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      O n the basis on solid fieldwork in northern Nigeria including participant observation, interviews with Izala, Sufis, and religion experts, and collection of unpublished material related to Izala, three aspects of the development of Izala past and present are 18 Göttingen Series in Social and Cultural Anthropology analysed: its split, its relationship to Sufis, and its perception of sharīʿa re-implementation. “Field Theory” of Pierre Bourdieu, “Religious Market Theory” of Rodney Start, and “Modes Ramzi Ben Amara of Religiosity Theory” of Harvey Whitehouse are theoretical tools of understanding the The Izala Movement religious landscape of northern Nigeria and the dynamics of Islamic movements and groups. in Nigeria Ramzi Ben Amara The Izala Movement in Nigeria Genesis, Fragmentation and Revival Since October 2015 Ramzi Ben Amara is assistant professor (maître-assistant) at the Faculté des Lettres et des Sciences Humaines, Sousse, Tunisia. Since 2014 he was coordinator of the DAAD-projects “Tunisia in Transition”, “The Maghreb in Transition”, and “Inception of an MA in African Studies”. Furthermore, he is teaching Anthropology and African Studies at the Centre of Anthropology of the same institution. His research interests include Islam in Africa, Sufism, Reform movements, Religious Activism, and Islamic law. ISBN: 978-3-86395-460-4 Göttingen University Press Göttingen University Press ISSN: 2199-5346 Ramzi Ben Amara The Izala Movement in Nigeria This work is licensed under a Creative Commons Attribution-ShareAlike 4.0 International License. Published in 2020 by Göttingen University Press as volume 18 in “Göttingen Series in Social and Cultural Anthropology” This series is a continuation of “Göttinger Beiträge zur Ethnologie”. Ramzi Ben Amara The Izala Movement in Nigeria Genesis, Fragmentation and Revival Volume 18 Göttingen Series in Social and Cultural Anthropology Göttingen University Press 2020 Bibliographische Information der Deutschen Nationalbibliothek Die Deutsche Nationalbibliothek verzeichnet diese Publikation in der Deutschen Nationalbibliographie; detaillierte bibliographische Daten sind im Internet über <http://dnb.dnb.de> abrufbar. “Göttingen Series in Social and Cultural Anthropology” Editors Prof. Dr. Elfriede Hermann Prof. Dr. Andrea Lauser Prof. Dr. Roman Loimeier Prof. Dr. Nikolaus Schareika Institute of Social and Cultural Anthropology Georg-August-Universität Göttingen Theaterplatz 15 D-37073 Göttingen This work is protected by German Intellectual Property Right Law. It is also available as an Open Access version through the publisher’s homepage and the Göttingen University Catalogue (GUK) (http://www.sub.uni-goettingen.de). The license terms of the online version apply. Setting and layout: Steffen Herrmann Coverpicture: Friday prayer at the Kano central mosque, Andrea Brigaglia, 2016 © 2020 Universitätsverlag Göttingen http://univerlag.uni-goettingen.de ISBN: 978-3-86395-460-4 DOI: https://doi.org/10.17875/gup2020-1329 eISSN: 2512-6881 To my late father Hmida Contents Foreword ................................................................................................................. 9 1 Introduction . .............................................................................................. 13 1.1 The scope of research . .................................................................................. 16 1.2 The state of the art ....................................................................................... 21 1.3 Methodology . ............................................................................................... 30 1.4 The theoretical framework ........................................................................... 33 2 Nigeria’s religious landscape .................................................................... 45 2.1 Christianity in Nigeria . ................................................................................ 45 2.2 The history of Islam in Nigeria .................................................................... 47 2.2.1 The Sufi brotherhoods ...................................................................... 49 2.2.2 Indirect rule ....................................................................................... 53 2.2.3 English law or Islamic law ................................................................. 57 2.2.4 Islam in Nigeria during the postcolonial era .................................... 60 2.2.5 The conflict between the Sufi brotherhoods .................................... 64 2.2.6 Sheikh Abubakar Gumi and his struggle against Sufism ................. 67 3 Reform Islam versus Sufism ..................................................................... 75 3.1 What is reform in “Nigerian” Islam? ........................................................... 77 3.2 The Shīʻī movement in Nigeria .................................................................... 83 3.3 The Jamāʿat Tajdīd al-Islām (JTI) in Nigeria . ............................................. 84 3.4 From Maitatsine to Boko Haram ................................................................ 86 3.5 Salafiyya oriented groups .............................................................................. 89 8 Ramzi Ben Amara: The Izala movement in Nigeria 4 The Izala movement between success and failure ................................ 91 4.1 Sheikh Ismaila Idris and the Izala question . ................................................ 91 4.2 JIBWIS: The formation of the Izala movement in 1978 ................................. 95 4.2.1 One constitution and two factions ................................................... 99 4.2.2 The structure of the organization ..................................................... 106 4.2.3 The current leadership of the Izala movement . ............................... 111 4.3 The Izala movement and innovation .......................................................... 117 4.3.1 Definition(s) of bidʿa ......................................................................... 117 4.3.2 The Izala discourse on bidʿa .............................................................. 127 4.4 The Izala movement and Wahhābism . ........................................................ 134 4.5 The Izala divided . ......................................................................................... 141 4.5.1 The time of the division .................................................................... 142 4.5.2 Reasons for the division .................................................................... 146 4.5.3 The Izala “war of words” between Kaduna and Jos ......................... 156 4.5.4 Attempts at reconciliation . ............................................................... 164 5 The sharīʿa debate of 1999 . ..................................................................... 169 5.1 Who implemented sharīʿa? .......................................................................... 171 5.2 Proponents and opponents of the sharīʿa-project ...................................... 178 5.2.1 Proponents of sharīʿa ........................................................................ 179 5.2.2 Opponents of the re-implementation of Islamic law . ..................... 181 5.2.3 The Federal Government, the federal states, the ʻulamāʾ and grassroots’ positions on sharīʿa re-implementation .................................... 185 5.3 Izala’s contribution to the re-implementation of Islamic law . ................... 190 5.4 The Izala movement, Sufis and sharīʿa law: A chance for reconciliation? . 195 6 Conclusion . ................................................................................................. 199 7 Bibliography . .............................................................................................. 209 Foreword The present text has originally been my doctoral dissertation, which I submitted to my examination committee at the University of Bayreuth in 2011. For publication, this text has been considerably revised and updated. I want to express my gratitude to all people who assisted me in my project at different stages and apologize to all those I did not mention here by name. First, I am very thankful to Professor Ulrich Berner who encouraged me during my undergraduate, graduate and during the process of writing my PhD-Thesis. In the field of Religious Studies, I learned a lot from Professor Berner and I am really lucky and happy for having studied and worked under his su- pervision. Without the assistance and unlimited patience of my supervisor, Dr. Franz Kogelmann, this dissertation would not have been accomplished. I thank him for his kind support, critical readings and for sharing his knowledge about sharīʿa and Islam in Africa. Professor Roman Loimeier’s lectures at Bayreuth University about Islam in Africa turned my attention to Nigeria and the Izala movement. I am grateful to him for providing me with contacts and networks during my field research. I thank him for the discussions and valuable information he provided me on the Izala movement at differ- ent stages of my PhD-project. I also am grateful to him for facilitating the publication of this project. Through Professor Kurt Beck, I learned how to deal with Islam from an anthropological perspective. I enjoyed his seminars, lectures and discussions. I am thankful to him for his kind assistance in all directions. Dr. Philip Ostien assisted me 10 Ramzi Ben Amara: The Izala movement in Nigeria in Nigeria in many directions and there are no words to thank him enough for his kind support and assistance. Na Gode! I am equally thankful to Professor Umar Danfulani (Jos) who supported me a lot: He did not only host me in his department, but linked me to many Nigerian scholars of religions. I learned a lot from Professor Azonzeh Ukah and appreciated his comments, corrections and critical readings, and would like to thank him for his kind assistance. I thank Professor Christoph Bochinger and Pro- fessor Gabriele Cappai for their support and for discussing my work in their excellent methodology course: Professor Sani Umar, Professor Abdukader Tayob, Professor Rüdiger Seesemann shared their knowledge with me and provided me with ideas and theoretical orientation. I am thankful to all of them for taking the time to discuss my project with them. Many thanks go also to Cathlene Dollar for her corrections, critical reading and recommendations. I thank all my interviewees in Nigeria for giving me time, sharing their ideas, and being patient with the numerous questions, I raised. In Nigeria, I want to thank, for their kind assistance, Professor M. Yahya, Professor Musa Gaiya, Dr. Gwamna, Dr. Yilpet, Dr. Sani Modibbo, Sheikh Dr. Abdurrahman Lawal Adam, Mallam Kabiru, Barrister Ahmad Garba, Mallam Sani Abdurrazaq, Dr. Dawood Abubakar, Rahina Muhammad, Dr. Chikas Danfulani (all in Jos), Yusuf Abdullahi Yusuf (Jos and Katsina), Professor Afe Adogame (Princeton), Dr. Selome Kopunu (Lagos), Dr. Remi Brito (Lagos), Dr. Umar Adam (Kaduna), Babangida (Katsina), Mallam Salisu Bala (Zaria), Sheikh Abubakar Mujahid (Zaria), Mallam Amino Kano (Kaduna/Kano), Dr. Maren Milligan (USA), Mallam Khidr (Kano), Mallam Uthman (Kano), Saleh Ibrahim (Jos), Professor Dr. Aljunnar (Sokoto), Dr. Kamal Babakr (Sokoto), Dr. Salisu Bala (Kaduna), Mallam Musa (Arewa House, Ka- duna), Dr. Gwadebe (Arewa House, Kaduna), Dr. Haruna Wakili (Mambayya House, Kano), Professor Muhammad Munkaila (Maiduguri) and, last but not least, Dr. Balar- abe Zulyadaiyni (Maiduguri). My family in Tunisia and my friends (Aissa, Amr, Kamel, Abdou, Ronny, Oliver, Marcus, Eva, Silke, Tobi, Ahmad, Valerie, Salma and many others) equally helped me a lot during the last years and I am very grateful to all of them. Dr. Meron Zeleke and Dr. Halkano Abdi corrected parts of this dissertation and provided me with critical remarks and corrections. Many thanks to both of them! I want to thank Fadi Saleh and Steffen Herrmann for their efforts in correcting and editing my text. Without their contribution this book would never be published. The present study and research project was financed by different institutions at dif- ferent steps of the project. I am grateful to the Tunisian “Ministère de l’Enseignement Supérieur”, The Volkswagen Foundation, The International Office (University of Bayreuth), The International Club (University of Bayreuth), and to BIGSAS in Bay- reuth for the financial support throughout my doctoral thesis. I am thankful to all members and staff of the Zentralbibliothek at the University of Bayreuth, the “Perma- nent Site Library” at the University of Jos, the “Mambayaa House Library” in Kano, the “Arewa House Library” in Kaduna, as well as the “Library of the Department of Islamic Studies” at Usman Dan Fodio University, Sokoto. Foreword 11 Finally I am very grateful to Professor Roman Loimeier for supporting and accepting the publication of my dissertation in Göttingen University Press. Technical Note Non-English words are italicised; the transliteration of Arabic words follows the usage of these terms in the International Journal of Middle East Studies. Non-English words (either Arabic or Hausa) are put in parentheses following their first appearance, e.g. ribā (in Arabic: interest). All dates are cited according to the “Common Era” (C.E.) calendar, numerically equivalent to the Christian A.D. calendar. Please also note that Internet sources as well daily or weekly journals quoted in the footnotes will not be quoted again in the bibliography. 