe ti a ba wo aaya akoko ti mo ka yen mo sope Olohun Oba ni ³Dajudaju owun Olohun 

ati awon malaika owun aw͕n se asalatu fún Anobi wa Muhammad; Salla llahu alayhi 

wa sallam.´ Aw͕n oni wirdi a ba rawa pe a ri Ira wà ní iĺ ayp a dp ni sun, a sin t¶ori 

ino è, a dé sìn tori alujana è. Be na la n se wirdi yen so yen yin? Ejo edakun tori Olohun, 

aya kan s͕ pe, eni to n kirun kò ye? To wa n ro nnkan mi lori Irun oni ibi Egbe owun 

Olohun Oba ini ra owun Olohun Oba ko mo ba. Abi b́ koni? O tunm͕ si pe ta lo le 

kirun ti o fo wo soya pe Irun owun ti owun ki yi o Olohun gba. Kosi. Abi b́ koni sir? 

Kosi! Amo asalatu ti Olohun ni ki a se yi toni owun ati aw͕n malaika owun se kò ye 

yin? O daju pe yi o se kini sir yi o gba yen ko ni da Lu wa ni kini?  Laya.  Bi a b́ ti è 

wa kirun ta ki dáadáa bi Olohun se ni kà ki ti o wa sí ati daju pe yi o gba lowo wa amo 

a mo pe ti a b́ t́ra m͕ asalatu yi gbogbo awa oni wiridi a mo pe to ba di ojo ti a n wí 

yí a ba nnkan kan nle Abi b́ ko ni sir? Ìdí nìýn aw͕n ́ ni wa, Ibadah àw͕n baba Shaykh 

Ahmada TijƗni gbogbo owun ti won gbe f~n wa loju ona TijƗniyyah yi lori Ibadah náà 

ni tori t́ ba lo wo aniyan awa oni Sufi ti a ba fe se laazimi Abi a f́ se wazifa wa a da 

aniyan pe a n ܈i܈e yi ͕  lati fi wa nnkan kan sí lodo Olohun pe bí ayé Abi nkan kan aniyan 

Ibadah na la se kini, la dá sí. So, idi yen mo gbanju baba fún wa lowo wiridi ͕ sí wun 

wa nitori awon ìdí tó fi múĺ fún wa ͕ sí wun mi pé ah ah eleyii yato sí pé a n korun to 

je Ibadah n to ni a mo se, ibadah náà ni lati fi wa ere sí orí Irun wa to ni kà è kini, ka 

ki ka fi josin fún Olohun.  

I: So, a le so wipe TijƗniyyah Sufi-Order o t́ lé nkan ti Quran ati Sunnah so.  

R2: O t́ lé nkan ti Quran ati Sunnah so. O wa ku bi onikaluku bo ba se kini? Bó ba se 

gbo ye sí. 

I: Anakumullah! Bawo lo se wa fa to je pe awon eyan n tako ra won paapajulo awon 

odo ni ilu Omupo aw͕n ti w͕n ܈e TijƗniyyah ati aw͕n ti o se TijƗniyyah kini ni to fa to 

fi dàbí pé ifanfa wa laarin won.  
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R2: Er akoko na, awa na gbe ilu ni, awa o gbé eko. Awa le so owun to n sele ninu ilu. A 

le so daada fún ́ni tó se kini to n gbe ta tori a se kini, a wa nu è. bi eyan se bi lori yi o 

bami nle ti ni ba ti travel. Travel mi o si pò. Ak͕k͕ ni ilu Omupo kò sí ifa ni fa, lakoko 

niyen, amo aw͕n ti wo n se Sufi na wà n b́ óò ko De sí ije ni nipa ni dandan dandan pe 

gbogbo Omupo gb͕d͕ j́ Sufi kosi ije eni nipa.  So,  ti o ba dé ti sí ije ni nipa ni b́ ko le 

sí ifa n fa nbe. So ti ye sir? Ko le sí ifa ni fa nbe. So kò lè sí ifa n fa ni ilu Omupo pe ehn 

o se TijƗniyyah ehn o se se. Hmmm hmmm. Se o ti ye sir?  So, everybody gbogbo wa a 

ni gbe gbe àlàáfíà àw͕n to n se TijƗniyyah even even mo tun fe so, aw͕n christain 

gbogbo ͕j͕ ta ba ti n se mawludi yen gbogbo ile won lo ma n܈e kini lo ma n fi kale ipe 

bi gba to se pe won ri aw͕n àlejò kò ye yin, won wa gba won ni àlejò s͕ ti ye, to fi ni 

itumo sí pé kosi ͕r͕ ifa nfa laarin ninu omupo pe o se ma se TijƗniyyah o se ma se Sufi 

hmmm hmmm, oni kaluku.  

I: Sugbon a ri awon odo mi ti won boya ko n܈e ninu ilu omupo ti won ma na bara won 

já lori pe enikan j́ Sufi enikan o j́ Sufi edakun kini amoran ta le gba w͕n lati pari ifa 

nnfa to wa laarin won yi.  

R2: Ak͕k͕ na agboye al-qur¶aani o jina Si ͕p͕l͕p͕, ͕p͕l͕p͕ o gbo Qurani ý. ̀rí pe ta 

ba ni ka ti Qurani ta ba ni tu, elo mi ti ba ni tu Qurani yi o ma tu ede ede ni o mo se 

kini, ní o ma tu, larubawa ta n tu yi Christain gbo loju méjèèjì daada dáadáa. Ti o tun 

ko... È mó pe a n܈e language ni, ni university. Ti o je pe eni ti o ba dé ko yin o le ma je 

́ni tó lo read fun course yen ati bi eni to je pe ko je Muslim tó dé je pe o n ko wo ni pe 

bayìí la se so ede larubawa yen bayi la se so French bayi a la se so bayi. Se o ti ye yin 

sir? So, ta ba wo daada agb͕ye onikaluku nitutu Qurani o yato sí ara w͕n, so ti ye. 

