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Abstract

This paper examines how Islamic governance concepts—magqasid al-Shari ‘a (higher objectives of
law), siyasa shar‘iyya (public policy oriented to the Shari‘a’s aims), and shira/ijma
(consultation/consensus)—interact with Nigeria’s federal constitutional order and legal pluralism
to shape political development. Anchoring analysis in Nigeria’s historical trajectories and
contemporary debates on Shari ‘a integration, Islamic leadership, security, and gender, the paper
proposes a concise analytical model: Islamic norms, institutional mechanisms, and governance
outcomes. Three domains structure the discussion: (1) court systems and dispute resolution, (2)
intermediary organisations and leaders in policy mediation, and (3) pluralism, security, and
gendered participation. We advance testable propositions about when legal pluralism improves
perceived fairness and intergroup trust; how shira-style consultation can be institutionalised in
budgeting and conflict mediation; and what design features support women’s political inclusion
while respecting Islamic normative commitments. Implications include standardising Shari ‘a—
civil appellate interfaces, formalising interfaith prevention councils, and building consultative
forums into state policy cycles.

Introduction

This article is a conceptual rather than an empirical case study. It synthesises strands of scholarship
in Islamic political thought and Nigerian politics to develop an analytic vocabulary for
understanding how religious norms travel into institutions and, ultimately, governance outcomes.
In doing so, it engages the long-running debate about the persistence of religion in public life—
where secularisation theses prove insufficient for contexts like Nigeria, and political-theological
and pluralism perspectives better capture the empirical realities of law, authority, and belonging
(Gill, 2001; Haynes, 1997; Mandaville, 2007). The paper centres Islamic governance concepts—
siyasa shar ‘iyya, maqasid al-Shart ‘a, and shiralijma —as conceptual tools for thinking through
public policy, institutional design, and civic inclusion in a federal, religiously plural state (Ashiru,
2013).

Analytically, the paper focuses on three levels. First, institutions: the interfaces between Shari‘a
and civil courts, the procedural mandates that structure forum choice and appeals, the remit of
hisbah-type bodies, and the design of interfaith dialogue forums—each a site where legal pluralism
is operationalised (Hefner, 2011). Second, actors: Islamic leaders and organisations that translate
normative claims into policy agendas and mediate between state and citizenry—frequently shaping
uptake, compliance, and perceived fairness (Ayoob & Lussier, 2020). Third, policy arenas:
security, gender, and social welfare—domains in which pluralism, legitimacy, and equity are

AbdulGafar Olawale Fahm and Usman Adetunji Adefabi. The Intersection of Religion and Political Development in
Nigeria: An Islamic Perspective, pp. 82 — 96.



83
Journal of Islam in Nigeria, Vol. 4, No. 1. December, 2025/Rajab 1447

stress-tested, and where institutional arrangements either mitigate or magnify contention (Sarumi
et al., 2019). Framing the analysis this way allows the paper to move beyond abstract doctrine to
the mechanisms by which doctrine is instantiated in practice under Nigerian federalism (Chiamogu
& Chiamogu, 2020).

The contribution is to move beyond description toward a mechanism-focused account of how
Islamic political-legal doctrines may translate into governance outcomes within Nigeria’s federal,
religiously plural polity (Vaughan, 2016). The paper formalises a portable framework—Islamic
norms — institutional mechanisms — outcomes—that links () justice/magasid, shiralijma‘, and
siyasa shar ‘iyya to (b) concrete procedures (jurisdictional clarity in Shari‘a—civil interfaces,
consultative budgeting, interfaith prevention councils, bounded hisbah oversight) and to (c)
observable outcomes (perceived procedural fairness, conflict mitigation, and inclusion, including
women’s participation) (Sarumi et al., 2019). From this framework, the article distills policy-
testable propositions for Nigerian states and federal interlocutors: for example, that standardising
appellate pathways across Shari‘a and civil jurisdictions should raise perceived legitimacy and
compliance; that embedding shira-style consultation in budgeting cycles should improve policy
uptake; and that empowering mainstream Islamic leadership within interfaith councils should
dampen the resonance of extremist frames while strengthening trust in state responses (Akinola,
2015; Cook, 2018).

To delimit scope, the paper does not introduce new field data or adjudicate among competing
empirical measures; instead, it reinterprets existing literature to clarify conditions under which
legal pluralism enhances, rather than erodes, constitutional protections and social cohesion.
Throughout, illustrative references to Nigeria’s post-1999 experience are used conceptually—as
theory-informed illustrations, not formal case studies—to preserve the paper’s conceptual intent
while maintaining fidelity to documented patterns in the scholarship (Ostien & Dekker, 2010). The
result is a theory-forward map—grounded in Nigerian realities and Islamic political thought—that
can guide future empirical inquiry and inform institutional design debates across courts, executive
agencies, and civil-society intermediaries.

Analytical Framework

This paper advances a mechanism-centred analytical framework that traces how Islamic political-
legal concepts travel through specific institutional channels to yield governance outcomes in a
federal and religiously plural polity. At its core are three normative anchors—justice and equity
articulated through magqasid al-Shari ‘a, participatory decision-making via shira and ijma’, and
siyasa shar ‘iyya as Shart ‘a-oriented public policy—which, when operationalised through concrete
mechanisms such as legal-pluralism interfaces, intermediary organisations and leaders,
consultative procedures, and hisbah-style oversight, can shape legitimacy, conflict management,
and inclusion (Karimullah, 2023).