1 Introduction Nigeria is the most populous nation in Africa. According to UN population esti- mates, more than 200 Million inhabitants are living in this West African country.1 Nigeria is ethnically, linguistically, and religiously highly heterogeneous. More than 500 languages2 are spoken in the country. Hausa in the north, Ibo in the southeast and Yoruba in the southwest are considered to be both the most important languages and dominant ethnic groups. Nigeria borders Cameroon and Chad in the east, the Repub- lic of Niger to the north, the Republic of Benin in the west and the Gulf of Guinea to the south. In the media, Nigeria has become known for oil, ethnic and religious crises. In the Niger Delta area, where many international oil companies operate, explosions related to leaking pipelines as well as kidnappings of Nigerians, foreign residents and workers of oil companies happen intermittently.3 The situation in this area of Nigeria is a result of unequal distribution of oil income. Nigeria has been a member of the Oil Petroleum Exporting Countries (OPEC) since 1971 and yet it has been considered at 1 https://population.un.org/wpp/Download/Files/1_Indicators%20(Standard)/EXCEL_FILES/1_ Population/WPP2019_POP_F01_1_TOTAL_POPULATION_BOTH_SEXES.xlsx (23/04/2020). 2 http://www.ethnologue.com/show_country.asp?name=NG (4/10/2010) speaks of 527 “individual languages” in Nigeria among which 512 are “living languages” and 11 have “no known speakers.” 3 During the 1st October independence celebrations in 2010, a car bomb explosion in Abuja killed eight people and injured three. Rebels from the Niger Delta area seemed to be behind this action; see https:// www.aljazeera.com/news/africa/2010/01/201012314018187505.html (2/10/2010) for more details. 14 Ramzi Ben Amara: The Izala movement in Nigeria the same time by the World Bank as being among the poorest countries in the world. The World Bank report of 1996 summarizes the situation of the country in the fol- lowing: “Nigeria presents a paradox. The country is rich, but the people are poor.”4 Indeed, this paradox is confirmed by many Nigerians who see themselves as being ex- cluded from the wealth of their own federation.5 Muslims and Christians are the two major religious groups in the country. Adher- ents of African Traditional Religions (ATR) are a minority. There are no reliable sta- tistics at hand regarding religious affiliation, though. Most Muslims live in the north- ern part of the country, whereas the majority of Christians live in the south. However, there are no clear-cut religious borders in Nigeria. Adherents of Islam, Christianity and African Traditional Religions can be found everywhere in the country and they frequently coexist side by side. Equally, ethnic conflicts in Nigeria are often misun- derstood by outside observers and are interpreted as purely religious conflicts. In fact, it is not easy to separate ethnicity from politics, religion, and economy in Nigeria. All these aspects are tied together in a complex way. Events documented by the me- dia as “religious” conflicts between Muslims and Christians in many cases go deeper than this simplistic and often superficial explanation. The events in Jos in 2001, 2004, 2009, and 2010 6 were interpreted thus as a religious struggle between Muslims and Christians.7 Nigeria gained its independence from Britain in October 1960. Nigeria’s First Re- public lasted from 1960 to 1966, the Second Republic from 1979 to 1983, the Third Republic started in 1993, when democratic elections were organized and subsequent- ly annulled by the military. Today, Nigeria is a federation of 36 states with Abuja as the Federal Capital Territory (FCT). In 1999, the Fourth Republic was proclaimed after a democratic election. This election was the fourth attempt to create a civilian government in Nigeria after three failed attempts and a long experience with military dictatorship: the Nigerian army effectively ruled Nigeria from 1966 to 1979 and from 1984 to 1999. Nigeria has also been a member of the British Commonwealth since 1960. In 1986, the then president of Nigeria, Ibrahim B. Babangida, registered his country also with the Organization of Islamic Conference (OIC). This shows that Nigerian politics is oriented more towards economic benefits rather than religious loyalties. The postco- lonial era in Nigeria is characterised by political, social and religious instability. Since its independence from Britain in 1960, the country has passed through a tumultuous political experience. The civil war between 1967 and 1970 revealed that the country was far from being stable. This fact was confirmed by almost thirty years of military 4 See World Bank 1996. 5 Informal communications with Nigerians during my field research 2006/2007 and 2008. 6 For a background on the Jos conflict, see Higazi (2007) as well as Ostien (2009). 7 For the Kaduna 2000 riots and the Muslim-Christian controversy related to sharīʿa see Danfulani (2005). Introduction 15 Map 1: Map of Nigeria (made with Natural Earth – naturalearthdata.com). dictatorship and four attempts at democratic rule in the last sixty years of independent Nigeria. Nigeria’s first constitutional debate of 1979 was the first significant event in the country when religious division became more visible. This had to do with a contro- versy related to the constituent assembly and the resulting sharīʿa debate. The dis- cussions amongst Muslims and Christians to include Sharia Courts of Appeal in the Nigerian constitution led to political turmoil. The same problem was raised again 1999 when Zamfara State’s Governor Ahmad Sani Yariman Bakura declared full re- implementation of sharīʿa law in his state. After him, eleven other northern states introduced Islamic criminal law. During that time, many observers began to doubt the new democratization process in the country. Debates were not only held in the media and amongst politicians, but also in academia. Scholars and researchers from different countries and disciplines8 developed a keen interest in the sharīʿa issue. It became clear 8 A few conferences that have dealt with the recent debate, namely, “The Sharīʿa Debate and the Shap- ing of Muslim and Christian Identities in northern Nigeria, at the University of Bayreuth, Germany, 11–12 July 2003, and “Comparative Perspectives on Sharīʿa in Nigeria” at the University of Jos, Nigeria, 15–17 January 2004, both founded by the VW-Foundation and leading to a publication, namely, Ost- ien, Nasir and Kogelmann (eds. 2005). Also a multidisciplinary research project titled “Sharīʿa Debates 16 Ramzi Ben Amara: The Izala movement in Nigeria that this phenomenon had been discussed in a broader African context, especially in multi-religious societies where religion and identity are adjunctive. 1.1 The scope of research In 2005,9 I undertook a pilot study in Nigeria where I built a network of contacts in Jos and in a few other states in the north.10 At that time, I was developing ideas re- garding my PhD project. Sharīʿa-re-implementation was a current topic at that time. Informal discussions with scholars at the University of Jos, with both Muslims and Christians, regarding the possibility of such a project as well as accessibility to Muslim communities in the north, informed my research project to a major extent. Previous studies of the Izala movement in Nigeria highlighted that this movement was one of the most successful reform movements in the West African country. According to my knowledge, since the studies of Umar, Loimeier and Kane in the 1990s, no other academic work had been published on the recent development of the movement in Nigeria. During my stay in Jos, where the Izala movement has its headquarters, some informal contacts helped me to establish networks with members of the movement. The Izala organization was founded in Jos and many of its leaders live in that city. My connection with the Department of Religious Studies of the University of Jos facilitated contacts with scholars of religion. Informal discussions (with experts of reli- gion, students, and members of different religious groups like Sufis and Izala) allowed me to collect information about the field and the religious situation in general. It was also an occasion to collect names and positions of future interview subjects. It became clear that Jos was the ideal place to conduct research on the Izala movement. I was able to complement this first overview study regarding Jos and the Izala movement with a visit to other towns that are different from Jos and the Middle Belt region of Nigeria. I used the opportunity to conduct research in Lagos and to have informal discussions with Muslim scholars at Lagos State University (LASU) from the Department of Ara- bic and Islamic Studies. These discussions focussed rather on Islamic law and the re- implementation of sharīʿa than on the development of the Izala movement. and Their Perception by Christians and Muslims in Selected African Countries” was funded between 2006 and 2009 by the same foundation and hosted by different universities in Germany, Kenya, Nigeria, Tanzania and Sudan. This research project was a forum for scholars from different disciplines to deal with the sharīʿa issue in different countries and contexts; see all details under http://www.sharia-in- africa.net. 9 I accomplished my Magisterarbeit (MA-thesis) entitled “Die Entwicklung der Šarīʿa-Frage in Nigeria Ende der 1990er Jahre” in Religious Studies at the University of Bayreuth. The study deals with the historical development of the Sharīʿa question in Nigeria before, during and after the colonial time with a focus on Islamic law and recent debate in northern Nigeria. 