Then ekeji im͕ran ti èmi na gba won Nipe nigbati Olohun Oba sofun Anobi wa 

Muhammad pe; lakum dƯnukum Waliya al-DƯn, 

Pé, iwo Anobi fi w͕n le je ki won ma se ti won ki iw͕ na ma se ti è. Emi ͕ ro pe oye ki 

ifa ni fa wa láyé ninu ntà pe ni Islam. So ti ye. Eni tí a lè dojdojú le ni to ba n܈eIslam 

basa basa owun la lè dojú k͕ laarin ara wa pé ah eleyii ͕ sí ninu n ti o pan Islamu le so 

ti ye. Amo ki se bi mawlud nabiyy tori awa na laarin ara wa awa oni mawlud nabiyy 

gbogbo aw͕n ti ́rí ti won ܈e mawlud nabiyy yen ki se gbogbo wón naa ni oni Suu oni 

Sufi óò, gbogbo wón na ko lo ni Sufi oo ti è bá wo won daada elo mi a so pe oni Sufi 

lowun ko de mo nnkan pa Nipa Sufi. So, è je ki a so pe Islam generally, to je pe elomi 

to bá ti kewu koda eni ti o kewu to kan je Musulumi owun na da asalatu kàà kale ti o ni 
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Musulumi na sa ni kini sa losun. So, im͕ran ti èmi fe gba wa nípe gbogbo aw͕n nnkan 

ti a ba ti n܈e to je lori al-qur¶aani la se kini la mo le ati hadith Anobi wa Muhammad 

Salla llahu alayhi wa sallam. Ta dé ri won ipe nnkan to ni se yi so ye a ri pe òdodo wa 

ni kini ni b́, ko need ka, iru itako wo la fe se kini la fe  fún w͕n. Àw͕n ta ba ri pe won 

ba Islamu je ko ye ͕ di dandan ka se kini ka se waasi fún ra wa pé báyìí ko. So, im͕ran 

mi niyen pe ko nse nnkan ta le ma fa laarin ara wa.  

I: JazƗkumullƗhu Khayran wa aۊasanallahu ilaykum wa aܒƗla AllƗhu sǌdakum wa Al-

salƗm ұAlaykum waraۊmatullah wabarakƗtuh 

R2: Waұalaykum salƗm waraۊmatullƗh wabarakatuh. 

 

English Translation of the Transcribed Interview of Respondent 2 

I: Edakun, please let us know your full name, Sir. 

 R2: Aұudhubillah min al-shayܒƗn al-rajƯm bismillƗhir RaۊmƗn al-RaۊƯm. We Thank 

God, 

 I: AlۊamdulillƗh 

 R2: We praise and respect our Prophet Muতammad, ܈alla AllƗh ұalayh wa sallƗm. 

 I: ܇alla AllƗh ұalayh wa sallƗm  

 R2: Err......, my name is our father, Shaykh SMA, who is one of the sons of our father, 

Shaykh Muতammad Awwal, who is in charge of everything in Omupo.  May God 

Almighty be with us, forgive our fathers, and increase their blessing where they are.  

 I: PleaVe, aUe \RX a TijƗQi\\ah RU a QRQ-TijƗQi\\ah?  

 R2: TijƗQi\\ah iQ fXll becaXVe Ze ZeUe bRUQ iQ iW aQd ZeUe QeYeU VeSaUaWed fURP iW. 

 I: PleaVe, hRZ iV Whe deYelRSPeQW Rf TijƗQi\\ah VeeQ iQ OPXSR ciW\ iQ bUief? 

 R2: Err......r.  AlۊamdulillƗh rabb al-Ɩlamin.  Thanks to God the Almighty once again. 

 I: AlۊamdulillƗh. 

 R2: We give praise and adoration to our beloved Prophet, Muতammad  
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 I: ܇alla AllƗh ұalayh wa sallƗm. 

 R2: Err......, first and foremost, in the city of Omupo, if they say that they heard the 

QaPe Rf OPXSR, Baba beiQg a TijƗQi\\ah iQ Whe ciW\ Rf OPXSR iV ZhaW PakeV iW OPXSR.   

The most important thing is the MawlƯd Nabiyy that the father used to do once a year, 

meaning they come for it worldwide.  The whole of Nigeria came there, so they knew 

that this MawlƯd Nabiyy e[iVWV \eaUl\.  SR, Whe iQflXeQce Rf TijƗQi\\ah bURXghW abRXW 

the existence of Mawlud Nabiyy, which Baba brought forward.   And he appeared 

amoQg WhRVe ZhR haYe dRQe VR PXch.  ThRVe ZhR did TijƗQi\\ah iQ Whe ciW\ Rf OPXSR 

increased.  The most influential people in Omupo who supported Baba, who are also 

dead now, are among those who supported Baba.  

 I: Thank you, Shaykh!  Please, Father wrote a book known as MafƗhim al-TijƗniyyah.  

Maybe you should tell us a little about that. 

