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Abstract
Nigeria is a multi-ethnic and multi-re
opinion are sometimes influence
accentuated by the fact that the
regions appear to favour diffe
therefore, sometimes conflict on
extensively captured by a pletho
received sufficient attention in
ethmicities—reinforced by
which in turn determine
this paper im

ligious country and policies and public
d by this reality. This detail is Jurther
northern part of the country and the southern
rent religions and—by extension—worldview
national issues. While these conflicts have been
raof literature, the foundational cause have not
ferms of how the mix of foreign religions and
colonial politics—influenced identity construction,
d views on politics. It is against this background tha
restigates the extent to which the introduction of Christianity and
Islam shaped ethnic identities in Nigeria 10 the extent of influencing the
peoples’ w.or/dviews. It is argued, therefore, that the relationship between
religion, ethnicity, identity and colonial policies set the background for

Nigeria’s external politics in post-colonial Nigeria.

Introduction

Nigeria sits on a geographical area of 923,768 km? and is home to more than
350 ethnic groups. These groups existed long before the coming of the
Europeans and had their distinct identities. Of these ethnicities, Hausa-Fulani,
Igbo and Yoruba are the most prominent. This prominence owes much to the
numerical advantage of these groups as well as their geographical location, both
of which were leveraged upon by the British to elevate these ethnicities above
all others during the colonial era. That is to say, people north of the
Niger/Benue Rivers became broadly seen as Hausas; those to the west as
Yorubas; and those to the east as Igbos. While it is true that there are other
ethnic groups in each of these regions, it is safe to suggest that, broadly
speaking, those others, while maintaining their distinct identities, have a lot in
common with the dominant ethnic group in their region. For example, while the
Ibibio are culturally different to [gbos, they are far more similar to them than
they are to the Yoruba in the West. The same could be said in relation to the
Jukun and the Hausa. This explains why political analysis in Nigeria is usually
geared towards this categorization.

Be that as it may, long before the introduction of Islam or Christianity, p?pple
of all these ethnic groups were very religious. They practiced African
Traditional Religion. In fact, as Kalu puts it, ‘Religion dominates the roots of
the culture areas of Nigeria... Thus, all activities and instruments of governance
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d no elaborate discussion here. However, & br1§f recount is central to g,
o nlol originated in Arabia through the preachings of Prophet Muhammg
isfiut??; 7§hacn-c1ntu1§f. In the same century, it was spread to Nort'h Africa during the
caliphate of Umar b. al-Khattab. Since there were close rel.ag Onls bet\?’.een North
Africa and West Africa, as a result of.the trans—Sal?aran trade that existed frop
ihe 8th century, the practice of Islam in North Africa was bound to rub off on
West Africa. There were several caravan routes that connected North Africy

West Africa, prominent among them were the West and East routes,
am’s presence through the

Arrival of Islam
The arrival of [sl

with .
Kanem-Borno was an area that benefitted from Isl

Eastern trade route.} As a consequence Kanem-Borno was, as carly as the 7
: . . . 8 4 3 .

century, the first area in Nigeria to have had contact with Islam.” Hausaland was
the next to come in contact with Islam. The introduction of the religion there

" owes much to the coming of the Wangarawa (a group of Mande Dyula Muslim

merchants and clerics from Mali). who came first to Kano for trade in the 14"
century. However, a protracted struggle between the adherents of Hausa
traditional religion, on one hand. and the converts of Islam on the other, which
brevcn‘;Cd the [?I'C\’a‘lcncc of Islam there. The same was true of other Hausa
states like Katsina, Gobir and Zazzau. It is important to mention, however. that
\\/ll{leCilsla111 was growing somcx\h:z‘z steadily in Hausaland its political influence
varied according to the degree of commitment to it by the rulers and their

differing circumstances.

_From the 1101.'th Islam started spreading south and the next notable area to come

mf Lontact with Islam was the area inhabited by the Nupe, which was just south

gahaigriatlrz%i z;gitrelc;}rltht of Yorubaland. It is important to fnention that the trans-
at connected North Africa to K

states al i _ ; O Kanem-Bornu and the Hausa

Nupclnd by the mid 1o o2 ThiS warranted carly Islemic. influence in

century.” The same Nupeland was instrumental in
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domains like the Dahomey.’