10 Through the VW-Project on sharīʿa, a strong partnership was built between the Department of Religious Studies (Lehrstuhl für Religionswissenschaft) of the University of Bayreuth, Germany and the Department of Religious Studies of Jos University, Nigeria. Introduction 17 After this short visit to Nigeria, I drafted a proposal of the study. My plan was to look at the Izala movement’s recent developments and to add two major aspects: the division of the movement into two main factions (Jos and Kaduna) and the re-implementation of sharīʿa law that influenced (or is influenced by) the Izala movement in one way or another. The sharīʿa-factor in relationship to the Izala movement has not been studied before. The contribution of the movement to the so-called sharīʿa project as well as its perception were not considered in academia. Back in Bayreuth, I joined the Volkswa- gen Foundation (VW) project “Sharīʿa Debates and Their Perception by Christians and Muslims in Selected African Countries” (2006–2009). This project was an oppor- tunity to train methodological skills and research tools (see methods below). Debates with colleagues and senior researchers from different disciplines (Religious Studies, Anthropology, Islamic Studies, Political Sciences, Sociology, Theology, etc.) and criti- cal discussions of my research proposal challenged my project at different stages. I conducted first fieldwork in Nigeria between December 2006 and March 2007. During this time, I lived in Jos while regularly making short trips to Kano, Kaduna, and Zaria. The strategy during this field research was to collect preliminary data and make contact with leaders of the Izala movement as well as prominent Sufi scholars without ignoring those who regard themselves as independent from both. The spec- trum of interviewees included both insiders and outsiders of the Izala movement in order to develop a clear and objective view on Izala movement and sharīʿa. The in- terviews on the Izala movement supplemented with literature research at different institutions in Jos, Kano, and Kaduna. At the University of Jos, I consulted and col- lected BA- and MA-Dissertations in Arabic, Islamic and Religious Studies. Relevant material from the library of Mambayya House in Kano and Arewa House in Kaduna were copied and documented. These institutions provided me not only with written material and names of important personalities related to the Izala movement and the re-implementation of sharīʿa, but they were also starting points for extending my net- work of contacts and potential interview partners. The objective of this procedure of research was to interview representatives of the two basic factions of the Izala movement: Jos and Kaduna, but also to speak with ex-members of the movement and outsiders. At the same time, I was able to inter- view representatives of the two dominant Sufi brotherhoods of the Qādiriyya and the Tijāniyya. The major goal for the first stage of fieldwork was to identify figures of the movement, to create an overview of developments of the organization, to analyse its relationships to Sufis past and present, and, finally, to identify the Izala movement contribution to the sharīʿa project of 1999. The focus during this initial fieldwork was the ʿulamāʾ, the experts and the religious leaders with the aim of extending these interviews to grassroots level during future field research. The ʿulamāʾ as well as many religious scholars are the ones who witnessed the establishment of the Izala movement towards the end of the 1970s. They played a major role in the history of the move- ment. When it comes to doctrinal differences between the Izala movement and groups 18 Ramzi Ben Amara: The Izala movement in Nigeria outside of the movement, the leaders of the movement were the primary source of ideas and religious doctrines. In 2008, I enlarged the spectrum of the study to include other parts of northern Nigeria and added more case studies derived from different contexts. I conducted my field research between February and April 2008. During this period of the research, I visited eleven out of twelve northern states. The only exception was Niger State. This procedure was again a result of my contacts in the field and the availability of interview partners and by no means an exclusion of specific actors. I was also able to interview the leaders of the Izala movement in Jos and Kaduna in different areas and I also cov- ered towns like Maiduguri, Sokoto, Zamfara, Gombe and Katsina.11 Thematically, I explored three basic topics: the establishment of the Izala move- ment as an organization, its presence in different regions of the north and its division into two major groups as well as the attempts of reconciliation constitute the first part of the interviews. Issues of leadership, money, and structure were also part of these discussions. The second topic is the relationship between the Izala movement and Sufi brotherhoods past and present. In order to analyse this relationship between the 1970s and the beginning of the 1990s, I used the studies published by Loimeier (1997a), Sani Umar (1983 and 1988) and Kane (2003). Through interviews with Sufi and Izala movement representatives and ordinary members, I analyzed this relationship from the perspective of today’s leaders of the movement. Important here is the discourse of both groups – Sufis and Izala – as well the change in their relationship. The third and last topic of the interviews was the re-implementation of sharīʿa law in northern Nigeria and its impact on the Izala movement and the Sufis. On several occasions, Izala movement leaders claimed that the movement was the initiator of sharīʿa in the north. Expectations regarding the sharīʿa project were high. The re-implementation of sharīʿa started at the political top (by a single governor, namely the Zamfara state governor) and was accomplished by the masses: sharīʿa re- implementation in other states was enforced at the grassroots level. The re-implemen- tation of sharīʿa itself was regarded by northern Muslims as a “success.” All Muslim groups in northern Nigeria, with the exception of the “Shīʿites” (a movement known among Nigerian Muslims as “Yan Shia”, although the movement calls itself “Islamic Movement in Nigeria”) under the leadership of Ibraheem Zakzaky,12 accepted sharīʿa and supported for its re-implementation. Through this pressure to implement Islamic law, a new situation developed: a situation in which all Muslim groups needed unity. According to Ousmane Kane, “any outbreak of major conflict between Christians and Muslims caused Muslim factions to unite and forget, at least temporarily, their doctri- nal divisions to fight the common enemy” (Kane 2003: 211). The sharīʿa issue was a 11 I am thankful to Dr. Philip Ostien for assisting with travelling in northern Nigeria. He was conduct- ing research on Sharīʿa Courts in the twelwe Sharīʿa States. Joining him in 2008 allowed me to move in many places and conduct interviews with several Izala movement members and non-Izala movement people in different states of the north. 12 For his biography and the question of Shīʿism see Suleiman (2005). Introduction 19 major contention between Muslims and Christians. The Izala movement as well as the Sufis had no option but to come together. There are some claims within the Izala movement that the movement was the ini- tiator of sharīʿa and that Ahmad Sani Yariman Bakura, the governor of Zamfara state, was a member of the Izala movement. There is no definitive answer as to how he be- came a member and how he was influenced by the Izala movement. Sufis also claim that they were behind the re-implementation of sharīʿa in northern Nigeria. If we take the re-implementation itself, then it can be considered as the realization of a “dream” of many Muslims to re-establish what has been removed during colonial times. The implementation of sharīʿa was a matter of identity related to the situation in the legal field that existed during the time of the Sokoto caliphate and that was related to the fact that the British colonial administration prohibited sharīʿa. Northern Nigerians are emotionally still highly attached to the Sokoto Caliphate and its history. For them, the Izala movement and sharīʿa go side by side. The Izala movement’s doctrine feeds into the sharīʿa project and sharīʿa can be regarded as a realization of the Izala move- ment doctrine, namely, the Islamization of the society (not to be confused with an Islamic State project) – as some scholars describe it.13 During the field research, I was able to interview ordinary members and ex-mem- bers of the Izala movement in order to gain a grassroot perspective on the movement. Although many members (especially young people) could not tell much about the history of the Izala movement from their own biography, they provided insights about the Izala movement from a different perspective. The environment in which they grew up was an additional source of information on the Izala movement. These interviews were supplemented by visits to Izala movement institutions in Jos and other towns, mainly mosques and schools of the Izala movement. In Gombe, I had a unique op- portunity to visit an Izala hospital. After providing a critical review of the literature on the Izala movement in Nigeria and its development in and outside the country, I will clarify the methodology used throughout the text and will introduce the theoretical framework. The second chapter serves as a historical background for the next chapters. I will first present the history of Christianity and Islam in Nigeria with an emphasis on the Sokoto Caliphate. I will then also provide an outline of other Islamic groups in the country. The Sufi brother- hoods, for instance, played an especially important role in the spreading of Islam in the country. In the colonial period, the British introduced “indirect rule” in Nigeria. This mode of government as well as the development of Islam during the British colonial and post-colonial periods will be analysed accordingly. Equally, I will discuss the strug- 13 Informal discussion with Professor Musa Gaiya from the University of Jos (18 December 2006). This scholar of religion sees the Izala movement project in no way as an attempt to Islamize the state. According to him, the efforts of the Izala movement have to be seen rather as an effort at “Islamization” of the society by insisting on several societal aspects such as Islamic education, dressing code, education of women, ban of alcohol, etc. 20 Ramzi Ben Amara: The Izala movement in Nigeria gle between Sufis and reform-oriented Islamic groups in the 1970s, focussing on the struggle between Sheikh Gumi and the Sufi brotherhoods. The Izala movement has started a reform project in Nigeria, but it is not the only Islamic group with such a plan. In chapter three, I will discuss the notion of “reform” in the Nigerian context. The examples of the Shīʿī movement, the Jamāʿat Tajdīd al- Islām (JTI), Maitatsine, Boko Haram and different Salafiyya groups are manifestations of the same phenomenon. Some of these groups were established at the same time at which the Izala movement was founded, others, such as Boko Haram, are contempo- rary movements. Chapter four deals with the establishment of the Izala movement. It gives an over- view of the life and contribution of Sheikh Idris, the founder of the movement. It serves to clarify issues related to the Izala movement, like the discussion on innovation (Arabic: bidʿa) and the relationship between the Izala movement and Wahhābism. In this chapter, the development of the Izala movement from the beginning of the 1990s is outlined. In particular, the division of the movement into two major groups is ana- lysed. The division of the Izala movement, which was mostly unclear to non-Muslims in northern Nigeria, was a big event within the movement. The doctrinal differences and attempts of reconciliation as well as the amendment of the Izala movement con- stitution are important parts of the movement’s history. Doctrinal controversies and internal debates are in many cases hidden from outsiders. This chapter is an attempt to clarify some aspects of internal differences within the Izala movement. I will ananlyze the discourse(s) within the movement and the rationale of leaders regarding the divi- sion on the basis of interviews and writings from within the Izala movement. One cannot deal with the Izala movement without discussing its relationship with the Sufis. In chapter five, this relationship is elucidated. In the context of the re-imple- mentation of Islamic law, the Izala movement-Sufi struggle took another turn, in fact. The controversy surrounding the re-implementation of sharīʿa in northern Nigeria was huge, yet sharīʿa implementation was perceived differently by different parties. Some speak of a project of Islamization of Nigeria and see in sharīʿa a danger to the de- mocratization process for the federation during the Fourth Republic. For many Mus- lims, sharīʿa was already integrated in the constitution, however. Freedom of religion was thus guaranteed in Nigeria’s constitution and what happened was an adaptation of an Islamic law that already existed in northern Nigeria for hundreds of years. In this fifth chapter, the discussion moves beyond the Muslim community of Nigeria, be- cause the sharīʿa controversy in the country was a national dilemma. This chapter also discusses intra-Muslim discourses on sharīʿa, especially the Izala–Sufi debate(s). In ad- dition, the discourse between Muslims and Christians is illustrated. The concluding chapter serves as a summary of the results and findings carried out in this study. The objective of this dissertation is to go beyond the studies of Loimeier, Sani Umar and Kane, and to some extent also the contributions of Andrea Brigaglia (see the bibliography). Apart from dealing with the current Izala movement in Nigeria and its leadership and structure and updating the work of previous scholars, a central ob- Introduction 21 jective will be to examine the Izala–Sufi relationship today within the sharīʿa project. Sharīʿa re-implementation in Nigeria brought all Muslim groups together, irrespec- tive of their doctrinal differences. Apart from the Shīʿites under their leader Ibraheem Zakzaky, all Muslim groups and individuals welcomed the re-implementation of the sharīʿa. How different Islamic groups dealt with their differences within the context of the sharīʿa debate will be a central question in this study. The study particularly at- tempts to answer the following questions: How did Islamic groups (Izala movement or Sufis) legitimize their initiation of the sharīʿa project with the umma (Muslim com- munity) in northern Nigeria? What kind of discussion related to sharīʿa took place? What was the role of other Muslim groups within this project? 