 R2: Err......r.  Alۊamdulillah If Ze lRRk aW Whe bRRk, iW caUUieV Whe QaPe Rf TijƗQi\\ah; 

\RX Zill fiQd a deeS XQdeUVWaQdiQg Rf TijƗQi\\ah WheUe.  TheUe aUe RWheU beQeficial WhiQgV 

there.   The khutbahs that belong to Jumuah are the same if you go and see them 

yourself, and you will find the khutbahs iQ Whe bRRk.  SR, iW iV QRW fRU TijƗQi\\ahV alRQe; 

let us not say what Err......r, the book of MafƗhim al-TijƗniyyah, is useful for.  It is useful 

fRU TijƗQi\\ah aQd deeS WhiQgV abRXW TijƗQi\\ah. BXW he alVR Zrote about Islam.   That 

is why all the khutbahs aUe WheUe.   IW iV QRW RQl\ TijƗQi\\ahV WhaW SeUfRUP Eid.   FaWheU 

created those things that will make it easier for those who are behind in Islam.  But also 

Uead aQd VSUead Whe ZRUdV Rf TijƗQi\\ah.  HRZ TijƗQi\\ah VWaUWed aQd Whe beQefiWV WhaW 

aUe iQ TijƗQi\\ah aQd WhRVe ZhR Pake TijƗQi\\ah, Whe idealV WhaW PXVW be fRllRZed, Whe 

TijƗQi\\ah, all Whe idealV WhaW PXVW be fRXQd iQ WheP, faWheU SXW iW all WheUe. 

I: ThaQk \RX, SiU.  IV WheUe aQ adYaQWage fRU RQe WR Uead SalaWXl FƗWiত without saying 

SalƗt al-  IbrƗhƯmiyyah?  As some people say that SalƗt al-FƗtih is bidұah, is there an 

advantage for SalƗt al-FƗtih? 

 R2: Err.......  AlۊamdulillƗh Rabb al-ұƖlamƯn once again because it applies to all our 

problems in the world, for the one who knows that Allah is his friend should be thankful 

every minute.  Ehn, there are some places in Islam where only ৡalƗWXl IbUƗhiPi\\ah 

was mentioned and ordained that we should recite like our Prophet Muতammad said. 

 I: ܇alla AllƗh ұalayh wa sallƗm. 
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 R2: It is said that whoever prays and performs TashƗhud and does not recite ܇alƗt al- 

IbrƗhƯmiyyah should go back and pray his ܇alƗt again.   This is the place of SalƗt al-

IbrƗhƯmiyyah.  When it is time to pray on the dead, SalƗt al-IbrƗhƯmiyyah is recited.  

So, some places in Islam say that SalƗt al-IbrƗhƯmiyyah is what we should do, so read 

it.  Do you know that there is not only SalƗt al-IbrƗhƯmiyyah, there is also salƗt tunjƯnƗ.  

It is different.  But, Salat al-FƗtih, alVR haV iWV VSecial Slace aV iW¶V iQ Whe QXU¶aQ, baұda 

aұǌdhu billƗh min al-ShayܒƗni Rajim bismillahi Raۊamani Raۊim   Al-QXU¶aQ Vaid: YƗ 

ayuha ladhƯna amanǌ ܇alǌ alayhi wa salimǌ tasliman  

 Do you see what God said?   Do you understand, Sir?  If you look at SalƗt FƗtiۊ, the 

blessings that are for SalƗt al-FƗtiۊ, you will see that they will say not to pray SalƗt al-

FƗtiۊ and not to do anything.   For the sake of Allah, let us ask ourselves, the work of 

our ancestors, what Prophet Muতammad has done, is it not enough to pray ܇alƗt al-

FƗtih for him?  

 I: Oh, what are the specific benefits, maybe a few, for doing MawlƯd Nabiyy in Omupo?  

People come from all over the world.   Are there any benefits to it?  

 R2: DRQ¶W leW XV Va\ OPXSR.  LeW XV Va\ WhaW WheUe aUe beQefiWV WR celebUaWiQg MawlƯd in 

full.  Do you understand? 

 I: Naұam. 

 R2: NR, leW XV Va\ WhaW if Ze lRRk aW TijƗQi\\ah, I VhRXld cRPSleWe \RXU TXeVWiRQ, OU I 

VhRXld cRPSleWe WhaW TXeVWiRQ iQ fXll.   SR, iW iV cleaU.  WhaW iV Whe eVVeQce Rf TijƗQi\\ah?  

Do you understand, Sir?  Because celebrating MawlƯd Nabiyy, do you understand?  

PeRSle call iW bid¶ah.   The RUigiQal bidұah WhaW iW iV fURP Whe QXU¶aQ WhaW Ze geW Whe 

eYideQce aQd WeVWif\ WR iW?´ 

 I: Naұam 

 R2: You know that some innovations are not promising, but some are good.  Do you 

understand Sir?  Look at the MawlƯd Nabiyy we are doing, I will bring two verses, do 

you understand, Sir?  Allah said, er, He said, inna llƗha wa malƗ¶ikatahu yu܈alǌna µalƗ 

nabbiyyi yƗ ayuhƗ ladhƯna Ɨmanǌ ܈alǌ alayhi wasalimǌ taslƯman -   
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He said, He and His Angels, what are we doing?  We send blessings to the Prophet 

Muতammad; He then calls the humans He did not call ordinary people. YƗ ayuha 

ladhƯna amanǌ -  

He called the true believers.   He said that after the man and the angels who made ܈alƗt 

for the Prophet Muতammad, He mentioned the people and asked him, he said, what do 

you do?  Let us send ܇alƗt to our Prophet Muতammad.   Please, for the sake of Allah, 

all that we do in MawlƯd aQd Ze aUe dRiQg RQ Whe Za\ Rf TijƗQi\\ah, RU Ze dR istighfƗr, 

we are doing ܇alat al- FƗtiۊ.  IstigfƗr is the seeking of forgiveness.  SalƗt al-FƗtiۊ - We 

should make salƗt for the Prophet Muতammad as Allah has told us in al-QXU¶aQ.   Is that 

not right, Sir?  Er, Jawrat al- KamƗl that we are doing is like a ܇alƗt, do you understand, 

Sir? 

