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ABSTRACT
This study is situated within the academic field of missiology, with a focus on Christian-Muslim
relations. Islam and Christianity are both missionary religions, bearing witness to the revelations they
believe they have been given. Their history of interaction is complex and has, at times, been filled
with conflict. This study seeks to investigate whether Christian-Muslim cooperation can contribute
to peace and, if so, how. In order to achieve this, the study presents the development and work of the
Joint Committee of Religious Leaders for Peace in Zanzibar, analysing how it navigated as an
interreligious peace committee at the interface between religion and politics between 2005 and 2013.
The research draws on personal experience, as I was a member of the Joint Committee from 2005 to
2010.
Whereas Christian-Muslim relations elsewhere have been studied, their dynamics in Zanzibar
have yet to be thoroughly analysed. Moreover, studies of practical cases of Christian-Muslim
cooperation, such as the Joint Committee, are scarce.
Presenting an analytical narrative, highlighting the journey of the Joint Committee, the thesis
consists of two main parts. The first is historical, starting with an introduction to Christian-Muslim
relations in Zanzibar based on archival and other material, followed by a presentation of the
committee’s emergence and work based on various documents and notes from the committee’s
planning meetings and public dialogue meetings. The second, main part is analytical, providing a
multiperspective discussion of the two key theological issues that emerged as the most crucial from
the committee’s experience, namely ’religious identity’ and ‘religion and politics.’ It makes use of
historical, theoretical, and interview material, the latter of which is comprised of 20 semi-structured
interviews conducted in November 2013 with Muslim and Christian religious experts and nonexperts. Detailed transcripts of the interviews were thematically categorised so that they comprised
the backbone for the thesis as a qualitative study.
The study shows that Christian-Muslim cooperation can indeed contribute to peace, but argues
that one of the factors on which its effectiveness depends is whether the religious leaders participating
are recognised by their constituencies as authentically representing the core Christian and Muslim
theologies as delineated against other religions. The other main factor is whether they navigate wisely
the interface between religion and politics and are perceived as authentically religious leaders,
delineated against the political sphere. The study argues that, in the face of political and religious
dichotomisations, the committee’s initiatives comprised an example of diapraxis, i.e. interreligious
cooperation motivated by religion.
9
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GLOSSARY
alawiyya

a Sufi brotherhood, in practice confined to certain families with
Hadhramaut origins

amani

peace

asma al-husna (Ar.)

the beautiful names [of God]

aya

a qur’anic verse

baraza

council, assembly, place to welcome visitors

basileia tou theou (Gr.)

Kingdom of God

basmala

the (Arabic-language) formula “In the name of God, the Most Gracious,
the Most Merciful”

bida

an innovation

corpus Christi (Lat.)

Body of Christ

dawa

invitation, Islamic equivalent to the Christian “mission”

diakonia (from Gr.)

service

dhikr

Sufi worship

dini

religion (as creed and practice)

dua

prayer

ecclesia (Gr.)

an assembly, church

eirene (Gr.)

peace

fatwa

a religious or judicial pronouncement

fundi

a handiman, technician

hadith

a tradition relating to the words, deeds or habits of prophet Muhammad)

hajj

pilgrimage (in Islam)

haki

rights, justice

hijra

the first Muslims’ migration to Medina in 622

hotuba

a speech, sermon

ibada

worship

Ibadi

a branch of Islam which predates the Shia/Sunni schism

idi al adha

the feast of sacrifice

idi al fitri

the festival of breaking the fast of Ramadan

imitatio Christi (Lat.)

imitation of Christ

isnad

a chain of transmission (often used for hadiths)
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jazba

passion, rage, desire, feeling, zeal

kadhi

an Islamic judge

kafiri

an infidel

kamati

a committee

kamili

complete, accurate

kanzu

a white robe considered part of Swahili dress culture for men, often
indicating that the bearer is Muslim.

karama

charisma, spiritual endowment, divine favour

kenosis (Gr.)

self-emptying

kofia

an embroidered cap that is considered part of Swahili dress culture for
men, often indicating that the wearer is Muslim.

koinonia (Gr.)

fellowship

kujitegemea

self-reliance

liwali

a ruler’s local representative, in charge of legal matters

madrasa

a qur’anic school

manga

Omani Arab living in Zanzibar

mapinduzi

a revolution

maskini

poor

martus (Gr.)

a witness

maslaha al-amma (Ar.)

the common good

maulidi

the Prophet’s birthday

mganga

a traditional healer

mihadhara (pl.)

an open-air public talk, often with a religious content

mila

(African religious) customs, traditions

millet (Turk.)

a religious community, nation

missio (Lat.)

sending

mji mkongwe

lit. ‘old town,’ referring to Zanzibar’s Stone Town

mkoa

a region

mkutano mkuu

a general assembly

mseto

mixed, coalition, stew

mtumishi

a servant

muafaka

an accord
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mubarak

blessed

mufti

an Islamic law expert, someone who issues fatwas

muhajiruna

exiles, the first converts to Islam, who fled to Medina

muongozo

guidelines

mzungu

a white person

ndoa ya mkeka

a mat marriage

nguvu

strength, power

Nostra Aetate (Lat.)

lit. ‘in our times,’ a key Vatican II document

oikos (Gr.)

home, house

phronesis (Gr.)

practical wisdom

popobawa

a violent spirit occasionally operating in Pemba

posho

‘sitting allowances’

qadiriyya

a Sufi brotherhood

ar-rahim

God the merciful (in action)

al-rahma

mercy

ar-rahman

God the merciful (in character)

Ramadan

the Islamic month of fasting

ruksa

lit. ‘permitted,’ period of liberalisation after Nyerere’s retirement

salaam aleikum

peace be with you

sayyid

an honorific title of descendant of the Prophet

serikali mseto

a coalition government

shafi

one of the four Islamic law schools

shahada

Islam’s creed

shahid

a witness, martyr

shalom (Hebr.)

peace

sharifu

a descendant of the Prophet, or respected person

sheha

a leader of the shehia

shehe, sheikh

a Muslim religious leader

shehia

the lowest level of the decentralised government structure in Zanzibar

shetani

a demon, spirit, devil

shirazi

the ‘indigenous’ population of Zanzibar, claiming Persian ancestry

shirk

the sin [in Islam] of associating something or someone with God
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siasa

politics

silsila

a continuous chain of spiritual descent, a kind of mystical isnad

sunna

“normal practice” in Islam, derived from texts and the Prophet’s example

sura

a chapter in the Qur’an

taarab

a musical style popular on the Swahili coast, influenced by Arab music

talaka

“I divorce you” / divorce formula

tarika

(Sufi) brotherhood

tathlith

“make three”

tawhid

unity (of God)

uamsho

awakening

uchawi

witchcraft

udhaifu

weakness

uhuru

freedom, independence

“uislamkristo”

“Chrislam”

ujamaa

extended familyhood, Nyerere’s socialist policy from 1967

ujinga

ignorance

ulama

scholars of Islamic law

umma

worldwide Muslim community

umoja

unity

upendo

love

ushenzi

barbarism

ustaarabu

civility

utengano

division

utulivu

the state of being at ease, calmness, equanimity (evenness of temper)

wadogo (pl.)

the powerless ones (lit. “the small ones”)

Wahhabi

a person belonging to the Wahhabi branch of Islam common in Saudi
Arabia since 1744, named after Sh Muhammad Ibn Abd al-Wahhab

wahid

one

wakf

a consecrated religious endowment

wakubwa (pl.)

the powerful ones (lit. “the big ones”)

wilaya

sub-region, administrative unit

yasa (Hebr.)

save, help in distress, rescue, set free
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LIST OF ACRONYMS
AACC

All Africa Council of Churches

AMNUT

All Muslim National Union of Tanganyika

ASP

Afro-Shirazi Party

ASYL

Afro-Shirazi Youth League

AU

African Union

BAKWATA

Baraza Kuu la Waislamu Tanzania (‘The Supreme Council of Muslims
in Tanzania’)

CCM

Chama Cha Mapinduzi (‘The Revolutionary Party’)

CCT

Christian Council of Tanzania

CCV

Combatting Community Violence

CMCS

Centre for Muslim-Christian Studies

CMS

Church Mission Society

CSIC

Centre for the Study of Islam and Christian-Muslim Relations

CSP

Communiy of the Sacred Passion

CEOSS

Coptic Evangelical Organization for Social Services

CPT

Christian Professionals of Tanzania

CUF

Civic United Front

CWME

Commission on World Mission and Evangelism

CYCOM

The Commission on Younger Churches and Orphaned Missions

DMCDD

Danish Mission Council’s Development Department

DMS

Danish Mission Society

DPM

Danish Pathan Mission

ECD

Eastern and Coastal Diocese

ELCT

Evangelical Lutheran Church in Tanzania

EMS

Evangelical Mission Society for German East Africa in Berlin

FBI

Federal Bureau of Investigation

FPCT

Free Pentecostal Church of Tanzania

GNU

Government of National Unity

IAP

Islam in Africa Project, later called PROCMURA

IMF

International Monetary Fund

IRCPT

Interreligious Council for Peace, Tanzania
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JMZ

Jimbo la Misioni la Zanzibar, one of the six ECD-ELCT districts

JVD

Juhudi za Viongozi wa Dini (‘Religious Leaders’ Efforts’: The Swahili
title of the Joint Committee)

KAS

Konrad Adenauer Stiftung

LegCo

Legislative Council

LCS

Lutheran Cooperation Services

LFA

Logical Framework Analysis

LMC

Lutheran Mission Cooperation

LMS

London Missionary Society

LWF

Lutheran World Federation

KMKM

Kikosi Maalum cha Kuzuia Magendo (“Special Force to Prevent
Smuggling”)

NCA

Norwegian Church Aid

PROCMURA

Programme for Christian-Muslim Relations in Africa

SPG

Society for the Propagation of the Gospel in Foreign Parts

SWAT

Subhana wa T'ala (Ar.): ‘Glory to Him, the Exalted’

TAA

Tanganyika African Association

TANU

Tanganyika African National Union

TEC

Tanzania Episcopal Conference

TSH

Tanzanian Shilling

TUKI

Taasisi ya Uchunguzi wa Kiswahili (‘Institute for Swahili research’)

UDHR

Universal Declaration of Human Rights

UEM

United Evangelical Mission

UMCA

Universities’ Mission to Central Africa

USPG

United Society for the Propagation of the Gospel

WCC

World Council of Churches

WCRP

World Council of Religions for Peace

ZANZIC

Zanzibar Interfaith Centre

ZEC

Zanzibar Electoral Commission

ZIADA

Zanzibar Interfaith Association for Development and Aids

ZNP

Zanzibar Nationalist Party

ZPPP

Zanzibar and Pemba People’s Party
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NOTES TO THE READER

Quotations from the Bible and the Qur’an
Quotes from the Qur’an in Swahili are taken from Sheikh1 Abdullah Saleh al-Farsy’s Qurani
Takatifu.2 Quotes from the Qur’an in English are taken from Yusuf Ali’s 1934 translationThe Holy
Quran: Text, Translation and Commentary3 and designated according to the SBL Handbook of Style.4
Quotes from the Bible are taken from the New Revised Standard Version5 and abbreviated according
to the SBL Handbook of Style.6 The bibliography features a list of all biblical and qur’anic quotes used
in the thesis.

Emphasis and quotation marks
Italics are used for foreign words, key concepts when introduced, and to give extra emphasis. Single
quotation marks are used to mark emphasis to a lesser degree and to mark quotes inside quotes.
Double quotation marks are used to mark quotes and as “scare-quotes,” denoting irony or “so-called.”

Translation and transliteration
All translations are my own. From Swahili, I have primarily made use of TUKI’s (Taasisi ya
Uchunguzi wa Kiswahili: ‘Institute for Swahili research’) Swahili-English dictionary (Kamusi ya
Kiswahili-Kiingereza) and Sacleux’s Swahili-French dictionary (Dictionnaire Swahili Français).7

Sheikh is the title of a Muslim religious leader, henceforth abbreviated to ‘Sh’.
Sheikh Abdullah Saleh al-Farsy, Qurani Takatifu (Nairobi: Islamic Foundation, 1969).
3
Abdullah Yusuf Ali, The Holy Quran: Text, Translation and Commentary (Lahore: Sheikh Mohammad Ashraf
Publishers, 1995).
4
Society of Biblical Literature, The SBL Handbook of Style: For Biblical Studies and Related Disciplines, 2nd ed. (Atlanta,
Ga: SBL Press, 2014), 34-35.
5
Holy Bible: New Revised Standard Version Containing the Old and New Testaments (Peabody, Mass.: Hendrickson
publishers, 1989).
6
The SBL Handbook of Style, 124-25.
7
Kamusi Ya Kiswahili-Kiingereza (Dar es Salaam: TUKI - Taasisi ya Uchunguzi wa Kiswahili, Chuo Kikuu cha Dar es
Salaam, 2001); Ch. Sacleux, Dictionnaire Swahili-Français (Paris: Institut d’ethnologie, 1939).
1
2
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Concerning transliteration of Arabic words and names, they are written without diacritical marks,
following the pattern employed in Swahili since the time when it changed from the Arabic to the
Latin alphabet. When referring to Islam’s holiest scripture, the thesis follows the recommendations
from the SBL Handbook of Style, employing the terms ‘Qur’an’ and ‘qur’anic.’

Chapters, sub-chapters, and sections
The thesis is structured into three levels: Starting from the bottom, the texts under the lowest-level
heading are referred to as ‘sections,’ whereas the pieces of text under the two highest-level headings
are referred to as ‘sub-chapters’ and ‘chapters’ respectively. The text also contains many crossreferences to sections, sub-chapters, and specific footnotes (abbreviated fn) with attached sentences.
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Chapter One
INTRODUCTION

1.1. General introduction
Christianity and Islam are the two largest world religions. Both are missionary religions, bearing
witness to the revelations with which they believe they have been entrusted. In Zanzibar, Christians
and Muslims have interrelated without interruption since the 19th century.8 It is also a place that has
experienced much political conflict.9
In 2005, the Joint Committee of Religious Leaders for Peace (JVD) was established in
Zanzibar, consisting of four Muslim institutions and three churches. 10 This thesis has been written
with a personal angle because I was myself a member of the committee until 2010. Having been sent
out by Danmission11 as a missionary to work with Christian-Muslim relations for the Eastern and
Coastal Diocese (ECD) of the Evangelical Lutheran Church in Tanzania (ELCT),12 my tasks included
preaching in the congregations and teaching seminars, as well as others related to the Joint
Committee13 and establishing the Zanzibar Interfaith Centre (ZANZIC – see fn. 153). Being aware
that my proximity to the research topic could compromise the study’s credibility, the methodological
chapter (two) provides details on the material to be examined as well as the researcher’s situatedness
and presuppositions.

8

Section 3.1.1 details the Portuguese period, during which time Christians and Muslims first interacted in Zanzibar.
Zanzibar’s political complexities will be introduced in 3.2 and 3.3.
10
JVD is the abbreviation of the committee’s Swahili name: Juhudi za Viongozi wa Dini kuimarisha Amani. It means
“Religious leader’s efforts to solidify peace.” In this thesis, the committee will be referred to as the Joint Committee or
just “the committee,” and sometimes “the steering committee” or “central committee.” In Swahili it was commonly
referred to among those attached to it simply as “kamati.”
11
Danmission was the new name after the merger in 2000 of DMS (Danish Mission Society) and the Danish Santal
Mission. Concerning Danmission’s history of engagement with Islam, see fn. 515. For its view of mission, see section
4.1.3.
12
ELCT is one of the largest Lutheran churches in the world, with 5.8 million members; “Evangelical Lutheran Church
in Tanzania,” ELCT, accessed August 22, 2015. https://www.lutheranworld.org/country/tanzania.
13
My wife Dorthe Davidsen Langås was also a full-time missionary. Her chief occupation was to be the establishment
and management of the women’s project Upendo, which means “love.” The project is briefly detailed in fn. 151. She was
born in 1973 and educated as a teacher. A Norwegian born in 1970, I was educated as a Lutheran theologian and pastor.
9
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This thesis presents an analytical narrative, highlighting the journey of the Joint Committee
from 2005 to 2013. Situated within the academic field of missiology (2.1) and making use of
abduction as research strategy (2.3), the study has sought to investigate whether Christian-Muslim
cooperation can contribute to peace and, if so, how. It is comprised of two main parts. The first part
is historical, starting in chapter three with a historical introduction based on archival and other
material, followed in chapter four by a presentation of the committee’s origins and work, based on
various documents and notes from the committee’s public dialogue meetings and planning meetings.
The second part is analytical. From the committee’s experience, two areas emerged as crucial
for further analysis, namely religious identity and religion and politics. Therefore, the study examines
how the committee navigated as an interreligious peace committee at the interface between religion
and politics. The analytical part is multiperspective, contributing not only to the understanding of the
Joint Committee’s experience, but also to broader academic discussions on several issues relevant to
Christian-Muslim relations and missiology. The thesis shows that a number of issues of academic
interest may emerge from interreligious practice, such as: hybrid, multiple, religious, and cultural
identities (5.3); syncretism and popular religion (5.3.2); the politicisation of religion and the
religionisation of politics (6.2.1); and state-religion models (6.2.2).
The analytical chapters make use of historical, theoretical, and interview material, the latter
of which is comprised of 20 semi-structured interviews with Muslim and Christian religious experts
and non-experts. Because interviews comprised the backbone of the thesis as a qualitative study
(2.4.2), detailed transcripts of them have been categorised thematically.
The reasons why the Joint Committee is being studied, and by me, can be summed up in three
words: ‘uniqueness,’ ‘access,’ and ‘impact.’ Firstly, the committee’s experience is, like all such
initiatives, unique, as it comprisesa multi-faceted case of Christian-Muslim cooperation for peace
shaped by and contributing to shaping its context. One of its unique features was its make-up, being
a joint initiative from seven respected, influential, and well-established religious institutions in

22

Zanzibar: The Kadhis’ courts,14 the Wakf and Trust commission,15 the Muslim Academy, the Mufti’s
office,16 and the Catholic, Anglican, and Lutheran churches (4.1.5 & 4.2.2).17 Secondly, studying the
committee was possible because of my access to unique material, as a result of my being involved in
the run-up to its formation (on 19 August 2005) and as I was a representative of the Lutheran church
on the committee from 2005 to 2010 (see chapter four). The significant impact of the committee,
which will be discussed in sub-chapter 4.4, is the third reason why it is being studied. This was clearly
illustrated by one of the interviewees: Asked if there was anything the world could learn from
Zanzibar in terms of Christian-Muslim relations, he had one answer: the Joint Committee.18
Moreover, Sh Abdalla Talib Abdalla’s Master’s thesis found that the committee’s efforts for peace
before the 2005 presidential election were decisive:19 Based on interviews with 80 political, religious,
and civil society leaders, his study concluded that “religious opinion-shapers, specifically the
categories of religious leaders, religious activists, and FBOs, played [a] significant role in peace
making and peace building activities during the three electoral phases of the 2005 general elections
in Zanzibar.”20
Selecting 2005 as the year of departure for the study of the committee was natural because it
was the year when the Joint Committee in Zanzibar established, although the study also includes

“Kadhi means ‘judge,’ a representative of authority, invested with the power of jurisdiction”: Emile Tyan, “Kadi,” in
The Encyclopaedia of Islam, Volume IV: Iran-Kha, ed. C.E. Bosworth et al. (Leiden: Brill, 1978), 373.
The most recent version of the Kadhis’ courts system was revised in 1985.
“The
Kadhis’
Courts
Act
No.
3
of
1985,”
accessed
March
8,
2016.
http://www.judiciaryzanzibar.go.tz/act_1/The%20Kadhis%20Court%20Act%20No%2003%20of%201985.pdf.
15
Wakf refers to “The act of founding a charitable trust, and, hence the trust itself”: Rudolph Peters, “Wakf,” in The
Encyclopaedia of Islam: Volume XI: W-Z, ed. P.J. Bearman et al. (Leiden: Brill, 2002), 59. Among its functions is the
administration of religious property and pilgrimages. In 1905 it was more officially included in the legal system; cf.
“Waqf and Trust Commission,” accessed March 29, 2017. http://awqaaf-znz.go.tz/waqfpractice.php.
16
“The person who gives a fatwa.” A fatwa means “opinion on a point of law.” See Emile Tyan, “Fatwa,” in The
Encyclopaedia of Islam: Volume II: C-G, ed. B. Lewis et al. (Leiden: Brill, 1965), 866.
17
Historical introductions to Islam in Zanzibar and to the Churches in Zanzibar will be presented in chapter three.
18
“I think what is to imitate here is the Joint Committee of religious leaders” (“Mimi nadhani cha kuiga hapa ni … kamati
ya pamoja ya viongozi wa dini”). Interview 2, Part 2, November 18, 2013.
19
Born in Zanzibar in 1969, Abdalla Talib Abdalla was a member of the Joint Committee from 2005, representing the
Wakf and Trust commission. He studied Arabic and Islamic Law at the Islamic University of Medina from 1990-96 and
at the Master’s programme on Religions, Peace and Conflict Resolution at the Islamic University in Uganda from 200608.
20
Abdalla Talib Abdalla, “The Role of Religion in the 2005 General Elections in Zanzibar” (Islamic University in Uganda,
2009), 61.
14
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developments leading up to this. The year 2013 was chosen as the endpoint because it was when I
conducted my fieldwork and interviews.21