Justice (‘adl/qist) and equity are internal to the Islamic governance ideal and are given
contemporary traction through the magasid al-Shari ‘a—the protection of life, religion, intellect,
lineage, and property—understood as a public-interest (maslaha) calculus for modern policy. In a
plural federal setting like Nigeria, magasid is a normative compass that disciplines discretionary
power and legitimises innovation where textual rules are silent, provided harms (mafsada) are
minimised and benefits are publicly distributed. This makes magasid particularly salient in dispute
resolution, social protection, and minority safeguards, where decisions must resonate with
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religious constituencies while remaining consistent with constitutional equality commitments (An-
Na’im, 2011).

Shara (inclusive consultation) and ijma “ (consensus) embed participatory decision-making and
communal validation, offering procedural analogues to modern deliberation. In practice, shiira
underwrites structured listening—pre-budget hearings, curriculum boards, and peace forums—
whilst ijma * pushes towards convergent positions that can stabilise policy amid diversity. Within
Muslim civil society, these norms also reduce the transaction costs of implementation by aligning
public action with recognised religious authority and social expectation (Ayoob & Lussier, 2020).
As Shart ‘a-oriented public policy, sivasa shar iyya authorises rulers and institutions to pursue
maslaha through context-sensitive regulation, so long as aims track the magasid and do not
contravene explicit texts. Historically adaptive under differing sovereigns, siyasa provides a
doctrinal bridge between classical legal reasoning and contemporary administrative instruments—
codes, by-laws, and guidelines—an asset in Nigeria’s layered legal history from emirate courts
through colonial codification to post-1999 reforms (Moosa, 2009).

These concepts materialise through four principal mechanisms. First, the coexistence of Shari‘a
and civil courts functions as a governance technology when jurisdictional boundaries are clear,
appellate ladders predictable, and forum choice protected—especially for non-Muslims. Where
interfaces are legible and resourced (registries, legal aid), users experience faster, norm-congruent
resolution and fewer jurisdictional collisions; opacity, by contrast, invites contention and rights
disputes (An-Na’im, 2011). Secondly, Islamic councils, associations, and respected scholars act as
policy intermediaries, translating magasid and moral vocabularies into programmatic agendas in
education, welfare, and mediation; their embeddedness enhances uptake and compliance,
particularly when they convene shira-style forums and publicise the reasons for decisions
(Adogame, 2021; Kurfi, 2018). Thirdly, consultative procedures—pre-budget hearings, interfaith
peace councils, and school or community boards—instantiate shira procedurally and record areas
of ijma ‘ substantively. By offering routinised voice, producing traceable compromises, and linking
civic feedback to state files, these venues de-escalate conflict and, in mixed locales, improve cross-
group trust (Rugar, 2020). Fourthly, hisbah bodies and mosque-anchored mediation provide
proximate, low-cost pathways for enforcing market morality, public order, and family settlements,
provided mandates are bounded and due process preserved; tethering hisbah activities to appellate
supervision and rights guidance integrates them into legal pluralism rather than placing them
outside it (Buba, 2018).

The outcomes anticipated by this framework fall into three clusters. Institutional legitimacy and
perceived fairness rise when users know where to go (jurisdiction), how decisions can be reviewed
(appeal), and why procedures reflect shared norms, with effects visible in higher compliance,
lower forum shopping, and shorter time-to-resolution; legitimacy is further reinforced when public
reasons are framed in both constitutional and Islamic terms. Conflict management and intergroup
trust improve where structured dialogue and predictable redress reduce rumour cascades and
retaliation risks; interfaith councils employing Su/h-inspired methods and shira procedures
cultivate habitual cooperation and clearer escalation routes, correlating with more durable de-
escalation, whilst empowering mainstream Islamic leadership to delegitimise extremist frames
enhances community cooperation with security policy. Inclusion advances along two tracks:
women’s participation increases when Islamic organisations translate ethical arguments into
leadership pipelines—credentialling, nomination support, and caregiving stipends—without
triggering identity backlash; and explicit forum-choice guarantees plus appellate avenues protect

AbdulGafar Olawale Fahm and Usman Adetunji Adefabi. The Intersection of Religion and Political Development in
Nigeria: An Islamic Perspective, pp. 82 — 96.



85
Journal of Islam in Nigeria, Vol. 4, No. 1. December, 2025/Rajab 1447

minorities in plural jurisdictions, supporting civic equality alongside religious legitimacy (Sarumi
etal., 2019).

Nigeria’s federal design and religious pluralism condition the strength and direction of these
effects. Federalism creates space for regional tailoring yet requires interoperability and rights-
consistent safeguards; pluralism multiplies authorities and publics, necessitating translation across
religious and constitutional vocabularies.