It is worth statir i
' | _ 1S W stating, however, that de >
inroads of Islam in Yorubal ; N als oo

and, they remained only a minority at this point.

nggnslil[;)]zl l;)rl.-\dgl,c ll{-::;rcl(fl()lt)I'U[il]]:l\i:]? i(,]]a“N .l"‘,c;)\(.l.io 'J ihuq ‘wus another ffxgtor
significance, particularly across l-fﬁ&sulmul llli’:;::n?m (Llulln(\l I"lcl;:liz:ttﬁn-(l’ill?td I-)Olllt'lcr?l.
Jihad, had been the most important Fulani (isl(ﬁliic' (‘l bir, tl (" P ,t g
most militant of the Hausa kingdoms. The ki mh g S OR SO A
monarchs, were at least numinufb’ Mll.mli ‘L‘ ('lntfbl'm'(ﬂ',blr’ hkc oy I-{au.?a
had been employed at their court, He tilclm,*‘-lm s nfluem Ugmzm dzm‘ ot

\ court, n used the influence he had gained to
develop a Mnsln.n community of his own, sonie miles away from the capital,
governed according to the strict principles of: law preached by the Qadiriyyah
religious order. The kings of Gobir gradually came to the conclusion that they
could not afford to tolerate this independent jurisdiction within their unsettled
kingdom and began to take steps against the Muslim éommunity. By 1804 the
situation became such that Usman felt he had no alternative but to declare a
jihad and to adopt the role of an independent Muslim ruler. Discontented Fulani
and oppressed Hausa peasantry throughout Hausaland welcomed  the
opportunity to rid themselves of oppressive rulérs and arbitrary taxation. Within
three years almost all the Hausa kings had been replaced by Fulani emirs who
acknowledged the supreme authority of Usman dan Fodio.® Sokoto and Gwandu
emerged as the twin capitals of a new Fulani empire (or Caliphate). As a
consequence Fulani aristocracy had taken over the Hausa system of government
and had brought it into line with the principles of Islam as stated by Usman dan
Fodio. The movement was taken further south. For example, Fulani and Hausa
clerics intervened in a succession dispute in the old kingdom of Nupe and by
1856 had converted it into a new emirate ruled from Bida.” There had also been
considerable Fulani and Muslim penetration into northern Yorubaland, and, in
about 1817, the ruler of Ilorin, Afonja, rashly invoked Fulani and Hausa aid in
his rebellion against the king of Oyo. His new. allies, therefore, took over and
the new emirate of Ilorin was created, and the disintegration of the Oyo Empire
was accelerated.

In the end, the only serious check to Fulani conquest in northern Nigeria was
in Borno whose Leader El-Kanemi, who insisted that the Fulani clerics did not
have a unique right to interpret Muslim law for his people. That the jihad was
unsuccessful in Borno did not mean, however, that the kingdom was less
Islamic than the Hausa states since Islam was already a state religion there.
Also, the jihad could not spread southwards beyond Ilorin and northern
Yorubaland partly because of the terrain, which militated against the use of
pack animals (the means of transportation of the jihadists) and the Y omba. army
repelling the Fulanis in the battle of Osogbo in 1850, Colonia} incu!"swn in
Nigeria starting from the mid 19" century put a paid to any future jihad in
Yorubaland. The jihad also had no impact on the Igbos in the southeast. Whllg
there is no evidence of the presence of Muslims in Igboland before the 19
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¢ advent of Islam in the southeém

and Nupe hunters as well as through the Adamawa gj,, -
he East for slaves and ivory around the 1870s.10 Thev ‘
f Jihadist territorial conquest. Crucially, hOWeveref"é
cially his children, firmly imposed on thre’

conquered (crritories an Islamic- theocratic state and the application ‘of g,

Ghari'a law in all its ramifications. This only happened in tl'm north, and this |
meant that the northern part of present day Nigeria 1n which the jihad hag i
(hrived now had a different Islamt and culture compared to othe,

¢ orientation
parts of the country where [slam was prac

ticed.
Unlike Islam,
rcachings of Jesus Christ, had 1ts 1
Id be traced to the Portuguese

1o carliest contact with Christianity cou
st and 16 centuries. This was when the kingdoms of Benin
h Christian Europe. The

eria, had early contacts wit
d with enthusiasm from

was initially greete
to quickly wane in a matter of

e attempt to establish Christianity in this
asons for such failure ranged from the

association of these early missionaries with slave trade to the paucity of
missionaries in that region.!! It was not until the mid 19" century that the

ntroduction of Christianity had a strong footing in the country. This second
wave of missionary enterprise owed much to the activities of both the Protestant

missions and the Catholic missions.