1.2. Literature review
This thesis owes much to scholarly contributions that have served to broaden my understanding of
Christian-Muslim relations, and particularly those in Zanzibar.
On the history of Islam in East Africa, Randall Pouwels’ has written Horn and Crescent:
Cultural Change and Traditional Islam on the East African Coast, 800-1900.22 In addition, J.S.
Trimingham’s survey from 1962 remains a valuable resource.23
Concerning Islam in Zanzibar, in his hagiographical account of important Shafi clerics in East
Africa from 1830 to 1970,24 the former chief Kadhi of Kenya, Sh Abdullah Saleh al-Farsy,25 shows
how Islamic scholars were educated and interconnected in networks distinguished by theological and
geographical factors.26 Anne Bang’s study, Sufis and Scholars of the Sea: Family Networks in East
Africa, 1860-1925, presents the alawiyya Sufi order (tarika) as it settled in Zanzibar,27 showing how
networks of religious scholars were connected across the Indian Ocean region.28 Roman Loimeier’s
study of Islamic education, Between Social Skills and Marketable Skills: The Politics of Islamic
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The developments after 2013 arguably warrant a study of their own.
Randall L. Pouwels, Horn and Crescent: Cultural Change and Traditional Islam on the East African Coast, 800-1900
(Cambridge University Press, 2002).
23
John Spencer Trimingham, Islam in East Africa (London: Edinburgh House Press, 1962).
24
One of the four law schools of Sunni Islam, established by Al-Shafi, who was born in 767 and lived in Mecca; H.A.R.
Gibb and J.H. Kramers, Concise Encyclopedia of Islam (Boston: Brill Academic Publishers, 2001), 512-15. The Shafi
law school has been followed on the East African coast since the fourteenth century; cf. Elke Stockreiter, Islamic Law,
Gender and Social Change in Post-Abolition Zanzibar (Cambridge: Cambridge University Press, 2015), 4.
25
Born in Zanzibar in 1912, he left there after the 1964 Revolution (3.2.1) and served as chief Kadhi of Kenya 1966-80,
translating the Qur’an into Swahili. He died in 1982 in Muscat, Oman; see Khatib Rajab, “Sheikh Abdullah Saleh AlFarsy (February 12, 1912-November 9, 1982) the Great Poet, Scholar and Historian in Zanzibar.” Accessed June 3, 2016
http://www.islamtanzania.org/nyaraka/farsy.htm
26
Abdallah Salih Farsy and Randall L. Pouwels, The Shafi’i Ulama of East Africa, Ca. 1830-1970: A Hagiographic
Account (Madison: University of Wisconsin--Madison, 1989).
27
Ba-Alawi: “A large and influential clan of S[outh] Arabian Sayyids and Sufis, for the most part living in Hadramawt.”
Hadhramawt is a vast region that includes the southern shores of present-day Yemen and Oman; cf. O. Löfgren, “BaAlawi,” in The Encyclopaedia of Islam: Volume I: A-B, ed. H.A.R. Gibb et al. (Leiden: Brill, 1960), 828.
28
Anne K. Bang, Sufis and Scholars of the Sea: Family Networks in East Africa, 1860-1925 (London: Routledge, 2003).
22
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Education in the 20th Century Zanzibar, provides valuable historical insights based on archival studies
and many conversations with knowledgeable Zanzibaris.29
When it comes to how Islam and politics interact in Zanzibar, Gøril Husby’s thesis “Don’t
Vote for the Evil Eye”: Religion Encountering Politics: Sufism and Islamism on Zanzibaris a valuable
contribution,30 as is Simon Turner’s article “‘These Young Men Show No Respect for Local
Customs’—Globalisation and Islamic Revival in Zanzibar,”31 which analyses the Islamic revival in
Zanzibar in light of global trends and human rights discourses.
Concerning Christianity in Africa, Tanzania, and Zanzibar, Bengt Sundkler and Christopher
Steed’s A History of the Church in Africa presents the religion’s emergence in Africa, including
Zanzibar and Tanganyika.32 Sigvard von Sicard’s study of The Lutheran Church on the Coast of
Tanzania 1887-1914 examines the beginnings of the Lutheran church on the coast of Tanzania,
including its short spell in Zanzibar from 1887 to 1890 (before returning in 1962.33 A more recent
study is William Mndolwa’s 2012 thesis From Anglicanism to African Socialism: The Anglican
Church and Ujamaa in Tanzania 1955-2005, which includes material of relevance to Zanzibar.34
‘Christian-Muslim relations’ is a wide research field, and one that invites multiple
perspectives. In A History of Christian-Muslim Relations, Hugh Goddard outlines the history of
relations from the advent of Islam until recent times.35 Theological perspectives are also significant
when studying Christian-Muslim relations; an Islamic theological perspective is presented by Sierra
Leonean al-Haji U. N. S. Jah in his article “Christian-Muslim Relations: An Islamic Point of View,”36

29

Roman Loimeier, Between Social Skills and Marketable Skills: The Politics of Islamic Education in the 20 th Century
Zanzibar (Leiden: Brill, 2009).
30
Gørill Husby, “‘Don’t Vote for the Evil Eye’: Religion Encountering Politics: Sufism and Islamism on Zanzibar” (MA
diss., University of Bergen, 2001).
31
Simon Turner, “‘These Young Men Show No Respect for Local Customs’—Globalisation and Islamic Revival in
Zanzibar,” Journal of Religion in Africa 39 (2009): 237-61.
32
Bengt Sundkler and Christopher Steed, A History of the Church in Africa (Cambridge: Cambridge University Press,
2000). On Tanganyika, see fns. 290 & 351.
33
Sigvard von Sicard, The Lutheran Church on the Coast of Tanzania 1887-1914: With Special Reference to the
Evangelical Lutheran Church in Tanzania, Synod of Uzaramo-Uluguru (Uppsala: Gleerup, 1970).
34
William Fabian Mndolwa, “From Anglicanism to African Socialism: The Anglican Church and Ujamaa in Tanzania,
1955-2005” (PhD diss., University of KwaZulu-Natal, 2012).
35
Hugh Goddard, A History of Christian-Muslim Relations (Edinburgh: Edinburgh University Press, 2000).
36
Al-Haji U. N. S. Jah, “Christian-Muslim Relations: An Islamic Point of View,” Bulletin on Islam and Christian-Muslim
Relations in Africa 5 (1987): 1-6.
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whereas Archbishop Michael Fitzgerald37 shares from his vast experience in the book Interfaith
Dialogue: A Catholic View.38 Building on his dialogue experience as a Danmission missionary in
Egypt from 2004 to 2010, Henrik Lindberg Hansen presents a sociological study of ChristianMuslims relations in Egypt, making use of the concept of clientelism and Pierre Bourdieu’s
thinking.39 Employing philosophical perspectives derived from Christian, Muslim, and Jewish
traditions, Oddbjørn Leirvik, has studied the role of conscience in Christian-Muslim relations.40
Christian-Muslim relations in Africa is a narrower discipline still. It is often concerned with
issues relating to conflict and peace in countries where Muslims and Christians live together, as
exemplified by one of Johnson Mbillah’s41 articles: “Inter-Faith Relations and the Quest for Peace in
Africa.”42 Based on broad studies in Africa, Frans Wijsen has contributed to the development of a
“theory of interreligious relations from an African perspective by way of a multi-perspective and
poly-methodical method.”43
Academic historical material on Christian-Muslim encounters in Zanzibar includes Valerie
Hoffman’s article “Muslim-Christian Encounters in Late Nineteenth-Century Zanzibar,” which is
based on Muslim and Christian sources,44 as well as Sigvard von Sicard’s article “Missionary

37

Born in England in 1937, Fitzgerald served as the president of the Pontifical Council for Interreligious Dialogue from
2002 to 2006 and as nuncio in Cairo 2006-2012. A White Father, he served as a missionary in Uganda between 1968 and
1971. Cf. Michael L. Fitzgerald, “Engaging in Christian-Muslim Relations,” in Christian Lives Given to the Study of
Islam, ed. Christian W. Troll and Chris T.R. Hewer (Fordham: Fordham University Press, 2012). For more on the White
Fathers, see fn. 502.
38
Michael L. Fitzgerald and John Borelli, Interfaith Dialogue: A Catholic View (Maryknoll, Ny: Orbis Books, 2006).
39
Henrik Lindberg Hansen, Christian-Muslim Relations in Egypt: Politics, Society and Interfaith Encounters (London:
IB Tauris, 2015).
40
Oddbjørn Leirvik, Knowing by Oneself, Knowing with the Other: Al-Ḍamīr, Human Conscience and Christian-Muslim
Relations (Oslo: Unipub, 2002).
41
Born in 1957 in Ghana, Mbillah earned his PhD in Christian-Muslim relations from the University of Birmingham in
1999, and was general adviser of PROCMURA (Programme for Christian-Muslim Relations in Africa) 2000-16.
PROCMURA is detailed in chapter four.
42
Johnson A. Mbillah, “Inter-Faith Relations and the Quest for Peace in Africa,” in The Interface between Research and
Dialogue: Christian-Muslim Relations in Africa: Adjunct Proceedings of the XVIIIth Quinquennial Congress of the
International Association for the History of Religions (5-11 August 2000, Durban/South Africa), ed. Klaus Hock
(Münster: LIT Verl., 2004): 66-79.
John Chesworth, “Muslims and Christians in East Africa since Independence: Shifting Fortunes and Perceptions,” Journal
of African Christian Thought 7 (2004): 39-47.
43
Frans Wijsen, Seeds of Conflict in a Haven of Peace: From Religious Studies to Interreligious Studies in Africa
(Amsterdam: Rodopi, 2007), 31.
44
Valerie J. Hoffman, “Muslim-Christian Encounters in Late Nineteenth-Century Zanzibar,” The MIT Electronic Journal
of Middle East Studies 5 (2005).
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Attitudes and Approaches to Muslims. Zanzibar 1864-1890,”45 which is largely based on primary
source material from the Universities’ Mission to Central Africa (UMCA) archives. Carlos Alonso
opens up some of the 17th-century history of Christian-Muslim relations in East Africa, drawing on
church source material in Portuguese: A History of the Augustinians and the Martyrs of Mombasa
(1598-1698).46
On Christian-Muslim relations in Tanzania, Hans Olsson’s Master’s thesis highlights political
aspects of interreligious cooperation on the national stage,47 whereas Thomas Joseph Ndaluka has
conducted a sociological study from Dar es Salaam.48 However, Christian-Muslim dynamics in
Zanzibar are yet to be thoroughly analysed.49 Furthermore, studies of practical cases of ChristianMuslim cooperation, such as the present one on the Joint Committee, remain scarce. One may,
therefore, conclude that, due to this scarcity, there is a need for a study such as this, which may be
considered a pioneering examination of a pioneering initiative (cf. fn. 699).
From this literature review, it should be clear that a focus on Christian-Muslim relations spurs an
interest in a wide range of issues, including political, legal, theological, historical, ethical, and
philosophical ones. The topic prompts researchers to turn their attention to relations, links, processes,
and the “space between,” opening up numerous different perspectives of public relevance. The books
and articles listed above present changing political, cultural, and economic conditions, some of which
have influenced the multi-faceted Muslim and Christian communities in Zanzibar. They also provide
examples of dynamic interplay between these religious communities and their context, including
intra-religious, interreligious and religion-politics axes. Christian-Muslim relations constitutes a
research area that is naturally multidisciplinary and multiperspectival, making missiology (introduced
in 2.1) a compatible disciplinary framework.

Sigvard von Sicard, “Missionary Attitudes and Approaches to Muslims. Zanzibar 1864-1890,” in Mission Und Gewalt,
ed. Ulrich van der Heyden and Jürgen Becher (Stuttgart: Franz Steiner Verlag, 2000), 113-137.
46
Carlos Alonso, A History of the Augustinians and the Martyrs of Mombasa (1598-1698) (Nairobi: Paulines Publications
Africa, 2007).
47
Hans Olsson, “The Case of the World Conference on Religion and Peace Tanzania & the Prospective Inter-Religious
Council for Peace, Tanzania: A Study of the Politics of Interfaith and Civil Religion in Contemporary Tanzania” (MA
diss., University of Copenhagen, 2010).
48
Thomas Joseph Ndaluka, Religious Discourse, Social Cohesion and Conflict: Muslim - Christian Relations in Tanzania
(Berlin: Lit, 2012).
49
Hans Olsson’s analysis of religious and political identities in Zanzibar through an ethnographic study of a Pentecostal
church has contributed to filling the void, but because it was only published in December 2016 I was not able to make
use of it. Hans Olsson, “Jesus for Zanzibar: Narratives of Pentecostal Belonging, Islam, and Nation” (PhD diss., Lund
University, 2016).
45
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1.3. Research questions and clarifications
1.3.1. Unit of analysis and research questions
This study’s primary unit of analysis is the Joint Committee’s dialogue activities from 2005 to 2013.
However, in line with Barbara Rogoff’s thinking, I consider a unit of analysis to be “partial,
incomplete and open.”50 Therefore, aware that the unit of analysis is “never self-contained … always
a part of a bigger system that constitutes the background of the study,”51 in what follows I have
included several additional factors, including a presentation of the background of the committee’s
establishment and a discussion of its impact in chapter four. Even more broadly, the historical chapter
(three) has been included to provide background material to better understand the Joint Committee in
its context, while the analytical chapters (five and six) have been shaped to increase the understanding
of the primary unit of analysis, as well as expanding from the Joint Committee’s experience.
As mentioned above, the overarching discussion to which this study seeks to contribute is
whether Christian-Muslim cooperation can contribute to peace and, if so, how. This is an important
question in an increasingly globalised reality where stable identities are challenged, sometimes to the
detriment of peace, and where religion is sometimes part of the equation. To contribute to that
discussion, the study presents and analyses the Joint Committee of Religious Leaders for Peace in
Zanzibar as a diapraxis initiative,52 asking the following research questions:

1. How did the Joint Committee of Religious Leaders for Peace in Zanzibar emerge, develop, and
work?
2. How did the issue of religious identity emerge as a challenge to the committee and how was it met?
3. How did the committee navigate as a peace committee at the interface between religion and
politics?

The first question is answered in chapter four, which provides an empirical presentation of the
concrete case of the Joint Committee. The second question was formulated because religious identity

Eugene Matusov, “In Search of ‘the Appropriate‘ Unit of Analysis for Sociocultural Research,” Culture Psychology 13
(2007): 326.
51
Ibid., 327.
52
This concept is introduced in section 1.3.3.
50
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emerged as a crucial analytical issue from the Joint Committee’s experience (5.2.1), and is answered
in chapter five. The last question is addressed in chapter six, reflecting the condition that the
committee as a peace committee could not avoid relating to the political sphere. It queries how the
committee navigated at the interface between religion and politics, showing how its navigation related
to contextual and other factors.
When it comes to the primary question (“whether Christian-Muslim cooperation can
contribute to peace and if so, how?”), the whole thesis comprises an answer to it. While the first part
is specifically answered in the affirmative in 4.4.1, the analytical sub-chapters 5.4 and 6.2, as well as
the concluding chapter seven are where its second part (“and, if so, how?”) is addressed, expanding
from the practical example of the Joint Committee into more thematic considerations based on the
committee’s experience.

1.3.2. Clarification of central concepts
When it comes to delimitations, the study will be limited geographically to Zanzibar, but will include
references to other locations when deemed helpful in explaining realities in Zanzibar. It is not a study
of Zanzibar’s historical-political complexities, but such material will be included when necessary to
explain Christian-Muslim relations and the context in which the Joint Committee functioned. Nor is
it a study of complex concepts such as globalisation (3.3.5), authenticity (4.3.3 & 5.2.2),
cosmopolitanism (fns. 161 & 800), power (7.2). etc., but the thesis does provide material that adds to
the understanding of these and other concepts.
In this thesis, Zanzibar is defined as the semi-autonomous part of the United Republic of
Tanzania, consisting of the two islands of Unguja and Pemba. Being a study concerned with
Christian-Muslim relations, the definitions of Christian and Muslim will largely rely upon those
religions’ generally accepted self-definitions: Concerning the Christian religion, the study uses the
World Council of Churches’ (WCC) criterion for accepting a church as Christian, which is the
confession of “the Lord Jesus Christ as God and Saviour according to the scriptures.”53 When it comes
to the definition of what is meant by Islam, the study refers to what is frequently seen as its core
creed, the shahada, which is proclaimed from the minarets five times a day as Muslims are called to

World Council of Churches, “What Is the World Council of Churches?,” accessed September 3, 2015
https://www.oikoumene.org/en/about-us.
53
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pray: “I bear witness that there is no god but Allah (SWAT [Subhana wa T'ala (Ar.): ‘Glory to Him,
the Exalted’]) and I bear witness that Mohammed is His Messenger.”54 There are various degrees of
intensity with which such creeds are expressed, but they demonstrate two different points of reference
or centres towards which a person may orient their life or from which an institution may draw
inspiration: Jesus as the Son of God or Muhammad as the Messenger of God.
Interfaith dialogue may be defined in the widest sense possible, including informal everyday
conversations between adherents of different faiths, formal courtesy visits across religious boundaries
or even semi-formal friendly football matches where members of different religions play against each
other or together in the same teams.55 However, when interfaith dialogue is facilitated in a deliberate
manner, it may take various forms. Informed by the Vatican’s Dialogue and Proclamation,56 which
corresponds to what I have witnessed and been a part of in practice, I find it fruitful to distinguish
between four types of dialogue, the first of which is ‘Dialogue of the mind,’ which refers to the
intellectual exchange of theological ideas, usually playing out in universities or books. ‘Dialogue of
the heart’ refers to conversations about religious experience, such as prayer, and is practised by those
with a religious practice, such as monks, Sufis or other such pious individuals. ‘Dialogue of life’
brings up issues of common concern, such as ‘peace in Zanzibar,’ and may be one way of categorising
the kind of dialogue activities that were facilitated by the Joint Committee in 66 public dialogue
meetings (see 2.6.3 and list of meetings in Appendix V).57 Dialogue of action, or diapraxis, is the

“Shahadah," accessed September 15, 2015 http://www.islamic.co.uk/5-pillars-of-islam/Shahadah.aspx
Dialogue means conversation. The word dialogue has Greek roots, with dia- meaning “through” and logos meaning
“word.”
56
“a) The dialogue of life, where people strive to live in an open and neighbourly spirit, sharing their joys and sorrows,
their human problems and preoccupations.
b) The dialogue of action, in which Christians and others collaborate for the integral development and liberation of people.
c) The dialogue of theological exchange, where specialists seek to deepen their understanding of their respective religious
heritages, and to appreciate each other’s spiritual values.
d) The dialogue of religious experience, where persons, rooted in their own religious traditions, share their spiritual riches,
for instance with regard to prayer and contemplation, faith and ways of searching for God or the Absolute.” Pontifical
Council for Interreligious Dialogue and Congregation for the Evangelization of Peoples, Dialogue and Proclamation:
Reflections and Orientations on Interreligious Dialogue and the Proclamation of the Gospel of Jesus Christ (Rome:
Pontifical Council for Interreligious Dialogue, 1991), 42.
57
The dialogue meetings were not public in the sense that everybody could participate; rather the participants always had
an invitation, usually issued through their institution. However, the meetings were public in the sense that media were
invited to report from them and issues of public concern were discussed.
54
55
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fourth type, when words become secondary and joint action or cooperation comprises the means
and/or the goal.58

1.3.3. The Joint Committee as a diapraxis initiative
I understand and analyse the journey of the Joint Committee as a case of diapraxis.59 Whether the
Joint Committee was indeed a diapraxis initiative may, however, be questioned. For instance, the
committee did not refer to itself as an example of diapraxis, instead referring to itself plainly as a
committee of Muslim and Christian leaders cooperating for peace in Zanzibar. The most plausible
explanations for why the committee did not use the diapraxis concept in its self-understanding are
that the concept was largely unknown at the time and that it was not necessary to do so because
“Christian-Muslim cooperation for peace” adequately explained its activities. However, even though
the committee did not refer to itself as a diapraxis initiative, and although its activities can be validly
interpreted without reference to that concept, I will nevertheless claim that its activities constituted a
case of diapraxis, especially between 2005 and 2010.
The reason for regarding the Joint Committee as a diapraxis project is that it featured many
of the defining criteria for being a diapraxis initiative. Among such criteria are those proposed by
Stephanie Dietrich, who defined diapraxis as “solidaric helping action motivated by religion, always
containing interreligious and intercultural aspects.”60 One may extract three crucial components from
her definition of diapraxis, namely the praxis aspect, the religious motivation, and the interreligious
aspect. Concerning the first component, the Joint Committee was not a discussion group, but praxisoriented, working actively for peace in Zanzibar (4.2.2 & 4.3) according to its own work plans.
Between 2005 and 2010, its activities consisted not only of facilitating public dialogue meetings
(“dialogue of life,” 1.3.2), but also local diapraxis initiatives (by establishing local peace committees,
cf. 4.3.2). Concerning the second component, religious motivation, the Joint Committee was clearly

Diapraxis is a new word, derived from dialogue, using the same prefix dia-, which means ”through,” coupled with
praxis, which means “practice, action, activity, doing.”
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motivated by Islam and Christianity respectively, making use of qur’anic and biblical arguments in
keynote lectures and subsequent dialogues (4.2.1; fns. 588, 596, 601, 606 & 4.3.2; fns. 663-664). The
third component, namely the interreligious aspect, permeated its structure and activities. Being a joint
committee consisting of both Muslim and Christian religious leaders, it engaged both Muslims and
Christians, facilitating Christian-Muslim dialogue and cooperation for peace.