Literature Anchors and Historical Trajectories

Secularisation’s predicted retreat of religion is not borne out in Nigeria, where faith remains
embedded in law, social welfare, and political mobilisation (Chiamogu & Chiamogu, 2020).
Rather than a linear “privatisation” of belief, the Nigerian trajectory illustrates religion's public
and institutional presence within a federal polity whose constitutional order must continuously
negotiate religious diversity (Uche, Okonkwo, & Peter, 2020). Political theology helps clarify this
pattern by showing how religious normativity—authority grounded in scriptural and juristic
reasoning—structures expectations about public office, legitimacy, and accountability (Ashiru,
2013). In this reading, governance is not merely an administrative technique; it is a moral project,
shaped by communities that construe justice, obligation, and welfare through Islamic categories
such as magqasid al-Shart ‘a, shiira/ijma , and siyasa shar ‘iyya (Hefner, 2011).

Historically, the institutionalisation of Islam in northern polities preceded the colonial state and
supplied durable templates for adjudication and rule. Pre-colonial emirates and gadr courts in
Kanem-Bornu and the Hausa states—and later the Sokoto Caliphate—wove Islamic jurisprudence
into everyday governance, from dispute resolution to market regulation (Abar, 2019). Under
British indirect rule, colonial authorities simultaneously relied on and reconfigured these
institutions, codifying jurisdictional boundaries and often confining Islamic criminal law while
retaining personal status domains—thereby reshaping judicial authority without eliminating its
Islamic basis. Over time, arrangements oscillated between central codification and regionally
specific religious authority, a pendulum visible again in late-20th-century constitutional debates
(Moosa, 2009).

Returning to civilian rule in 1999 reopened institutional questions about legal pluralism and federal
autonomy. The post-1999 expansion of Shart ‘a jurisdiction in several northern states made visible
the design challenges of plural orders: delimiting criminal versus personal-status domains,
specifying forum-choice protections for minorities, and clarifying appellate pathways between
Islamic and civil courts. Contemporary scholarship, therefore, debates Shari‘a’s place in
democratisation and rule-of-law consolidation, asking whether norm-congruent adjudication can
enhance perceived fairness and compliance without eroding constitutional safeguards. These
debates sit within broader analyses of how plural legal orders shape national cohesion and policy
effectiveness in multi-religious societies (Vaughan, 2016).

Parallel literatures trace how Islamic organisations and leaders act as policy intermediaries,
translating community priorities into education, welfare, and conflict mediation programs. Such
actors frequently operate at the hinge between state directives and local legitimacy, leveraging
consultative practices akin to shira to build policy uptake and arbitrate sensitive disputes. This
intermediary role is especially salient in contexts of intergroup tension, where religious authorities
may broker dialogue and provide culturally resonant frames for cooperation (Canci & Odukoya,
2016).
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Security discourses further distinguish between mainstream Islamic leadership and violent
extremist projects, emphasising that the latter instrumentalise Islamic symbols while rejecting
scholarly and communal authorities. Research on counter-extremism suggests that empowering
credible religious leaders and interfaith infrastructures can narrow the resonance of radical
narratives and channel grievances into recognised dispute-handling mechanisms (Almujahid et al.,
2024). At the same time, human-rights—focused analyses underscore the need to harmonise plural
legal practice with universal rights protections—a debate often framed in terms of
maslaha/mafsada and the higher objectives (magqasid) of the law. These strands depict a field in
which Islamic legal-ethical reasoning, institutional design under federalism, and the practical work
of organisations and leaders jointly shape Nigeria’s political development (Mandaville, 2007;
Vaughan, 2016).

Thus, the Nigerian case challenges secularisation’s retreat thesis by demonstrating a durably public
religion embedded in multi-level institutions. The literature converges on three anchors: (1) long
historical lineages of Islamic adjudication and authority adapted (but not erased) by colonial
codification; (2) post-1999 legal-pluralist experimentation that tests democratic consolidation
through Shari ‘a—civil interfaces; and (3) contemporary governance in which Islamic organisations,
interfaith forums, and mainstream clerics mediate policy, manage conflict, and counter extremist
claims while engaging rights-focused critiques.

From Description to Analysis: Three Mechanism-Centred Lenses

1) Shart‘a—Civil Interfaces as Governance Technology

Shari‘a—civil interfaces operate as a governance technology that lowers uncertainty for citizens
and officials by clarifying how disputes move through parallel forums. In practical terms, these
interfaces hinge on forum choice—whether disputants pursue redress in Shari ‘a or civil courts—
on layered jurisdiction between lower Shari ‘a courts, Shari‘a Courts of Appeal and the federal
appellate structure, and on standardised appeals that make the rules for moving cases across forums
predictable and public. When these elements are clearly specified, litigants face lower search and
compliance costs and judges encounter fewer conflicts of competence; the effect is greater
procedural clarity and rights legibility for Muslims and non-Muslims alike (Ostien & Dekker,
2010; Kendhammer, 2013). Historically, such interfaces grew out of colonial and post-colonial
bargains over legal authority oscillating between codification and accommodation; today’s plural
regime is best read as an evolutionary outcome of those settlements (Moosa, 2009).

Where interfaces are predictable and accessible, legal pluralism can dampen conflict by aligning
adjudication with community norms while preserving constitutional safeguards (Kendhammer,
2013). The logic is straightforward: when citizens perceive that norm-congruent forums are
available and that pathways of appeal are intelligible, they are more likely to accept outcomes as
legitimate—even when they lose—because the process resonates with community expectations
and is visibly tethered to constitutional backstops (Hefner, 2011). By contrast, ambiguity in
jurisdiction or opacity in appeals encourages forum shopping, erodes trust and heightens
intergroup suspicion (Ostien & Dekker, 2010).