1.2 The state of the art In academia, the works of Sani Umar, Loimeier and Kane are the best known regard- ing the Izala movement in Nigeria.14 In addition, there are also studies dealing with the situation in the Republic of Niger (such as Masquelier’s (2009) study on Mus- lim women in Dogondoutchi town; Grégoire’s (1993) on Maradi town; and Alidou’s (2005) on Muslim Women). Literature on the Izala movement in other contexts like Ghana, Chad, and Cameroon is limited, in contrast. These other contexts could be a subject of investigation in the future. The material collected in Nigeria at different universities shows that much research on the Izala movement can be seen as case stud- ies that deal with local developments of the movement in a particular place or town. Some of these studies discuss only one aspect related to the Izala movement such as education or mosques. The founder of the Izala movement and the current leaders of the movement were also often the subject of studies. The studies listed below are in no way complete, however, they are only samples of academic research related to the Izala movement done by Nigerian and other scholars. The Izala movement attracted the attention of quite some scholars from both Western and Islamic countries. Sani Umar, a Nigerian Muslim from the north, did intensive work on the Izala movement and looked at the relationship between Sufism and anti-Sufism. As a native speaker of Hausa from Jos, he had access to the movement and conducted his field research during a very important period of the organization’s development. He submitted his BA dissertation at Jos University in 1983 and his MA at Kano University. Muhammad Sani Umar is considered to be the first scholar who dealt with the Izala movement academically (see Umar 1983 and 1988). Umar traces the changes of Islamic identity from Sufism to anti-Sufism in the postcolonial period (see Umar 1993: 154–178). He takes note of a “popularization” of Sufism in Nigeria during the 1940s and relates the growth of anti-Sufism in the 1950s to anti-colonial tendencies in Kano, Sokoto and Katsina. The revival of Islam started according to 14 Alexander Thurston’s recent publications (2016 and 2018) could not be considered any more for the present text (see bibliography, though, for the respective titles). 22 Ramzi Ben Amara: The Izala movement in Nigeria Umar with Sa’ad Zungur (1915–1958) and Abubakar Gumi (1922–1992). This trend continued during the 1970s with the popularization of Sheikh Gumi’s views by the media. Through the establishment of the Izala movement in 1978 as an organized entity, the struggle between the movement and Sufi brotherhoods became more vis- ible. The author concludes that anti-Sufism is a form of “protest” and “reorientation” within the Islamic religious field in Nigeria. The studies of Loimeier and Kane are two different analyses of Islamic reform in Nigeria. The former is a Western scholar of Islam, the latter a Senegalese political scien- tist coming from a Sufi background. Both researchers conducted fieldwork at the end of the 1980s and took the city of Kano as a starting point for their studies. Loimeier looks at the development of the Sufi brotherhoods in Nigeria (the Qādiriyya and Tijāniyya) and their struggle for power and for followers. The doctrinal differences between both Sufi brotherhoods especially during the 1950s and 1960s are well docu- mented. The advent of Sheikh Gumi as a pioneer of reform in Nigeria led to a shift of the religious landscape in the north due to the fact that Gumi’s attacks led to the unification of the Sufi brotherhoods. The dispute between both Gumi and the Sufi brotherhoods exceeded an intellectual dispute. In the early 1970s, Gumi and several Sufi leaders exchanged attacks via their writings. Loimeier’s work can be considered as a fundamental background-study of the Nigerian religious and political landscape af- ter independence. Sheikh Gumi played a central role during this period. Loimeier also analyzed Gumi and his reform program in other publications15 as well as in a general overview of Islamic reform in Nigeria in comparison to other African contexts (see Loimeier 2005: 29–48). It was no surprise that an organization that shared Sheikh Gumi’s stance vis-à-vis the Sufi-brotherhoods was established. This idea of establishing an organization was realized by Ismaila Idris through the establishment of the Izala movement. According to Kane, the Izala movement calls people to Islam as based on its peculiar understand- ing of the Qurʾān and the sunna. The Izala movement thus invited followers to the old tradition of the al-salaf al-ṣāliḥ (pious predecessors; the first generations after the death of the Prophet), but at the same time, the Izala movement established modern schools. The movement recruited ʿulamāʾ as well as young people at an early stage of its establishment. It then developed into an officially registered organization in Nigeria. The Izala movement adapted itself to the needs of people and concentrated on several aspects of social life to propagate its doctrine. Islamic education played an important role in the Izala movement. Through Kane’s study, it is possible to identify several main figures of the movement and its development in Kano state. Although Kane’s book was published in 2003, it was based on the materials he collected for his PhD dis- sertation at Bordeaux University (1993). This valuable study on the Izala movement started with the rise of the movement and ended with its “domestication” – to use Kane’s concept. In other publications (see Kane 1994: 490–512) Kane analyzes the main figures and the social environment in which the Izala movement developed and 15 See Loimeier (1997b, 1997c and 2003). Introduction 23 relates it to economic and political changes in and outside of Nigeria (Sheikh Gumi’s influence, the Saudi factor, etc). Kane (1999: 324–340) sees in the Izala movement as a project of “modernization” of Islam and links it with several other reform movements in West Africa; for instance, in Mali or Senegal. Studying abroad and establishing Is- lamic schools mainly sponsored by Islamic countries such as Libya or Saudi Arabia led to questioning the old tradition of Sufism and the legitimacy of its doctrine. These three studies on the Izala movement are considered to date to be a basic source of information on the movement and its development. The three mentioned scholars conducted field research on Izala movement during the 1980s. Sheikh Gumi played a central role in the three works. Apart from the PhD-dissertation of Andrea Brigaglia (2004), which focusses more on the ʿulamāʾ of northern Nigeria and deals with Izala movement only partially, there has been no work on the movement during the past few years. In PhD-dissertations written by Nigerian scholars, the Izala move- ment is presented as one among many other Muslim groups or in the context of Sufi and anti-Sufi opposition. Sheikh Abubakar Gumi with the help of Ismail Tsiga (Gumi and Tsiga 1992) pub- lished his own autobiography in 1992. Surprisingly, the prominent Islamic scholar did not say much about the Izala movement. Apart from mentioning his agreement with the movement and its ideas, as well as supporting its ideology, Sheikh Gumi stated that he never belonged to the Izala movement in a formal way. He indicates how his student and Izala movement founder, Sheikh Ismaila Idris, used his book to criticise Sufism. When discussing the movement, he qualifies members of the Izala movement as enthusiastic young people who joined the movement and contributed to its spread. The book deals more with important events in the life of Sheikh Gumi, such as his education, teaching, politics, and visits abroad. The preaching and his confrontation with Sufi leaders are also mentioned in this book. The book by Tanimu Aliyu (Ignantaccen Tarihin Jamaʿatu Izala til Bidʿah waʾIkamatis Sunnah, n.d.) written in the Hausa language about the Izala movement is considered by many Izala movement members in Jos to be a main source of informa- tion when it comes to the history of the movement and the biography of Sheikh Idris. It also documents the major events of the movement throughout its history. Not only does it document the important events and meetings, but it also lists the main figures who joined or assisted Sheikh Idris. In addition to that, Tanimu Aliyu reflects on the formation of some Izala movement institutions. Part of the publication is concerned with problems within the Izala movement, as well as opposition to the leader; yet, it still illustrates the success of the group while following the path of the Sheikh. The PhD-thesis of Abdulfattah O. A. Olayiwola (1997) 16 is a study on Islam and Muslims in Nigeria. Apart from dealing with the history of Islam in the West African country, the study focuses on the rivalries between Sufis and anti-Sufis (i.e. the Izala movement). The author places both tendencies at the same period. Olayiwola sums 16 Olayiwola also gives a good analysis of the doctrinal difference between the two groups (1997: 109–160). 