Crucial elements in diapraxis
The praxis aspect

Religious motivation

Interreligious aspect

Based on these arguments, and although the level of intensity of its activities varied, this thesis will
assume that the entire journey of the Joint Committee was a case of diapraxis. One may ask whether
such a choice is fruitful. I consider analysing the Joint Committee as a ‘diapraxis’ initiative to be little
different from analysing a church-run clinic as a case of diakonia.61 Both the Joint Committee and
the church-run clinic could be analysed per se, without any reference to the respective concepts of
’diapraxis’ and ’diakonia.’ Therefore, in line with this argument, it is not necessary to analyse the
Joint Committee as a case of diapraxis, but it is nevertheless valid to do so. It is done to enrich the
study, as the concept of diapraxis provides a fruitful theoretical framework to enhance the
understanding of the Joint Committee.
Having outlined the defining features referred to above (praxis, religious motivation,
interreligious aspect), the following paragraphs will present fragments of the concept’s genealogy as
well as additional characteristics. ‘Diapraxis’ was coined by Lissi Rasmussen in 1988,62 inspired by,

Diakonia means “service,” and may be understood as an expression of Missio Dei (4.1.3). It has a christological
anchoring and inspiration emanating from the example of Jesus who did not come “to be served, but to serve and give his
life as a ransom for many” (Mark 10:45). The Danish theologian Regin Prenter (1907-1990) considered the entire praxis
of the church to be diakonia, including its proclamation, as “one insoluble unity in the living, acting Christ himself”:
Regin Prenter, “Den Lutherske Kirke Og Diakonien,” Kristeligt Dagblad, January 26, 1946.
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among other factors, her experience with Christian-Muslim cooperation in Ujamaa villages in
Tanzania.63 A significant inspiration for the development of diapraxis thinking came at the WCC
conference in Mombasa in 1979, where it was recommended that “Christians and Muslims spare no
effort to live and work with each other, and with others, towards reconciling conflicts and helping
local communities to act upon their own choices in self-development towards a more just and
participatory society.”64 At the conference, the proposal was made to replace the narrow term
‘dialogue’ by the more comprehensive term ‘relationships.’65 From the start, diapraxis was
understood as giving primacy to relational thinking: “It is our relationships with people rather than
our concepts about them that count.”66 Moreover, it belonged within a tradition where transformative
action has priority over cognitive understanding:

Against the background of my experiences in Africa and Europe, I see dialogue as a living
process, a way of living in co-existence and pro-existence. Therefore, I want to introduce the
term “diapraxis.” While dialogue indicates a relationship in which talking together is central,
diapraxis indicates a relationship in which a common praxis is essential. Thus by diapraxis I
do not mean the actual application of dialogue but rather dialogue as action. We need a more
anthropological contextual approach to dialogue where we see diapraxis as a meeting between
people who try to reveal and transform the reality they share.67

The concept has a critical edge towards traditional Western modes of acting and thinking, drawing
inspiration as it does from communal and established practices in Africa and the Middle East.

A western understanding of dialogue, a constructed dialogue, would be absurd and artificial
in the African context where diapraxis is already existing. Christians and Muslims in Africa
do not have to learn how, but they just continue to live with each other. This also applied
traditionally to countries in the Middle East and still does in certain areas. From the African
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example we can learn that it is by taking our starting point in our common life based on
common work that we reach a mutual understanding.68

27 years later, in 2006, dialogue practitioners met under the auspices of the WCC to reflect together
on a situation that was considered “a critical moment in interreligious dialogue.”69 The practice and
philosophy of dialogue was arguably about to shift from a polite search for common ground towards
the more ethical and proactive accentuation of “diapraxis as a way of life.”70 In an article in an LWF
(Lutheran World Federation) publication, von Sicard had emphasised that diapraxis “is not idealistic,
but takes given attitudes and situations seriously.”71 Understanding diapraxis as an aspect of diakonia,
LWF’s 2009 document on diakonia emphasises that diapraxis
should not be done in isolation, but in good cooperation with ‘other people of good will,’
[because] the challenges and tasks go far beyond what the Church and its diakonia are able to
respond to. Creating alliances with other partners means building civil society and
strengthening the local community when dealing with issues of human need and injustice.72

Arguing that research and work in the field of diapraxis is important, particularly in development aid,
in 2016 Stephanie Dietrich also emphasised its relevance in the increasingly pluralistic societies of
Europe.73
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Summing up, this study is not only a contribution to the field of missiology or ChristianMuslim relations in Zanzibar, but also to research into the theory and practice of diapraxis. Building
upon a practical case of diapraxis, it analyses it from the context, supplying a variety of theoretical
perspectives throughout. The fact that the unit of analysis was comprised of more than just text about
a case of diapraxis, but also included experience of it, because it was a phenomenon of which I was
a part, inevitably had consequences for the research strategy and methodology. Among them were
the choice of abduction as research strategy (2.3) as well as the selection of research material (2.4).

1.4. Theoretical perspectives
What is presented below are not exhaustive theories about the analytical areas selected, but rather
introductory theoretical perspectives (1.4.1 & 1.4.3) and clarifying definitions (1.4.2).
Acknowledging the complexity of the field of Christian-Muslim relations in Zanzibar, in the
beginning of my research I was reluctant to use theories to make sense of the research topics. Instead,
I wanted to display complexities to discourage easy judgements and simplifications. However, during
the course of the research, I came to accept that part of the work of a researcher is to discover and
nominalise complex and significant real-life processes to share them in an academic hermeneutical
dialogue, understanding that theory development by means of proposing ‘models’ and concepts to
ease apprehension constitute important tasks. As the research process progressed, I arrived at a double
ambition: to show complexities while at the same time proposing own theoretical categorisations and
making use of others’.74
Based on the committee’s diapraxis experience, three analytical areas were identified:
‘religious leadership,’ ‘religious identity,’ and ‘religion and politics.’ These key issues may be
regarded as analytical nodes through which the Joint Committee should be understood. ‘Religious
leadership’ was an issue that permeated the unit of analysis, namely the activities of the Joint
Committee. Emerging from the practice of the committee, ‘religious identity’ proved to be a

I identify with ethnography’s reluctance toward “rapid moves from statements about particular situations to broader
claims, whether in the form of generalizations about some large population or inferences to some general theory … What
is distinctive to [ethnographers’] orientation, is that they [are still inevitably concerned with drawing general conclusions
of some kind, but] want to do this in ways that still respect the particularity of the cases they study.” Martyn Hammersley
and Paul Atkinson, Ethnography: Principles in Practice (London: Routledge, 2007), 233.
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significant analytical concept, whereas ‘religion and politics’ was selected because the interface
between the two comprised the locus where the committee’s efforts played out.

1.4.1. Religious leadership
I remember well a conversation with an old, friendly, wise, and pious Muslim man in Stone Town,75
Zanzibar, in 2002. He said he had “left politics because his conscience forbade him to continue. He
sa[id] he ha[d] zero trust in the political leaders. The religious leaders, however, he still trust[ed].”76
The quote indicates a reality that is not always easy to grasp in Western societies, namely that
religious leaders are highly-trusted authorities in Zanzibar. Indeed, “the enormous spiritual, moral,
and social assets that religious leaders and religious communities have” across Africa has been
recognised at African Union (AU) level.77
Because the Joint Committee indeed consisted of religious leaders, it appears crucial to
acquire a deeper understanding of the nature of religious authority and how it was established and
maintained. Hence, some theoretical material on the issue of religious leadership is referred to in what
follows. The issue does not have its own analytical chapter, however. Because the issue permeates
the thesis, it is instead discussed throughout the study, from various angles.
When it comes to religion and leadership, there are several general theories, theories on
leader-follower relations among them. They have usually been developed in non-religious contexts,
however, and are therefore not necessarily applicable to religious settings.78 There are also emerging
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theories of authentic leadership, including spiritual leadership theory (SLT) and legacy leadership
theory.79 Such theories are also uncertain, however, because consensus is yet to be reached on issues
such as “universal … values that are necessary, though not sufficient, for authentic leadership … and
the personal outcomes or rewards of authentic leadership.”80 On this basis, I will argue that available
theories concerning the authority of religious leaders are not necessarily adequate for explaining how
it functions in Zanzibar. This is because religious landscapes are extremely varied due to doctrinal,
political, and cultural factors, and so theories developed in one context are not always transferrable
to others. Suffice it to note that within the committee itself there were varieties of religious leadership
models recognisable in the particular religious denominations, such as Islamic, Catholic, and
Protestant. In addition, there were cultural and contextual patterns, all of which were negotiated in a
joint committee claiming to work for ‘the common good.’81 Following this line of thinking, this
study’s contribution to knowledge about the role of religious leaders in Zanzibar is not primarily an
elaboration on theories but concrete material from the Joint Committee, such as keynote lectures
delivered in specific situations, as presented in 4.2.1, 5.2.2, and 5.2.3, as well as multiple perspectives
on their role in relation to the religious followers (as in 5.3.2) and the political sphere, which is
discussed in chapter six. Moreover, the issue of authenticity is examined in section 4.3.3 and
throughout chapter five.

Louis W. (Jody) Fry and J. Lee Whittington, “In Search of Authenticity: Spiritual Leadership Theory as a Source for
Future Theory, Research and Practice on Authentic Leadership,” in Authentic Leadership Theory and Practice: Origins,
Effects and Development, ed. William L. Gardner, Bruce J. Avolio, and Fred O. Walumbwa (Burlington: Emerald Group
Publishing Limited, 2005).
80
Ibid., 184.
81
The concept ‘the common good’ will not be treated systematically in this thesis, suffice it to note that it will be used as
largely synonymous to the goal for which the committee worked, namely ‘peace.‘ Jonas Norgaard Mortensen’s The
Common Good presents personalism as a third way between individualism and collectivism, arguably comprising a
similar way of proposing a compromise between capitalism and communism. Among the thinkers who have inspired or
been inspired by personalism, he refers to Nicolai Berdyaev, Max Scheler, Jacques Maritain, Emmanuel Mounier, Hal
Koch, Martin Luther King, Emmanuel Levinás, Pope John Paul II, Desmond Tutu, and Václav Havel. Norgaard
Mortensen was a Danmission missionary in Egypt in the period 2010-12. Jonas Norgaard Mortensen, The Common Good:
An Introduction to Personalism (Frederiksværk: Boedal, 2014). Islam has a similar concept: maslaha al-amma, which is
translated as “public benefit” or “common good.” Both al-Ghazali (1058-1111) and Muhammad Abduh (1849-1905)
developed Islamic thinking concerning the common good; Antony Black, The History of Islamic Political Thought: From
the Prophet to the Present (Edinburgh: Edinburgh University Press, 2011), 332.
79

37

1.4.2. Religious identity
It may be asked why religious identity was selected as a topic for analysis. There are a number of
answers to this. First, there was considerable public interest in the topic, expressed succinctly in the
accusation levelled against the committee that “you are mixing religions” (5.2). Secondly, because it
was a topic directly linked to and even emerging from the committee’s activities. Retrospectively, it
could be argued that the choice of religious identity as a topic for analysis was fruitful because it shed
light on core theological components of the initiative, such as its motivations, origins, intentions, and
self-understanding, thus making it possible to assess the committee’s authenticity.
Defining identity in general, Jackson’s Encyclopedia of Identity proposes that

simply put, identities are who we are. Most of us grapple with our self-definitions and group
identifications with some frequency throughout our lives … [the encyclopedia] seeks to
explore myriad ways in which we define ourselves in our everyday lives … There is no
dimension of identity that remains uncontestable.82

Furthermore, religious identity is referred to by Ammerman as just one among multiple identities:
“What seems essential is to move beyond the notion that any single category of experience – even
race, class, or gender – defines identity or action. Identity is not an essential, core, category, nor is it
well-conceived in binary either/or terms.” In other words, “we are always many things at once.”83
Building on this understanding, chapter five will go into greater detail on the issue of religious
identity, highlighting how it emerged as a challenge to the committee and how it was met. It will
introduce religious identity as communal, theological, and practical, discuss the issue of religious
identity as one among multiple identities, in light of a range of contextual, theological, practical, and
theoretical perspectives.

1.4.3. Religion and politics
It may be asked why religion and politics was selected as a topic for analysis. First, it was selected
because during the course of this research I came to identify the “space” where the committee’s public
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engagement for peace took place as the interface between religious and political spheres. In this
interface, the committee’s religious representatives engaged with representatives of the political
sphere, i.e. politicians. Secondly, because there was public interest in the topic, expressed in distilled
form in the accusation “you are mixing religion and politics,” as presented in section 6.1.3.
Although politics and religion are interesting per se, parts of this thesis are concerned with
the interface between religion and politics. The focus on this interface indicates an acknowledgment
that the religious and political spheres are not identical yet interact in complex ways. Interface as a
concept is common in the natural sciences but also used in the humanities, such as in articles on
African religion in the Encyclopedia of Global Religion.84 Whereas some scholars emphasise
religion’s influence on politics, others emphasise politics’ influence on religion. Making up for the
fact that in the 20th century “there was among sociologists and political scientists of all schools a
general consensus that religion was no longer very important,”85 Steve Bruce’s study explores “the
complex links between religion and politics,” arguing that “although the major world faiths have at
times been associated with every conceivable political agenda, there remain important differences
between Catholic, Protestant, Hindu, Jewish, Buddhist, Confucian, Shinto and Muslim politics.”86 If
it is thus true that religion influences politics, it is equally true that politics influences religion, as
shown in Peter Beyer’s study Religion and Globalization, in which he analyses how political interests
attempt to control religion.87
To understand the relations between religion and politics in Zanzibar, a number of models and
analogies can be employed. In line with Bruce’s findings, it is possible to observe that the values and
traditions represented by the two largest religions continue to influence the relations. This is also the
case with particular political models, some of which have evolved in nations such as Tanzania since
independence.88 Concerning Beyer’s proposed models for state management of religion, two of them
appear relevant for Zanzibar. The first is Nigeria’s model for state management of religion in a nation
that has large numbers of both Christians and Muslims.89 Tanzania’s demographic resembles that of
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Nigeria, hence what Beyer refers to as the model of “controlling the shared religious hegemony of
Islam and Christianity” is relevant in Tanzania, too.90 The Tanzanian version of civil religion has
influenced Zanzibar to lesser or greater degrees because of the union arrangement (cf. fns. 351-354).91
The other relevant model is that of Egypt, with which Zanzibar shares the condition of being a
Muslim-majority entity.92 According to Beyer, the Egyptian model is “Muslims [come] first; then
other ‘people of the book.’”93 In section 6.2.2, I outline three relevant models for state-religion
relations in Zanzibar.
Having briefly introduced the complexities of the issue here, chapter six analyses how the
Joint Committee navigated at the interface between religion and politics, and suggests a number of
factors that influenced its choices. Moreover, the historical chapter presents influences that have
caused the relations between religion and politics to change according to processes, events, and
human agency.

1.5. Research design and thesis structure
The study has been designed in order that the research question, material, theory, and methodology
interact to produce a meaningful contribution to knowledge. The thesis has been structured to provide
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a satisfactory answer to the main research question. The analysis and interpretation of the material
have emphasised a listening attitude, with an ambition of ‘letting the material speak.’ Such an
approach incorporates a deliberate attempt to refrain from interpreting the material in light of preconceived theories, instead seeking to construct theories or categorisations from the material (1.4 and
fn. 74).
The thesis has been shaped to constitute an analytical narrative, in the sense that it has a
chronological structure and makes use of a vast range of historical material. The material has been
selected so that key issues are illuminated in the analytical parts, providing context in order to ease
comprehension of the rest of the thesis. The chronological presentation of the Joint Committee in
chapter four comprises the core chapter of the thesis, describing how the committee emerged and
which activities it facilitated. The chapter’s “protagonist” is the Joint Committee, because although
the committee is comprised of different institutions, it has its own history, sharing a common
experience.
The analytical part is comprised of chapters five and six, both of which build upon and refer back to
the fourth chapter’s presentation of the Joint Committee. By providing an in-depth analysis of key
theological issues that either emerged from the committee’s activities (religious identity) or were
inherent to them (religion and politics), the analytical part seeks to expand upon and from the issues
to contribute to the conversation concerning interreligious cooperation for peace in general, with
potential for wider application. The concluding chapter seven constitutes an “afterthought” (fn. 104)
to the preceding chapters, attempting to sum up the whole thesis and underscore some of the key
lessons.
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Chapter Two
METHOD AND MATERIAL

2.1. Missiology as the disciplinary framework
This study is situated within the academic discipline of missiology because its aim and main questions
fall with the scope of that field. The diapraxis initiative studied has institutional links to mission
societies (4.1.2; fns. 515-526) and missional thinking was one of the theological inspirations for the
Joint Committee (4.1.3 & 7.5). Moreover, the study partially builds upon material produced in a
missionary situation (2.5.1; fns. 142 and 148) and by missionaries (2.4; fns. 130 & 133, 2.6.3; fn.
187). With its dual foci, on history and theology, on practice and theory, and with empirical and
philosophical elements, this thesis shares a number of assumptions and features with other
missiological studies.
Missiology developed as the numbers of mission initiatives around the world grew in the 19th
century. While being part of the wider discipline of theology,94 missiology has been regarded as an
exotic interest for the few, hence it was often treated as an appendix to the discipline of practical
theology,95 but later thinking from the theoretical-practical interface of missiology objected to its
peripheral position in relation to theology. Martin Kähler’s quote of 1908 challenged the text-oriented
definition of theology, claiming that “the oldest mission was the mother of theology.”96 In the 1950s,
it was recognised that a reductionistic understanding of mission was the basic obstacle to
acknowledging the significance of missiology. When mission was assumed to be limited to ”saving
souls or church extension,” missiology was reduced to being regarded as merely a practical subject
and thus an ”expendable extra.”97 What altered the understanding of mission, and missiology by
extension, was the development of the missio Dei theology (4.1.3). It resulted in mission no longer
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being regarded as ”merely an activity of the church but an expression of the very being of the
church.”98
It is with this missio Dei tradition that I identify as a missiologist, subscribing to Ivan Illich’s
view of mission as “the social continuation of the Incarnation,” agreeing that not only missiology, but
also theology itself, “has no reason to exist other than critically to accompany the missio Dei.”99 The
significance of mission to the enterprise of theology was emphasised by David Bosch,100 who
considered one of missiology’s tasks to ”highlight theology’s reference to the world, … critically
challenging theology to be [a living theology].”101 For instance, as early as 1877, mission experience
from Zanzibar and Bagamoyo inspired theological thinking elsewhere, according to G. Schneider,
from Tübingen:

The detailed study of mission is of great interest to the theologian; involuntarily one is led to
compare the past with the present, because the ongoing history of mission in Africa revives
the history of Christianisation and civilisation of Germany by the old Benedictine monks. The
means of travel, the sufferings and the efforts of excellent missionaries who are in charge of
the mission in Zanzibar and Bagamoyo are magnificently representing the orders in general.102

Missiology reminds theology of its origins. It brings attention to a pattern going back to Paul, who
was “the first Christian theologian because he was the first Christian missionary,” where “mission
[was] integrally related to his identity and thought as such.” Although he had a solid theological
education, much of his theology developed in a missionary situation, drawing on his theological
resources as he engaged in various contexts and situations as a Christian witness. Therefore, Paul’s
theology was “a missionary theology.”103 He demonstrated that theology is not only a set of ideas to
be implemented in real life, but also sometimes develops in a dialogical manner as a response to given
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situations, or even as an “afterthought” to the practice.104 This thesis is itself a small contribution to
theological thinking; it provides a case-study of mission, showing that theological ideas often precede
praxis (cf. 4.1.3; fn. 545), are appropriated in historical and social processes (4.1.1; fn. 500), are
confirmed and refined through practice (chapter four), may be enacted (5.1.3), as well as articulated
as non-definitive afterthoughts (chapter seven).
As outlined above, missiology calls attention to the relationship between theology and the
practice of mission. It may be argued that theology has sometimes developed as a defence or
expansion of the practice, and that the practice, when it emanates from a Christian existence, may be
called mission. Per Frostin writes about doing theology “as ‘a hermeneutical circulation’ of theory
and praxis where action forces the theologian to look at theory and theory forces the theologian to
look at action again.”105 Such a description may be relevant to this thesis, as it not only observes that
theology and practice have been interacting (3.1.3, 3.3.2 before fn. 428 and 4.1.3), but also analyses
a theologically-motivated practice in light of theological resources (7.5).
With its particular focus, concerned with the interface between Christianity/the Gospel and
other cultures and religions, missiology facilitates a discussion between practice and theory and
between history and theology.106 To fulfil its role, it pragmatically makes use of a broad range of
methodologies. Inherently prone to making use of interdisciplinary approaches, missiology has “in
later years [seen] a radical increase in studies which combine empirical and more traditional
theological methods, mainly systematic-theological methods.”107 As part of this development, this
study makes use of material from fields such as anthropology (2.6.5; fn. 195), ethnography (fns. 74,
120, 138 & 198), and philosophy (5.4.2; fns. 888-891), but primarily from history (chapter three) and
theology (see for instance fn. 514 in 4.1.2, fn. 542 in 4.1.3 and fn. 783 in 5.2.3).
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To produce relevant studies, missiology is “in direct contact with … the missionary
enterprise,”108 combining a phenomenological focus, concerned with describing empirical realities,
and critical reflection. This study belongs within the tradition of a missionary’s retrospective analysis
of their own missionary practice in light of theological, historical, and other perspectives (cf. 2.5.2).
Concerning missiologists’ role within academia, Andrew Walls claims they play a constructive role
as “intellectual brokers, enabling exchange across cultural or national or regional boundaries.”109 One
may hope that this thesis can, to a certain degree, play such a role, being a fruitful contribution to
missiology in particular and academia in general.