Conceptually, the quality of these interfaces can be read through time-to-resolution and appeal
rates across forums, reversal rates at appellate levels, litigant satisfaction and perceived fairness,
and the incidence of inter-religious disputes linked to forum conflict. Safeguards that sustain
legitimacy include public “maps” of jurisdiction, a guaranteed non-Muslim opt-out, legal-aid
support for cross-forum cases, and ombuds functions to surface rights-related grievances (An-
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Na’im, 2011). The boundary risk is that pluralism hardens into parallel, non-communicating
systems that dilute constitutional equality, mitigated by standardised interfaces and routine rights
briefings in Shari ‘a criminal matters (An-Na’im, 2009). Given that authority in Muslim publics is
plural and negotiated, interpretive transparency about the scope of Shari ‘a forums is also essential
for managing evolving communal expectations (Mandaville, 2007).

2) Organisations and Leaders as Policy Intermediaries

Islamic councils, associations and respected leaders function as policy intermediaries translating
magqasid-framed priorities into education, welfare and mediation programmes (Ayoob & Lussier,
2020). They operate simultaneously across three interfaces: between state and community, where
policies are co-produced; between doctrine and implementation, where maqasid such as the
protection of life, intellect and property are rendered into concrete programme design; and between
elites and the grassroots, where compliance is mobilised and feedback is channelled. Shira is the
procedural glue that binds these interfaces together—consultative hearings, clerical-lay
committees and public justification rituals that record trade-offs and reasons (Ayoob & Lussier,
2020). Historically anchored authority, including the legacies of emirate governance and scholarly
leadership, continues to confer social capital that can be marshalled for policy uptake (Buba, 2018).
Analytically, intermediaries raise policy uptake and trust when they embed shiara into agenda-
setting and oversight. Consultation here is not a performative exercise but a problem-seeking
device: it surfaces friction in advance (costs, equity concerns), aligns programmes with recognised
moral vocabularies and generates accountability narratives that citizens understand and can verify
(Ashiru, 2013). Where councils and associations systematically document shiira—through
minutes, communiqués and statements of consensus—the credibility of delivery in education
reforms, social safety nets and local mediation tends to improve, visible in attendance, continuity
of participation and complaint-to-resolution ratios (Kurfi, 2018).

These gains are not automatic. Intermediaries can drift toward elite capture or be repurposed for
partisan mobilisation. Rotational leadership, public reporting and accessible appeal channels help
to check such drift (Bayat, 2007). Because Islamic authority is multi-centric, effective
intermediaries acknowledge plural viewpoints and communicate the doctrinal basis for
decisions—for example, how maslaha/mafsada calculations were weighed—sustaining buy-in
even when views diverge (Karimullah, 2023). The upshot is a translation pipeline from Islamic
ethical grammar to concrete governance routines—budget inputs, school-board deliberations and
community mediation panels—through which trust and compliance are co-produced (Ayoob &
Lussier, 2020).

3) Pluralism, Security, and Gender as Stress-Tests

Pluralism, security and gender function as stress-tests for the foregoing mechanisms. Interfaith
councils and Sulh-style dialogue institutionalise non-violent bargaining, while gender inclusion
leverages Islamic precedents and organisational pathways (Elamin, 2024). In plural settings,
interfaith prevention councils act as early-warning and rapid-response bodies by routinising
contact between clerics, civic actors and state officials; Sul/h provides a culturally legible
repertoire—acknowledgement, restitution and public recommitment—that helps to de-escalate
flashpoints (Canci & Odukoya, 2016). On gender, Islamic women’s organisations cultivate
leadership pipelines through training and mentorship, connect candidates to party nomination
rules, and frame participation within magasid-based ethics of justice and public interest, thereby
normalising women’s presence in decision spaces (Karimullah, 2023).

Security outcomes improve when mainstream Islamic leadership is empowered to delegitimise
extremist frames; efficacy turns on message credibility (recognised scholars), network reach
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(mosques and schools) and service anchors (welfare and education) that out-compete violent
entrepreneurs (Almujahid et al., 2024). By reducing rumour cascades and coordinating cross-group
commitments, interfaith councils narrow the window in which opportunists can weaponise identity
(Uche et al., 2020). Women’s participation rises where credentialing (education and civic
leadership) is coupled with clear nomination rules. Islamic ethical arguments support these; such
gains are more durable when skills pipelines are paired with doctrinal legitimation (Kurfi, 2018).
Conceptual indicators allow these stress-tests to be assessed. For security and pluralism, relevant
indicators include inter-communal incident frequency, time-to-de-escalation, compliance with
council agreements and the breadth of participation across faith actors (Rugar, 2020). For gender,
the focus is on the number of trained women leaders, nomination and appointment rates, retention
in office and co-sponsorship of education and health policies (Sarumi et al., 2019). Design notes
follow from these metrics: councils benefit from statutory reporting and transparent sanctioning
for breaches; gender pipelines need resources for caregiving and transport, and clear anti-
harassment procedures to convert training into candidacy (Elamin, 2024). The boundary risks are
familiar. Without procedural safeguards, interfaith bodies can be dismissed as symbolic; without
doctrinal framing, women’s inclusion can be misread as an exogenous imposition. Both risks are
mitigated by tying practice to recognised Islamic categories—shiira, maslaha and ‘adl—and by
publishing the reasoning behind decisions (Mandaville, 2007).