24 Ramzi Ben Amara: The Izala movement in Nigeria up the Izala movement’s criticism of Sufism in three main points: Sufism in general, the Qādiriyya Sufi brotherhood, and the Tijāniyya Sufi brotherhood. The movement underwent a period of formation and propagation of its ideas which led to the con- solidation by its founder, Sheikh Ismaila Idris. This period can be considered as a time of success for the movement. Finally, Olayiwola concludes that the Izala movement reached a stage of “disintegration”. He adds that internal problems such as the division of the Izala movement, the style of leadership, and the approach to Islamic daʿwa all contributed to the movement’s disintegration. In Nigerian universities, especially in the departments of Islamic and Arabic Stud- ies, there are several dissertations dealing with Islam, Muslims, and Islamic organiza- tions. In a number of BA and MA dissertations, it is not difficult to ascertain the affili- ation and to see whether the author is sympathizing with either the Izala movement or a Sufi brotherhood. These B.A. and M.A. projects are valuable to provide the reader with insight into the movement at the local level. They are also a source of information about names and key figures of the Izala movement. The MA dissertation of Isyaku Yandaki (1990) is a valuable document regarding the development of the Izala movement from a historical point of view. After deal- ing with movements of revivalism in Hausaland that led to the establishment of the Izala movement, the historian gives his point of view on the development of the move- ment. He identifies three basic periods in the history of the Izala movement: formative (1978–1982), consolidation (1983–1988) and the Izala movement as a social and po- litical reality (1988–1990). Yandaki operates with the notion of “tajdīd” (revivalism) and considers the rise of the Izala movement within this framework. In his analysis, he discusses the Izala movement in relationship to Salafism and Wahhābism before he looks at the movement’s relationship to the state, especially to the Muslim community in northern Nigeria. This study is based on elaborate field research and interviews with Izala movement leaders. Abdurrahman Lawal Adam was an Izala movement member before he left the movement in the mid-1980s. Today he acts as a murshid (advisor) in Jos, in the JNI (Jamāʿat Naṣr al-Islām, Arabic: “Society for the Victory of Islam”, an organization established in 1962 and largely considered an umbrella organization of all Muslim or- ganizations in Nigeria). His M.A. dissertation (1992) was written in Arabic in the De- partment of Arabic and Islamic Studies at Jos University. It gives insight into Islamic organizations in the city of Jos like the JNI, Sufi groups and the Izala movement. The study clarifies understandings of concepts such as shirk (Arabic: polytheism) and bidʿa among others, within these groups. The study is comparative, and explains concepts and doctrines of Sufis and Izala movement from different perspectives before it ends with suggestions for solving these problems in the concluding chapter. The MA dissertation (2000) of Muhammad Nuhu Gurama delves deeply into the Izala movement division and the reasons for the split in the movement, as well the at- tempts at reconciliation and the failure to bring the two major Izala movement groups together. This work goes beyond analysing the Izala movement-Sufi relationship and Introduction 25 discusses leadership struggles in an Islamic organization. The author appears to be a sympathiser of Sheikh Idris as well as the Kaduna faction of the Izala movement, although he tries to present issues from different angles. He highlights the split be- tween “Ismailism” and “Maiganduism” (concepts named after Sheikh Idris and Alhaji Mai Gandu). The author always relies on history to make comparisons between what happened within the Izala movement, on the one hand, and during the time of the Prophet, on the other. He goes even further when he suggests an “ideal” structure for the organization: the ʿulamāʾ will be at the top, and all other departments will be un- der the Council of ʿulamāʾ. His solutions for bringing the Izala movement factions to- gether are summarized in three major points: mutual toleration, avoiding fanaticism, and learning lessons from the history of Islam. Ismaila Idris was the founder of the Izala movement. His biography is interesting not only for Izala movement members, but also for outsiders of the movement as well as scholars. The BA-dissertation of Muhammed Sadis Muhammed (2001) highlights his biography. His dissertation is not only a documentation of Sheikh Idris’ life in different places (Bauchi, Kano, Jos, etc.), but also a good source of information on the fatāwa (in Arabic: legal opinions) issued by the Izala movement founder on dif- ferent topics such as jinn (in Arabic: spirit), ahl al-kitāb (in Arabic: people of the book; Christians and Jews), polytheism, etc. Sheikh Idris is the main source of legal opinion for the Izala movement faction in Jos. Muhammed Sadis Muhammed’s study also clarifies the stance of the Sheikh on a number of theological issues, such as his op- position to freeing individuals from jinn possession and his attack on the celebration of the Prophet’s birthday as an innovation. The Sheikh thus opposed eating animals slaughtered by Sufis and Christians and did provide an argument for this through a number of fatāwa (legal opinions). Jamila Adam Abdallah focuses on the Izala movement contribution to Islamic and Arabic studies in Jos. Part of her work in Arabic (2005) is about the rise of the Izala movement and its founder, but she also focuses on different types of schools belong- ing to the Izala movement. Her study is a comparative study on the contributions of schools to Islam and Arabic in Jos. She gives a short history of each school, its number of students, and their curriculum and contributions. In addition to that, few actual Izala movement Jos leaders were interviewed, which is common among many studies that shed light on the movement. Muhammed Safiyyu Abdulkadir’s M.A. dissertation (2006) on Bauchi state is a case study of another Nigerian federal state that highlights a specific topic related to Izala movement. The author gives an overview of the establishment of the Izala move- ment in Bauchi indicating that the movement was initiated in 1979 by people who attended the general meeting in Jos in 1978. The initiative started by establishing a mosque belonging to the Izala movement and performing the jumʿa (Friday) prayer in it. The first Imām in this mosque was Umar Getato. Many Muslims interpreted the establishment of an Izala Friday mosque as a provocation and a danger to the unity of the umma. Although the Imām was arrested several times, the court allowed him to 26 Ramzi Ben Amara: The Izala movement in Nigeria perform jumʿa prayer in the mosque starting in 1980. As in many other states, the Izala movement in Bauchi was affected the split of the movement in 1987. The reasons für this division are summarized by the author in eight points, including money, leader- ship, issues related to fiqh (in Arabic: jurisprudence) such as marriage, definition of ahl al-kitāb or attachment to the Mālikī School of law. Izala movement preaching in Bauchi is the main subject of this study. Preaching is central and khuṭba (the Arabic term for “Friday sermon”) are under the supervision of the Council of ʿulamāʾ of the movement. The first part is an introduction related to a definition of the concept of khuṭba and focusing on its meaning in a religious context. According to the author, preaching by Izala members in Bauchi goes beyond a religious context and extends to social and political aspects of the community. These three aspects sum up the con- tent of Izala movement preaching. In addition to that, Abdulkadir adds what he calls “khuṭba tashjiʿiyya” (supportive preaching) through which the Izala movement invites its followers to continue following the path of the movement. This kind of preach- ing is directed at other people in order to inform them of the organization’s ideas. The preaching activities of the Izala movement are set within the framework of the Mālikī School of Law as understood by the founder, Sheikh Idris. Abdulkadir stresses the weaknesses of Izala movement preaching in Bauchi criticising the competence of Imams in terms of language and experience. He comes to the conclusion that this situ- ation will not change since the organization restricts itself to the teachings of Sheikh Idris. The work of Idris Abdullahi Alhassan (2003) discusses one of the important in- stitutions of the Izala movement faction in Jos. Namely, the Higher Islamic School, Sarkin Mangu, where the headquarters of the organization are situated. Like many projects, the study starts by giving an overview of the city of Jos and Islamic education in the city before the author presents the history of the Izala movement and its main figures, both past and present. This institution was founded in 1985 in Sarkin Mangu, Jos. In 1985, it obtained approval from the Ministry of Education in Plateau State as well from Ahmadu Bello University, Zaria in 1989. The curriculum of the School was divided into two phases: preparatory (three years) and secondary (three years) in or- der to achieve a Secondary Level Certificate. In addition to highlighting the structure of the school and its institutional framework, the author concentrates on the contri- bution of three important figures in the improvement of education in this institu- tion. Five major subjects are taught in this school, namely Islamic Education (Qurʾān, tafsīr, ḥadīth, etc.); education (methodology, psychology); as well as Arabic, English, and Hausa. In addition, there are three other subjects; the History of Islam, General Knowledge, and Household Training. The author accentuates the objectives of the schools: mastering the Arabic language and Islamic education, and preparing students for university. The author quotes a number of statistics and tables in his study that illustrate the contributions of former school students in spreading Islamic education. The author sees a number of issues as obstacles, such as the lack of books, finances, and low levels of Arabic and English competency. Introduction 27 Bawa D. Muhammad Anka (2002) presents a case study from Zamfara State where the Izala movement was established on 25 May 1978. Similar to other contexts, the Izala movement attracted young people more than any other population. This resulted in social conflicts within families and between the Izala movement and other Islamic groups. The Izala in Zamfara State are generally more peaceful than those in other states of the north. Also, the division of the movement into two groups happened in Zamfara State and, as a result, two main factions emerged. This division, Izala’s changing of methodology, political participation, and sharīʿa re-implementation are seen by Muhammad Anka as reasons for rapprochement between the Izala movement and Sufi brotherhoods in Zamfara State. In addition, the author highlights the impact of the Izala movement on education (Islamic knowledge, establishing schools, etc.) and on social life (the changing of existing practices) in Zamfara State. This piece of research is different from other studies on the Izala movement since it quotes examples of cooperation between the movement and Sufi-Brotherhoods. The author sees the re-implementation of Islamic law behind this rapprochement. The studies mentioned above are samples of works written on the Izala movement. The spectrum is wider, though, and depends on the context and department in which the project was fulfilled. Personal observations of BA and MA projects in the depart- ment of Islamic Studies, at Usman Dan Fodio University, Sokoto, show that most projects were closely related to Sufism and to the histoy of the Sokoto Caliphate. Only a few projects deal with the Izala movement. This fact can be explained by the fact that Sokoto has been a centre of Sufism since the 19 th century. The development of the Izala movement seems to be similar in many northern states of Nigeria. The relation- ship to Sufis and also the division of the organization into two major groups can be compared in different contexts. The headquarters in Jos and later in Kaduna played a role in guiding the doctrinal lines of the movement. The Izala movement is a transnational movement. It spread not only to most Ni- gerian states, but also from Nigeria to neighbouring countries like Chad, Cameroon, and the Republic of Niger. The case study of Masquelier (Masquelier 1996: 222–244) on the town of Dogondoutchi, in the Republic of Niger, is a documentation of the development of the Izala movement outside of Nigeria. From an anthropological perspective, she documents the social conflicts that emerged after the establishment of the Izala movement. The new “mode of life” introduced by the Izala movement created social conflicts in the town. The Izala movement emerged during a time of economic weakness and it especially attracted young people. According to the author, it offers a discourse of “morality” in a time of dissatisfaction. The Izala are categorized by Masquelier as reformist and conservative in comparison to mainstream Islam or to traditional Muslim clerics. The Izala’s advent created several problems in families and between Muslim groups. The respective discourses analyzed by the author reflected the type of on-going discussions and debates among reform-oriented Muslims (Izala) and ṭarīqa (Sufis) on the meaning of Islam. Their antagonism is manifested in attacks on one group by the other and by the destruction of each group’s social image. For 28 Ramzi Ben Amara: The Izala movement in Nigeria instance, name-calling often occurs between the groups, using terms such as “donkey, dogs,” which illustrates “the animalized other” – as shown by the author. In another publication (Masquelier 1999: 219–250), the struggle for mosque space was a starting point in the history of the Izala movement in the Republic of Niger. After that point in time, the movement changed its strategy to insist on the issue of “knowledge” and the necessity of education, especially the education of women. The movement questioned the existing religious authorities (malamai; Hausa: established Islamic scholars) in order to establish its own system of values and norms, such as the way of dressing, the type of education, amongst others. Masquelier conducted a more in-depth study on the same town in her book Women and Islamic revival (2009). This publication focuses on one charismatic scholar of the town who represents a Sufi answer to reform Islam, and particularly to the Izala movement. This well-respected Islamic scholar, Malam Awal, came to Dogondoutchi with a program to “purify” the town from the Izala movement and establish his own vision of “being a Muslim”. In his programme of reform, women play an essential role to the extent that they gain social prestige. If the Izala movement put restrictions on marriage (i.e. quick marriage, reduction of costs, etc.), the new order gives women space for “self-determination” (bride wealth, material needs, fashion etc.). Masquelier highlights that “women’s stra- tegic efforts to defend their interests and agendas (…) centered on the redefinition of Islamic orthodoxy” (2009: 277). The study of Emmanuel Grégoire (1993: 196–115) examines the relationship be- tween trade and Islam in the town of Maradi in the Republic of Niger. To be merchant and using the title Alhaji (pilgrim) is a prestigious social position in that town. This prestige developed recently by joining the Izala movement as a kind of identity marker. Being an Izala in this context is a kind of rebellion against the existing Sufi authorities of Qādiriyya and Tijāniyya as well as against social rules. Maradi’s merchants wanted to establish new societal regulations. Instead of establishing mosques they built schools. The new religious affiliation dictated new forms of social behaviour towards others and towards the old, established tradition. Grégoire makes an interesting remark when he compares the Izala ideology regarding the Sufi brotherhoods with the relationship between Protestantism and Catholicism in a Christian context (1993: 114). Abdoulaye Sounaye’s (2009) study deals with the Izala movement in the Repub- lic of Niger, particularly in an urban centre (Niamey). The movement reached the country during the mid-1980s and developed into a socio-religious authority. The Izala movement often uses different strategies to propagate its doctrine. Through the waʿzin kasa (in Hausa: national preaching), the markaz (in Hausa and Arabic: centre of social interaction), and the mosque, the movement’s discourse changed from being “marginal and périphérique” to a “plutôt accepté” discourse – as Sounaye points out. The waʿzin kasa is an occasion for international preaching, wherein preachers from outside the Republic of Niger come to preach. During these few days topics related to the situation of the umma are discussed. This event is also an occasion to collect mon- ey for the movement and mobilize people of different ages to join and assist the Izala Introduction 29 movement. This practice can be compared to the maulid celebration of Sufis but with different objectives and organization. The markaz is the place of “sociability” and ap- pears as a place of continuous education. With a library and a weekly sermon every Thursday, this place attracts merchants, young people and other categories of people. The markaz is a place for building social networks and it can be compared as such with the zāwiya in the Sufi context. The third place is in the mosque. It is a place of building the “communauté Izala” and for “mediation” among its members. Sounaye sees the mosque as a place for building the sense of “collectivity” in the Izala move- ment. The author indicates three institutions that are used by the Izala movement as “tools” to propagate its doctrine. This strategy aims to bring religious, economic, and social aspects together. It allows the Izala movement to dominate the “religious field” in which it operates. Finally, the author raises an important question related to the institutionalization and normalization of the Izala movement. To what extent is it possible to talk about the dynamism of its reform project in the future? Robert B. Charlick, a political scientist, thinks that the Izala movement (as the defender of Islamic morals) is an “Islamist movement” that confronted the Nigerian state several times on different occasions since the 1990s (see Charlick 2004: 97–107). The author explains that the movement has been looking for an “autonomous iden- tity” which opposes the existing traditional Hausa social rules. He adds that the Izala movement attracted youth, merchants, and “urban unemployed”, and it offers a par- ticular system of values. Charlick concludes that the Izala movement is “used in part to permit a form of capitalist economic modernization (…) without an acceptance of the western beliefs…” Olivier Meunier, an anthropologist and sociologist who has published extensively on Islam in the Republic of Niger, describes a process of unification of Sufi brother- hoods against Izala movement in the town Maradi that seems to be similar to what Loimeier described in northern Nigeria (see Meunier 1998a). Meunier documents that the founder of the Izala movement in the Republic of Niger, Malam Chaibou, studied in Katsina (Nigeria) and was a student of Sheikh Abubakar Gumi in Kaduna, Nigeria before he returned to Maradi and founded the movement in early 1980s. His preaching was recorded and transmitted by radio. Meunier sees in the Izala movement a “Wahhābī” movement that crossed the Nigerian border to the town of Maradi. He relates the development of the Izala movement to external influences, especially Saudi Arabia. The rise of the movement took place during a time of economic crisis (1980). The Izala movement attracted many unsatisfied people and established itself as a move- ment against Sufism and the syncretistic practices of Marabouts. In his book on Islam in Niger, Meunier differentiates between three major groups in Maradi: traditionalists (Sufis), rationalists (those who call themselves Mālikīs without any affiliation to Suf- ism or to reform Islam), and reformists (Izala movement) (see Meunier 1998b). 30 Ramzi Ben Amara: The Izala movement in Nigeria 1.3 Methodology The study of religion offers different approaches for dealing with the phenomenon of religion. The historical-philological and the empirical-sociological methods are well-established, scholarly methods that are often applied. Many other academic ap- proaches are also accepted, i.e. the anthropological, philosophical, psychological and even feminist approaches.17 In this study, I am not defining the concept of “religion” either in substantial or in a functional way as is the case in many publications in reli- gious studies. I am going in fact beyond the problem of definition of the concept of “religion” and the debate behind it, yet, I am aware of the importance of this debate for my project. Also, I will discuss notions of the “religious” through my discussion of the development of the theological debate between the Izala and the Sufis. The history of the Izala movement in Nigeria and its relationship to Sufis are thus in the centre of analysis of the present study. Due to the lack of literature concerning recent developments, current leaders, and especially on-going discourses within the movement, my intention was to fill this gap in academia and to consider how the cen- tral figures of the Izala movement reconstruct the history of the movement. Izala’s his- tory from the perspective of its current members, ex-members and non-Izala Muslims seems to be consistent with what has been already written on the history of the move- ment. The empirical approach discusses actors from different religious backgrounds and affiliations (within Islam) and analyzes the actual discourse(s) and the doctrinal orientation of the movement. My field research in Nigeria took place between December 2006 and March 2007 and again from February to April 2008. The aim of the first experience in the field was to build networks and connections to the Izala movement in Nigeria and to explore the “religious field” of the city of Jos. This endeavour was facilitated by the depart- ment of Religious Studies at the University of Jos.18 The first period of research was restricted to identifying central religious figures and leaders in Jos and to exploring the relationship between the movement and Sufism. It did not take much time to identify Izala leaders linked to the founder, Sheikh Ismaila Idris or others who are within the Jos faction, or linked to the second group, namely the Kaduna group which split from the Jos faction. The Izala movement was established in fact in Jos and its headquarters are still in Jos. Today, followers of Sheikh Ismaila Idris have their national office at Sarkin Mangu, Jos. The Kaduna faction and its leaders are based in the same town as 17 Literature on methods and approaches in the study of religion is diverse. For an overview on different perspectives dealing with this topic see e.g. Connolly (1999) as well as Whaling (ed. 1995). 18 I am thankful to the Head of the Department of Religious Studies, Professor U. Danfulani who hosted me and introduced me to his colleagues but also for his assistance in all directions; I am also thankful to all staff of the department. Through Mallam Dawood Abubakar I had my first contacts with Sufi Sheikhs and Izala members in Jos. I really appreciate his valuable support and patience. Introduction 31 well as in Kaduna. Leaders of the Izala movement can also be found in other northern states, though. Being affiliated with Izala movement as a movement or as a religious organization doesn’t require any initiation, ritual, official forms, or membership fees. The organiza- tion requires the acceptance of its doctrine and rejection of Sufism as basic elements of association. The same is true if a member decides to leave the movement. There are no requirements or restrictions. Affiliation or membership of ordinary people among Muslims in more than one Islamic group or organization is socially accepted and wide- ly practised in Nigeria. I have often heard statements like, “when I was affiliated with the Tijāniyya,” or “when I left the Qādiriyya,” or “I am a member of the Izala move- ment Jos faction.” In most cases, this kind of membership or affiliation has to do with the social environment of the person being interviewed. If a person grew up in a Sufi community, then it was plausible that he or she became a Sufi and the same thing is true if most family members are Izala adherents. Interviews and discussions During the first field research trip in 2006 and 2007, I conducted thirty-five interviews and five informal discussions with experts of Islam and other religions in northern Nigeria. At the very early stage of my research, I restricted myself to interviews with experts. I spoke to leaders from the Izala movement affiliated with the Jos or the Ka- duna branches (sixteen interviews). I also interviewed seven Sufi leaders (two from Qādiriyya and five from the Tijāniyya). In addition, twelve subjects were interviewed from different groups and religious orientations in order to understand their points of view on the Izala movement, Sufis and sharīʿa. Part of this group provided outsider perspectives as former Izala members or religious leaders who are related neither to Izala nor to Sufis. The most important thing during this fieldwork was to identify the actual leaders of the Izala movement and to interview them about the history of the movement as well their relationship to other Islamic groups, past and present. Their views are complemented by the views of Sufis as well as by ex-members of the Izala movement, but also by leaders from different doctrinal orientations (Salafi, neutral, sharīʿa expert, etc.). All subjects were male. Concerning the five informal discussions, they were conducted at the University of Jos with scholars (Muslims and Christians) from the departments of Islamic, religious, and historical studies.19 During the second stay in the field, thirty-eight interviews were conducted (thir- ty-two with male subjects and six conducted by a female research assistant with six women in Jos). During this period of time, the viewpoints of ordinary Izala members in Jos were added to further interviews with Islamic scholars. Biographical interviews with members of the Jos faction of Izala (eight in Jos, one in Dutse) were conducted in addition to expert interviews in different local contexts of northern Nigeria (Gombe, 19 Discussions with Dr. Gwamna (Religious Studies), Dr. Yilpet (Theology), Professor Dahiru Yahya (Islamic Studies), Professor Sati Fwatshak (History). 