We also read the word of LƗ ilƗha illƗ AllƗh.  You know, those are what we read in the 

line of wird.   Right?  It gave us proof.  Have you understood?  This is what we did, 

dRQ¶W \RX XQdeUVWaQd, SiU?  WhaW iV Whe WhiQg WhaW GRd haV called XV WR dR?  We Zill 

intervene.  That is the first thing, do you understand?  If we look at the proofs we 

brought, do you understand?  To back wird that we are doing, and what back MawlƯd 

nabiyy that we can say that we are doing MawlƯd nabiyy After seeking refuge in God 

from Satan the Almighty.  Also, once again, my al-QXU¶aQ iV WheUe.  He Vaid, ³If \RX 

lRYe GRd, fRllRZ Pe, GRd Zill fRUgiYe \RX aQd fRUgiYe \RX.´ 

 Suppose we look at how important the love of Allah is to us and how He respects us 

human beings much more than the way we do Him.   He said; If you love Allah, follow 

me (Prophet Muতammad), i.e. they should love and follow the Prophet Muতammad 

(SAW).   He said Allah would love them and not only love them but also forgive them 

of their sins.   Please look at how Allah exalted the love of Prophet Muতammad (SAW).   

If we now copy the same thing, we will celebrate the birth of the Prophet Muতammad.   

With all Whe WhiQgV Ze dR WheUe, Ze Uead Whe BXUdah, Ze Uead Whe QXU¶aQ, aQd Ze dR all 

sorts of ұIbƗdahs there.   These things make the love of Prophet Muতammad stay in our 

hearts.  Some people say the Prophet has not done it before, but He usually fasts every 

Monday, which is why He does fasts, Sir.   Even though he did not call people, that is a 

sign that He is thanking Allah.  
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 I: Are there any benefits with all the things that have been said?  And we want to know, 

iQ facW, fRU VRPeRQe ZhR iV a TijƗQi\\ah aQd VRPeRQe ZhR iV QRW, aUe WheUe aQ\ beQefiWV 

that make the other person greater than someone who is a non-TijƗQi\\ah?  

 R2: Ah!  TheUe iV aQ adYaQWage.  The adYaQWageV fRU XV ZhR aUe dRiQg TijƗQi\\ah.  

Really, if you look at the verse I read, you will understand that God said He and His 

angels are doing what, Sir?  They made a ܇alƗt for our Prophet Muতammad as it should 

be.   He made ܇alƗt compulsory for us, too.   He did not say He was praying with us.   

He only said we should pray to Him, which became very important to us.   But the ܇alƗt 

that people of Wird do.   In the verse where Allah said: Verily, He and His angels are 

sending ܇alƗt to the Prophet Muۊammad (SAW).   That particular ܇alƗt is what we call 

TijƗQi\\ah iQ fXll.  

 I: Yes.  Please, the book Al-MafƗhim al-TijƗniyyah, as you have explained before.  Do 

you believe everything that our father, Shaykh Muতammadul Awwal, wrote? 

 R2: Yes 

 I: Good  

 R2: We believe, and the reason why we came to believe that if you go and look at that 

book carefully, we will see that our father, Shaykh MuতaPPad TijƗQi, ZaV Whe RQe 

whom Allah and our Prophet MuতaPPad RSeQed WhiV SaWh Rf TijƗQi\\ah.  If \RX lRRk 

at it, you will see that it is there.   So, if you find anyone who is not on the path of Allah 

(SWT) and the path of His Messenger Muতammad (SAW) but is doing something else,   

TheQ he iV QRW RQ Whe SaWh Rf TijƗQi\\ah becaXVe faWheU Vaid he laid Whe SaWh RQ Whe 

Sunnah of Allah and his Prophet Muতammad SAW.  

 I: Naұam.  WhaW iV Whe UeaVRQ Zh\ \RX, Sha\kh, aUe a TijƗQi\\ah? 

 R2: AlۊamdulillƗh AlۊamdulillƗh AlۊamdulillƗh. I aP a TijƗQi\\ah, aQd I aP alVR a 

Muslim; let us be honest; my word is like a question: if you cannot answer it, let 

everyone do what they want and should think about it and answer themselves.  Please, 

if we ask someone now that truly he was born into Islam, why did he remain in Islam?  

The answer is that he does not want to enter the fire of God.  Suppose they ask us who 

iV dRiQg TijƗQi\\ah, QRW becaXVe Ze dR QRW ZaQW WR eQWeU Whe fiUe.   We ZRUVhiS Allah, 

and the Wird made us know that we were created in it.   We woke up to open our eyes 
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aQd PeeW RXUVelYeV WheUe.   If \RX lRRk aW Whe ZRUk Rf TijƗQi\\ah caUefXll\, ZheQ UeadiQg 

the first verse that Allah said, He and His angels are sending praises to the Prophet 

Muۊammad SAW.   We, the wird, met ourselves alive, and we found ourselves 

worshipping Him.   We worship Him because of His hell and paradise. 

Please, a particular verse says that anyone performing ܈alƗt can start thinking about 

something else on ܈alƗt.   He said His woe should be unto that person, right?   It means 

that who can pray and affirm without a doubt that Allah has accepted his ܇alƗt?   There 

iV QRQe.   IVQ¶W WhaW UighW, SiU?   TheUe iV QRQe.   BXW iQ Whe caVe Rf ܇alƗt to the Prophet, 

where He and His angels are doing it, no doubt will be accepted.   Even if we pray the 

way He asks us, and when the day we are talking about comes, we will be rest assured 

that we will have something with us.   That is why the ұIbƗdah of our father,  Shaykh 

Ahmad TijƗQi, ZaV ZhaW he gaYe XV RQ WhiV SaWh.   If \RX lRRk aW Whe iQWeQWiRQ Rf Ze, Whe 

Sufis, if we want to do our lƗzim or do wƗzifah, we do not usually intend to look for any 

worldly thing except for worshipping Allah alone.   Because of that, I grew up and 

exchanged the hand of wird, and it was confirmed that this is another aspect of ұibƗdah 

apart from performing ܇alƗt to look for more rewards from Allah and to worship Him 

alone.  