Focused Conceptual Illustrations from the Literature

Post-1999 Shart ‘a Reforms (Zamfara/Kano/Kaduna)

Following Nigeria’s return to civilian rule in 1999, several northern states reintroduced Shari a
with varying institutional designs, creating a natural experiment in legal pluralism within a federal
order. Comparative analyses emphasise that clear demarcation between criminal and personal-
status jurisdictions and transparent appellate channels into state High Courts and the federal
judiciary is decisive for legitimacy and rights protection (Kendhammer, 2013). Where these
interfaces are genuinely legible to citizens—through published jurisdictional maps, standardised
procedures, and accessible legal aid—forum choice becomes predictable rather than politicised,
thereby reducing perceptions of arbitrariness (Hefner, 2011). Across the literature, three recurrent
design choices shape outcomes: delimiting domains (for example, circumscribing Shari ‘a criminal
jurisdiction or specifying evidentiary standards), codifying appeal routes from Shari‘a courts to
civil appellate courts, and supporting user navigation via paralegal clinics and multilingual notices
of rights. Each reduces transaction costs and signals fairness (Ostien & Dekker, 2010). States that
paired reforms with hisbah-style oversight oriented to market morality and mediation, rather than
coercive policing, also reported fewer escalation paths from petty disputes to communal crises
(Buba, 2018). By contrast, ambiguity over mixed cases—such as inter-religious disputes or
criminal matters involving non-Muslim parties—generates friction when consent to forum is
unclear or minority protections underspecified (Kendhammer, 2013). If criminal punishments
trigger national-level rights debates without parallel due-process guarantees, reputational and
legitimacy costs rise (An-Na’im, 2009), a risk amplified in plural urban centres like Kaduna, where
intergroup contact is dense and cross-forum externalities accumulate (Canc1 & Odukoya, 2016).
The scholarship points to observable signals for assessing institutional performance—time-to-
resolution, appeal rates and outcomes, user-reported procedural clarity, and the frequency of
intergroup incidents before and after interface reforms (Kendhammer, 2013). In short, where
domains and appeals are clearly delimited, citizens’ sense of procedural justice and legitimacy
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increases; where overlaps and rights ambiguities persist, intergroup tension and rights disputes
intensify (An-Na’im, 2009).

Conflict Mediation and Interfaith Forums (Plateau/Kaduna)

Studies of Plateau and Kaduna show how institutionalised dialogue—rooted in Islamic Sulh
(negotiated settlement) and mirrored by Christian conciliation traditions—functions as a
governance mechanism when linked to state reporting lines and early-warning systems (Rugar,
2020). Clerical legitimacy is pivotal: respected imams and pastors translate communal grievances
into actionable agendas. They can credibly commit followers to restraint, especially when councils
are formally recognised and resourced to monitor flashpoints (Elamin, 2024). Forums that endure
tend to combine balanced representation across religious and ethnic blocs with procedural
regularity—scheduled meetings, recorded minutes, and agreed de-escalation protocols inspired by
shara and consensus—alongside statutory liaison with security and civil authorities. These
features embed shura in decision cycles while preserving rapid-response channels, converting
councils from ad-hoc “talk shops” into predictable conflict-prevention infrastructure. Failure
modes recur where bodies lack implementation authority, representatives are perceived as partisan,
or agreements are not backed by swift administrative action (Canct & Odukoya, 2016). Forums
are also vulnerable when extremist entrepreneurs erode clerical credibility; parallel investment in
protective community narratives and livelihood support programmes helps stabilise compliance
(Akinola, 2015). Evaluation can track incident trends, time-to-de-escalation, agreement-
compliance rates, and trust indices from community surveys before and after institutionalisation
(Canc1 & Odukoya, 2016).

Women’s Islamic Organisations and Civic Channels

The literature underscores the role of women’s Islamic associations as policy intermediaries that
translate magasid-oriented arguments—public interest and justice—into practical routes for
participation, including training, credentialling, and navigation of party rules (Sarumi et al., 2019).
Their repertoires span civic education, leadership clinics, mentorship networks, and issue-based
advocacy around education, health, and livelihoods, activities that build reputational capital across
religious constituencies (Ayoob & Lussier, 2020). Effective pipelines tend to integrate religious
legitimacy grounded in Qur’anic and Prophetic precedents for public service with strong
institutional literacy—how to secure nominations, comply with party quotas, and run issue-focused
campaigns—and with material enablers such as childcare, safe transport, and micro-funding that
reduce participation frictions (Kurfi, 2018). When associations formalise internal consultative
practices modelled on shiira—surveys, member assemblies, consensus minutes—they model
participatory governance and gain leverage with external actors. Progress remains uneven where
party gatekeeping is opaque, security risks deter public engagement, or conservative brokers frame
women’s leadership as culturally out of bounds (Sarumi et al., 2019). In these settings, framing
participation in magqasid terms—justice and the protection of welfare—helps counter cultural
vetoes, while coalitions with broader civil-society and faith actors expand protective networks
(Adogame, 2021). Monitoring training completion and its conversion into candidacy, nomination
and appointment rates, issue-win frequency—such as passage of education or health motions—
and cross-community approval of women office-holders provides a realistic impact gauge (Sarumi
et al., 2019). Where Islamic legitimacy is combined with concrete rules of access, women’s
participation and policy voice improve without sacrificing religious credibility.
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Propositions

The following propositions translate the framework—Islamic norms — institutional mechanisms
— governance outcomes—into policy-testable claims suitable for Nigeria’s federal and religiously
plural context.