32 Ramzi Ben Amara: The Izala movement in Nigeria Gashua, Maiduguri, Dutse, Kano, Katsina, Kebbi, and Gusau). Interviews were con- ducted in either English or Arabic. Only in two cases were interviews conducted in Hausa with a simultaneous translation. Arabic interviews were transcribed and trans- lated into English. During the first field research a voice recorder was used during the interviews. In many cases, my interview partners were sceptical about recording the interview and I decided to take notes only. During the analysis of the interviews, state- ments on the history of the Izala movement, reasons for the split of the movement, its relationship to Sufism or sharīʿa-related issues were repeated several times by different interviewees. For this reason, not all interviews are integrated into the present text. My selection of interviewees was related to the importance of the information and the position of the interview subject in relation to the Izala movement or other relevant groups. Observation(s) During my stays in Nigeria, I visited several mosques and institutions belonging to both the Izala movement and Sufi brotherhoods. These visits were not related to inter- views or any academic work, but rather to build networks as well to develop a personal view about the religious field in northern Nigeria. Performing prayers was always an opportunity to meet people and to think about the views and differences reflected during the interviews by the different interview subjects. In some cases I interviewed Sheikhs in the mosque and during the interviews believers came to perform their ṣalāt (in Arabic: prayer) or practice their congregational obligation (Arabic: waẓīfa), for example. Besides mosques, I visited classes of the School for Higher Islamic Studies in Jos and a primary school in Kano (both belong to the Jos faction of Izala movement). In Gombe, I also visited the Izala headquarters linked to the Jos faction and had a unique opportunity to visit a hospital belonging to the organization. Material collected Besides the interviews, additional materials and sources of information were collected. I used the encounter with Nigerian academics to access the libraries of religious stud- ies, history, and Islamic studies departments. These libraries were a treasure of un- published material on Islam in northern Nigeria. They provided information on the Izala movement, Sufis, and other Islamic groups in the local context. Some BA-, MA-, and PhD-dissertations relevant to my topic and found in Jos, Sokoto, and Kano were also consulted and collected. I also collected publications from the Izala branch in Jos, most particularly, pamphlets, books, booklets, and publications of leaders, such as published transcripts of Friday-sermons. The Izala faction in Jos has a shop in which all material related to the movement (sermons, seminars, meetings) are VHS-recorded and sold to their members as well as to the public. CDs and audio-cassettes of Izala- Introduction 33 leaders (and others) circulate in the market. I have collected samples of this material as well material from libraries and bookshops in Jos and other towns in the north. 1.4 The theoretical framework The rapid growth of the Izala movement in northern Nigeria was outstanding and has attracted the attention of scholars from different academic disciplines.20 The explana- tions for this development vary. An analysis of the whole situation in Nigeria in the 1970s proposes that political, economic, and social disorder and uncertainty lead to the rise of new religious movements like the Izala movement. Such a development does not occur only in the Muslim context.21 The role of charismatic figures like Sheikh Gumi or Sheikh Idris and their call to reform Islam in Nigeria also played a crucial role in transforming the Izala movement into a mass-movement. On the one hand, nobody can claim that the Izala movement is the most influential Islamic organization today since we lack reliable statistical figures. On the other hand, we cannot deny that the Iz- ala movement developed into a significant actor on the Islamic landscape alongside the influential and diverse communities of Nigerian Sufi brotherhoods. Both Qādiriyya and Tijāniyya are historically the two major actors in “Nigerian” Islam. Even today, places like Maiduguri, Kano, and Sokoto are Sufi centres par excellence. However, we are not in the position to offer a final overview of the different groups and orientations of Nigerian Muslims. In my project, I do not try to develop a theory of religious organizations although I am dealing with a religious group from a sociological perspective. I am also not dis- cussing whether the Izala movement is a religious “organization” and/or a religious “movement”.22 I believe that the Izala movement fulfils the requirements of both: it started as a movement of a single charismatic person and developed into a modern or- ganization. Thus, I use both terms interchangeably. Furthermore, I look at Izala move- ment’s recent development(s) and aspects that have not been studied in academia or within a new religious field of sharīʿa re-implementation. Central for my analysis are the theories of Pierre Bourdieu, Harvey Whitehouse and Rodney Stark. Why these three approaches? There is something the three authors have in common: they are not defining religion or restricting their theories to a par- ticular group or religious tradition. Their theories can be applied to various religions. In addition, none of these three theorists use data derived from an Islamic context. All three seem to offer a model for a better understanding of religious groups in general. I 20 See my literature review above. 21 New religious movements regularly appear and disappear in Christian and other religious contexts; for a good summary on religious movements in Africa in both Christian and Muslim contexts see Hackett (2011). 22 I am thankful to Professor Achim von Open who directed my attention to this point during the BIGSAS Advanced Work in Progress Colloquium, Iwalewa Haus, University of Bayreuth, Germany, 3 rd December 2010. 34 Ramzi Ben Amara: The Izala movement in Nigeria will implicitly use these theories to analyse and interpret the development of the Izala movement in the conclusion. I think that Bourdieu’s terminology for instance offers an excellent tool not only for describing the Izala movement, but also the change(s) that occurred within it.23 Furthermore, the theoretical frameworks of Whitehouse and Stark generate new insights into the dynamics of the Izala movement as a religious phenomenon. In the following paragraphs, these theories are introduced. Bourdieu applied to the Izala movement24 Steven Engler emphasizes that the French sociologist Pierre Bourdieu has recently been (re)discovered by scholars of religion and he expects a further growth of this ten- dency. According to his observations, a number of scholars, especially in the field of sociology of religion, are attracted by Bourdieu’s theory and his terminology (Engler 2003: 445–446). This surprisingly late interest in Bourdieu’s concepts by scholars of religion might be explained by the fact that he undertook research on religion only to a limited extent as David Swartz observes (Swartz 1996: 71). Bourdieu only published a study on French Catholic Bishops in 1982 and two articles on the sociology of religion in 1987 and 1991. Some key concepts of Bourdieu’s theory are capital, habitus, field, and symbolic power. They are compatible with more than one academic discipline and applicable to culture, but can also be used in the context of economy, religion, or phi- losophy. Bourdieu’s notion of capital is manifold (see Bourdieu 1986: 241–258). The most important are: economic capital, which can be converted into money and is insti- tutionalized in property rights; cultural capital which is under certain circumstances related to economic capital, and its institutionalization is manifested in educational qualifications; and finally, social capital, which is based on social obligations and insti- tutionalized in titles of nobility. For my project the concepts of cultural and social capital appear important and appropriate. Thus, I want to explain both concepts in more detail. Concerning the cultural capital, Bourdieu differentiates between embodied, objectified, and institution- alized forms. By embodied he means the notion of culture or cultivation. This capital can be converted into habitus and “cannot be transmitted instantaneously” like money or property. It is acquired and depends on time, society, and social class. It is unequally distributed and needs power in order to be imposed and transmitted (Bourdieu 1986: 244–245). The objectified state of cultural capital is related to the first type (embodied) 23 Ousmane Kane (2003) uses Bourdieu’s theory in dealing with the Izala movement. It is interesting to show the changes in the religious and political “field” of Izala movement he has described. Big events in the history of the movement like the division and later on the sharīʿa re-implementation are new ele- ments in the history of Izala movement. 