2.2. Critical realism as the epistemological assumption
Related to the research approach is the question of epistemology. Thomas Kuhn’s theory about
paradigm shifts in the history of science has itself prompted a paradigm shift in how many sciences
perceive their own contributions and limitations. His study contributed to a shift away from “naïve
realism” towards critical realism and even relativism.110 Rejecting logical positivism and relativism,
this study bears the hallmarks of the epistemological position with which I identify, namely that of
critical realism.
Critical realism assumes the existence of reality and truth, and acknowledges that a perfect
comprehension is not possible, but nevertheless retains the conviction that a continuous search for
truth is meaningful and necessary. Advocating critical realism, Ian Barbour describes it as taking
“theories to be representations of the world” rather than detached ideas with a life of their own.111
According to Harold Schilling, “science actually investigates nature itself, not just its own ideas …
This knowledge is communicated through systems of theoretical models.”112
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Prominent scholars such as David Bosch and missionary anthropologist Paul Hiebert113 have
found it uncontroversial to follow Hans Küng’s lead in making use of the Kuhn-inspired paradigm
model to make sense of the history of mission and theology. 114 Hiebert accounts for his position on
epistemology in the following way:
The epistemological foundation now emerging is critical realism … that affirms both the
objective and the subjective nature of knowledge. We see through a glass darkly, but we do
see. In critical realism, theories are limited in the information they convey, but that
information may be shown to be true by means of reality testing. In other words, theories are
not totally subjective, relative, and arbitrary. Moreover, theories, like maps, may be
complementary. Consequently, contradictions between them must be taken seriously. Finally,
in critical realism, theories and paradigms are not incommensurable.115

Whereas in the social sciences, Kuhn’s paradigm model has inspired relativism,116 theology seems to
have avoided such a development. According to Küng, Christian theology is “characterized by
historicity” and is, even less than other sciences, a “science without presuppositions.”117 Theology’s
historicity is recognised by critical realists, who “take context seriously … see theology as comprising
human interpretations of the biblical revelation within specific contexts … Critical realists … hold to
truth and to absolutes and reject religious relativism.”118 Although there may be ahistorical idealists
among Christian theologians, many are, like Thomas Kuhn, historians. That might explain the
considerable degree of openness among theologians to some aspects of Kuhn’s theory about paradigm
shifts in the history of science.119
Critical realism appears to be an epistemology which makes sense not only to theologians, but to
various categories of empirical researchers. In a principled discussion on whether research is
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discovery or construction, from the academic field of ethnography, Martyn Hammersley describes
critical realism:

In our view, it is impossible to do ethnography, or any other kind of research, without
assuming that there is a reality that can be investigated and about which we can gain
knowledge. However, ethnographers have always been acutely aware of the diverse cultural
perspectives that exist within the social world, and how these shape our understandings and
actions.120

Summing up, critical realism appears to be an epistemology compatible not only to this empirical
study situated within the disciplinary framework of missiology, but also to its research strategy,
‘abduction.’

2.3. Abduction as the main research strategy
With missiology’s interest in both the empirical and the theological (theology here understood as the
religion’s “theory”), as well as the interplay between them, ‘abduction’ emerged as the natural
research strategy. After introducing the concept, I will outline how I make use of this method.
The concept of ‘abduction’ was coined by Charles Peirce, one of the pioneers of the school of
pragmatism.121 ‘Abduction’ as research method can be considered a middle way between ‘deduction’
and ‘induction’. ‘Deduction’ takes theory as its starting point, comprising a ‘top-down’ approach, and
is not very relevant to qualitative studies. ‘Induction’ takes the unit of analysis as its starting point
and may be characterised as an approach ‘from below,’ the ‘grounded theory’ approach being the
clearest example.122 In research practice, the abductive method is characterised by a movement back
and forth between the unit(s) of analysis and the relevant theoretical perspectives or analogies
explaining or mirroring them.123 An abductive research process is dynamic, dialogical, and dialectic,
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where the researcher is open about their presuppositions, coming to the research with an open mind
and making use of a number of sources and methodologies to be able to present as plausible
explanations to the research problems as is possible.
As some have pointed out, ‘abduction’ has affinities with Hans-Georg Gadamer’s philosophy
of hermeneutics.124 To distinguish between the two, ‘abduction’ seems to have roots in research on
practice, whereas hermeneutics has developed from text studies. Gadamer’s hermeneutics explains
how understanding is improved through a dialectical process where the researcher always approaches
the objects of research with their own pre-existing understanding of them. His philosophy of
understanding draws inspiration from Plato by making use of dialogue as the method, and from
Aristotle by emphasising the importance of practical wisdom, phronesis. It corresponds with Mikhail
Bakhtin’s deliberations that cognition is ‘dialogic.’125 Gadamer shows that nobody approaches a
research object without a ‘pre-understanding’ (Vorverständnis).126 In section 4.1.3, I expound some
of the theological pre-understandings that I held before engaging with the Zanzibari context.
My research approach is better explained as abduction than hermeneutics, because what I have
mainly been studying is the experience and practice of the Joint Committee and comparatively little
of texts. This study of the committee’s experience has presupposed my own participation in the
committee’s practice. It could be objected, however, that because the vast amount of experiences on
which this study builds took place prior to any intent to research (fn. 165), they were not scrutinised
critically in the immediate situation and are therefore not valid elements of an abductive research
process. To this argument, I will refer to sections 2.6.3-2.6.5, where I argue why the first-hand
material produced on-site during the 2002-2010 experience is credible and valid.
This study also includes parts that are not based on the abductive method. For instance, the
third chapter is largely historical. This condition, however, is not enough to disqualify the study from
being understood as an abductive one. This is because the study as a whole has developed through an
abductive methodology, in a dialectical process of moving back and forth between records of firsthand experience on the one hand and theoretical material interpreting it on the other. Three chapters
in particular – chapter four and the analytical chapters five and six – were written as the Joint
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Committee’s experience has been mirrored in a wide range of theoretical, comparative, and analogous
material. For instance, section 6.2.1 analyses the context in which the Joint Committee worked in
light of the theoretical concepts ‘politicisation of religion’ and ‘religionisation of politics.’
My double approach of ‘letting the material speak’ and of interpreting it in light of multiple
theories and analogies has made this study of the Joint Committee’s journey an experience of how
one’s exposure to the unit of analysis can modify, correct, expand, or confirm one’s pre-understanding
of it, constituting an example of how the endless hermeneutical spiral continues.

2.4. Research material
Being a multiperspective study, it makes use of as wide a variety of material as deemed necessary.
Oral interview material and texts in Swahili are supplemented with academic and other contributions
in English, as well as some in French, German, Danish, and Norwegian. Historical material from
archives is supplemented with contemporary material from the Internet. The thesis categorises the
material according to how it was produced (observation and interview material) and how it was
accessed by the author (archive, unpublished and public material). The observation and interview
material largely consists of primary sources, whereas the archival and unpublished material consists
of a mixture.

2.4.1. Observation material
This category of text is referred to as ‘notes’ (some could also be called informal resumes or
summaries), all taken between 2005 and 2010 and whose process of origination is discussed 2.6.3.
The notes are characterised by the fact that they were written only seconds after the words were
uttered. For this thesis, a body of 25 largely hand-written resumes or notes from the public dialogue
meetings has come to comprise a significant part of the material on which it is based (see Appendix
V). Moreover, parts of the study are built on hand-written informal resumes taken in 31 committee
meetings by me (see Primary sources). Some of the summaries originate from meetings not organised
by the Joint Committee, such as meetings at the Mufti’s office in Zanzibar and the Lutheran diocese
in Dar es Salaam.
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2.4.2. Interview material
20 interviews were transcribed by me in their entirety and in the language in which they had been
conducted, usually Swahili (see 2.6.2 and full list under the Primary sources heading). The recorded
interviews lasted a total of 19.5 hours, each one between 21 and 122 minutes, with an average of 58
minutes. The reliability of the ‘textualisation’ process can be evaluated by comparing transcriptions
with the digital recordings, my claim being that they are largely very accurate.

2.4.3. Archival material
Most of the Zanzibar National Archives documents examined by me were UMCA (Universities’
Mission to Central Africa) mission material from the 19th century. They include the Central African
mission diary (February 1863 – August 1888), Bishop Tozer’s letters and diaries, as well as historical
letters and documents.127 Only one recent document was found relevant to the thesis.
The Archives of the Congregation of the Holy Ghost in Paris had much relevant material in
English and French. I examined letters, newspaper clippings, reports, and magazine articles dating
from 1861 to 2006. Among the material referred to in the thesis is the letter of the first Catholic envoy,
Abbot Fava, to Bishop Maupoint in Réunion, dated 25 July 1861, which conveys his first impressions
from Stone Town. More recent material used includes issues of Pastoral Information, the “newsletter
for clergy and religious of Tanganyika.”
At the UMCA Archives in Oxford, I consulted United Society for the Propagation of the
Gospel (USPG)128 periodicals such as Azania News,129 News from Africa,130 Central Africa,131 as well
as UMCA annual reports. The main period of focus was 1960-64, the interim period in which
Tanzanian leadership replaced British in the Anglican church of Zanzibar. Because Bishop Neil
Russell was a key person in the diocese of Zanzibar in that period, his texts comprise a key source in
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the historical presentation in section 3.2.1. I also looked at issues of the Zanzibar Gazette between
1964 and 1968, learning about post-revolutionary changes.132

2.4.4. Unpublished material
This category includes material which is either unpublished or not available to everyone, such as
personal correspondence by letter or email, pamphlets, newsletters, reports, concept papers,
applications, and own presentations. Some of this material was produced by me, as will be discussed
in section 2.6.4. The category also includes unique Joint Committee documents such as keynote
lectures, guidelines, plans, and reports, all listed under the ‘Primary sources’ heading. Most of the
reports were produced by the secretary, Father Damas Mfoi, whereas the lectures were written and
presented by key religious leaders in Zanzibar representing the institutions making up the committee.
It also includes reports from the Zanzibar Interfaith Centre,133 as well as the unpublished conference
paper presented by Nuhu Salanya at the Egyptian-Zanzibari exchange conference in 2008.134 The
paper, which was cleared with other churches before it was presented, provides a multi-faceted
perspective from the churches.

2.4.5. Public material
The public material consists of secondary sources and is listed under the ‘Bibliography’ heading. This
category is broad, including material that is in principle available to all, such as academic journals,
books, theses, theological documents, encyclopaedias, and legal documents, as well as Internet and
newspaper articles. Among the contributions on Christian-Muslim relations in Zanzibar is Zanzibari
scholar Abdul Sheriff’s newspaper article from 2012,135 written as a commentary to the recent riots
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(3.3.2; fns. 417-418), in which he argued that problematic relations between Muslims and Christians
in Zanzibar are a recent phenomenon: “As a Zanzibari I am proud to say we have had more than 170
years of history of Muslim-Christian interaction in our islands, and before 1987 we never had
anything but cordial relations between all religions in our country. Anybody who disagrees with this
can produce the evidence.”136 As for the history of the Joint Committee, I have provided a brief
outline.137

2.5. Situatedness of the researcher
Ethnographer Martyn Hammersley stresses the importance of reflexivity in research: “The concept
of reflexivity acknowledges that the orientations of researchers will be shaped by their socio-historical
locations, including the values and interests that these locations confer upon them.”138 This reflexivity
must be reflected in the thesis text, as Pat Caplan recommends in her introduction to the 2001
conference The Swahili and Modernity on the issue of “scholarly identities and positionality”: “Being
open about one’s own presuppositions has come to be seen as a necessity in various academic
fields.”139 Reflexivity and openness, therefore, constitute the best strategies to ensure that one’s
situatedness becomes an asset to the study rather than a liability.
One central methodological challenge for this study was my proximity as a researcher to the
topic and material researched. Hence, the study could partly be considered a study of ‘my own
backyard.’ Jeong-Hee Kim considers such ‘backyard research’ legitimate and valid, but warns that a
researcher’s multiple roles might compete against each other. Therefore, she advises, the same events
must be observed from different angles lest the research end up being self-serving rather than creating
meaningful knowledge. For this study, such an approach would prove impracticable because it refers
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to too many events to have observed each from a different angle. To counter the disadvantages of
such an approach, however, I have made use of a broad range of written and oral sources.140
Having outlined my epistemological assumptions in 2.2, the following sections will elaborate
on my situatedness as a researcher in Zanzibar. In 2.5.1, I will elaborate on my situatedness as a
missionary from 2002 to 2010, before reflecting in 2.5.2 on the shift towards being a researcher.
Finally, in sections 2.5.3 and 2.5.4, I outline my situatedness as a researcher during the November
2013 fieldwork, which was influenced by violence and an altered political landscape.
It goes without saying that research requires a certain level of detachment on the part of the
researcher from the objects studied, but it can also be argued that a broad pre-understanding of the
research field is an advantage. Concerning my particular situatedness, I hope to show that my
proximity to the reseach topic has not resulted in fairness succumbing to bias, and thus a threat to its
academic integrity. Rather, I hope the thesis shows that my pre-understanding when the research
started was an asset, having already been informed by eight years’ residence.141

2.5.1. Simultaneously insider and outsider
My positionality in Zanzibar can be considered as simultaneously that of an insider and an outsider.
Because my wife and I understood ourselves as a kind of entity, sharing countless experiences and
conversations, and digesting them, the noun ‘we’ will occur.142
As a truly pluralistic society, Zanzibar has for long been a place where everybody belongs –
somewhere – and nobody is neutral. Most are Shafi Sunni Muslims,143 some are Hindus, some are
Christians, and, among the latter, some are labelled ‘mainlanders.’144 In addition to religious
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categorisations, ethnic ones have their own genealogies.145 Therefore, our everyday life in Zanzibar
confirmed what the community of scientists in the humanities generally agree:146 that neutrality is an
illusion and that nobody can claim an objective or neutral meta-perspective: We all belong
somewhere.147
Soon after settling in Stone Town in 2002, my wife and I encountered some curiosity
concerning why we had come to Zanzibar. In fact, we did not know exactly how our work situation
would develop,148 but we knew enough to explain that it was about peace and building bridges,
particularly between adherents of Islam and Christianity. Such an explanation of the purpose for our
residency did not provoke much of a response, but when we specified our group identity, namely that
we belonged to the Lutheran church at Mwanakwerekwe, that I was a pastor, and that we were sent
out by Danmission, I could sometimes sense a sigh of relief. It is plausible that for the Zanzibaris we
met, it was crucial to be able to situate us foreign newcomers sociologically to restore order and
predictability. In a close-knit island society such as Zanzibar, there seems to have been an urge to
have everybody categorised.
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We were both insiders and outsiders. Properties pertaining to language, religion, work, and
networks indicated that we were not tourists.149 Concerning the first category, we spoke Swahili quite
well and communicated freely with the generally extrovert people living in Zanzibar.150 When it came
to religion, a shared belief in God and a general ‘religious literacy’ built bridges between us as
Christians and many individual Zanzibari Muslims. There were commonalities on which to build
because believers belonging to either of the two faith communities presuppose the existence of a
reality greater than themselves; with similar although not identical understandings of concepts such
as prayer, holiness, scriptures, and revelation.
Perhaps more than anything, the fact that we worked in Zanzibar created a recognition among
Zanzibaris that we belonged and contributed to the building of society. My wife established the
Upendo diapraxis project in 2005 “as a response to women’s need for education and self-reliance;” it
is likely that Upendo gave popular legitimacy to other dialogue initiatives such as the Joint Committee
as it demonstrated diapraxis on a daily basis in a public and transparent way. 151 My role as a pastor
meant that I attended weekly Bible studies, preached more than 70 times over the years in the six
Lutheran churches, and even on TV Zanzibar six times and on Radio Zanzibar three times.152 In
addition to assisting my wife Dorthe with administrative work at Upendo, I coordinated the process
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Zanzibar is known for tourism, many of whom arrive from Europe. The industry has grown rapidly: from 56,000
visitors in 1995 to officially 200,000 in 2014, but probably at least double that. It is Zanzibar’s biggest source of income,
accounting for “between 25 and 27 % of GDP.” Revolutionary Government of Zanzibar, “Tourism in Zanzibar,” accessed
June 25, 2015. http://www.zanzibar.go.tz/index.php?rgo=tourism.
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We had studied Swahili for four months at a Lutheran language school in Morogoro.
151
Upendo was also established to “be a place for interreligious practical co-operation (diapraxis) in response to a reality
of religious compartmentalization.” Constitution of Zanzibar Women’s Interfaith Sewing Co-Operative (ZWISC), June
19, 2006. The sewing school for Christian and Muslim women started educating yearly classes from 2006, with the
employed women in the workshop sewing Upendo’s own designs from 2007, which were sold in its own shop from 2008.
On November 5, 2008, Queen Margrethe II of Denmark visited Upendo. It was interpreted as a nod of recognition from
the Danish government to Upendo’s contribution to peace as a civil society initiative partly shaped by Danes abroad. One
of Upendo’s slogans was “clothing with a message.” Being an innovative diapraxis project, it drew much attention. Its
motto “United in a vision for a better world” may be interpreted as a moral and political statement; that human coexistence is not only necessary across religious boundaries, but also possible. As a diapraxis project, its purpose has been
described as “cultivat[ing] the culture of love between us and them and making us understand that despite our religious
and cultural differences, we can still cooperate on issues of common concerns.” “Upendo (Love) Diapraxis Project Takes
Off in Zanzibar,” PROCMURA Quarterly Newsletter (2008).
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The task of preaching on TV Zanzibar or Radio Zanzibar was shared among various pastors, and occasionally it was
my turn. In addition to being in charge of the music and book sales at the church, I conducted a number of seminars on
Christian-Muslim relations for church leaders from Zanzibar, Dar es Salaam, Madagascar, and the Kagera district west
of Lake Victoria, but also for various Western church and school groups visiting Zanzibar.
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of establishing the Zanzibar Interfaith Centre (ZANZIC).153 The practical approach to dialogue
represented by YIFOZA (Youth Interfaith Forum of Zanzibar), later known for its Christian-Muslim
football team, naturally belonged at ZANZIC.154 When it comes to the time I spent working with the
Joint Committee, it was limited to around 10% of my workload. Chapter four will provide more
details concerning my role in the committee, so suffice it to note that at the first public dialogue
meeting I was asked to close the meeting in prayer (fn. 635), which may be a sign of their trust in me
and an acknowledgment of my central role in its establishment (4.1.5).
The networks surrounding us in Zanzibar were also among the indicators that, in some
respects, we were insiders: Some were formal networks pre-established or developed through work,
such as contacts to religious leaders, while other networks were informal, connecting us with a wide
range of people. Just living in a house meant that a surprisingly large number of fundis (technicians,
craftsmen) of various kinds came and went for tasks such as fixing the washing machine, setting up
the generator, vaccinating the dog, fixing the electricity, painting the outer wall, fixing the water
pump, installing the Internet connection, installing the cable TV, digging a well, spraying against
mosquitoes, and building a hut for our children. Moreover, there were neighbours fetching their hens
who had flown over to us, members of the family of the house-owner who came to collect the rent,
various watchmen who guarded the house at night, and so on. In town, we went to our offices, as well
as doing countless errands. The intense level of engagement with Zanzibari society made us feel quite
at home.
However, like Bishop Lucas almost a century earlier, we always knew that “a missionary is,
in fact, a foreigner in the country in which he is working.”155 Our status as ‘outsiders’ was visible in
the same areas: language, religion, work and networks. Despite solid language training, our Swahili
skills never reached the level of perfection. Concerning religion, many conversations with Muslims
showed that although in many respects we, as religious people, appeared closer to them in terms of
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Inspired by dialogue centres in various places such as Rawalpindi, Pakistan, and Copenhagen, Denmark, I put the idea
into writing for the first time in 2004. ECD was behind the idea, but funding was not found. After additional unsuccessful
attempts at acquiring funding in 2006 and 2007, the centre was established in 2009 on the floor above the Upendo project.
From 2010, Lusungu Mbilinyi spearheaded the process of establishing ZANZIC as a study centre under Tumaini
University of Dar es Salaam.
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YIFOZA was started by my Indonesian colleague, Suko Tiyarno, a UEM (United Evangelical Mission) missionary
pastor sent out from East Java Christian Church between 2007 and 2010. Its many activities included conferences, visiting
the sick, and recording songs.
155
William Vincent Lucas and E.O. James, Christianity & Native Rites (London: Central Africa House Press, 1950), 11.
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worldview and moral choices than did the majority of Westerners (who often presented themselves
as irreligious), as non-Muslims we would still remain outsiders. For instance, although during
Ramadan we greeted Ramadan Mubarak, we did not fast, because on a fundamental level we were
not part of the umma.156 In the eyes of most Christians in Zanzibar, we would come across as insiders,
belonging to the worldwide church and the Zanzibari branch of it, but we would always lack too many
cultural skills to be regarded as total insiders there, either.157
Work-wise we served two “lords,” Eastern and Coastal Diocese (ECD-ELCT) and
Danmission, and were therefore in some respects outside the normal command structures of a
Tanzanian work place. Besides, our salaries came from Denmark and basic work conditions were
mainly agreed with Danmission, although ECD-ELCT and its sub-branch in Zanzibar also included
us and expected things from us.158 However, the relative freedom from Tanzanian authority marked
us out as outsiders.
Some of our networks consisted of other foreigners, outsiders like us. Among the more
permanent Western residents, some became good friends, while others stayed for shorter periods.
Many times we received Western visitors or tourists as guests, some of whom we knew already,
whereas others were new acquaintances.
There were many ‘margins’ on which we lived, such as being Christian in a mainly-Muslim
context and being European among many Africans.159 Such margins provided different analytical
perspectives, enabling us to perceive reality from an Islamic perspective rather than just a secular or
a Christian one. Furthermore, it enabled us to imagine reality from a Zanzibari perspective as well as
a Tanzanian, see life from an African perspective rather than just a Western or a European one, and