Legitimacy via interfaces: In states where Shari‘a—civil appellate pathways are standardised and
publicly legible, perceived fairness and compliance will be higher. Predictable jurisdictional
boundaries, clear forum-choice rules for Muslims and non-Muslims, and transparent appellate
ladders reduce user confusion, forum shopping, and allegations of bias. When citizens see how a
matter moves from area courts to Shari ‘a/civil courts and on to unified appellate review, they infer
procedural justice—even where outcomes are adverse—raising voluntary compliance and
lowering enforcement costs. Public plain-language guides, time standards for appeals, and legal-
aid kiosks at court registries further signal neutrality, particularly in mixed jurisdictions. This claim
can be operationalised with indicators such as median case-disposition time across forums, appeal
reversal/variance rates by forum type, complainant satisfaction scores, the share of cases resolved
without extra-judicial escalation, and the petition volume to ombuds offices. Gains attenuate where
appellate rules are opaque, cross-forum rights for non-Muslims are not explicit, or
translation/access barriers persist.

Consultation yields uptake: Embedding shara-style consultative forums into budgeting and
regulatory cycles increases policy uptake among Muslim constituencies. Shira, operationalised
via pre-budget hearings, sectoral town halls, and school/health boards, aligns state choices with
community priorities and produces ijma -like consensus records that legitimate trade-offs. When
Islamic councils, imams, and women’s/youth associations co-design rules and co-monitor
delivery, compliance with fees, taxes, and regulations improves, and implementation runs more
smoothly because policies carry legal and religious-ethical warrants. Measurable signals include
attendance and representation diversity in consultative sessions, the percentage of final budgets
traceable to shuara inputs, downstream compliance rates (permits, levies), grievance-redress
closure rates, and trust-in-government indices in predominantly Muslim LGAs. Consultation
backfires if it is performative—minutes not actioned—or exclusionary, which depresses trust.
Pluralism with safeguards: Legal pluralism reduces intergroup contention when explicit
minority-rights guarantees and forum-choice protections exist. Plural orders stabilise when
citizens know ex ante which forum governs which dispute and retain opt-out protections (e.qg., for
non-Muslims in criminal matters). Codified conflicts-of-law rules, rights briefs appended to
judgments, and inter-court liaison committees limit jurisdictional friction and perceptions of
domination. These safeguards also depoliticise contentious episodes by moving them into routine,
rule-bound procedures rather than identity contests. Progress can be tracked through the frequency
of intergroup violence linked to adjudication, the share of non-Muslim parties invoking forum-
choice, the rate of constitutional/rights challenges sustained on appeal, and public awareness of
forum rights. Absent explicit safeguards, pluralism can amplify grievances and mobilisation along
identity lines.

Counter-extremism by norm entrepreneurship: Empowering mainstream Islamic leadership in
prevention councils lowers extremist resonance and improves community co-operation (Cook,
2018). Credible imams, scholars, and women’s leaders act as norm entrepreneurs, contesting
extremist frames with magasid-based ethics—sanctity of life, justice—and offering Sulh-style
mediation paths that keep disputes inside communal institutions. Coupled with early-warning
systems, civic education, and youth livelihood programmes, religious leadership helps convert at-
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risk networks into co-producers of security (Almujahid et al., 2024). Practical measures of effect
include the volume and reach of counter-narratives issued by recognised councils, community tip-
offs and co-operation rates, youth recruitment-intention/attitudinal surveys, and incident rates in
areas with active councils versus controls. Effects weaken if councils lack autonomy, are
politically captured, or neglect material drivers such as jobs and schooling.

Women’s inclusion mechanism: Where women’s Islamic organisations provide credentialling
and nomination-process support framed in magqasid-based ethics, women’s candidacy and
appointment rates rise. Organisations that blend Islamic legitimacy with leadership training, policy
literacy, and navigation of party gate-keeping reduce barriers rooted in social norms and
procedural opacity. Framing participation as public interest (maslaha) and justice widens
acceptance among male elites and congregations, while platforms for visible service—education,
health, social protection—create performance records that parties can reward. Progress can be
operationalised by tracking the number of trained women entering primaries or appointments,
conversion rates from training to candidacy, the share of committee chair/vice-chair roles held,
voter favourability toward female Muslim candidates, and retention across electoral cycles. Gains
stall where nomination rules remain informal or patronal, or where material supports such as
childcare and transport stipends are absent (Bayat, 2007).