24 Some aspects of my theoretical framework were presented at BIGSAS-Colloquium “Advanced Works in Progress”, 4–5 February 2010, Iwalewa Haus, University of Bayreuth, Germany as well during the Workshop “Continuity and Change in the Religious Field: Perspectives from Africa, 12–16 July, 2010, Chair of the Study of Religion 1/BIGSAS of the same institution. I am thankful to all participants of both events for their comments and recommendations. Introduction 35 and is “objectified in material objects and media, such as writings, paintings, monu- ments, instruments, etc.” It is transmitted materially but also symbolically (Bourdieu 1986: 246–247). The last state of cultural capital, the institutionalized, is rather re- lated to academic qualifications that give their holder a kind of “certificate of cultural competence”. These qualifications are unequally distributed among people in a par- ticular society and establish a system of values (Bourdieu 1986: 247–248). If the cultural capital is more or less linked with the individual, the social capital is related to groups of people. Bourdieu also calls it “collectively-owned capital”. Its volume depends on the networks of an individual and on his or her capital. It is based on the principle of “solidarity” and “durable obligations.” A kind of “symbolic consti- tution” emerges from these and “recognition” (in the group) takes place. Production of social capital requires – according to Bourdieu – “an unceasing of sociability” and “a series of exchanges” in which recognition is “affirmed and reaffirmed.” A group regulates its own rules internally and appoints a representative as a leader who enjoys symbolic power.25 The described forms of capital and people’s habitus are to be found in every field of society (politics, religion, education, art, etc.). These various fields are not isolated from each other, and are based on symbolic power. In all fields, a struggle for this sym- bolic power takes place. These dynamics and the interactions between the fields consti- tute the habitus of a particular society. Bourdieu defines the way habitus works as “the source of a series of moves which are objectively organized as strategies without being a product of a genuine strategic intention – which would presuppose at least that they are perceived as one strategy among other possible strategies” (Bourdieu 1977: 73). Actors also produce and reproduce “objective meaning.” Important for Bourdieu is the “orchestration” of the different meanings to produce a “common-sense world” on the basis of common practices. These actors come across as “similar” or “identical” experiences. The common habitus of these actors is then perceived as “immediately intelligible and foreseeable” and “hence taken for granted” (Bourdieu 1977: 79–80). The production of habitus requires “mobilizers” (prophets, leaders) who master common codes and who can undertake “corrections” and “adjustments” (Bourdieu 1977: 81). The reproduction of habitus can take place as a result of an “inculturation” and “appropriation” through which “objective structures like language or economy can reproduce themselves”. In the course of the development of a common habitus, a new form of capital emerges: the so-called symbolic capital. This type is characterised by Bourdieu as “the most valuable form of accumulation” and has to do with acknowl- edgment and prestige (Bourdieu 1977: 85). This capital is better called “symbolic violence” and is necessary because it is the “only way in which relations of domina- tion can be set up, maintained, or restored”. This “invisible” form – as qualified by Bourdieu – is “neither officially declared nor institutionally guaranteed”. This power cannot be acquired by a distribution of economic capital. It is based on what Bourdieu calls “virtue” (Bourdieu 1977: 191–194), 25 For more details on the concept of “cultural capital” see Bourdieu (1986: 248–253). 36 Ramzi Ben Amara: The Izala movement in Nigeria The different types of capital as well as the construction and regeneration of habi- tus and the symbolic violence require an abstract setting. Bourdieu suggests the notion of field, characterised by its dynamics and based on particular rules, mechanisms and structures. The concept of field is located in many places in society. It can be a field of art, of economy, of politics or religion. Magnus Echtler, an anthropologist and scholar of religious studies from Bayreuth, offers a good description of what the notion of field means in Bourdieu’s terminology. The metaphor of game summarizes the whole situation. In every game there are players playing and developing their skills to master the rules. The example given by Bourdieu is that of roulette. Playing the game means accepting its rules and regulations. This metaphor reflects a more important game, namely, the social game. This type of game is a long-term game that based on implicit regulations in a particular field and that depends on the players and their positions. This social game differs from roulette as formulated by Echtler: “But unlike roulette, where the result of the game is determined by chance, social games are always rigged: the actors who accumulate the highest amount in the right combination of capitalia will usually succeed” (Echtler 2008: 28). According to Bourdieu, a game requires a strategy that he defines as “(…) the product of a practical sense, of a particular social game” (Lamaison 1986: 112). Players differ in their capacity to play by using effec- tive strategies and by adapting to new and/or different conditions in particular. As Bourdieu formulates it: “The good player, who is, as it were, the embodiment of the game, is continually doing what needs to be done, what the game demands and re- quires. This presupposes a constant invention, an improvisation that is absolutely necessary in order for one to adapt to situations that are infinitely varied. This cannot be achieved by mechanical obedience to explicit, codified rules (when they exist)” (La- maison 1986: 112–113). According to Echtler, Bourdieu develops his notion of habitus or his theory of practice respectively as an answer to “objective and subjective theories.” According to his theory, the habitus is based on the experience of people in a way that it can be produced and reproduced (Echtler 2008: 25). The concepts of field, capital, and prac- tice are interrelated. Echtler formulates it accurately: “All practices are strategic in the sense that interested actors compete with each other, make use of the capitalia at their disposal in order to enlarge their capital or improve their position within the field of practice” (Echtler 2008: 30). Habitus is dynamic and is based on actors’ “unlimited capacities” to generate it (Echtler 2008: 31). Since the re-implementation of sharīʿa in northern Nigeria in 1999, the relation- ship between Sufi-Brotherhoods and Islamic reform movements like Izala movement has been affected in a very profound way. It changed from violent confrontations to peaceful co-existence. These two groups reduced their long, on-going struggle over doctrinal questions. To elucidate this phenomenon and to put it into a theoretical framework I will use Pierre Bourdieu’s notions of field, capital, habitus and symbolic power. Kane (1993 and 2003) uses Bourdieu’s theory to describe the religious field in Nigeria and particularly the field in which the Izala movement was established. He Introduction 37 agrees with Bourdieu’s understanding of the notion of capital that symbolic capital in a particular field is more important than economic capital and identifies “accumula- tion” and “conservation” of capital as key concepts of that theory (Kane 2003: 20–23). For the “religious field” of northern Nigeria, Kane proposes the following five catego- ries of capital: (1) non-formally certified cultural capital (exoteric knowledge and eso- teric science – Sufism), (2) formally certified cultural capital or exoteric knowledge like a university certificate or mastery of Qurʾān, (3) economic capital (material wealth), (4) symbolic capital (fighters for the cause of Islam), and (5) social capital (supporters, clients, disciples, etc.) (Kane 2003: 21–22). The applicability of Bourdieu’s theory by Kane in the context of the Izala move- ment is summarized in the following: “An assumption of Bourdieu’s field theory is that, in each field, one finds a struggle between the “newcomers” and the “established dominant actors.” The strategy of each category of players (or their game) is deter- mined by the quantity and the types of capital they possess (e.g., money, followers, prestige, knowledge, etc.). In all fields, established dominant actors controlling diverse sorts and substantial volumes of capital will tend to be very conservative in order to preserve the structure of the field – understood as ‘the state of power relations among the agents and institutions engaged in the struggle […] to defend the monopoly and keep out competition’” (Kane 2003: 227). The category of “newcomers” is very important when it comes to the emergence of the Izala movement. This group is represented by the youth, women, and a new generation of entrepreneurs who supported the Izala movement from the beginning. Through the biographies of some actors of the Izala movement, Kane shows how capi- tal was obtained and how it was converted within the Izala movement religious field into other forms, for instance: economic capital to a social or symbolic one. This change offers the movement an opportunity to set up its own ideology against the traditional religious institution.26 An important question arises here: what is the relevance of using the same ap- proach with the same movement again? The answer is that since Ousmane Kane’s research, the religious field has been entirely re-defined. The Izala movement has new leaders, the movement is divided into two major factions, and their discourse is dif- ferent from the 1980s and 1990s. Even more important is the whole new setting, in particular, when we think of the re-implementation of sharīʿa by the northern states. These new challenges affected the Izala movement politically, economically and reli- giously. The Izala movement of today is faced with many challenges. The new religious and more precisely the Islamic religious field is different from the past. The Izala movement of today is divided between the Jos and Kaduna factions and both are contending for acknowledgement among their adherents. The Izala movement is also part of the Muslim community as a whole at a national level as the sharīʿa issue shows. The reli- 26 For a brief summary on the application of Bourdieu’s theory of field on the Izala movement see Kane (2003: 228–233). 38 Ramzi Ben Amara: The Izala movement in Nigeria gious field in which the Izala movement is acting nowadays is different from how Kane described it. The setting he illustrated and in which the Izala movement evolved, has changed. During the time of Sheikh Idris, the establishment of a strong mass-move- ment with many followers was at the top of his agenda. The category of “newcomers” (youth, women, etc.) as well as of those who possessed an economic capital (merchants, for example) played an important role in the start-up phase of the Izala movement. Islamic preachers (Arabic: duʿāt, sing. dāʿi) who joined the Izala movement-founder came with their cultural capital and assisted in the process of recruitment. The found- er enjoyed loyalty and respect and the Izala movement was mainly focused on fighting Sufis and Sufism and attracting new adherents and followers. Today the Izala movement is affected by internal strife and friction. The religious field is re-defined. The Jos-faction’s leader, Sheikh Sani Yahya Jingir, a former student of the Izala founder and current leader of the Izala faction in Jos, is attached to the tra- dition of Sheikh Idris and defines all aspects of “being-an-Izala” in relation to the tra- dition originally established by Ismaila Idris. In Kaduna group, the two distinguished Sheikhs are Sheikh Yusuf Sambo and Sheikh Rabiu Daura.27 The Izala religious field in Kaduna is different from what the founder of the movement established. Defining Izala-identity internally and acting as a dynamic movement within the Muslim com- munity of Nigeria are the new challenges that the Izala movement is facing today. These challenges are elaborated in the next chapters.28 The “modes of religiosity” theory The “modes of religiosity theory”29 of Harvey Whitehouse can also be a model for explaining the Izala development. This type of cognitive approach is new in religious studies and has again not been applied to an Islamic context. In his theory, White- house is interested in religious experience and in explaining cognitive mechanisms in the transmission of religion or any religious ritual. This theory recognises remember- ing and motivation as crucial elements for any particular religion or ritual that wants to survive. Religious beliefs and rituals should be repeated and easily accessible to peo- ple. They must be meaningful for believers in order to be transferred from one genera- tion to the next (Whitehouse 2004: 64). Based on literature in psychology, Whitehouse analyses the notion of memory and divides it into two types: an implicit and an explicit one. By “implicit memory” he means “those things that we know without being aware of.” For the explicit memory – which is more important for us – he distinguishes a short-term from a long-term memory (Whitehouse 2004: 65). The long-term memory is sub-divided into semantic 27 Both Sheikhs Yusuf Sambo and Rabiu Daura are the leaders of the Kaduna faction of Izala move- ment that split from the founder Sheikh Idris. 28 See chapter “Reform Islam vs. Sufism.” 29 This approach is elaborated by the author in several of his publications, see for instance, Whitehouse (2004). 
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