~century, official records actually attribute th

the arrival of Hausa
merchants who came 10 t

was, howevel, no form O
(Jsman dan Fodio, and more espe

2 monotheistic religion based on the life ang

Christianity,
introduction in Nigeria through two differen

epochs. Tl

Catholics in the 1
and Warri, in southern Nig

oduction of this foreign religion

- ntr
such excitement was

the native rulers, but
decades to the extent that the Portugues

region ended in a miserable failure. Re

The foundations of Protestant missionary activities in Nigeria were laid in the
Niger expedition of 1841. Delegates were commissioned by.the British Crown
to negotiate with important local chiefs treaties for the abolition of slave trade
and to replace such trade with a friendly commercial relationship between the

only item the British

British and the natives of Africa. Trade was not the
Government was interested in the instructions given to the leaders of the

. gxpedltlor;, the government enjoined them to tell the native rulers ‘that the
ueen an the people of England profess the Christian religi d that i
livion th 551 gion and that by this
i gh ey are commanded to assist In promoting goodwill, peace. And
rotherly Jove, among all nations and men; and that in endeavoring 10
Eo;?/;ncnce f.urthcr intercourse  with the African nations, Her Maje;ty’s
pamcrunlglcl:ntllls aCtl:lal'Cd and guided by these (Christian) principles.”'? This was
Anglican gh ]C‘} reason wh‘y ghc Church Missionary Society (C.M.S) of the
e certai;lqmg]' ?;vas very lflv?lvcci in the expedition. Accompanying the troop
parentage that h'lcsj]l?[? Ajayt C.rOWl.hcr’ who was an ex-slave bE)y Ef Yoruba
1842, about SOOdfrcesesl 1l:;1cscq IZ.SICI'I'H Leone. Meanwhile, between 1793 and
-slaves in Sierra-L.eone ot :
parts of Yoruba land. The immigr: I.L-Om had returned to Badagry and other
earnest entreaties to the mi migrants at Badagry had sent urgent messages an
¢ missionarics in Sierra Leone to send Christian teachers
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The response to this appeal was the birth of missionary activity in Yoruba land.

That same month Reverend H.enry Townsend of the Church Missionary society
arrjved in Badagry and worshipped with Reverend Birch Freeman.

On 29 Decemberl842, Townsend left Badagry for Egbaland. He was received

by Oba Sodeke of Abeokuta. By this time Townsend had formed a partnership

with Samuel Ajayi Crowther who was instrumental in communicating with the

natives in Yoruba language. The Missionaries established Mission Station in

Abeokuta on 27 July, 1846. Abcokuta also served as a home for those freed

slaves that settled there. While in Abeokuta, they practiced Christianity. They
also preached the religion to others who were not Christians, Abeokuta was
made the Headquarters of the other Mission Stations for Yorubaland. The CMS
also opened missions in other prominent Yoruba kingdoms like Ibadan (1852).
Oyo (1857) and Ife (1858). By 1857 Bishop Crowther had cffectively become
the head of the Niger Mission. The mission covered all the peoples of the Niger
River from its delta northwards up to and including the northern states of
present-day Nigeria (But excluded missions in Lagos and other Yoruba towns).
In 1857, accompanied by twenty-six clergymen who had returned from Sierra
Leone, including Ibo-speaking James Taylor, Ajayi Crowther embarked on a
journey which led to the creation of a mission in Onitsha and another at Igbebe
at the confluence of the Niger and Benue Rivers, opposite Lokoja.'* He also

succeeded in establishing a flourishing mission at Bonny in 1865, another at
Brass in 1868 as well as the Kalabari mission in 1874.1

Crowther and his followers also attempted spreading Christianity into the
Islamic north. There they attempted to convert Muslim rulers such as Masabu of
Bida, and also tried to obtain permission to open mission stations in these
Muslim dominated areas.!” They also lured these Muslim rulers with financial
benefits from Britain if they agreed to promote the existence of these Christian
missions in their domain.'® Both Masabu and his successor, Umar, were
opened-minded and interested, and therefore agreed to continue to protect the
Christian mission in Bida. A similar strategy was adopted further north, but with
less success. In the end, though a Christian presence was established north of
the Niger River there were few converts in contrast to the situation further

south. Clarke records that by the mid 1880s there less than 4000 Christians in
the region.

Though the CMS was the most successful of the Protestant Christian missions
in spreading Christianity in Nigeria, there were others that tried to achieve the
- same feat. -For example, the main mission Church in Calabar during the (ot
century was the Presbyterian Church, which was introduced to Calabar by the
- Jamaican-based Irish missionary, Hope Waddel in 1846. The Presbyterians
spread out from Calabar to Creek Town, Duke Town and Old Town among
other places. It was not until 1853, however, that. their first convert was
baptized. They also had very little success converting the local rulers. Similarly,
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in the region. In “iglc.;, of clergy and racial chscnmmapon lcd’to chcs‘(i:;“
questions ©f the “A,‘"nf"l% and the establishment of the Native Baptist Chyyy, "‘!
17 lﬁ;':tlltlt n‘\issi()nm‘y activitics huc..l not been lum[)cd 10 the - l,t
. Nigeria not limited to the | mlcatzmm, bL;{_