 I: SR, Ze caQ Va\ WhaW Whe TijƗQi\\ah SXfi OUdeU fRllRZV ZhaW Whe QXU¶aQ aQd SXQQah 

say. 

 R2: IW fRllRZV ZhaW Whe QXU¶aQ aQd SXQQah Va\.  SR, iW iV lefW ZiWh hRZ each SeUVRQ dReV 

and understands it.  

 I: Anakumullah!  How are people opposing each other, especially the young people in 

Whe ciW\ Rf OPXSR, WhRVe ZhR dR TijƗQi\\ah aQd WhRVe ZhR dR QRW TijƗQi\\ah?  WhaW 

is the reason why it seems that there is animosity between them? 

 R2: First, we will live in the city, not Lagos.  We can tell what is happening in the city.  

We can tell the person who does not stay in the city.  If someone gets here today, he/she 

will meet me at home if I do not travel.   First of all, in the city of Omupo, there is no 

argument; that is the first thing, but there are those who practice Sufi, and there is no 

compulsion for every citizen of Omupo to be a Sufi.   So, there is no cause for argument 

RQ TijƗQi\\ah iQ OPXSR. SR, \RX XQdeUVWaQd, SiU?   HPPP hPm.  Do you understand, 

SiU?  SR, eYeU\bRd\, Ze liYe iQ Seace ZiWh WhRVe dRiQg TijƗQi\\ah. EYeQ if I haYe WR Va\, 
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Whenever we celebrate MawlƯd Nabiyy, the Christians usually leave their home for 

visitors.   In honour of the visitors.   This means that it is not a question of argument 

ZiWh aQ\RQe WhaW Zh\ dRQ¶W \RX dR TijƗQi\\ah RU Zh\ dRQ¶W \RX dR SXfi hPPP hPPP.  

 I: But we see the youth that may not be in the city of Omupo arguing that someone is 

a Sufi and someone is not a Sufi.   Please, what advice will you give them?  

R2 : The fiUVW WhiQg iV WhaW Whe XQdeUVWaQdiQg Rf Whe QXU¶aQ iV faU fURP WhaW Rf PaQ\.   If 

we ask someone to say the meaning of the Quran, they will usually say the linguistical 

meaning alone.   Even Christians understand Arabic, which we translate very well.   That 

will even teach; you know, we study languages at university.   The person who will 

teach you might not study the course at the university or someone who is not a Muslim 

and only knows how to speak Arabic and French.   So, if we look at it carefully, we will 

haYe diffeUeQW XQdeUVWaQdiQgV ZheQ iW cRPeV WR e[SlaiQiQg Whe QXU¶aQ.   TheQ VecRQdl\, 

the advice I usually give them is that when Allah already told Prophet Muতammad that 

³to you is your religion and to me is my religion´.   I dR QRW WhiQk WheUe VhRXld be aQ\ 

arguments in what we call Islam.   The person we can set eyes on is the person practising 

Islam anyhow, is the person we can say that this is not part of us.   But it is not like 

celebrating MawlƯd Nabiyy. Those you see celebrating MawlƯd Nabiyy among us, not 

all of them are Sufi oo.   If you look at it carefully, some claim to be Sufi but do not 

know anything about it.   Generally, in Islam, some will go to an Arabic school, and 

some who do not but are just Muslim will then establish Al-܇alƗt and claim he is a 

MXVliP.   SR, P\ adYice iV WhaW ZhaWeYeU Ze dR iV iQ liQe ZiWh Whe QXU¶aQ aQd Whe ণadƯWh 

of Prophet Muতammad SAW.   And we see that truth is in what you are doing; we do 

not need to go against it or argue with them.   Those that we see that are spoiling the 

image of Islam are those that we need to call to caution them.   So, my advice is that it 

is not up to us to argue with each other about it.  

 I: JazƗkumullƗhu Khayran wa aۊasanallƗhu ilaykum wa aܒƗla AllƗhu sǌdakum wa Al-

salƗm ұAlaykum waraۊmatullƗh wabarakƗtuhu 

 R2: Wa µalaykum salƗm waraۊmatullƗh wabarakatu. 
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APPENDIX D: TRANSCRIBED INTERVIEW OF RESPONDENT 3 

I: Assalamuұalaykum waraۊmatullƗh wabarakƗtuh 

R3: Waұalaykum salƗm waraۊmatullƗh wabarakƗtuh  

I: My name is Hakeem Kolawole. I am a student at the International Islamic University 

Mala\Via.   I aP cRQdXcWiQg UeVeaUch RQ Whe TijƗQi\\ah SXfi OUdeU, SaUWicXlaUl\ iQ 

Omupo. So, I have some questions that revolve around that.  

SiU, hRZ ZRXld \RX deVcUibe Whe gURZWh Rf Whe TijƗQi\\ah SXfi OUdeU iQ NigeUia? 