Hisbah with due process: Hisbah-style oversight bodies that are procedurally bounded and
appellate-linked enhance confidence without eroding rights. Clearly drafted mandates, graduated
sanctions, rights advisories, and mandatory referral to Shari ‘a/civil courts at criminal thresholds
prevent overreach while preserving the community-policing benefits associated with moral
suasion and quick, local resolution. Public reporting and external review boards sustain legitimacy
and give minorities accessible recourse. Monitoring should include the share of hisbah
interventions resolved without coercion, referral rates to courts and subsequent outcomes,
complaints upheld by review boards, community confidence surveys, and rights-violation
allegations per 1,000 interventions. Confidence drops where units act outside mandate, lack
training, or are insulated from appellate scrutiny.

Policy Design Implications

1. Standardise Shari'a—Civil Interfaces
Publish plain-language “jurisdiction maps” that visually clarify what goes to
Area/Customary/High Courts versus Shari ‘a Courts (personal status, inheritance, custody,
select criminal matters where applicable), and specify appeal ladders across forums. Create
joint appellate registers that log every cross-forum appeal with timestamps and outcomes
to make forum navigation predictable. Provide legal aid windows and duty solicitors
trained to triage cross-forum cases, especially for non-Muslims and vulnerable litigants,
and require bilingual templates (English + Hausa/Yoruba where relevant) for filings. Add
service standards (e.g., 30-day acknowledgement; 90-day first hearing) and publish
quarterly dashboards on time-to-disposition and reversal rates. These steps reduce
transaction costs, increase perceived fairness, and protect minorities while preserving
normative fit for Muslim litigants. To guard against forum shopping and rights conflicts,
couple interface reforms with rights checklists for judges/registrars (e.g., counsel, consent,
appeal notice) and refresher trainings on constitutional supremacy and legal pluralism.
Such a design acknowledges colonial legacies of layered jurisdiction yet improves due-
process clarity under contemporary federalism. Where Shari‘a—civil coordination is
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standardised and legible, compliance and trust typically improve, while intergroup anxiety
declines.

2. Institutionalise Shira in State Cycles
Mandate pre-budget consultation forums at local government and state levels with reserved
seats for Muslim and Christian umbrella bodies, women’s associations, youth groups,
traditional authorities, and civic experts. Require that each forum produce a short ijma *
style consensus note—areas of agreement, recognised disagreements, and recommended
trade-offs—appended to policy files and cited in executive memos. Codify minimum
process rules: timely notice, open minutes, published attendance, and written responses to
top recommendations within 30 days. Embed consultation not only in budgeting but also
in school-curriculum reviews, security/peace architecture meetings, and health/social-
protection targeting, reflecting the Islamic normativity of shared deliberation while
honouring plural participation. Track uptake metrics (% of forum proposals adopted;
variance between proposed and enacted allocations) and require annual legislative hearings
on consultation quality. By translating shara into administrative procedure, states can raise
policy uptake and institutional legitimacy across diverse constituencies.

3. Interfaith Prevention Councils
Constitute state-level prevention councils co-chaired by senior Muslim and Christian
leaders with statutory early-warning mandates, integrating police, traditional rulers,
women/youth representatives, and social-welfare officers. Councils should maintain a risk
dashboard (hotspot mapping; rumour/event trackers), issue quarterly public reports, and
operate rapid mediation teams to defuse disputes over land, markets, or religious
processions. Institutionalise Sulh-style dialogue protocols (pre-talks, shuttle diplomacy,
text-based commitments) and link them to case referral pathways in Shari‘a and civil
courts. Train clerical and community leaders in de-escalation, rumour management, and
trauma-informed engagement, and allocate modest contingency funds for local peace pacts
and restitution mechanisms. Publishing meeting minutes and compliance follow-ups
enhances transparency and public trust—key to reducing identity-based mobilisation.

4. Women’s Inclusion Pipelines
Fund Islamic women’s associations to deliver leadership academies (campaign skills,
budgeting oversight, media engagement), party-nomination advising (deadlines, forms,
legal supports), and micro-grants/stipends for childcare and transport during campaign
periods. Require parties receiving public subventions to file gender-parity plans (targets
for tickets, committee seats, and appointments) and to publish shortlists early. Encourage
issue-based caucuses (education, social protection, markets) where women leaders can
demonstrate policy competence and build cross-faith coalitions, consistent with magqasid
(public interest, protection of family/lineage, property). Partner with respected scholars to
articulate Islamic ethical justifications for women’s public leadership and to counter
reputational risks. Track pipeline health via candidate counts, committee roles, bill
sponsorships, and appointment rates, disaggregated by religion/region, and tie a portion of
state civic grants to demonstrable progress.

5. Pluralism Safeguards
Guarantee forum-choice for non-Muslims and require written consent before any party is
tried under a religious criminal forum if applicable. Introduce rights briefs in Shari‘a
criminal cases summarising due-process guarantees (counsel, evidentiary standards,

AbdulGafar Olawale Fahm and Usman Adetunji Adefabi. The Intersection of Religion and Political Development in
Nigeria: An Islamic Perspective, pp. 82 — 96.