\ Jate 1880s. ;
ki work m

o was missionary

so als nary W
Catholic € hurch.

included the
tory of € in Nigeria is not as cvcm'.l'ul zu‘ul claborate ,,
The Story e AL ' sfuad ¢ L
land. The Catholics arrived a little later .lhl{l' 11% [;3 Ayi]cm' Wh‘é };'K(, ics apg
owed their spread and suceesses if) a c%‘rl:.un l'.allfr' .(?r;h ‘_%icrra ;c initaf,
(hrived in spreading the Catholic mission n :slatu, ike & o ’ On“c ang
Dahomey. Between 1860 and 1862, lhc [talian Roman a olic Fathe
Borthrév who was stationed at Whydah m Dahomf:y pzud d VlSll‘ to Abeokyt
and Lagos. And on reaching there, he met some ngcnan‘(fathohcs .Who Were
freed slaves from Brazil and had settled there. In addition to this, Father
Borghero was also surprised at meeting some Brazilians who had been baptizeq
in (he Roman Catholic Church, but, were living in Lagos. He was therefore
atives and Nigerians who were adherents
of the Roman Catholic faith in Lagos. He consequently established a mission
station at Lagos. But, it had no permanent Priest. He made Lagos one of the out-
stations of Ouidah in Dahomey. By 1862, Father Borghero sent a Catechist
named Padre Antonio who was a freed slave from Sao Tome Island to the Lagos
Mission.'® There was also the growth and expansion of the Roman Catholic
faith towards the Niger Delta area, Igboland and Yoruba states.

tholic missions

In the end, as a result of both the Protestant and Catholic missions Christianity
had by the end of the nineteenth century been firmly rooted in Nigeria,
particularly in the southern part of the country. In Yorubaland, Protestant
Christianity had thrived, but there was also a Catholic presence there. Here,
adherents had to commingle with the already existing Muslims there. In
Igboland the Catholic Christianity had thrived the most even though there was
the presence of Protestant Christians as well. The fact that Islam had recorded
:;]tzl;}:;;::czii:rirclsrlr;;:;u;]tdtdh?)tc(l:l;eqr:ﬂl(;nl(\:l/ai; mag]ll)./‘ iqlmbit?d .by C'hristians. In
limited success in penetrating thci ﬂr;"n Evl'glo‘n' lmStlan i ha'd e
in non-Hausa Fulani arcas the rcg;on‘; .lhc . SO’. \t e mmqnty Chriscage
today constitute the North Central geo, l'r'c‘,w?m mom 9[‘ tl}cm in the part it
‘ political zone of Nigeria.

!r{}(:lelg:r):l] ‘::lr;(lol;():i‘tlilczll ldcuti_l‘y i'l_n Pre-Colonial Nigeria

e o ;Oxﬂmtlc‘ir;d l(‘.,hn-'lslmn.ll,y in today’s Nigeria had a profound

i the e o cal identity of ('hc people. This is particularly the case
ulant in the North and the Yoruba in the Southwest. An
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examination of the evplution of these two diverse groups in the nineteenth and
early twe.mletl? centuries provides an illustration of twd‘divcrsc ways in which
the. felatI.OHSh.lp between cthnic and religious idcntftics cz;n cV()iVC into a
political identity. The evolution of these identitics underscores the rclatirméhip
between power and group identity. This was to have profound cons;cqucnccé on
their interpretation of national events even till date. ‘ | ’

The Hausa-Fulani Identity

The faCt.lhfﬂ the Fulani jihadists of the carly nincteenth century largely cre
a monolithic theocratic state among the Hausas states in the north has already
e established in this chapter. It becomes apposite to mention here that the
Toronkawa, tlze ‘Fulani’ clan to which Usman dan Fodio belonged, did not
consider itself to be Fulani until after the start of the jihad.' Indeed, the
Toronkawa distinguished themselves from  the Fulani although they did
acknowledge ¢ relationship with them. In fact, they claimed to be part Fulani
and part Arab.2° The Fodio family also did not only claim descent from Prophet
Mohammad’s family, but also rights of first settlement in the Gobir area. In
other words, they saw themselves as part of the political community of Gobir as
well as members of an international community of Islamic scholars.