“In the Kur’an, umma usually refers to communities sharing a common religion, whereas in later history it almost
always means the Muslim community as a whole”; Frederick M. Denny, “Umma,” in The Encyclopaedia of Islam:
Volume X: T-U, ed. P.J. Bearman et al. (Leiden: Brill, 2000), 862.
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This thesis is permeated by “missionary experience”; cf. fns. 635-637, fns. 809-810, and fn. 841.
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Jimbo la Misioni la Zanzibar (JMZ: “The mission district of Zanzibar”), consisting of five parishes and two subparishes, with approximately 1,200 members (2012). “Report from Mkutano Mkuu Wa 31 (“31st General Assembly”) of
the Eastern & Coastal Diocese, Evangelical Lutheran Church of Tanzania Held at Bagamoyo, 1-5 December 2012,” 90.
159
Having made its way into missiology, the concept of “margins” provides a critical perspective on the issue of mission
and power. Being one of nine study-themes discussed at the Edinburgh 2010 mission conference, the concept was
presented in a book written from the context of the South Indian State of Andhra Pradesh, providing a Dalit perspective
with the aim of helping “to understand mission from the perspective of the margins and the possibilities that such an
exercise offers for an ecumenical theology of mission.” Peniel Rajkumar, Joseph Prabhakar Dayam, and I.P.
Asheervadham, Mission at and from the Margins: Patterns, Protagonists and Perspectives (Oxford: Regnum Books,
2014), xvii.
156

58

imagine life from the perspective of the poor rather than just from that of the middle class. We felt
better able to analyse situations from a minority Christian perspective in the midst of a majority
Muslim society, and imagine the world from an Arabic situation rather than just a European or an
African one. The disadvantages of our own marginalities were mainly felt on a cultural and
psychological level, as they did not imply serious vulnerabilities for us in the face of the legal system
or in terms of personal security or economic opportunities; for example, we noticed that we were
protected against potential vulnerabilities such as harassment by the authorities. Perhaps the
reputation earned by Scandinavian countries and some established churches for having served
Tanzania well were contributing factors to our being treated well, but it is also possible that most
foreigners feel welcome in both mainland Tanzania and Zanzibar, where hospitality is both a virtue
and a duty.160
Summing up, like everybody living in Zanzibar, we negotiated between various categories of
identities. In cosmopolitan Zanzibar, this is what most do, coming across as insiders or outsiders
depending on the situation.161 Hence, despite our marginalities, there were many overlapping areas
of identity from where we could relate to Zanzibaris. On a practical level, we were living in the same
place, speaking the same language, breathing the same air, swimming in the same sea, and suffering
the same power blackouts.162 Like most Zanzibaris, we could say we had a dini¸ a religion, and a
worship practice, ibada. Moreover, like other Zanzibaris, we could be categorised according to
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One may add here that political sensitivities sometimes define a limit to Zanzibar’s hospitality, cf. Geoffrey Ross
Owens, “What! Me a Spy?: Intrigue and Reflexivity in Zanzibar,” Ethnography 4 (2003).
161
For a discussion on cosmopolitanism in Zanzibar, see G. Thomas Burgess, Ali Sultan Issa, and Seif Sharif Hamad,
Race, Revolution, and the Struggle for Human Rights in Zanzibar: The Memoirs of Ali Sultan Issa and Seif Sharif Hamad
(Athens, OH: Ohio University Press, 2009), 14-20. Abdul Sheriff describes the Indian Ocean region as an “Islamic lake,”
pointing out that although the Indian Ocean’s cosmopolitanism, like Mediterranean cosmopolitanism, has been shaped
by trade and cultural exchange, it was not a western cosmopolitanism: Abdul Sheriff, “Globalisation with a Difference,”
in The Indian Ocean: Oceanic Connections and the Creation of New Societies, ed. Abdul Sheriff and Engseng Ho
(London: Hurst, 2014), 11-41. Concerning cosmopolitanism in the Mediterranean, Mansel writes about three cities of the
Levant; Smyrna, Beirut, and Alexandria, which were “protagonists in the dialogues between cities and states, ports and
hinterlands, as well as between East and West”: Philip Mansel, Levant: Splendour and Catastrophe on the Mediterranean
(London: Hodder & Stoughton, 2010), 2.
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From May 21 to June 19, 2008, and again from December 10, 2009 to March 9, 2010, there was no electricity in
Unguja because of a grid failure. See Elisabeth Ilskog, “The Zanzibar Blackout - a Case Study on Consequences from an
Electricity
Power
Crisis,”
2011,
accessed
March
22,
2016
https://www.divaportal.org/smash/get/diva2:450394/FULLTEXT01.pdf.
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ethnicity, belonging to the ‘tribe’ of white people, referred to as wazungu.163 There were class
categorisations also, but to our knowledge hardly articulated, merely interpreted, where one’s place
in relation to power depended on wealth and connections. Some were wakubwa (‘big ones’), such as
ministers, bishops, and business tycoons, whereas most were wadogo (‘small ones’), meaning without
much power. On an existential, human level, we had things in common with many Zanzibaris, such
as being married, being parents, harbouring hopes for a peaceful future for Zanzibar, and the whole
world. Although on a legal level we remained outsiders because we did not have Tanzanian passports,
on an emotional level we felt somewhere between insiders and outsiders.

2.5.2. New situation: From missionary to researcher
There was some continuity between my role as a missionary in Zanzibar for eight years and my role
as a researcher doing fieldwork for three weeks in 2013, but there was also a distinction.164 The
continuity consisted of the fact that the idea of writing a Ph.D. while being a missionary was
articulated as early as 2001 but turned down by Danmission in 2002 with the argument that I should
not become a “conference missionary.” Having put the research plans aside, I proceeded with my
work as a pastor with a special focus on Christian-Muslim relations.165
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As outlined in 3.1.7, ethnic categories in Zanzibar have been contested, politicised, and changed. See also Sheriff,
“Race and Class in the Politics of Zanzibar.”
164
I kept a field diary, adding new material every day.
165
This long footnote will provide perspectives concerning the combination of being a missionary and a scholar. It was
the Swedish theologian and professor Sigvard von Sicard who proposed the idea of writing a PhD. He was among the
teachers at the Centre for the Study of Islam and Christian-Muslim relations (CSIC) at the University of Birmingham,
where my wife and I studied before going to Zanzibar (4.1.2). Every week he welcomed us to his and his wife Judith’s
home, where they shared from their missionary experience at Maneromango outside Dar es Salaam from 1956 and we
could ask questions concerning the task ahead. At peace with Danmission’s decision that I should not write a PhD, I
nevertheless collected a modest amount of material over the years, but without the intention to use it for further research
(2.6.3; fn. 184). In 2008, the research idea resurfaced, but I found it impossible to do any in Zanzibar due to an already
heavy workload and limited library resources. In 2012, however, two years after returning from Zanzibar, I started the
PhD project part-time, financed by my employer Mission Afrika, where I was working as a partner coordinator for
Christian-Muslim relations.
During the course of the research I came to understand that although both my missionary existence and my research are
quite personal, drawing on a number of inspirations and influences, they both somehow belong within a tradition and
would have been impossible or very different without a number of elements, many of which are presented in 4.1. Being
a Lutheran missionary sent out to work on Christian-Muslim relations in Tanzania was something I had in common with
von Sicard. A nestor in the field of Christian-Muslim relations, he followed our missionary work, as well as this research,
with a personal interest from the beginning until the end, being a generous and knowledgeable dialogue partner without
whose vision, prayers, sharing of knowledge, and perspectives, as well as unshakable moral support, the process would
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have been quite different. Because of this, I find it relevant to outline his biography and that of two other missionary
scholars forming part of his “silsila:” Bengt Sundkler and Nathan Söderblom (In The Encyclopaedia of Islam, Second
Edition, ed. P. Bearman et al. (Brill Online, 2006), silsila is referred to as a “continuous chain of spiritual descent, a kind
of mystical isnad”).
Concerning Sigvard von Sicard, he was born in 1930 in Southern Rhodesia (now Zimbabwe) and studied theology in
South Africa and Uppsala, Sweden (1949-54), before studying Islam and Christian-Muslim relations at Hartford with
Kenneth Cragg (1954-55). At a meeting in Järvenpää, Finland, in July 1955, the Commission on Younger Churches and
Orphaned Missions (CYCOM) decided to prepare him for involvement with Christian-Muslim relations in Tanganyika
after studying in Cairo 1955-56 (About CYCOM: See “Commission on Younger Churches and Orphaned Missions,”
accessed August 29, 2016 http://socialarchive.iath.virginia.edu/ark:/99166/w6716b16). He participated in conferences in
Broumana, Lebanon, and Asmara, then Ethiopia, and was involved with IAP/PROCMURA from the earliest stages,
meeting with Pierre Benignus of the Paris Evangelical Missionary Society at Marangu, Tanganyika, in April 1959.
Sigvard von Sicard, David Bone, and Johnson A. Mbillah, eds., Procmura at 50: 1959-2009: Where We Came from,
Where We Are Today, Where We Go from Here (Nairobi: Programme for Christian-Muslim Relations in Africa, 2009),
103.
Serving in Tanganyika/Tanzania from 1956 to 1965, he was the first leader of the Synod of Uzaramo-Uluguru, the
precursor to ELCT’s Eastern & Coastal Diocese. Having been a teacher at Makumira Theological College (1965-68), he
did his PhD at Uppsala University under the supervision of Bengt Sundkler (see below) before becoming a foundermember of CSIC from 1973. He has followed PROCMURA, supervised many PhD students, and contributed to the
interfaith programs of the Lutheran World Federation; cf. Sigvard von Sicard, “Resources for Considering Issues in
Christian-Muslim Relations,” in Christian-Muslim Dialogue: Theological & Practical Issues, ed. Roland E. Miller and
Hance A. O. Mwakabana (Geneva: Department for Theology & Studies, The Lutheran World Federation, 1998).
Concerning my missionary task of working ecumenically to overcome the frontier towards Islam in Zanzibar (cf. the work
description in fn. 197), it is possible to trace the indirect influence of the Swedish missionary-scholar Bengt Sundkler
(1909-95). Having served in South Africa from 1937-42 and in the Lutheran Haya church in Tanganyika (with Bukoba
as its centre) from 1942-45, from 1949-74 he was a professor of church history at the University of Uppsala, Sweden.
From there, he was called back to serve as the first bishop in Bukoba, from 1961 to 1964. His ground-breaking New
Testament study on Jesus and the gentiles unmasked the “particular-universal” dichotomy prevalent among scholars of
“the historical Jesus” at the time (Bengt Sundkler, “Jésus Et Les Païens,” Revue d’Histoire et de Philosophie religioueses
16 [1936]). Sundkler saw the particularity and universality of the ministry of Jesus as “mutually inclusive” realities rather
than mutually exclusive; cf. David J. Bosch, “‘Jesus and the Gentiles’ - a Review after Thirty Years,” in The Church
Crossing Frontiers: Essays on the Nature of Mission. In Honour of Bengt Sundkler, ed. Bengt Sundkler, Peter Beyerhaus,
and Carl F. Hallencreutz (Lund: Gleerup, 1969), 7. Defining mission as “the Church’s inherent tendency to cross frontiers”
(Josiah Kibira, “The Church in Buhaya: Crossing Frontiers,” in ibid., 189), these frontiers could be “socio-religious
borders between the Christian community and surrounding communities characterized by different religious and
ideological ethos” (Bengt Sundkler, Peter Beyerhaus, and Carl F. Hallencreutz, eds., The Church Crossing Frontiers:
Essays on the Nature of Mission. In Honour of Bengt Sundkler [Lund: Gleerup, 1969], preface).
His successor bishop 1964-88, Josiah Kibira, identified Islam as one of those borders with which the church was charged
to cross; Kibira, “The Church in Buhaya: Crossing Frontiers,” 193. There were also “ecumenical frontiers, separating
Christian communities from each other” (Sundkler, Beyerhaus, and Hallencreutz, The Church Crossing Frontiers: Essays
on the Nature of Mission. In Honour of Bengt Sundkler, preface). Whereas von Sicard, in the introduction to his doctoral
thesis, acknowledged his indebtedness and gratitude to Sundkler for “professional and personal guidance” (Sicard, The
Lutheran Church on the Coast of Tanzania 1887-1914: With Special Reference to the Evangelical Lutheran Church in
Tanzania, Synod of Uzaramo-Uluguru, 20), Sundkler, for his part, reveals in his biography of the scholar and archbishop
Nathan Söderblom (1866-1931) how the latter “dictated long letters … planning [Sundkler’s] life” when Sundkler was a
student of 21 in Paris and Söderblom was in his final year at 65: Bengt Sundkler, Nathan Söderblom: His Life and Work
(Lund: Gleerup, 1968), 11.
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Whereas my role and function when living in Zanzibar was that of a missionary, in my new
role as a researcher I benefitted significantly from my eight years’ previous experience. The
advantages in terms of language, network, cultural codes, and historical consciousness stemmed from
those years and cannot be overestimated. Moreover, the continuity between the roles was obvious, as
the research topic coincided with the focus I had when I was a missionary: Christian-Muslim relations
in Zanzibar.
One important question is whether my change of roles caused a decreased level of trust in me
among the interviewees. I will argue that his was not the case, because they would all have known
my background and will have plausibly assumed that, although the roles change, the person is the
same. Moreover, the assumption that being a religious person doing research amounts to a suspect
mixing of incompatible roles was probably less common in Zanzibar than it may be in certain
(Western) academic circles. In Zanzibar, being religious generally does not cause suspicion, whereas
secrecy and a lack of transparency do. As a matter of course, I presented transparent information
about the research project and its aims to the interviewees and the authorities in Zanzibar (Appendix
III).
When a Christian conducts research on Christian-Muslim relations, it is obvious that the
question of bias becomes relevant.166 Christianity is sometimes perceived to be in principle or at least
in practice in competition with Islam to convince souls into its faith community. Hence, a sensible
objection to this research project could be the danger that a Christian researcher would find it difficult
to avoid portraying Christianity more positively than Islam. I felt powerless to convince the
interviewees that such objections were baseless, relying instead on a hope that any such suspicions
on their part would be overcome if they considered the years I worked with the aim of improving
Christian-Muslim relations, or perhaps they would find other reasons to justify their participation in
the research project. I relied on my interviewees’ trust in me, hoping that they would share their
insights because they trusted that “Langas hana shida.”167 I hoped they were trusting of my aim to be

Söderblom was a pioneer in the ecumenical movement, his theology and practice one of “Evangelical Catholicity.” In the
wake of World War I, he worked for peace, preaching at the opening of the seventh assembly of the League of Nations
in 1926, the year Germany joined. He was awarded the Nobel Peace Prize in 1930. Sundkler writes about Söderblom:
“His view of the peace problem was not distinct from, but necessarily integrated with, his view of Evangelical Catholicity.
In devoting his time to this question, he did not therefore abandon his concern for the Church. It was as a Churchman and,
thus, as deeply involved in the anxieties of the world that he concentrated on the problem.” Ibid. 384, 388.
166
Martyn Hammersley, Taking Sides in Social Research: Essays on Partisanship and Bias (London: Routledge, 2000).
167
Literally: “Langås has no problems,” meaning “he’s ok, I know him.”
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fair and to search for the truth to serve the common good. Concluding from the valuable insights the
interviewees shared with me, I believe they trusted me and found the project relevant.

2.5.3. Violence influencing Zanzibar at the time of the fieldwork
Although the researcher obviously does influence the research process, there are sometimes
significant factors beyond their control that can also decisively influence it. In the case of this
research, the violence of 2012 influenced the fieldwork. In November 2012, Sh Fadhil Suleiman
Soraga was attacked with acid. As the executive secretary to the Mufti’s office, he was a key person
for Christian-Muslim dialogue and cooperation in Zanzibar (4.1.5; fns. 556-558 & 4.2.1; fns. 590606), a popular sheikh and a vocal champion against religious intolerance.168 Having cooperated with
him for years, I knew and respected him. He survived the attack, but his capacity to work was initially
impaired.
The attack on Sh Soraga was followed by two attacks on Christian religious leaders. Churches
had been damaged in May 2012 and before that, but attacks on people representing the Christian
community marked an escalation. On Christmas Day 2012, the Catholic priest Ambrose Mkenda
survived being shot in the face.169 Barely two months later, on 17 February 2013, Father Evarist
Mushi was shot dead on his way to church.170 Only six weeks before the fieldwork, another Catholic
priest had been attacked with acid.171 When I arrived to do my fieldwork in November 2013, fear had
gripped Zanzibar, and especially the Christian community. The police investigations remained
inconclusive and nobody knew when the situation would normalise again.
It is not surprising that these events had an impact on the research. Although the fieldwork
itself did not encounter any major practical obstacles, the interviewees and myself nevertheless had
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Born in Zanzibar in 1957, Soraga studied at Zanzibar Muslim Academy from 1974 to 1977, followed by studies at the
Islamic University of Medina from 1982 to 1988. From 1989 to 1998 he worked as the leader of Islamic affairs at the
Wakf and Trust Commission, followed by some years as a teacher at Nkrumah Teachers’ Training College. Since 2003,
he has been the executive secretary at the Mufti’s office.
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“Catholic Priest Seriously Wounded in Zanzibar, Tanzania,” accessed June 30, 2015.
http://morningstarnews.org/2012/12/catholic-priest-seriously-wounded-in-zanzibar-tanzania/.
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“Fr Mushi’s car was followed by two men on motorcycles who blocked his way, shot and killed him,” said Bishop
Shao in an interview; “Zanzibar Bishop Says His Priests Are Terrified after Murder,” accessed August 5, 2015.
http://www.catholicherald.co.uk/news/2013/02/22/zanzibar-bishop-says-his-priests-are-terrified-after-murder/.
171
“Zanzibar
Acid
Attack:
Catholic
Priest
in
Hospital,”
accessed
September
15,
2013.
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these events on our minds. Many stressed the exceptional and mysterious character of the attacks,
interpreting them as alien to Zanzibar; as one of the interviewees put it: “Most of the people talk about
it in the streets, both Christians and Muslims resent what is happening and want to have a more
peaceful Zanzibar. So we have a few radicals who make the situation really difficult and a lot of
moderates.”172
The organisation Uamsho was frequently singled out as the culprit.173 Under normal
circumstances I would have tried to interview Uamsho’s representatives, but their leaders were in jail
at the time of the fieldwork, and without a previous contact to them, I found it impractical to work to
secure an interview with them. Had it not been for the difficult atmosphere, I would also have left the
main island Unguja and gone to Pemba, the second island, where a third of Zanzibar’s population is
estimated to reside. I would also have gone to the countryside to get some interviews. Instead, most
of them were conducted around the town of Zanzibar. However, I am of the opinion that the material
obtained from the interviews would not have been very different if I had succeeded in conducting
interviews in Pemba, the countryside or even with Uamsho, because most of the interviewees already
possessed a significant knowledge of the issues across Zanzibar through their wide-ranging networks.
Besides, when living in Zanzibar, I had been to the countryside many times and several times to
Pemba, and also met several Uamsho members in public dialogue meetings.
Summing up, the effects of the violence inevitably influenced Zanzibar, my interviewees and
myself during the period of fieldwork. For my research, it increased the sense of mystery, added some
personal uncertainty, and made me more attentive.
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Interview 17, November 15, 2013.
Uamsho means awakening, revival, and its official name is Jumuiya ya Mihadhara ya Kiislamu (Society of Islamic
propagation). The organisation was established in 2002 as a reaction to Christian open-air campaigns in Zanzibar,
prompting it to offer public lectures on Islam, the so-called mihadhara; see Turner, “‘These Young Men Show No Respect
for Local Customs’—Globalisation and Islamic Revival in Zanzibar,” 241. Uamsho has functioned in various ways;
Around 2012 it served as an umbrella for various religiously motivated anti-establishment agendas (see 3.3.3). For more
on mihadhara, see John Chesworth, “Fundamentalism and Outreach Strategies in East Africa: Christian Evangelism and
Muslim Da’wa,” in Muslim-Christian Encounters in Africa, ed. Benjamin F. Soares (Leiden: Brill, 2006). 39-47.
173

64

2.5.4. Changing political circumstances influencing researcher’s positionality
Not only did violence influence the fieldwork, but there had been various general changes in the
political arena since my residency (2002-10) that arguably altered my situatedness in the political
realm.
Before democracy was reintroduced in 1992, Chama cha Mapinduzi (CCM) had been the sole
party.
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With the formation of Civic United Front (CUF) (3.3), a political dichotomy formally

resurfaced, resulting in an uneasy political climate with many and various consequences, as is testified
by the material permeating this thesis. When I lived in Zanzibar, I understood the political dichotomy
as an intra-Zanzibari one between CCM and CUF, considering myself non-partisan and not part of
the core conflict because I was not a Zanzibari.
When I returned in 2013, however, I encountered an altered political landscape. Occasioned
by the establishment of the Government of National Unity (GNU) in 2010 (3.3.1; fns. 413-415), in
which the long-time rival parties had united in a joint project of governing together, I saw the main
intra-Zanzibari dichotomy of ‘CCM versus CUF’ as having been partially replaced by one of
‘Zanzibar versus the mainland,’ centred on the union issue (3.2 & 3.3).
This new dichotomy had consequences for my interpretation of my position on the political
spectrum, and perhaps for how others interpreted my political situatedness as well. The new
dichotomy lumped the churches together in the CCM camp more definitively than before, even those
ones with a long history in Zanzibar, because Christians were invariably identified as being aligned
to CCM and the Nyerere legacy of promoting the union between Zanzibar and Tanganyika and thus
ultimately the existence of the United Republic of Tanzania.175 Personally, having worked for the
Eastern and Coastal Diocese of the Lutheran church with its head office in Dar es Salaam, I had
always considered myself associated with the mainland. However, I also identified with Zanzibar
because I had hardly been living on the mainland; my daily work was in Zanzibar, and I saw many
things from a Zanzibari perspective. In sum, I had identified with both the mainland and Zanzibar,
without considering the identifications incompatible.