R3: AlۊamdulillƗh Rabb al-ұƖlamƯn. The TijƗQi\\ah SXfi Whe ܑarƯqah, rather the 

TijƗQi\\ah ܑarƯqah because Sufi is a general name.   So, the ܑarƯqah is either 

TijƗQi\\ah, QadiUi\\ah, RU aQ\ RWheU RQe.   SR, Whe TijƗQi\\ah ܑarƯqah order in Nigeria 

grows peacefully as we all know that calling to religion requires wisdom, distinct 

knowledge and good lectures or orientation.   Yes.   

I: Thank you, Sir.   So, what is your opinion on, err......, Al-MafƗhimu Al-TijƗniyyah of 

Shaykh Muhammadul Awwal if you have read the book at all? 

R3: Yeah, AlۊamdulillƗh. I have read the book. So, the book titled Al-MafƗhimu Al-

TijƗniyyah by Shaykh Muতammadul Awwal. So, the book was excellent and exciting.   

It is purposefully written as a guide for everyone willing to know more or to practice 

the ܑarƯqah TijƗQi\\ah, aQd fURP P\ SeUVSecWiYe, Whe bRRk dReV QRW gR agaiQVW Whe 

dRcWUiQe Rf Whe QXU¶aQ aQd Whe HadiWh.  

I: Thank you, Sir. Sir, what are the benefits of err...... ܇alƗt al-FƗtih against ܇alƗt al-

IbrƗhƯmiyyah? 

R3: The benefits (clears throat) of ܇alƗt al-FƗtih against ܇alƗt al-IbrƗhƯmiyyah is that 

 alla AllƗhu܇ alƗt al-FƗtih is another way of supplicating prayer to Prophet Muতammad܇

ұalayh wassallƗm and which does not nullify ܇alƗt al-IbrƗhƯmiyyah.  ܇alƗt al-

IbrƗhimiyyah is said on obligatory and non-obligatory prayer after TashƗhud, but ܇alƗt 

al-FƗtih is not.   So, ܇alƗt al- FƗtih iV jXVW a VXSSlicaWiRQ WhaW TijƗQi\\ah Va\V dXUiQg 

their awrƗd.   That is their daily adhkƗr and uplifts the post that is the maqƗmah of 
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everyone who says it.   As Allah has said, there will be a reward for whatever we do, 

whatever the kind of adhkƗr or al-܇alƗt we say.  Yes!  

I: Sir, what are the advantages of celebrating MawlƯd Nabiyy, particularly the one being 

done at Omupo?  

R3: AlۊamdulillƗh Rabb al-ұƖlamƯn,  err......rr, celebrating MawlƯd Nabiyy in Omupo 

has many significant ways to propagate Islam.   Unites the Muslims in Omupo and the 

world entirely.   It is an avenue to organise prayer for everyone.   And there is always a 

sign of prayer being accepted for whoever has attended it before, in sha Allah.  

I: Okay!   So, what are the benefits of being a non-TijƗQi\\ah WhaW \RX aUe, RU aUe \RX a 

TijƗQi\\ah?  

R3: Alۊamdulillah.   I aP QRW a TijƗQi\\ah; I¶P a QadiUi\\ah.   I aP a QadiUi\\ah. AQd 

eUU...... aVide fURP beiQg a QƗdiUi\\ah, I alVR UelaWe ZiWh RWheU ܑarƯqah. As the Prophet 

taught us, we should learn and seek more knowledge.   So, I do relate with them to know 

how they practice and what they do there.   So, err......, for non-TijƗQi\\ah, Whe RQl\ 

benefit that gives someone ܑarƯqah.   The only benefit there is that the person will be 

uplifted in darajah.   If someone is not practising, any ܑarƯqah and the person has 

adhkƗr that he usually does.   So, the adhkƗr will uplift the person as err...... the Prophet 

said that; man taqarraba ilaya µabd is similar (in position)  to what  Allah said to the 

Prophet:  If any of my servants should move closer to me by nawƗfil by adhkƗr aside 

from the obligatory prayer or other things.   So the person will be uplifted more.   So, 

that is just that.  

I: TR ZhaW e[WeQW dR \RX agUee ZiWh Whe WeachiQgV Rf Whe TijƗQi\\ah SXfi OUdeU aV 

contained in Al-MafƗhim Al-TijƗniyyah? 

R3: Err......r, AlۊamdulillƗh. OQ WhiV, I agUee ZiWh Whe WeachiQg Rf TijƗQi\\ah iQ NigeUia 

since Shaykh MuতaPPadXl AZZal TXRWeV Whe ZRUd Rf Sha\kh TijƗQi iQ Whe bRRk.   Al-

MafƗhim, if you found anything, if you found anything or discovered anything in this 

ܑarƯqah, aQd QRW iQ accRUdaQce ZiWh Whe QXU¶aQ aQd ণadƯWh, leaYe iW.   BXW if \RX fiQd 

anything or discover anything in this ܑarƯqah iQ accRUdaQce ZiWh Whe QXU¶aQ aQd ণadƯh,  

you should practice it.   So, this tells us that if you see what I am doing is right, follow 

it.   If you see that what I am doing is wrong, do not follow it.   He tells us that he is not 
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against what Allah has put down for us.   That is why I agree.   That makes me agree 

ZiWh TijƗQi\\ah ܑarƯqah¶V teaching in Nigeria and Omupo.  

I: SR, ZhaW facWRUV cRQWUibXWed WR \RXU affiliaWiRQ WR QadiUi\\ah, beiQg a QƗdiUi\\ah?  

R3: AlۊamdulillƗh Rabb al-ұƖlamƯn. The factors that err......r affiliated me to the 

Qadiriyyah are that firstly, my great great grandfather was born in Qadiriyyah, and they 

were trained and ever since I have been there, err...... I have not seen what is against the 

will of Allah there.   So, this makes me practice it more and more and more.  