ated

The Toronkawa inter-married with members of other scholars, including Kanuri
and Haabe, as did Dan Fodio himself. They were well-integrated into the entire
northern Nigerian scene, serving as highly respected advisors 10 the Emir of
Gobir and as excellent Islamic clerics. The Toronkawa indecd also had an
understanding of the political and religious reality of the period. Their
international ties were extensive and events in other parts of Africa did not go

unnoticed, including the rise of Islamic fundamentalism, which was to a large
extent, a reaction to the pressures of European imperialism.21 It was this spirit of
ated their early nineteenth century jihads in

fundamentalism that precipit
Hausaland.- Prior to these jihads, Islam had only existed in the Hausa states only
rogeneous area, and the Hausa rulers were

as one religion in a religiously hete
tolerant of this casual and flexible approach to religion in their domain insofar
as it did not threaten their authority.” Such a laid-back approach to religion,

however, infuriates fundamentalists of any persuasion; and the Toronkawa
clerics were no different. Indeed, there were legitimate claims of abuses that
justified the jihad against the Hausa rulers, but these abuses may have existed
before without being checked. It was.in fact the spirit of the age, aided by a
number of historical forces that focused Toronkawa attention on these abuses
and provided them with the excuse needed to justify their revolution (jihad).

during the jihad were at first couched in the
the movement relicd on members of diverse

ethnic and class groups. SO did the ‘counter-revolutionary’ forees that supported
family, including two brothers, fought on

Gobir. Even members of Dan Fodio’s . , .
the emir of Gobir’s side against their brother.? It follows, therefore, that thé

Although the cries for reforms
universalistic language of Islam,
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¢ of religious confrontation. It is true thy, il
ant factors, but both were refag., . Mgy

: elatcd_ (G
s it succinctly when she Noteg 0%

jihad was not solely an ethnic © e
and religion were part Sr- the lmfpturc
S or Hen [‘L\'SOH Cs¢ ]
stion of power. Het e . RTE at b
ques ‘!l od the Toronkawa pmcmcd the craft of religion, after | t,;,]
before tl;cljx it A of politics 24 1 was also as a consequence that g, ey they‘
racticed the cra o s MR G0 Coyry
ﬁ(;\\' be called ‘Fulani’ as readily as T oronkawa. u[@fi

a bid to consolidate their power :11'1cn;thc s.'ucc_c‘ss of lhcjil}ad thar
Toronkawa increasingly came (0 rcly‘ on their I:ulsz lallhcs.r A lot of lorong,
leaders had lost their lives the ‘holy war to a ﬁw‘ FO; pure Tomnkawa
leadership of the newly cstablisl‘wd 'Sokoto_ .Cahphalc.' 1¢ Fulani also negy, :
be rewarded for serving as allies 1n thg J.lha.d. Con'scquc.ntly, tl'w Toronkawa
heoan to define religious and political affairs lnqeasmgly in ethnic termg in lh;
aew Islamic state. With time, many of the Fulani lf:ﬁfi@rs began to abandgy, nc,:
onlv Fulfulde, but many Fulani cultural characteristics. Instead, they adopyeg
the Hausa language and many of its cultural elements. In the process a ngy,
Fulani identity emerged: one that had components from the original Fulay;
identity. the Toronkawa and the Hausa identity, all cemented by the ‘pype
p.ractic'e of Islam as defined by the ruling elite. It was this emergent identity thy
came to be known during the colonial era as ‘Hausa-Fulani’. As we will fing
out, building on the political-religious-ethnic situation already present iy
northern Nigeria was part of the British political genius.

[t was In

Yoruba Identity . :
The Yoruba are highly urbanized people. This in turn makes them very flexible,

Thus, for the Yoruba, it is not necessary to have one religion or one set of
lineage rules governing them.. Most Yoruba rulers were divine kings reputed to
be descendants of Oduduwa, the progenitor of the Yoruba race. His home, Ile
" 1Ife has a ritual significance for all Yoruba. This ritual significance of Yoruba

divine kings remained important even when Islam became prominent in
Yorubaland and prominent kings practiced Islam. For example, a nineteenth
century king of Oyo, Atiba, may have acted like 2 Muslim in Ilorin, but after his
coronation, he reinstated the annual cycle of ancient rites and also built temples
for the gods (orisa).?® In the same vein, Atiba also restored the ancient cult of
the ancestral kings in Oyo.”” In fact, the Alafin’s position as the head of all cults
gave him a powerful bargaining position in the political life of Oyo. Religion.
therefore, like the strength of one’s lineage, was one of many elements that
could lead to political power. Consequently, it was not unusual to find Yoruba
families composed of people of not only different Muslim brotherhoods, but
also various Christian denominations with, perhaps, some adherents of
traditional religion found in the mix. ‘

Put differently, while linecage was still an important aspect of Yoruba pOlitical
System, a man’s skill in playing by the different rules, and circumventing them
_ if necessary, ultimately determined his rise to power. It is, therefore, safe to