Established in 1977 as a merger between TANU and ASP, CCM means “the revolutionary party.” By likeminded
parties it is considered a national liberation movement like ZANU-PF in Zimbabwe, ANC in South Africa etc. Roger
Southall, “Threats to Constitutionalism by Liberation Movements in Southern Africa,” Africa Spectrum 49 (2014): 89.
175
Julius Kambarage Nyerere (1922-99) was the first president of Tanganyika and Tanzania (1961-1985). On Tanganyika,
see fn. 290.
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In the new situation, however, it is possible that as a former missionary I had involuntarily
become part of the conflict, forced to take sides. My subjective understanding of how the changing
political landscape influenced my political positioning is that the violence, combined with the new
dichotomy, for a time swung my sympathies towards placing stronger emphasis on ‘persecuted
Christians’ and the union arrangement.176 It later swung back to my original vision for a peaceful
Zanzibar where diverse groups cooperate, taking a non-partisan, middle position once again, while
still being in favour of the union arrangement. This admission may show no more than how group
dynamics in polarised political climates make neutrality difficult, especially when violence prompts
groups to take sides, because sympathies are not static, but prone to sway according to interpretations
of events, personal thinking and degrees of outward pressure.

2.6. Production of material
This thesis makes use of three kinds of unique material produced by me, namely the interviews
(2.4.2), which were conducted in November 2013 when I spent three weeks in Zanzibar, observation
material from dialogue meetings and elsewhere (2.4.1), and, finally, more general texts such as
newsletters and articles (2.4.4). One may query how this material was produced.

Material produced by me
Interviews

Observation material (notes)

General texts (newsletters,
articles etc)

2.6.1. Before the interviews
Fontana and Frey refer to three kinds of interviewing used in qualitative research: Structured
interviewing, group interviews, and unstructured interviewing.177 The type I decided to make use of
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Persecution of Christians is real in many places and should be taken as seriously as the persecution of people of other
religions and persuasions.
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In the latter category, they include the following sub-types: oral history, creative interviewing, and postmodern
interviewing: Andrea Fontana and James H. Frey, “The Interview: From Structured Questions to Negotiated Text,” in
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was the semi-structured interview, where a certain pattern of questions is formulated to be posed in
chronological order. Semi-structured interviews also allow for follow-up questions. Prior to my
fieldwork, I had prepared an interview guide that was partly followed (see Appendix IV). Instead of
using “specific discursive interviewing,”178 where questions are designed with the purpose of
amplifying contrasts and differences, I opted for what Kvale and Brinkmann call the “common
interview,”179 where an attitude of listening and openness is emphasised. Conscious that, in order to
get as authentic information as possible, the interviewer has to be respectful and open, the choice was
easy.
To get appointments, I called or sent SMS messages. Sometimes I went for a pre-visit to
present the interviewee with the information letter inviting to participate in the study. The letter was
generally received with appreciation because it served as a sign of transparency, but the interviewees’
decision to participate had probably already been taken, possibly based on factors such as the
interviewees’ advance knowledge of me or somebody who could recommend me. The interviewees
were selected because they were expected to be quite knowledgable about how Christian-Muslim
relations had developed in Zanzibar between 1960 and 2010. Half of them also had good knowledge
about the Joint Committee. A balance was sought between Muslims and Christians and between
religious experts and non-experts.180 Due to the difficult situation for peaceful interreligious relations
at the time of the fieldwork (2.5.3), the interviewees were selected through established networks. The
Christians represented different denominations, such as Catholic, Pentecostal, and mainline
Protestant churches, but also different generations. The Muslim interviewees likewise comprised a
varied group, although a disproportionate number were religious experts (six in comparison to two
non-experts). The group interview was with non-experts; four Muslim and four Christian women.181
Although nine women were thus interviewed, only one was interviewed individually. She was the

Handbook of Qualitative Research, ed. Norman K. Denzin and Yvonna S. Lincoln (Thousand Oaks, CA: Sage, 2000),
649-56.
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Steinar Kvale and Svend Brinkmann, Interviews: Learning the Craft of Qualitative Research Interviewing (Los
Angeles: Sage, 2009), 230.
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Ibid., 230.
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The result was eight Christian religious experts and six Muslim experts, as well as three Christian religious non-experts
and two Muslim religious non-experts. For the sake of categorising the interviewees, I define a religious expert as
someone with a formal theological education that qualifies them for full-time leadership positions in religious institutions.
The non-experts do not have such an education.
181
Fontana and Frey recommend group interviews because they “often produce rich data that are cumulative and
elaborative.” See Fontana and Frey, “The Interview: From Structured Questions to Negotiated Text,” 652.
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only educated female religious leader I interviewed, reflecting the condition that in Zanzibar religious
education largely remains a man’s domain.

2.6.2. Conduct of interviews
Charles Briggs brings attention to the research interview as an artificial social setting with certain
expectations from the interviewer on the one hand and the interviewees on the other. The process is
partly determined by the interviewer’s and the interviewee’s interpretations of the communicative
event. Caution could be at play, or eagerness to please. Briggs argues that reflexivity about one’s own
role in the interview situation is more important than developing perfect interview techniques:
“Interview techniques are prima facie expressions of our underlying, generally unstated theories of
communication and of reality.”182 Agreeing with Briggs, in my interviews I relied on my “theories of
communication and of reality,” aware they had been partly shaped by my years in Zanzibar.
The interviews were not conducted with the Joint Committee as the sole focus of interest, but
to provide a ‘thick description’ of the context and history of Christian-Muslim relations in Zanzibar,
which would thus serve to interpret more adequately the work of the Joint Committee.183 23
interviews were conducted in 21 days, three of which were not transcribed because I felt I already
had enough material. The relative effectiveness of conducting more than one interview per day on
average could be explained by my prior identification of the most knowledgable interviewees in the
field. The interview locations were decided by the interviewees: Six opted for their homes, eleven for
their offices and three for the office at my disposal (Zanzibar Interfaith Centre). 17 of the transcribed
interviews were conducted in Swahili and three in English. They were all recorded with a voice
recorder. No payments were made for any of the interviews.
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Charles L. Briggs, Learning How to Ask: A Sociolinguistic Appraisal of the Role of the Interview in Social Science
Research (Cambridge: Cambridge University Press, 1986), 115.
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can be intelligibly – that is, thickly – described.” See Clifford Geertz, The Interpretation of Cultures: Selected Essays
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Interview locations
Interviewee’s home
6

Zanzibar Interfaith Centre
3

Interviewee’s office
11

The interviews were intercultural encounters where I, despite my years in Zanzibar and a reasonable
command of Swahili, was still a foreigner and a guest. There were risks of misunderstanding, but the
transcripts reveal that the encounters were meaningful: when misunderstandings happened, they were
clarified through follow-up questions. With a fundamental confidence in the interpretative
capabilities of the interviewees, I have made use of the insights gained in the interview material to
shape my overall understanding of Christian-Muslim relations in Zanzibar.

2.6.3. Observation material produced by me
Having outlined the process of “textualising” the interviews in section 2.4.2, it is relevant to ask how
another category of material produced by me, namely the notes, originated. Taken in the public
dialogue meetings and the committee planning meetings, they were not taken with a research project
in mind. Nor were they sent anywhere; they were just kept in a folder on a shelf in my home office.184
When it came to the committee planning meetings, I participated in most of them, but never
as a leader. Because the notes were not meant to be official summaries, they are therefore not very
detailed, although some do provide interesting insights nevertheless.
Of a similar category are the notes taken in the public dialogue meetings organised by the
committee. Being a committee member, I attended as many of these as I could.185 Between 2005 and
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When the container ship with our luggage sank after an accident off Mumbai in August 2010, the notes were not there.
The reason I took them on the plane was perhaps that I sensed that the notes would one day become valuable, and for this
research they certainly have been. They remain in my possession.
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To the Unguja meetings, I sometimes went alone on a Vespa motorcycle, other times several members of the committee
travelled together in my car or another car. When we went to Pemba in 2008, we went by plane and stayed in a modest
guesthouse. The meetings were well organised by local hosts, and my part in the preparations included tasks like printing
the guidelines, buying the water bottles, supplying the right amount of cash, although I did not hand out the allowances
at the end of the meetings, as it could have created a wrong impression of me, namely that of a rich outsider trying to buy
an agenda.
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2010, 66 such meetings were organised. The following is an attempt to describe the process of taking
notes: During the meetings, I sat in a chair, sometimes taking notes, sometimes not. I did not have a
central role in these meetings.186 I observed who was present, noticing that some people were youth,
some were women, some were Christians, some were Muslims, some were applauding the initiative,
some were not. I did not, however, describe the environment as an anthropologist may have done.
My aim was to capture the arguments in the dialogues and lectures without adding my own
interpretative comments. Although, from my contextual knowledge, I could sense from which
position any one speaker was coming, it was not possible for me to evaluate or dismiss any particular
argument as I was taking the notes. For practical reasons and in line with the spirit of dialogue,
therefore, the note-taking process was, in principle, neutral and disinterested. They were taken using
pen and paper, in Norwegian, English, or Swahili, sometimes interchangeably, simultaneously to
hearing the spoken words. There were sometimes words and sentences that I did not understand and
which were therefore not written down. What was textualised was what came across as meaningful
and significant to me, therefore the practice of note-taking inevitably constituted a kind of
interpretation.
The third category of notes, the resumes from official meetings with institutions such as
PROCMURA, Danmission and ECD-ELCT, were subsequently sent to the participating institutions.

2.6.4. Texts composed by me
Another category of text that has served as background material for this thesis was written for
audiences with an interest in mission. They included articles in the Danmission magazine written to
explain and put our work in context as well as reporting on progress. The recipients of our 19
newsletters were likewise supporters following the mission work.187 One may ask whether my
contribution to the ‘mission literature’ genre was trustworthy or written with ‘spin’ to conform to the
expectations I may have perceived amongst the recipients. The question is important because, as a
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Mainly listening and taking notes, I did not participate in the dialogue because I was neither a Zanzibari citizen nor
able to feel the reality as Zanzibaris did. I agreed with what seemed to be a common understanding in the committee,
namely that, as a foreigner, it would not have served the cause if I spoke. However, before and after the meetings and in
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missionary, one is somehow accountable to the values of the society from which one was sent, but
the links are also financial because it is from where one’s salary comes.188 In our case, our salaries
were constant and did not depend on convincing the mission supporters about any success.189
I also wrote private letters, sent as emails. Their contents did not contradict the public
newsletters.190 One may ask why there was hardly any discrepancy between the contents of our public
and private communication. One explanation could be the absence of conflict related to work, thereby
negating the need for double communication.191 Another reason for the blurring of lines between
public and personal communication may be the relative social isolation of our missionary existence
in Zanzibar coupled with the potentially all-pervasive scope of the missionary identity, which lowered
the barriers between or increasingly integrated the private and public personae.192 Concluding thus
far, one might characterise our public communication as having been closely connected to the
personal, articulated without pressure but within frameworks shaped by the mission in a double sense;
our own task and that of our sender.

2.6.5. Reliability of the material
It may be asked whether the three categories of text that I produced, i.e. the interviews, the notes, and
the other texts, were reliable.

Some mission societies hope for ‘results’ in terms of converts but, in our case, it was better Christian-Muslim relations.
Structural arrangements differ among the mission societies, but may also impact upon the official communication
conveyed. For instance, not all missionaries receive regular salaries: Many American missionaries raise their own salaries
through churches and individuals, sometimes implying that their income depends on the enthusiasm of their supporters.
This is, in turn, influenced by results or the way the missionaries communicate about their work. It sometimes happens
that missionaries return home because the funding runs out, or that much time and money is spent to keep their donors
motivated.
189
We sent quarterly progress reports to Danmission and felt that our work was followed with interest and patience.
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The boundaries between public and personal were sometimes blurred. This is illustrated in our newsletters which,
although they were about work, were also sent to friends. Conversely, the same newsletters, although they were sent to
people we did not know, also contained some information about our family, such as a few words about our children.
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We worked with a sense of cooperation and purpose, as testified in the email exchanges with Danmission, DMCDD,
PROCMURA, and other partners, usually written to inform, ask and agree, upon things.
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Concerning the interviews, my main approach was a “hermeneutics of trust,”193 assuming my
interviewees were reliable. However, I also had a critical awareness of the material, ready to omit
items of lesser or questionable value. I interpreted the interviews in light of insights acquired from
literature and lived experience in Zanzibar, however, and found the information related by my
interviewees to be very reliable.
Concerning the notes, they must be subjected to source criticism because they comprise a
considerable part of the material on which this thesis is based. As observation material textualised by
myself, I have already described how it was produced and for what purpose (2.6.3). This sectioh will
discuss its quality, providing three reasons why the notes are reliable: Language, note-taking skills,
and comparison. First, my Swahili skills were sufficient to grasp most of what was said. This was
because of my language training (2.5.1, fn. 150) and having lived in Zanzibar for three years before
the committee was established. Secondly, because I had spent hundreds of hours taking notes during
my years of study, my general note-taking skills were good.194 Finally, having compared some of my
notes with the official printed versions of the keynote lectures, and with other available printed
summaries and reports produced by the committee, it is clear that my notes are quite accurate and
similar to the original lectures and others’ summaries.
One weakness with the notes is that I trusted that what was said corresponds to reality. This
trust is justified by another factor, however, namely that the settings in which the notes were taken
were public ones; hence, if lies were told, they would not have passed unnoticed by the others present
in the public dialogue meetings or the committee planning meetings. I consider the meetings’
messages and dialogues trustworthy because the meetings were characterised by the freedom to
express different opinions, examples of which are presented in 4.3.2 (fns. 661-663) and 4.4.2 (fns.
736-738).
A related question is whether other texts I wrote are also reliable as source material. The issue
has been raised from the field of anthropology, where the characteristics of anthropological diaries
have been outlined by Stephen Caton in his Yemen diaries. Referring to his diaries as an ‘ethno-

The approach is indirectly inspired by Paul Ricoeur, who criticises Freud, Marx, and Nietzsche for the “hermeneutics
of suspicion” pervading their distinctively modern projects of unmasking “the lies and illusions of consciousness.” As a
contrast to this approach, Ricoeur instead proposes a hermeneutics of faith; Paul Ricoeur, Freud and Philosophy: An
Essay on Interpretation (Delhi: Motilal Banarsidass, 2008), 28, 356.
194
I had developed the taking of notes at meetings into a habit.
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memoir,’ he presents them as a combination of pieces from memory, letters, field notes etc.195 They
may be referred to as “retrospective reconstructions,” but whereas a critical mind would ask how one
can determine whether the reconstructions are reliable, a relativist would question whether reliability
matters at all. Some parts of my study are comparable to Caton’s ethno-memoir, as it makes use of
comparable pieces of texts, composed by me, as source material, such as letters, newsletters, articles,
reports, concept papers, applications etc. Needless to say, like most writings, they are subjective
interpretations of reality. However, to argue why I regard this distinct category of my own texts as
reliable source material, I will explain the purpose for which they were written, identify decisive
factors influencing the origination process, and conclude by commending their quality.196
The following paragraph will present three factors that I think influenced my texts (2.6.4),
namely interest, access, and caution. Firstly, what was written depended on what was asked for by
the recipient/reader and what I found of interest to write. In a work email, this could have been a joint
project and, in a newsletter, how the mission work was progressing.
Secondly, my texts were shaped by the level of access I had to various fields. The experiences
I had were shaped by the context in which I was set to work. Had I been a journalist or a fisherman,
I would have written different kinds of texts. However, I was a Christian religious leader with a work
description where Danmission and the Eastern and Coastal Diocese, as my two “bosses,” had agreed
on my role and tasks.197 The framework outlined there ensured a mandate to work with ChristianMuslim dialogue, which eventually gave access to relevant knowledge, relevant networks, relevant
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activities, such as dialogue meetings, and relevant people, such as religious leaders. In my work, I
enjoyed a certain degree of freedom and was not under any detailed command (2.5.1).
The third factor that influenced my texts was caution. This may be a personal instinct, but was
also reinforced by advice and information sought and acquired. Having read up on Zanzibar’s history
prior to arrival, I had learnt that politics was a sensitive issue. Various people advised us not to speak
much about politics. Stories about foreigners who had been thrown out of Zanzibar for speaking about
politics contributed to a careful attitude at the beginning of our missionary life there. Therefore, when
I did refer to political circumstances, I opted for a non-partisan approach.
Elaborating on the latter point, there were two main reasons why I paid limited attention to
politics: Firstly, the language used in newspapers about the issues was quite advanced, hence I felt
unqualified to follow events closely. Secondly, my work was to be a pastor working with ChristianMuslim relations. As a foreigner without the right to vote and as a religious leader expected to
embrace everybody, it felt natural to claim and attempt to embody political neutrality.
The texts originated close to events in both time and space. They were influenced by own
interpretive framework, which had developed through a combination of broad reading and countless
informal conversations in Swahili with many different people. Having been very transparent about
the creation of my texts, I conclude that they are relevant and valuable material.

2.7. Analysing the material
The process of analysis was guided by my research questions, searching for adequate theoretical and
other material to answer them. As an analytical narrative, the establishment of a certain level of
coherence was incumbent. Hence, what I looked for was not only events and processes per se, but
how they were connected and interrelated; this was particularly so in the historical chapter. As a
theologian, I was interested in how history and politics interact with theology.
The analytical part developed as a number of analytical questions were posed of the material.
Certain parts of the material were analysed more systematically than others: The interviews were
coded by using the Nvivo software. Using this valuable tool, 2620 references were categorised under
532 nodes, which were again organised under 20 categories invented by me on the basis of the
questions posed by the interview guide. Once thus organised, subsequent analysis of the interview
material was rendered manageable. Moreover, the notes and other documents from the Joint
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Committee were ordered chronologically with colour coding to distinguish thematically between
them.
The process of writing the thesis required countless decisions concerning the selection and
interpretation of the material be made. Such selection and interpretation comprise analysis, but I have
not made use of a set of well-established analytical tools. Rather, the thesis is characterised by what
Hammersley refers to as “a distinctive analytic mentality.” He emphasises the value of listening,
recommending researchers to suspend “their own immediate inferences, common-sense assumptions
and theoretical presuppositions, as far as possible, so as to try to take full account of what people say
about their world and what they do.”198 Hence, the selection of what to exclude, what to include, and
which words to use was shaped by the overall interpretive skills I had acquired after many years in
Zanzibar in the role of both outsider and insider (2.5.1), but also the insights acquired during various
stages of the research process, such as the interviews, the archive studies, and wider reading.

2.8. Ethical considerations
Regardless of whether or not the interviewees found the research topic sensitive, for the sake of
ensuring freer communication, I promised in the information letter to maintain high standards for
protecting their identities and the material provided by them, describing how it would be stored as
well as emphasising the voluntary character of their participation (see Appendix III). The sound files,
transcripts, and the coded nodes were kept on my laptop, which is password protected. The
transcription process was managed exclusively by me, in order to not only ensure accuracy, but also
to retain control of the interview material.
Transparency is important to build trust and to avoid conflicts with interviewees, which could,
in the worst case, jeopardise the validity of the research. Therefore, the guidelines from the Data
Protection Official for Research, Norwegian Social Science Data Services, were followed. On the
most basic ethical level, it is pertinent to ask how this research project can influence events and
processes positively or negatively. It is my claim that Christian-Muslim relations are an important
part of reality in Zanzibar and elsewhere because the dynamics between the two religions can affect
the lives not only of their religious constituencies, but, just as importantly, groups of people beyond
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them. For these reasons alone, the topic warrants a study. However, even while assuming that
knowledge per se is positive, the effects of the project will not depend on the research results alone
but, above all, on the subsequent use of them by various stakeholders. One of my interviewees
described the ambiguous possibilities of the instrumentalisation of knowledge in the following
manner: “A book is like a horse; wherever you direct a horse, there it goes. It is not the horse that
sends you where he wants to. You can use it for worse, you can use it for better. It’s the same with a
knife, with which you can cut yourself.”199 Aware of the possibility of the malign and benign
instrumentalisations of knowledge, I am also conscious of my responsibility as a researcher to present
and interpret the material in an adequate way.

2.9. Conclusion: Quality of the research
Because the issue of Christian-Muslim relations in Zanzibar has not been covered extensively, my
ambition was to conduct an opening study, providing an overview and a broad canvas of various
issues, hoping subsequent contributions will go deeper. This ambition explains the quantity and
density of the footnotes, whose core function is to substantiatiate the claims made, but frequently also
to point beyond the boundaries of this study, almost providing a parallel ‘sub-text’ to the more
interested reader.
The nature of the issues, material, and methodology of this study demand a certain amount of
repetition, which also serves to provide a deeper, multiperspective understanding of the issues.
Therefore, some material and issues will recur in various places in the thesis, such as in the historical
and analytical chapters.
The study may not be generalisable per se, because it comes from the specific context of
Zanzibar. However, there may be factors from Zanzibar that are recognisable elsewhere and lessons
learnt that are applicable elsewhere (chapter seven).

“Kitabu ni sawasawa na farasi, farasi unamtumia wapi, unakwenda. Si farasi akupeleke kule ambako anakotaka yeye.
Unaweza ukamtumia vibaya, unaweza ukamtumia vizuri. Ni sawasawa na kisu, ambacho unaweza ukalikukata”;
Interview 7, November 7, 2013.
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Part I: The Historical Development in Zanzibar 1612-2013
Christian-Muslim relations always take place in historical and political contexts. The historical part
is a journey through centuries and decades until contemporary realities, including the fourth chapter
which presents the Joint Committee of Religious Leaders for Peace in Zanzibar from 2005 to 2013.