I: ThaQk \RX.   TR ZhaW e[WeQW aUe Whe WeachiQgV Rf Whe TijƗQi\\ah SXfi OUdeU iQ 

cRQfRUPiW\ ZiWh Whe QXU¶aQ aQd SXQQah?  

R3: AlۊamdulillƗh Rabb al-ұƖlamƯn. The WeachiQg Rf TijƗQi\\ah ܑarƯqah or Sufi-Order, 

aV \RX SXW iW aQd eUU......, WR UelaWe iW WR Whe QXU¶aQ aQd ণadƯWh, fRllRZed Whe laid dRZQ Rf 

Whe QX¶UaQ aQd aV Zell Whe ۉadƯth al-Rasǌl.   It is just that most people practice it 

nowadays, so they do not follow the rules that are laid down.   So, that is why some 

SeRSle belieYe WhaW ZhaW Whe\ aUe dRiQg iV QRW iQ OUdeU ZiWh Whe QXU¶aQ aQd ণadƯWh bXW 

WhRVe WhaW SUacWice iW iQ Whe iQiWial VWage.   The\ fRllRZ Whe QXU¶aQ dRcWUine and do not 

neglect any of the Sunnah.   But today, they neglect most of the Sunnah and attach what 

dReV QRW belRQg WR Whe eUU......, Sha\kh IbUƗhƯP, Sha\kh AতPad TijƗQi. LeW Pe Va\ Whe 

forefather.   What does not belong to them, they attach it to them, which confuses 

people.  

I: WhaW caXVeV UiYalU\ beWZeeQ Whe SURWagRQiVW aQd Whe aQWagRQiVW Rf Whe TijƗQi\\ah SXfi 

Order, particularly in Omupo  

R3: AlhaPdXlillah Uabbil¶alaPiQ . EUU......, ZhaW Zill caXVe iW WR eUU......? LeW Pe XVe Whe 

word err...... misunderstanding, or lack of knowledge, so if I am doing something, and 

you want to know what I am doing.   So, it would help if you could come to me to learn 

more about it so if you do not know what I am doing, even though Allah said that, lƗ 

tasubǌ.   There is a verse where Allah said; lƗ tasubǌ aۊadun, so, if you abuse someone, 

and suppose you see that someone is doing what is not right to you.   So, you move 

close to them to know what they are doing.   You study it very well.   If you study it and 

Vee aQ\WhiQg \RX dR QRW like RU RbVeUYe WhaW iV agaiQVW Allah¶V UXle, \RX SXW WheP 

through.   You will explain to them.   There will be clashes or misunderstandings 
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because people are not ready to understand each other, and some people do not know 

it.  

I: WhaW aUe Whe SRVVible VRlXWiRQV WR UeVRlYe Whe cRQflicWV beWZeeQ Whe TijƗQi aQd Whe 

non-TijƗQi?  

R3: AlۊamdulillƗh Rabb al-ұƖlamƯn. The solution is at our heart.   Yes. As Allah say 

that; udұǌ ilƗ sabƯli rabbika bil ۊikmati wal mawұiܲatil ۊasana.   

SR, if WheUe caQ be a kiQd Rf SURgUaP WhaW a delegaWe Rf TijƗQi\\ah Zill cRPe RQ Whe 

Pedia WR RUieQWaWiQg SeRSle WR VhaUe kQRZledge abRXW TijƗQi\\ah ZiWh cRQcUeWe 

eYideQce e[SlaiQ WR SeRSle Whe SUacWice Rf TijƗQi\\ah, ZhaW Whe\ dR iQ TijƗQi\\ah aQd 

all otheU aVSecWV Rf TijƗQi\\ah SeRSle PXVW kQRZ.   SR, if Whe\ caQ dR WhaW, Whe QRQ-

TijƗQi\\ah Zill alVR Sa\ aWWeQWiRQ aQd liVWeQ WR WhiV, aQd Zhile Whe\ liVWeQ, a VeUieV Rf 

questions will come up, but if answers are provided to all these questions, there will be 

PRUe TijƗQi\\ah fURP WhRVe WhaW aUe QRW eYeQ SUacWiViQg iW aV Zell.  

I: Thank you for your time. JazƗkumullƗhu khayran 

R3: You are welcome.   Wa iyyakum, Sir.  
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APPENDIX E: TRANSCRIBED INTERVIEW OF RESPONDENT 4 

I: Al-SalƗmuұalaykum waraۊmatullƗh wabarakƗtuh  

R4 : Wa ұalaykum salƗm waraۊmatullƗh wabarakƗtuh  

I: My name is Kolawole, Hakeem. I am a student at the International Islamic University 

Malaysia.  

I am writing on err...... Al-MafƗhim al-TijƗniyyah of Shaykh Muhammad al-Awwal, 

OPXSR. AbRXW Whe TijƗQi\\ah SXfi-OUdeU SUacWiceV iQ cRQVRQaQW ZiWh Whe QXU¶aQ aQd 

Sunnah.   I want to ask a few questions from a non-TijƗQi. 

R4: Okay 

I: Thank you, Ma.  

I ZaQW WR kQRZ, hRZ ZRXld \RX deVcUibe Whe gURZWh Rf Whe TijƗQi\\ah SXfi OUdeU iQ 

Nigeria? 

R4 : BismillƗh al-RaۊmƗn al-RaۊƯm. I want to correct the first impression.   I am not a 

TijƗQi\\ah.   I aP QRW aW all.   Oka\.   SR, I ZaQW WR VWaWe caWegRUicall\ heUe WhaW I haYe 

very little or no knowledge about them.   I know they are a vast majority in some parts 

of the country.   Like the northern part of the country and some southwestern states.   I 

know they are the vast majority amongst some groups of people that I can state 

categorically. 