8.
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seneralize that principles of P

yoruba political system,2# 'l‘l1c.§y‘;[t?c:0n and-achicvements were found in the
manipulate its various strands. (;,n;‘m.n’ thus, rewarded those who were able to
by flexibility and the ability 1o ium‘,":“\’f'?_‘_’y’ the successful leader was marked
among competing factions, 1t folfows :;:Z??u l?{l(:rlms VAol el
have tended (o treat Islam and Christianity ,),'.,L’,‘t,mf' Yoruba political leaders
Neither of these two foreign religions gec y 4s dispensable political symbols.
nor to the ascription by others of W'l““‘['-;:"';‘(’":hf‘cgml t‘“ bl g 1
both lsh]m :lllld‘ (.“.hrfsl,innity offered options ,“((,“,: tn ) l/ ”“'.m']'-mA(’.thﬁr '*‘«w')r s,
value of flexibility in political life, The 1\;/() f (li 'r,i(;)(l,l[) ) ng tzxrleif{enr ik
| P " » religions, at least at firs yer
opat o ‘\..'Vf_mm‘&m ‘:l.n(l spread through Y oruba zl%CWJ‘ (;‘mdt :h:‘-i‘;tc;rl)lrirlt'nr:ir;))i?iﬁt{
}v”h i s traditional base of Yoruba religion lli(lézl ihcir 'u:f'c t.'mi;w'f hu:’
it was poss_gblo o l)g a Yoruba and a Christian or a Yoruba z;nJJ zp r;n:fim I;,
put l? succinetly, Yoruba identity never rested on being cithcrt Chr;f'tialr; o
Muslim: a member of cither religion had valid claims tb thf; identity. ) .

l:ILitilz?In;:cli glc::;l(::xcllilcﬂje ,l.\‘vo rehgxonzs arri'vcd Yorubaland, couplcd. with the
political anc economic cnvironment of the time, also helped shape this Yoruba
za}‘nm_\ Vis-a-Vis rghgnon. From the south there was the pressure and attraction
iﬁ E;UI'.OPC«?“ lmpel’lalls_m3 which was symbolized by Christianity. Thus, Yoruba
L.' hristians used ﬁlghe religion as a means to secure entrepreneurial opportunities
io'r'them.selves.f‘ From the north, the Yoruba people were faced with the
military imperialism of the Fulani. While maintaining their moderate older
tradition of Islam that had existed before the coming of the Fulani, the jihad also
influenced the conversion of a number of indigenous people. Also, following
the Yoruba civil wars, displaced people were attracted to the dignity and
spiritual powers of the Fulani mallams, and by the business opportunities
associated with Muslim traders. Consequently, having been situated between
Christian Europeans and Muslim Fulani groups, it was necessary for the Yoruba
in the nineteenth century to be both Muslim and Christian; that is, to have
alliances with both groups and their various denominations. Also, habitually,
these alliances crisscrossed families, ensuring safety in case of changes in

political power.””

Igho Identity

The Igbo identity, particularly i terms of religion, cannot be discussed in the

same breath with the Hausa-Fulani and the Yoruba. This is mainly because of
two reasons: firstly, Igboland was largely .an uccphal.ous society, where
‘identities’ and political cooperation was basically restricted: to the clan or
village level. Secondly, unlike the Yoruba the region was not cxpoxd IQ any
major Fulani jihadist incursion, which would hqvc gone a lo‘ng way in sh_zu.)In.g
or establishing a religio-political identity. While Christianity (hrnfcd‘ Ihcul 1}
was never at any point seen as a statc religion; rather, 1t was relegated to the

private domain. However, it is worth mentioning: that this Christian faith did
shape the people’s worldview, howbeit at an individual level and not as a
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collective Christianity was (herefore not integral to the 56”'350”17&0;{5

[gho.
. | o
ninlism, Religion and the Construction of Power
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through them, on the other han

civilization.

I( is common knowledge that there is a strong dose of racism attacheq b ;
different: they shared in the heliels t“)l the Darwinian Wor!d, I"hc COIQ,-,T?
sficers wcrc' imbucd with the evolutionary anthropology of their day, T
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q consequence amitic’ peoples, presumably, were further advanced g, |
t . . 4 -4 " 4 ) . ” . ] 3 - ;"
various ‘Negroid’ peoples. [For this reason, Lord I.,.ugd'rd, the foremost Brifi.. |
perceived Northern Nigeria, in contrast 1o Souther
: L s e wi
as the Jocation of the finer rac a '
r to other ethnic groups, but 4f., |
h of leadership in Nigeria. |
assumption that a conjectured light-skinned race, wh, |
h the darker races, wer, |
132 Accordingly, the colonial task was, on the ops |
ght of jcadership of these higher races, and |

European conques! of Affica, The British colonialists in Nigeria werg 8

fq;