Chapter Three
A HISTORICAL INTRODUCTION TO CHRISTIAN-MUSLIM RELATIONS IN ZANZIBAR
This chronological narrative highlights the main events and developments that have shaped ChristianMuslim relations in Zanzibar. The material presented has been selected because it is necessary to
understand the background of the establishment of the Joint Committee and its work, including
aspects of the two religions’ distinctness and their interplay with both each other and the political
sphere. The timelines in appendices I and II may give an additional overview.200

3.1. Zanzibar and Christian-Muslim relations 1612-1957
3.1.1. Islam and Christianity arriving on the Swahili coast
The earliest written reference to Zanzibar is found in a first-century document probably originating
in Alexandria, Egypt.201 Situated on the East African coast, where for at least two millennia there
were market towns or city-states where commodities from the interior of Africa and Indian Ocean
ports were exchanged,202 Zanzibar was to be part of a distinct Swahili cultural arena that developed

This historical introduction contains material from 1612 to 2013. Its “long view” bears resemblance to Martha
Frederiks, We Have Toiled All Night: Christianity in the Gambia, 1456-2000 (Zoetermeer: Uitgeverij Boekencentrum,
2003) and Felicitas Becker, Becoming Muslim in Mainland Tanzania, 1890-2000 (Oxford: Oxford University Press,
2008).
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along what came to be known as the Swahili coast.203 As the excavations of the eighth-century
mosque at Shanga, in the Lamu archipelago show, Islam was a key component of the Swahili culture
from an early period, having arrived with traders from Yemen and Hadhramaut who settled among
northern Bantu peoples.204 The year of the arrival of Islam in Zanzibar is unknown, but the oldest
mosque dates to 1107.205
The first Christians arrived on the Swahili coast in 1498, when the first Portuguese ship visited
Mombasa, but a stable church presence was only established a century later, when the Augustinian
Archbishop of Goa sent four missionaries there. Mombasa’s Fort Jesus was constructed to “attend to
the soldiers and Portuguese traders,” but it also had a missionary purpose “to spread the word among
the local people along the coast.”206 Zanzibar was still just a small fishing village when, in 1612, the
Augustinians built a small chapel at Shangani.207 The missionary Boaventura da Cruz Ozorio is
reported to have performed miracles, attracting many to the new faith “by his example and
teaching.”208
The 17th century was not a good period for Christian-Muslim relations on the Swahili coast,
however. The Swahili kings were forced to pay tribute to Portugal, and as a result the Swahilis
appealed to Oman for liberation. In 1652, the Omanis arrived in Zanzibar, killing many Portuguese,
including the priest Fr Antonio de la Resurrección. 1682 is the last record of the chapel at Shangani
before it was “partially demolished,”209 signalling a temporary end to Christian-Muslim relations in
Zanzibar. Mombasa fell in 1698, after a two-year siege.210 Many sources confirm that ChristianMuslim relations were strained and marked by atrocities on both sides.
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3.1.2. The Sultan and the churches
Contemporary Zanzibar would have been vastly different were it not for the sultan of Muscat and
Oman, Sayyid Said bin Sultan (1797-1856).211 When he transferred his court from Muscat to
Zanzibar, where the trade in slaves and ivory was expanding and gave him great wealth, it sparked
the expansion of Zanzibar’s urban population from 10,000 in 1830 to almost 80,000 in 1870. Many
Omanis made a solid income from the slave trade, and some established clove and coconut plantations
in Pemba and Unguja.212 Most of the inhabitants, however, consisted of slaves captured on the
mainland and taken to Zanzibar.213
An extraordinarily wealthy trader, the sultan’s liberal orientation was not confined to trade
only, but religious freedom as well. He was hospitable to Christians, developing a personal friendship
with Evangelical Christian, New England trader, and America’s first Consul Richard Waters.214 He
also received the first Protestant missionary with generosity. Arriving in 1844 together with his wife,
Johann Ludwig Krapf (1810-1881) obtained the sultan’s permission to travel through his coastal
territories with the aim of doing mission to the Oromo people of present-day Ethiopia. True to his
reputation as a tolerant ruler, the sultan supplied Krapf with a letter of recommendation for the latter’s
journey through his mainland possessions.215 Such gestures on the part of the political rulers were to
leave a valuable legacy for religious tolerance in Zanzibar.
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Part of the dynamic missionary movement of the 19th century, Catholic and Anglican
missionaries arrived in Zanzibar, establishing hospitals, schools, and churches. The Catholics arrived
first. When Abbot Fava arrived with his colleagues from Réunion in 1860, Sultan Majid welcomed
them with joy at his palace.216 The first mass was celebrated at midnight on 25 December, and very
soon a hospital was established, responding to the grave illnesses of the slaves.217 When asked why
they related to the poor without looking at their religion or race, they referred to the classical Christian
motivation for diakonia, Imitation of Christ (imitatio Christi).218 The work was taken over in 1863 by
four Holy Ghost Fathers from Alsace.219 The missionaries brought attention to suffering individuals,
for instance by writing the dramatic life story of the slave girl Suema.220 From 1868, the mission in
Bagamoyo on the mainland started, intended to be a “freedom-village for ex-slaves [that] could
function as a starting point for missionary expansion to the heart of Africa.”221
In 1864, the first Anglican missionaries arrived, sent out by the Universities’ Mission to
Central Africa (UMCA). This was a mission society that had been established at the universities of
Oxford and Cambridge in response to David Livingstone’s reports about the slave trade in East
Africa.222 From this foundation, freedom emerged as the core UMCA theme, understood in a spiritual
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as well as a material sense.223 Only two weeks after the missionaries’ arrival in Zanzibar, Sultan Majid
presented “five boys to the Bishop who were taken from a piratical Dhow, - Farajallah, Swedi,
Mabruki, Feruji and Songolo being the children’s names.”224 The first Zanzibari Christians grew from
the group of 86 boys and 61 girls who were handed over to the mission between 1864 and 1876,
having been freed from the illegal slave trade.225

3.1.3. The end of slavery
The end of slavery was to have profound implications for Christian-Muslim relations in Zanzibar. It
was the result of a political process in which Anglican missionaries played a key role. The legacy
thus left is carried by a church acutely aware that the liberation of the suffering individual is part of
her calling, corresponding to a key message of the gospels (fn. 987).
Through letters home to England, the missionaries directed public attention to the slave
market.226 They were convinced of every human being’s equal worth, and as the conviction gradually
developed that a political and judicial intervention would be the only way to put an end to the trade,
UMCA actively lobbied the political authorities in both Zanzibar and England to have it banned. In
Zanzibar, when Bishop William George Tozer complained to Sultan Barghash about one of his
subjects’ brutal treatment of one of his slaves,227 it comprised an example of religious leaders
“speaking truth to power.”228 In England, the missionaries Edward Steere and Horace Waller were
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part of the Select Committee on the East African Slave Trade. 229 Nominated by the British Parliament
and starting work on 10 July 1871, the committee spent three weeks discussing “the possibility of
putting an end entirely to the traffic in slaves by sea.”230 There were call to leave the trade as it was,
using arguments from the world of commerce: “So long as the demand exists the supply will exist.”231
There were also cultural and religious arguments, with British politicians repeating the claim common
among Muslim slave-traders that slavery was part of Islamic culture. However, the missionaries’
eyewitness accounts made a deep impression. After thorough deliberations, the committee
recommended a total ban on the slave trade, which was to be replaced by legitimate commerce.232 On
5 June 1873, Sultan Sayyid Barghash and Consul John Kirk signed the abolition treaty, not without
pressure and threats of a British blockade.233 It made the slave trade illegal in the sultanate and led to
the closure of the slave market.
Despite the 1873 treaty, slavery continued. In 1890, however, Sultan Ali issued a decree that
made the buying and selling of slaves illegal, although the legal status of slavery was not altered. And
despite the prohibition, smuggling continued.234 A common way of selling slaves was to take them
along on the hajj pilgrimage to Mecca and return without them. On 7 April 1897, Sultan Hamud
passed a decree abolishing the legal status of slaves.235 Not until after World War I, however, was
slavery put to an end.236
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3.1.4. Becoming a protectorate
The late 1880s was a time of rapid political changes with significant implications for the religious
situation in Zanzibar. European colonialism expanded in both Africa and the Muslim world, with
Zanzibar comprising a part of both. Seen in retrospect, the abolition treaty had signalled a step towards
stronger British dominance in Zanzibar. By 1884, however, Germany had emerged with colonial
ambitions, demonstrated by Carl Peters’ dubious treaties with chiefs on the mainland on behalf of his
Society for German Colonisation.237 Although the 1884-1885 Berlin conference sought to resolve
conflicts of interest in Africa among European powers, the issue of Zanzibar was still unresolved.238
On 7 August 1885, five German warships arrived in Zanzibar, appearing to threaten the sultan’s
sovereignty.239
UMCA’s bishop Charles Alan Smythies spent most of his time on the mainland,240 where he
witnessed political turbulence.241 From 1885, the Anglican church had found itself in the colony of
German East Africa. In times of rapid political changes, with increasing suspicions between Germany
and Britain, it was crucial for the bishop, as well as for the German Chancellor Otto von Bismarck,
to clarify relations between religious and political institutions, to avoid conflicts of loyalty. With the
hope to put the mission “in a better position in the future for acting as mediators should the native
rights be invaded,” therefore, Bishop Smythies visited the Chancellor in Berlin and wrote about the
meeting: “The Chancellor of the German Empire was very anxious to ascertain what was our position,
whether we were some independent body, and what force we had at our back.” Faced with Bismarck’s
suspicion that the UMCA mission might be more loyal to the British than the German authorities, the
bishop emphasised the mission’s political neutrality:

we could live in a country in perfect loyalty to any Power that we found established there, be
they tribal chiefs, Muslim sultans or European colonial powers, and that ‘we had no political
aims whatever,’ and that ‘our only object was to gather the people into the Church of our Lord
Jesus Christ’ … I could see when he had satisfied himself that we belonged to the English
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Church that it made all the difference in his consideration of our position. That seems to be
our great strength … Those who are in union with the great body of the Church which has
passed to its rest, need not fear what man can do. They may be exterminated, but extermination
will still further disseminate the principles which they love; they can never be defeated.242

The bishop and the chancellor both seemed relieved to agree that the religious and political
institutions had different tasks and identities.
The Evangelical Mission Society for German East Africa in Berlin (EMS) was an unusual
mission society because it was established as a result of a colonial initiative. Its first project was a
hospital in Zanzibar,243 for which Sultan Khalifa signed a lease for one hundred years on 27
November 1888, allowing EMS to build a hospital and a church.244 However, the Anglo-German
Agreement of 1 July 1890 made Zanzibar a British Protectorate245 and led to Germany colonising the
mainland, with EMS transferring the hospital and all personnel to Dar es Salaam, starting afresh there
in April 1891.246 EMS thus planted the seeds of the Lutheran church on the coast of Tanzania, that
was later to organise Zanzibar as a mission district under the Eastern & Coastal Diocese (3.2.1; fns.
326-328).

3.1.5. Muslim religious leaders in Zanzibar
As Zanzibar grew, Muslim religious scholars arrived from Oman, Hadhramaut, the Comoros,
Somalia, and elsewhere, influencing the sultanate’s religious and cultural life while cultivating vast
networks with the wider Islamic world. From the arrival of Sultan Said in 1837247 until the death of
the influential scholar Ibn Sumayt in 1925, the nature of interconnectedness between the religious
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scholars and the rulers was dynamic.248 Under the rule of the Ibadi sultans Said (1807-1856), Majid
(1856-1870), and Barghash (1870-1888),249 there was no separation between the judiciary and the
executive branch. For instance, Sultan Barghash passed judgement in many trials.250
Whereas Sultan Majid had helped the church gain converts from traditional African religions,
Sultan Barghash did not consider religious freedom to include individuals converting from Islam to
Christianity. Bishop Edward Steere records how the sultan imprisoned a convert the very next day
after he had professed his Christian faith in the Anglican cathedral. He died in prison three or four
years later.251
Zanzibar’s legal system developed, however, to comprise a hybrid between Islamic and
secular laws. While the Indian Penal Code had been adapted in 1867,252 from 1880 criminal
jurisdiction was transferred from the Kadhis’ (Islamic judges) courts to British magistrates.253 Family
law came to be administered through the Kadhis’ courts system, which was formally established in
1897.254
Zanzibar comprised a regional centre in the Muslim world, as the life of Sh Ahmad Dahlan
(1817-1886) shows. Before being appointed kadhi in Zanzibar in 1883, he was the Shafi mufti of
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Mecca from 1871. Desiring to see all Muslims united under the rule of the Ottoman sultan, he
influenced Zanzibari Islam in the direction of Pan-Islamism. In Mecca, he preached against the
contemporary Wahhabi attempts to obstruct tomb visits in Mecca and Medina,255 arguing on the
contrary that visiting tombs was permissible in Islam.256
There was a close link between the religious and political spheres. In the wake of Sultan
Barghash’s Mecca visit in 1871-1872, his commitment to Islamic reform intensified. Inspired by his
close advisers, among other puritan measures, he contemplated banning tobacco.257 For the ulama
(Islamic religious scholars), however, too close an involvement with the political sphere could be a
dilemma, compromising their piety, so Sh Abdallah Bakathir avoided it,258 choosing instead to be
attached to a mosque, focusing on teaching. Sh Abd al-Aziz al-Amawi was also in the public
service259 despite conflicts with the Sultan, who feared him because he had a large following as a
popular qadiriyya sheikh.260
There were dialogues between the ulama and their Christian counterparts. Sh al-Amawi was
considered the most active and best Muslim scholar on the Swahili coast in theological debates with
the missionaries.261 He helped Bishop Steere translate Luke’s gospel and some of the Psalms into
Swahili. Every week the bishop received Muslim scholars in his home, where theological
conversations took place. The demand for Arabic Bibles was great and Zanzibari Muslims discussed
the Trinity in the barazas.262
Piety and openness to the world were not seen as contradictory. The pious Ibn Sumayt
functioned in the space between local and global, religion and politics, theology and community.
When Sultan Barghash’s commitment to controlling the religious as well as the political sphere
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became too much for him, he left Zanzibar via the Comoro islands for Istanbul in 1883, where he
spent time with Fadl bin Alawi bin Sahl, an Alawi sheikh working in the Ottoman sultan Hamid II’s
court.263 Sumayt’s relations with Sultan Hamud (1896-1902) seem to have been close. This sultan
had a secular Harrow education and was well-versed in the intellectual and political developments of
his time. So was Sh Sumayt, who also was to remain in close contact with several prominent religious
and political leaders in the Muslim world, discussing Islamic modernism and colonialism.264
As colonialism expanded, however, a sense of crisis developed in the Muslim world,265
including Zanzibar, resulting in less amicable Christian-Muslim relations. Calls for Islamic reform
grew louder, with the proposed strategies ranging from accommodation to resistance. During the reign
of Sultan Ali bin Hamud (1902-1911), resistance towards the British increased. The Sultan
corresponded with the editor of the leading Pan-Islamist Jamal al-Din al-Afghani’s journal, al-Urwat
al-Wuthqa. The Omani Nur al-Din al-Salimi (d. 1914) “was considered a spiritual guide to Ibadis and
was constantly consulted by the Omani community in Zanzibar on various matters.”266 His 1910 letter
to Zanzibari Ibadis not only prohibited sending children to the mission schools, but also “wearing
European clothes, learning European languages, and shaving the beard.”267 Polemic tracts against
Christianity were sold in the streets, written in Arabic and published in Cairo.268 It is also possible
that Christians distributed polemic tracts.269
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Until World War II, “the Omani elite in Zanzibar positioned itself … within the Arab world’s
intellectual and political movements of Islamic reformism, pan-Ibadism, pan-Islamism, and
Arabism.”270 According to Ali Muhsin al-Barwani,271 intellectual developments in the Arab-speaking
world influenced Zanzibar until the 1920-1930s,272 including Arabic-speaking Jews and Christians.273
Concerning Christian-Muslim relations, it appears that Christians and Muslims were not interacting
much. One reason could be that the Christians were few in number, and many were quite isolated
from common life in Zanzibar, educating themselves at St Andrew’s and St Mary’s mission
schools.274

3.1.6. Christian education and Bishop Frank Weston
The issue of Christian education in Zanzibar was to be among the most significant factors for
Christian-Muslim relations. It is linked to Bishop Frank Weston, who oversaw the mission schools.
Having arrived in Zanzibar in 1898, he became bishop in 1907 and died in his post in 1924. His
legacy, however, also extended to articulating and enacting fundamental theology from the context
of Zanzibar, not only on how the church should relate to Islam but also on how religious leaders
should relate to the political sphere.
At St Andrew’s, around 600 men were educated between 1868 and 1912.275 Because these
graduates were the best educated in Tanganyika at the time, many were employed by the British
colonial administration after World War I, while others became teachers and priests.276 Muslim
Zanzibari parents refused to send their children to the mission schools because of two types of stigma,
religion and class: The teachers were Christian and many of the students were of slave ancestry. 277
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Only in 1905 did the protectorate’s government start a number of schools. When the Catholic mission
tried to open eight rural schools with the support of the sultan and the government in 1925, the Muslim
parents of Zanzibar were too suspicious to send even one child to them.278 As a result, the government
stopped all cooperation with the mission schools. The legacy of indirect rule in the field of education
continues to influence Zanzibar in the terms of curriculum:279 “The British never tried to impose
Christianity; instead, they introduced Islamic Studies as one of the school subjects.”280
The Islam expert Godfrey Dale taught in the mission schools about Islam,281 but his books
show that his emphasis was on the differences between Islam and Christianity rather than the
commonalities.282 Bishop Weston did not approve of this approach, being “convinced that it was
necessary, first of all, to get into friendly relations with Muslims and to ally prejudice.”283
Independent, ahead of his time, and deeply engaged with the society in which he served,
Bishop Weston deserves to be studied more. His theology of religion was of the ‘fulfilment’ kind,
seeing Christ as the fulfilment of other religions:284 “While he acknowledged that there was good in
other religions, he regarded them as only preparatory to Christianity.”285 On the issue of conversions
from Islam in Zanzibar, he wrote:

The first convert from Islam whom I as Bishop baptised, was cut off from his home life;
another who was baptised previously is prevented by his family from following his faith…
Many secretly believe, but lack courage to make their profession… Many converts, it is true,
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have been made there during the last sixty years, but most of them have been men who had
recently come from the mainland …286

Although “street preaching has been tried and it failed,” he did not see the mission as having been in
vain, regarding Christian witness through diakonia as crucial and valid: “Through ministering to the
sick many hearts have been reached.”287
Weston gained a legacy as “an apostle to the Africans,” praised for speaking up against the
oppression of Christian and non-Christian Zanzibaris alike.288 He engaged with the political sphere
when the German defeat in the First World War prompted discussions about what would happen to
German colonies like Tanganyika, writing The Black Slaves of Prussia to oppose “the Peace party at
home” who wanted Germany’s colonies restored to Germany.289 In response to proposals for an
Indian takeover of Tanganyika, Bishop Frank Weston advocated “home rule” like the Indian
nationalists did: “‘India for Indians’ means ‘Africa for Africans.’”290
He spoke up against the British colonialists, too. Reacting to the 1919 Native Authority
Amendment Ordinance, which demanded compulsory labour for 60 days in the protectorate; even on
roads and private railways, he wrote the political pamphlet The Serfs of Great Britain, arguing that
“ethically, forced labour except in war-time is indefensible.”291 In this way he inscribed himself in
the tradition of articulating the autonomous voice of the church and “speaking truth to power.”

3.1.7. Towards a more turbulent period
The period from 1925 until 1957 was quite stable in terms of governance. While the churches
continued their mission efforts, two issues developed that were to impact on the coming turbulent
period, namely immigration from Oman and the gradual development towards political parties.
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The churches in Zanzibar spent much energy on the tasks of education and diakonia, but it
continued to be a very difficult place to share the Christian message in public and a difficult
environment for converts. Deacon Alban Ali (1888-1945) had converted to Christianity and was
engaged in mission in Zanzibar. Coming from a Comoran Muslim family, his conversion had resulted
in his being “disinherited, stoned, beaten and left to find lodgings where he could; but he persevered
and remained faithful.”292
Zanzibar’s status as a protectorate under indirect rule meant that “the British protectorate
administration was primarily concerned with protecting what it considered to be the Arab elite.”
Hence, at the political level, Zanzibar somehow continued to be an Omani state.293 The Arab
population in Zanzibar increased when thousands of poor Omanis, the so-called Manga Arabs,
migrated to Zanzibar in the early 1900s, escaping insecurity and poverty in the imamate of Oman
(1913-1956) and attracted by better economic prospects occasioned by the-then favourable conditions
in the Zanzibar clove industry.294 The protectorate administration restricted immigration from 1940
by establishing and enforcing the Defense (Immigration Restriction) Regulations.295 Omani
immigration was probably interpreted as a factor that could cement Arab domination in Zanzibar.
The development towards political parties also started at this time. Zanzibari Anglicans were
to play an important role in the political development of Zanzibar and Tanganyika. Pan-Africanism
took root among Zanzibari Anglicans because of their church and school networks with other African
countries.296 Visiting Zanzibar in 1924 on a roundtrip funded by the Phelps-Stokes Commission to
assess education in East Africa, James Kwegyir Aggrey “made a very famous speech”297 which was
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to inspire the formation of the African Association in Zanzibar in 1934.298 On the mainland, the
Tanganyika African Association (TAA) was founded in 1929, becoming TANU (Tanganyika African
National Union) in 1954. Arab political engagement found a new expression when, in 1955, the
Zanzibar Nationalist Party (ZNP) was formed with the assistance of the Zanzibar Arab Association,299
while the Afro-Shirazi Party (ASP) was founded in 1957 when the Unguja Shirazi Association and
the African Association merged.300 The merger happened on President Julius Nyerere’s initiative, as
he urged the two to unite to form a Pan-Africanist political party to stand against the Arab-dominated
ZNP.301 Both ZNP and ASP courted the Shirazis of Zanzibar,302 a contested identity label with which
56 % of Zanzibaris identified in 1948.303
Racial or ethnic identities, institutionalised through the founding of ethnic associations, came
to play a key role in the political contest for Zanzibar.304 However, as shown by Abdul Sheriff, the
labels with which Zanzibaris self-identified could change fast: Whereas the number of people who
called themselves Swahili shrank considerably from 1924 to 1931 because it became associated with
slave origins, the number who identified as Shirazi shot up in response, illustrating how “ethnicity is
not a biological category but a sociological dimension.”305 This constitutes an illustration of the

298

Born in Ghana 1875, Aggrey died in New York in 1927. He was a Methodist theological scholar and pioneer African
Nationalist, besides being a mentor for Kwame Nkrumah. He coined the conceptual image of “keys” to explain his
philosophy of interdependence; that just as black and white keys were necessary for a piano, in the same way black and
white should consider themselves interdependent. James L. Conyers, Black Lives: Essays in African American Biography
(London: Taylor & Francis, 2015), 187.
299
U.N.P. Organization, Unrepresented Nations and Peoples Organization: Yearbook (Springer: Netherlands, 1997), 150.
300
Godfrey Mwakikagile, The Union of Tanganyika and Zanzibar: Product of the Cold War? (Pretoria: New Africa Press,
2008), 275. The Shirazi Association of Pemba kept its separate identity, however: Shivji, Pan-Africanism or
Pragmatism?, 25.
301
Godfrey Mwakikagile, Africa 1960 - 1970: Chronicle and Analysis (Pretoria: New Africa Press, 2009), 221.
302
Shirazis claim Persian ancestry and to be the indigenous Zanzibaris, exempt from “the stigma of slave ancestry”;
Burgess, Race, Revolution, and the Struggle for Human Rights in Zanzibar, 19.
303
Michael F. Lofchie, Zanzibar: Background to Revolution (Princeton, NJ: Princeton University Press, 1965), 71. The
1948 census used the more limited “tribal” categories preferred by the colonial authorities such as the indigenous “tribes”
of the wahadimu, the watumbatu and the wapemba. In 1931, Ingrams referred to these three as the “native tribes” of
Zanzibar and the Swahili as “those detribalized natives and natives of mixed descent living in and around the town,”
adding that “the freed slaves are also classified as Swahilis.” See William Harold Ingrams, Zanzibar: Its History and Its
People (London: Cass, 1967), 30-33, 220.
304
Before the African Association was formed, the English Club had been established in 1888, paving the way for a
pattern common in the colonial era: the establishment of associations based on ethnicity. Later, the Arab Association, the
Indian Association (1909), and the Shirazi Association were all formed.
305
Sheriff, “Race and Class in the Politics of Zanzibar,” 307. Maliyamkono argues that British policies in Zanzibar
favoured Arabs to the effect that “people began to call themselves Arabs, or Shirazis, to obtain more favourable
treatment.” Cf. T.L. Maliyamkono, The Political Plight of Zanzibar (Dar es Salaam: TEMA Publishers, 2000), 253.