93
Journal of Islam in Nigeria, Vol. 4, No. 1. December, 2025/Rajab 1447

appeal) and ensure automatic appellate review for severe penalties. Create independent
ombud offices investigating forum-related grievances, recommending remedies, and
publishing anonymised case digests. Standardise conflict-of-law rules and transfer
protocols between Shari‘a and civil courts, reducing ambiguity that fuels distrust, while
reaffirming constitutional protections for equality and religion. Public legal literacy
campaigns—using radio, mosques/churches, and market associations—should explain
forum rights and appeals in accessible language, strengthening national unity under
protected diversity.
6. Counter-Extremism Partnerships

Resource mainstream clerical networks to produce credible counter-narratives (sermons,
radio programs, school modules) that explicitly delegitimise violence and reclaim
scriptural authority, while coordinating with security and social-service actors. Build
reintegration counselling tracks—faith-informed psychosocial support, vocational
placement, and family mediation—for at-risk youth and returnees, anchored in mosque-
community hubs with civil oversight. Establish school-to-community bridges: joint
workshops for teachers/imams on rumour control, grievance redress, and nonviolent civic
action; periodic open days at mosques/churches to normalise interfaith contact. Require
monitoring and learning plans (exposure metrics, attitudinal shifts, recidivism proxies) and
publish anonymised results to iterate programs. Rights safeguards (consent, confidentiality,
non-discrimination) and periodic independent reviews should be adopted to prevent
securitisation creep.

Conclusion

Reframing Nigeria’s religion—politics nexus through magqasid, siyasa shar ‘iyya, and shiralijma“
clarifies how Islamic norms travel into governance via concrete mechanisms under conditions of
federalism and pluralism. Rather than treating Shari ‘a integration, leadership, security, and gender
as descriptive topics, the model specifies interfaces (where Shari‘a and civil jurisdictions meet),
intermediaries (organisations and leaders that translate norms into policy), and procedures
(consultation, appeal, and oversight routines) that plausibly generate legitimacy, conflict
mitigation, and inclusion. The resulting propositions are policy-testable, enabling scholars and
officials to evaluate what works, where, and why—without collapsing constitutional commitments
or pluralist safeguards.

This conceptualisation contributes three clarities. First, it moves debate beyond “whether” religion
belongs in public life to which institutional designs channel religious normativity toward public
interest (maslaha) while protecting minority rights. Second, it makes implementation observable:
shira is not a slogan but a procedure that can be embedded in budgeting, school governance, or
peace councils; siyasa shar iyya is not an abstraction but a rule-bound discretion tethered to
magasid. Third, it reframes legal pluralism as a governance technology: when jurisdictions and
appellate pathways are standardised and publicly legible, citizens experience faster, more
legitimate resolution and more explicit protections; when they are opaque, forum shopping, rights
anxieties, and intergroup distrust grow.

The policy implications are correspondingly practical. Standardising Shari‘a—civil interfaces
(Jurisdiction maps, joint appellate registers, legal-aid wayfinding) can raise perceived fairness
without privileging faith. Institutionalising shira—through pre-budget hearings, statutory
interfaith prevention councils, and consultative school boards—can widen participation and
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improve policy uptake. Empowering mainstream Islamic leadership in prevention and
reintegration work helps delegitimise violent frames while preserving civic trust. Moreover,
building women’s leadership pipelines via Islamic women’s associations—Ilinking training,
nomination support, and family-care offsets—advances inclusion within a recognisably Islamic
ethical grammar anchored in justice and public welfare.

At the same time, the argument is about risks. Elites can instrumentalise religion; consultative
bodies can be captured; hisbah-style oversight can overreach if unmoored from due process; and
poorly drawn interfaces can burden minorities. The framework, therefore, insists on twin
guardrails: (1) constitutional constraints that secure forum choice, equality before the law, and
appeal; and (2) magasid-based proportionality that steers discretionary power toward measurable
public benefit and away from sectarian advantage. Designing for transparency (open meeting
records, public reasons for decisions, accessible complaint pathways) is not an administrative
afterthought but a normative requirement.

Empirically, the paper points to a doable research agenda. Future work can operationalise the
mechanisms with comparative indicators, for example: time-to-resolution across forums; appeal
rates and outcomes; participation rates in shira-style hearings; women’s candidacy and
appointment rates in Islamic civil organisations; and intergroup trust metrics in areas with active
interfaith councils. Mixed methods are well-suited here: legal-institutional mapping of interface
designs; administrative-data analysis from courts; process-tracing of mediation episodes;
ethnography of consultative forums; and field experiments or quasi-experiments around new
consultation rules or nomination supports. Building an open, state-by-state dataset on interface
design and consultative practices would enable cumulative learning and peer benchmarking across
federating units.

The framework also travels. While grounded in Nigeria’s distinctive history and demography, the
concept—mechanism—outcome model is adaptable to other multi-religious federations wrestling
with legal pluralism and public authority. Its portability lies not in exporting one legal code but in
specifying how normative claims become procedures that can be audited for fairness, inclusion,
and effectiveness.

Thus, an Islamic governance vocabulary centred on magqasid, siyasa shar ‘iyya, and shiira/ijma’
can strengthen, not weaken, a plural constitutional order when translated into transparent
interfaces, credible intermediaries, and repeatable procedures. Nigeria’s challenge—and
opportunity—is to institutionalise these pathways where citizens can see and evaluate them. Doing
so aligns ethical aspiration with administrative craft, ensuring that the moral energy of religion
contributes to the everyday work of justice, peace, and shared prosperity. The propositions
proposed here map a pragmatic route: test the interfaces, monitor the consultations, protect the
safeguards, and let evidence—not caricature—guide reform.
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