' : wirod poople at various S1ages of developr i

aryv anthropolog Josited people at J pment o\
evolutionary inthropology | |
colonialist of his time, : ' ‘ %
es, from which the lighter-skinned Fyp,,. |

ally chosen as not only super! I i
31 qn fact, ‘British colonial pofie, |

lves mixed up by marriage wit

d. to move Nigeria into the highest levef of |

ion of the so-called finer race (the Hausa-Fulani),
h colonialist a better form of paganism than the
h.33 The preference of Islam 1o Christianity by
er, hinged more on their perception of the
igious persuasion. Indeed, at the time of
tic religion in the north. It had not yet

seeped down to the common mar. In fact, the rapid spread of Islam in the
Hausa-Fulani region from about 5 percent of the population in 1900 to about 80
percent after independence, s as a result of deliberate British colonial policy.*
Fredrick Lugard, despite representing what he called ‘the most Christian nation’
of his age was not a Christian. He did not find it difficult, therefore, to
encourage the spread of Islam and to rule through Muslim rule,rs throu'Oh,the
p'ohc_y'of ‘Indircct Rule’. This was so because they did not have the resoource<
financial or human, to rule the vast arca of Northern Nigeria directly. As a
consequence, the Fulani identity was strengthened and thcoir deﬁnition) -Of the

| . am e ace 111
North as Islamic accepted by the British colonialists.

In addition, Islam, the relig
was considered by the Britisl
fetishism of the primitive Sout
Lugard and his colleagues, howev
colonial mandate than on their rel
colonial rule, Islam was an aristocra

Whi . British 2

ncmllzruijr: fljr/lfill?:]<)f;“fl\(/;t::(fd lhc. pay l‘l.h it ]Slan‘.lic entity, the colonial state was

the realination. of lhcir"ll:]-] olx C',hrlst;um .cducatlon that was not geared towards

developed the lslzuﬁic c((lﬁ(cdf]:"l'fm. ngcrm_ Hence, they neither destroyed nor

and socio-political cthos orttlll(-nl]j"w'mnﬂ 'thopgh they appropriated the cultural

(s interests. Similarly; lhcmc OT(;::?:IC Sl;zzlllll(i it n}tc't in gorthern Nigeria to serve
lonial state neither destroyed the Christian
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gi‘stS‘Q:Z)SS‘S tsgml_‘tc"";‘}\“g?rlll nor spared them from restrictions even though the
ate, t stain itself, relied heavily on the services of the roducts of Christi:
education system.” In place of o pr s of Christian
s sl oo ."I place o both the Islamic and the Christian education
L 15 .-l ‘\domg state instead initiated a sceularized system of education. 1t
was‘ SlLlCl.l anz:.(_.’ m.n‘nly because religion was made an appendage — something
merc'y 'CCO"‘.""‘L(“ ,S““l‘c“'l““ tardily’ — rather than the hub of the colonial
state's education policy.* :

Aﬂcr‘l.lugm‘d lefl N.it_lcri;\ in 1918, the secularized educational policy of the
colonial state :u‘\d‘lls.:mtcculcnls, the Indirect Rule Policy and the 1914
3l113l11‘1”‘f“f““ “_1 Nigeria, were already well rooted in the country. So also was
the fldnnmslmll\'c division of the country ‘into three uncqtllafgroﬁps of
provinces. §uch p:}rlilioning was to the advantage of the fayoured Islamic North
in con}lqpanson with its Western and Eastern counterparts in the Christian
South.’” By the mid-1930s and the 1940s after the colonial system had been
firmly consolidated, given the barest minimum of contact between the different
parts of che country, especially between the North and the South, the colonial
system fostered religious and socio-political animosity, suspicion, and all sorts
of divisive practices between the North and the South.*® For instance, while the
Islamic North perceived the Christian South as ‘invaders’ and inferiors and
labeled them with derogatory terms such as ‘nyamiri’, the Christian South
generally looked down on the average Northerner as unintelligent, conservative.
a puppet ain the hands of British colonialists, and, therefore, a clog in Nigeria's
progress.’9 For example, Non-Muslims, especially those from the South, were
conditioned to live in the segregated areas (the Sabon Gari quarters) of the
northern cities. Also, the northern indigenous Christians Were perceived as
traitors to the Northern system; especially their religious affinity with the
Christian south which was perceived as posing a political threat to the Fulani-

Islamic hegemony.*’

Despite the advantage the Hausa-Fulani Islamic leadership had in the colonial
state, they did not use their position to OppoSC the secularized education
advanced by the colonial state, neither did they make enough effort 1o
modernize or even improve its koranic schools.¥ Moreover, the standard of
Christian civilization, particularly in the South, became a threat to the ruling
Northern elite. Enwerem has identified three main factors that brought the threat
of Christianity nearer home 10 the Islamic ruling class. First, there was the
emergence of a class of educated Northerners, products of the carliest successful
Christian missionary efforts, like Dr. RA.B Dikko.** The second development
was the emergence, in the 1940s, of opposition politics in the North, led by
those who had passcd through the colonial education system and were in touch
with the radical politics in the South, like Aminu Kano’s Northern Elements
Progressive Union (NEPU). The (hird and final development, happening al
about the same time as the members of NEPU were denouncing the ruling class.