I: Thank you.   I do not know whether you have read a book by Shaykh Muতammad al-

Awwal, Al-MafƗhim al-TijƗniyyah. 

R4: No, I have not.  

I: Thank you so much.   Do you by any means tell us any difference between ৡalƗWXl 

FƗWih aQd ৡalƗWXl IbUƗhiPi\\ah? 

R4: Well, to the best of my knowledge, as a Muslim, ܇alƗt al-IbrƗhƯmiyyah is what was 

UecRPPeQded. WheQ Whe QXU¶aQ Va\V; Inna llah wa malƗ¶ikatahu yu܈alǌna µala 

nabbiyyi yƗ ayuha ladhƯna Ɨmanǌ ܈allǌ alayhi wa salimǌ tasliman.  And then the 

  alƗt upon you? He said: AllƗhumma܇ ahabahs asked the Prophet, how do we send܇



 

239 

 

 ammad. So, I believe and to the little of myۊammad wa ұalƗ µƖli Muۊalli ұalƗ Mu܇

knowledge that I have read that the other one, ܇alƗt al-FƗtih, is part of, you know, praise 

worship that the ܒƗbiұƯn perhaps, or perhaps the ৡǌfiV OUdeU haYe added WR aQd Whe 

eerr...... how do I say it- to the DƯn.   WallƗhu Aµlam.  

I: It is common that, err...... people celebrate MawlƯd Nabiyy in Nigeria.   Are there any 

advantages from your point of view, Ma? 

R4: Well, yes, there are.   Okay?   We could use it as an occasion to showcase Islam, to 

teach people more about Islam, the light of Islam.   And praising the Prophet ܇alla AllƗh 

ұalayh wasallam does not have to be dedicated to a day.   That is my opinion when we 

pray.   When you say your ܇alƗt, you cannot say salƗt without praising the Prophet ܇alla 

AllƗh ұalayh wasallam.   So, dedicating a day to him is really nothing err...... wrong, but 

not to the extent to which some people celebrate it.   Okay?   So, again, we can use that 

day to enlighten people more about Islam.   To enlighten people more about the 

personality of the Prophet ܇alla AllƗh ұalayh wasallam and his message.   But then, 

going to the extreme of making some innovations is what I do not support.  WallƗhu 

Aұlam. 

I: IV WheUe aQ\ UeaVRQ Zh\ \RX aUe QRW a TijƗQi\\ah?  

R4: Err......, my upbringing, one.   Secondly, I do not subscribe to following a particular 

sect.   I am a Muslim, and I try as much as possible anywhere I go and I can pick some 

light and more knowledge about Islam.   I hold on to that.   So, telling myself, for 

example, that I am Tijaniyyah and that I am Qadiriyyah is not something I align with.   

EUU.......   IQ addiWiRQ WR Whe facW WhaW eUU«., VRPe SUacWiceV Rf Whe SeRSle Ze call 

TijƗQi\\ah RU QadiUi\\ah aUe QRW WhiQgV WhaW P\ faiWh iV iQ liQe ZiWh.  

I: SR, caQ Ze Va\ WhaW eUU«.. Whe TijƗQi\\ah SXfi SUacWiceV dR QRW cRQfRUP ZiWh Whe 

QXU¶aQ aQd SXQQah? 

R4 : I cannot say that, absolutely.   But the way people practice it that I have seen, 

hPP«. iV QRW WRWall\ iQ cRQfRUPiW\ ZiWh ZhaW I XQdeUVWaQd IVlaP WR be. 

I: So, what are the courses of rivalry, therefore, between the protagonist and the 

aQWagRQiVW Rf Whe TijƗQi\\ah SXfi RUdeU iQ NigeUia? 
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R4: It stems from the humanness in us.   Even among siblings, you have differences.   

So, in any community or gathering of people, you have people who would align with a 

specific group of people and people who will deviate.   So, I think that is the first 

instance.   Secondly, it is a fact that perhaps their ways of worshipping and doing things 

are in contrast to each other.   So, that is likely to cause -you know- some elements of 

deYiaWiRQV Rf eUU«., ZhaW dR Whe\ call iW agaiQ ± some elements of differences or 

violence or whatever you want to categorise it to be.  

I: SR ZhaW aUe Whe SRVVible VRlXWiRQV WR WheVe VeePiQg cRQflicWV beWZeeQ Whe TijƗQiV aQd 

the non-TijƗQi?  

R4 : Well, eUU......, I kQRZ WhaW Whe MXVliPV; WheUe iV a YeUVe Rf Whe QXU¶aQ WhaW Va\V, Inna 

hƗdhihi ummatukum ummatan wƗۊidatan wa anƗ Rabbukum faұabudǌn, that is what I 

liYe b\, eYeQ if I Va\ TijƗQi\\ah, QadiUi\\ah, I kQRZ \RX aUe a MXVliP fiUVW aQd 

foremost.   So, I know that you are my brother, my sister.   So, it is for us to look at each 

other from this angle and disregard whatever other differences we have.   Most 

important is that we are not against the ShahƗdah, okay?   We are not against the 

Prophethood of Muতammad ܇alla AllƗh ұalayh wassalam but all other practices, live 

and let live. Lakum DƯnukum wa LƯya DƯn. Let us be Muslims first before all other 

irrelevant differences.   I think if we look at ourselves as this Ummatun Waۊidah.   It 

will be easy for us to co-exist irrespective of our differences of opinion and practices.   

Wa AllƗhu Aұlam.  

I: Thank you for your time, Ma.  

R4: YRX¶Ue ZelcRPe. 

I: JazƗkumullƗhu Khayran 

R4: Ɩmin, wa iyyƗkum.  