11

Scanned with CamScanner
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f Northern People, J MA).B

a Fulani Chri

r. RA.B. Dikko. Al
(Assocmtlon 0

was D
n Arewa

Jamiyar Mutanc b
stant reaction from the ||,

-~ these events led to an in i
i had to project a credible i, L

' . " he North. First, the ruling class
ruling class 10 the Nor 18 ' for the o ckcwardness of i
of itself to the people. TO do so, the blame the Noﬂhi

was shifted from the British 10 the Christian Soutl‘wrne(ris‘, especially thg
doxﬁicilcd in the North.** The second s.tr.zitcgy \;z;xs. to lls%ac'e fhe NEPU
politicians as well as stifle whatever pollucal am mc.m. the hnsnfu}s mi
have. This strategy Was carried out on tWo levels — rchg.x.ogs and politica], The
celigious level involved a depiction of the NEPU politicians as hypocfitical
g ers and sought worldly benefy

Muslims in sO far as they associate with unbeliev .
om them.* “The political level involved a portrayal o.f the Christiang 2
art but dressed in northern ‘sheey

unbelievers who were ‘southerners’ at he . |
lothing. In this connection, the Islamic ruling class, aided by the Britis)
organization and transformeq j

colonial officers, 1ook over Dikko's political a
into a political party: the Northern Peoples’ Congress (NPC).

of the JMA into NPC was necessary to prevent Dikko, being
lating his political ambition into something un-Islamic, or
18 Under the full control of the Islamic

ned into a religious party. The Sultan

The combinatio

The transformation
a Christian, from trans
against the Hausa-Fulani hegemony.

ruling class, the NPC was tacitly transfort
of Sokoto, the grand patron and religious leader of Nigerian Muslims, also

* became the patron of the NPC. Ahmadu Bello, a product of the colonial state's
school system'and a descendant of Uthman dan Fodio, the leader of the Islamic
jihad of 1804, became the party leader. Having consolidated the party for
natignal politics in the 1950s, the NPC had to tone down their political rhetoric
and incorporate representatives of various ethnic groups in the North who were

ready ‘to work under the Islamic character and leadership of the party. Thus
Northern Christians like George Ohikere, Michael Audu Baba, Jolly T. Yusuf,
of the party. In view of this

Rev. David Lot, among others, became a part oI U
background, it was not surprising that the NPC was able to assume leadership of

the country’s first post-colonial government.

Conclusion
I:r . . . ‘
om the foregoing, it is clear that the pattern with which Islam and Christianity

arrived Nigeri :
aniicant e of 4 eographical space they found prevalence was hugely
e mori e }: e{mty cqnstructlon and politics. Islam arrived mainly
. consolidated by the Fug] Fn_a‘de vath the Arabs, and its presence was further
theocracy. The SPreaduoi-"nlth lha?,'s.ts who turned the northern Hausa states into a
erhccption of some Yorubz Tfol\')%fqn S”lc’)ll:z:hwardf i TP B\ HCReS S With the
ristianity, whi - o E3age opposite can ‘i a

through thg coa?tlaclhar(\:igs V]Vn]t'rOdUCCd fn,amly by the Christianbemsiig(ijo:;‘?sst
its successes in the north ey fhe. religion had a strong presence in the south

' orth were limited. This scenario went on to sllr:ap: fsthunic,
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identities, particularly that of the Hausa-Fulani, who defined themselves as
Muslims. The Yoruba tradition of religious tolerance, couplcd with the strategic
antage of having links with both Islam and Christianity in the nineteenth
century, allowed for the thriving presence of both religions. But this did not
rily mean that the Yoruba defined their identity in terms of any of these
limited sticeesses in Igboland—and also because
with their identity

adv

necessa
religions. Since Islam had very
this was an acephalous society— religion had very little to do

construction as well.,

atus quo very compelling and compatible

The British colonialists found the st
They were

ambitions and, therefore, maintained the structure.
d with the Fulani elite rule in the north and the loyalty they
commanded through their Islamic culture. Inevitably, the ‘Niger area’ was
divided into the Northern and Southern protectorate with both having several
differences. This division bred animosity between the largely Muslim north and
the Christian south. The British also appeared to have a preference for the
sorthern Hausa-Fulani, who through their party, the NPC, gained political
leadership of the whole country in post-independence Nigeria. This set the tone
for the politics and external relations that was to-follow in the ensuing decades.

with their
particularly impresse
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