92

postcolonial understanding of identity as discursively produced,306 in this case as a reaction to
changing political signals.307
Fuelled by religious and racial rhetoric, the quest for political power was to increase political
polarisation.

3.2. Zanzibar between 1957 and 1992
The period between 1957, when multiparty democracy was introduced, and 1992, when it was
reintroduced, was characterised by numerous changes. From its later times as a Protectorate, the
period includes Zanzibar’s short-lived status as an independent nation, the revolution, and internal
and national developments as part of the United Republic of Tanzania. Because the sub-chapter’s
focus is on events and developments that impacted on Christian-Muslim relations, church sources
have also been consulted.

3.2.1. Turbulent times
The period from 1957 to 1964 saw political campaigns and elections, and has retrospectively been
referred to as zama za siasa.308 This political liberalisation allowed the expression and politicising of
underlying racial and religious tensions that had hitherto been controlled under colonial rule. The
period was characterised by polarisation, insecurity, and violence, resulting in a change where
“Zanzibar went from being a melting pot of cultures to a hotbed of politics,” becoming an example
that “diversities become divisions when they are politicised.”309

Glassman has shown how ZNP

represented Zanzibari nationalism, making use of Islam as a unifying factor. The nationalistic
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propaganda defined those whose loyalty to the Zanzibari nationalist project was suspect as enemies.
Mainlanders, Christians, ‘barbarians,’ and even ‘Zionists’ were thus labelled enemies.310 The January
1961 election campaign presented the idea of “Zanzibar as a culturally autonomous Islamic state,”
where “multi-racial religious solidarity” under the rule of the sultan would unite Zanzibaris against
continental Africa and be the basis for independence.311
Whereas ZNP used religion as the main underlying motivating factor, its main political rival,
ASP, used race. The ASP mouthpiece Afrika Kwetu asked why the various races had arrived in
Zanzibar, whether it was to trade, enslave, or liberate.312 ZNP was not alone in using religion in the
election campaign, however. To promote a racial vision of an African leadership in Zanzibar, the
leader of ASP, Abeid Amani Karume,313 quoted the Qur’an:

O mankind! We created you from a single (pair) of a male and a female, and made you into
nations and tribes, that ye may know each other (not that ye may despise each other). Verily
the most honoured of you in the sight of Allah is (he who is) the most righteous of you. And
Allah has full knowledge and is well acquainted (with all things). (Q Al-Hujurat 49:13)314

While the verse is usually quoted to show how God intended diversity, Karume interpreted the verse
as a support of his view that Africans should rule in Africa.
ZNP and ASP defined colonialism differently. Whereas ZNP saw national Zanzibari
independence as the alternative to British colonialism, the prominent female Muslim Pan-Africanist
politician Bibi Titi Muhammed came from the mainland and framed the struggle for independence as
one of African nationalism against Arab colonialism, asking the Zanzibaris:

‘You Zanzibari, when you want independence, uhuru,315 independence from whom? … If you
want independence, it is independence from the Arabs!’ That question was never asked before.
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And to be asked by a woman, it went deep … That speech aroused consciousness to a limit
never [seen] before.316

The media played a key role in amplifying the racial dichotomy by politicising the issue of
immigration: Whereas ZNP’s mouthpiece Al-Falaq applauded Omani immigration, Afrika Kwetu
vilified it. Moreover, when squatters from the mainland were evicted, the result was several revolts
between 1958 and 1963.317
After the 1957 elections, ASP split. Shirazis who were torn between Zanzibari and African
nationalism formed the Zanzibar and Pemba People’s Party (ZPPP) in 1959 to avoid both Arab and
African domination.318 In all the pre-revolution elections (1957, January and June 1961, as well as
1963), there were differences between how Ungujans and Pembans voted. ASP’s base was among
Ungujans of recent mainland ancestry, providing two-thirds of its support, whereas ZPPP’s base was
in Pemba, from where 80% of its votes came. ZNP had support in both islands. In the 1961 and 1963
elections, ASP had “slightly more than half the support while the ZNP [had] one-third and ZPPP one
fourth.”319
Before the June 1961 elections, an extra constituency had been added to “avert a stalemate,”320
but the change was seen by ASP to favour ZNP-ZPPP. Consequently, when ASP lost, despite having
more votes, it did not recognise the results.321 Subsequent riots led to 66 deaths, with a British report
suggesting they were “unpremeditated, but comment[ed] on the fact that no less than 23 newspapers
were circulating in Zanzibar.”322
The British tried to mediate, but failed. A conference was held “on the future constitution of
the Sultanate” in London in March and April 1962, but ASP refused to work in a coalition with the
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national government.323 The British had hoped to establish an East African Federation, but none of
the parties wanted it, many considering it “an instrument for colonisation, the word ‘federation’ didn’t
have a good name.”324 Adding to the complexity, in 1963, Abdulrahman Muhammad Babu left ZNP
and formed the Communist Umma Party.325
It may be asked how the churches related to the changing political circumstances. As
mainlanders, the small group of Lutheran Christians did not have their own church building, so in the
beginning they attended the Anglican church or more informal interdenominational Sunday meetings
at the police barracks at Raha Leo, not far from the city centre. The evangelist Charles Chuma visited
a fellowship of Christians in Zanzibar from 23 to 28 February 1962, a group which gathered regularly
for traditional meetings with preaching and singing. Responding to the call from Zanzibar, the central
committee of the Uzaramo-Uluguru Synod met at Magomeni in June 1962, deciding that “the church
should note its responsibility to provide spiritual care for the Christians who are in Zanzibar” and
prepare an estimate for the 1963 budget to this end.326 Chuma visited Zanzibar again with von Sicard
from 27 July 1962 to meet with the fellowship.327 The first leader of the Lutherans in Zanzibar was
the evangelist Thomas Paulo Ufunguo, who had been living in Zanzibar since 1952.328
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The Anglican church was well established, with Neil Russell appointed bishop of Zanzibar in
1963.

329

Due to his proximity to key events in turbulent times, his newsletters to mission supporters

in the UK are interesting sources. Having served on the mainland as a UMCA missionary from 1934,
he already spoke Swahili and knew Tanganyika very well, but Zanzibar was quite new to him. He
visited Pemba in August:

The magnificent church is less than half full. Many of the people who used to come from the
mainland for clove picking, and who were a good seed for evangelism, have gone home; the
present policy of Zanzibar is to make it difficult for mainland people to come for work in
Zanzibar … Please pray for Pemba, and that a tough priest may be found to reside there; there
is none at present.330

On 10 December 1963, the British protectorate was replaced with a constitutional monarchy ruled by
the Arab-dominated coalition government made up of ZNP and ZPPP. During the very short reign of
Sultan Jamshid bin Abdullah Al Said,331 Bishop Russell wrote home:

Zanzibar became independent last month, and remains a member of the Commonwealth. The
new state starts in a happy political atmosphere. In June 1961 after the election there were
riots that led to sixty-seven deaths and left an aftermath of bitterness. But ‘this bitterness now
seems a thing of the past’: as the Minister of Home and Legal Affairs, Sheik Ali Muhsin, said
recently. The leader of the opposition made it clear that so far as the opposition was concerned,
it was starting out anew, and old differences of the past, often based on ignorance, would be
forgotten.332

However, the ASP supporters “took little part [in the independence celebrations], declaring that ‘Our
freedom will come later!’”333 On 12 January the revolution started. Bishop Russell wrote about it:
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Several days’ reign of terror followed … Arabs suffered without discrimination because of
their race, and thousands of innocent Omanis (seasonal visitors and small rural traders in basic
consumer goods and in agricultural produce, with no part whatever in politics) were either
massacred or rounded up into refugee encampments where they are said to have died.334

Estimates of people killed range from a few hundred to 20,000. Perhaps 7,000 is realistic, and many
more fled the islands.335 When the turmoil settled, ASP established the Revolutionary government of
Zanzibar with Abeid Amani Karume as the president. Large-scale confiscation of private property
ensued and went on for years.
Due to the political impartiality of the church, Bishop Russell was trusted in the middle of the
revolutionary turmoil by political leaders such as Sultan Jamshid, the ASP leader Amani Abeid
Karume, and the revolutionary leader John Okello.336 He responded to their needs and helped them
all. When the sultan was forced to escape from Zanzibar, he was met by Anglican clergy in Dar es
Salaam.337 Karume did not know about the revolution and went to Bishop Russell for advice about
his security. The bishop suggested he go to Catholic or Anglican mission stations on the mainland,
but Karume decided to go to Dar es Salaam.338 When Okello wanted to continue to rule Zanzibar
against the wishes of Karume and Nyerere, Bishop Russell was used by the latter to persuade Okello
to meet Karume in Dar es Salaam to find a solution. Okello did not return to Zanzibar after that,
eventually ending his days in a Ugandan prison in 1971 during the reign of Idi Amin.339
The question of who was behind the revolution remains contested because it feeds into
discourses on Christian-Muslim relations and the union arrangement (3.3.3 and 5.4.1; fn. 866). A year
after the revolution, Lofchie concluded that it was “Okello’s own personal creation,” characterising
him a “highly militant African nationalist.”340 But former Umma party member and minister of
education from 1965 Ali Sultan Issa, rejected that Okello single-handedly planned and organised the
revolution, claiming “the other revolutionaries used him” to scare people because his name could be
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associated with Mau Mau.341 These ‘other revolutionaries’ were centred around the ‘Committee of
Fourteen,’ linked to the Afro-Shirazi Youth League (ASYL). Don Petterson, an American diplomat
present in Zanzibar during the revolution, wrote that “available evidence suggests that the Committee
of Fourteen was either given or assumed on its own the task of preparing for and undertaking a violent
overthrow of the government.”342 In 2009, CUF’s leader Seif Sharif Hamad343 claimed “the revolution
was hatched in Tanganyika and executed in Zanzibar with Tanganyikan help.”344
Around the time of the revolution, however, the geopolitical reality of the Cold War between
the Communist bloc and “the free world” produced fear in nations like the United States and Great
Britain that Zanzibar would become another Cuba, threatening to launch a Communist revolution
potentially impacting the African continent.345 Remembering the crippling consequences of the 1949
Communist take-over for the churches in China, churches in the West were naturally wary of
Communism. Although there was a Communist party in Zanzibar and Umma party members were
indeed active during the revolution,346 Bishop Russell quelled the fears, explaining to the UMCA
supporters in the UK that “it was the African nationalists who revolted and it is they who are in power
on the island … The Christians are nearly all supporters of the Afro-Shirazi (African nationalist)
movement and look on the revolution as a release from an unjust social situation.”347 Mwakikagile,
likewise, emphasises Nyerere’s Pan-Africanism as an explanation:

The interests of the United States and Great Britain - to prevent a communist threat in the
island nation by placing Zanzibar under the control of Tanganyika – coincided with the
interests of Nyerere who wanted to unite the two countries in fulfilment of his Pan-African
commitment even if there was no such threat; a goal he had been pursuing long before the
Zanzibar revolution.348
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Bishop Russell’s many years in Tanganyika had shown him that although inspiration or aid may
arrive from abroad, what was of greater importance was how it was accommodated or rejected locally.
Convinced of the primacy of local agency, he was therefore not worried about the influence in
Zanzibar of Communist countries: “They may receive advice and financial help from Russia and
China, for which they say ‘Thank you,’ and continue to go their own way.”349
Without becoming distracted in the middle of the political turmoil, his concern continued to
be the timeless call to Christian mission to Muslims: “Let us pray for … the hardpressed Church in
Zanzibar and for its outreach to the Muslim world.”350

3.2.2. Zanzibar in the United Republic of Tanzania
On 26 April 1964, a union was forged with Tanganyika, creating the United Republic of Tanzania.351
After turbulent post-revolution months, Bishop Russell probably reflected the views of many of the
Anglican Christians when he reported from Zanzibar that “the news of our union with Tanganyika
came as a great relief and joy … The implications of it will need some working out; for instance,
Zanzibar has recognised and become deeply involved with East Germany, Tanganyika with west.
There are still quite a lot of tensions to be resolved.”352 The cause for joy was probably the hope of a
more stable political climate after years of instability.
The union between Zanzibar and Tanganyika was to become a contested arrangement,
however, partly because the Articles of the Union were signed in a hurry and not ratified by the
Zanzibar Revolutionary Council.353 Later, Nyerere’s lawyers would be “increasing the list of Union
matters thus legally constricting the autonomy of Zanzibar.” From 1964 until the assassination of
President Karume in 1972, however, Zanzibar was ruled “as if there had been no union.”354
The revolution rendered the Zanzibar constitution of 5 December 1963 invalid.355 Instead,
Zanzibar was to be ruled by presidential decrees. All political parties were banned, except ASP, and
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Zanzibar, like Tanganyika and later the United Republic of Tanzania, was to be under one-party rule
until 1992. The judiciary functioned arbitrarily and persons suspected of posing a threat to President
Karume’s authority could be jailed or killed.356 The authoritarian government persecuted anyone seen
to challenge its political authority, including religious leaders. A booklet produced by diaspora
Zanzibaris has a photo of a Pemba mganga before allegedly being killed by the revolutionaries,357
“accused of practising witchcraft to overthrow the government.”358 In 1968, fearing opposition from
the mosques, a decree was passed restricting the freedom of assembly for the sake of opposing the
government, be it in a mosque, church, or temple.359 The opposition to President Karume’s rule was
reportedly in the form of “performing dhikrs against his rule and … proliferation of letters which
cause unrest among the Muslims by mentioning that they [the revolutionary leaders] are not true and
good Muslims.”360
For the churches, it was perhaps the nationalisation of its schools that hit the hardest. On 1
July 1964, eleven schools were nationalised by decree, among them St Monica’s School at Mkunazini
and St Paul’s School at Kiungani.361 The Catholic St Joseph’s school was given the mischievous name
Tumekuja, meaning “we have arrived.” The takeover was also a show of force: “They arrived with a
contingent of soldiers armed with machine guns and took over all materials, buildings, equipment
and money. The mission area was cut off from the school and placed under guard, the soldiers
questioning all who want to go to the mission.”362 Loimeier sums up President Karume’s strategy:
“He was foremost concerned with power, [moving] against left-wing groups, as well as against
conservatives and liberals, against religious scholars, ethnic groups and associations, and against any
formation that seemed to infringe [on] his claim to absolute power.”363 One aspect of such strong
government control was the relative isolation in which Zanzibaris lived; it was difficult to get the
required permit to visit Dar es Salaam.364 Tourism and trade suffered because many Indians and Arabs
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who had been involved in it had been forced out or left due to hardships faced. Shops were
transformed into government cooperatives, of which all except one eventually collapsed.365
Many Zanzibari Christians and Muslims went to study in Communist countries. Aware of the
fierce atheism prevailing there, Bishop Russell was concerned about their religious life: “Please don’t
forget to pray for our Christian young men who are studying behind the Iron Curtain and indeed for
the Muslim young men too.”366
Bishop Russell’s attitude towards the new regime appears to have been ambivalent. Although
he may have been positive about the liberative aspirations inherent in the Pan-African movement, in
Zanzibar he was faced with a particular version of the movement that was arguably more influenced
by racism, Communism, and Islam than that which he, like his predecessor bishops (3.1.4 and 3.1.6),
had tried to convey all his life: Christianity.367 On a personal level, as a church leader he faced a
strong and unpredictable government. In this situation, he identified with Paul, the first missionary,
asking mission friends to pray for him: “And for me, and my fellow ministers, pray Ephesians 6.1920,”368 where Paul writes: “Pray also for me, so that when I speak, a message may be given to me to
make known with boldness the mystery of the gospel, for which I am an ambassador in chains. Pray
that I may declare it boldly, as I must speak.” Bold he was, and in 1965 he was “ousted from his
episcopal see by the president of Zanzibar,”369 presumably paying the price for “speaking truth to
power”:370
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Some Christians [who] were leading members of the Afro-Shirazi [party], were living with
concubines. And they had been living with them for many years. The clergy of Zanzibar then
did not appear to bother. But Neil Russell was a different kind of fish. When he went to the
home he asked who this was. And these people were embarrassed. And perhaps some felt that
they used the influence with Karume: ‘Get rid of us this person.’ But whether that is true, we
do not know.371

Two years before his death, Bishop Russell returned to Tanzania, where he died in 1984 and was
buried. He is remembered as “a radiance and a saint.”372
Concerning the small Lutheran church, its minority position meant that its primary concern
was to sustain a spiritual identity, hence a place of worship and an officiator of religious ceremonies
were crucial. In 1966, they managed to purchase the first building at Kwahani, in Zanzibar Town.373
Mission was also on the agenda, however: the diocese advised the evangelist as to which pamphlets
in Swahili and Arabic might be useful in presenting the gospel to the Zanzibari Muslims.374 The first
pastor was Ajuaye King’homella. Because many of the Lutherans were soldiers and policemen,375 he
consolidated the congregation by walking long distances on foot, as far as Mwera, seven miles from
Zanzibar town, to provide spiritual care. He recalled the difficult circumstances for the Christians in
the new context; these included, for instance, a period of six months at the beginning of his stay when
children leaving the madrasa376 would regularly spit at him and call him a kafiri.377 He just wiped
away the spit and kept walking, however. The harassment stopped after a sheikh intervened, calling
on the children and asking them: “‘How many times have you spat on him?’ – ‘Many times.’ – ‘Has
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he ever done anything to you?’ – ‘No.’ – ‘Don’t bother him again. He is a dangerous man, God’s
man, if he tells God something, God will listen to him.’” From that day on nobody spat at the pastor.378
In Zanzibar, losing their schools contributed to more subdued churches. However, in line with
the emerging Tanzanian national ideology of Ujamaa and kujitegemea (self-reliance), which became
policy with the effectuation of the 1967 Arusha declaration,379 they came to see the schools they had
established and been forced to hand over as being “in the service of not only the Church but of the
whole country of Tanzania.”380 The Ujamaa policies made development the project, man the purpose,
and cooperation across religious boundaries the strategy: “It is not necessary to agree with everything
a man believes, or says, to work with him on particular projects.”381 The secular foundation of the
Tanzanian state made it a natural thing to invite Christians and Muslims alike to participate in the
joint project of nation-building:
Our party has no religion … Our country Tanzania has no religion … We are not a Christian
country, nor are we a Muslim country, nor are we a Jewish country; we are just Tanzania …
But individually we have religions; I have mine, Karume has his …, even if someone is an
atheist, someone who rejects God, we accept him.382
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Nyerere said that he would be very surprised if a Christian or Muslim TANU383 member would have
any religious hesitation to preach the Ujamaa policy where “people sit together; love each other;
cooperate with one another; say that this thing is ours, don’t exploit your own!”384
According to David Westerlund, on a national level, the Tanzanian government’s messages
to the religions were “play your part” and “don’t mix religion and politics.” In his study, Westerlund
showed how these seemingly contradictory messages were necessary for the government to “buttress
its own position.”385 While the government needed the large number of nationalised mission schools
to contribute to the nation-building process, Muslim organisations had few schools. Hence,
Westerlund argues, although both messages complemented each other to comprise the full message
of “play your part without mixing religion and politics,” the “play your part” message was mainly
addressed to the churches, while “don’t mix religion with politics” was mainly addressed to
Muslims.386 There were historical reasons why the TANU government was particularly wary of
religious interference in politics from Muslims with a partisan political agenda. From 1959, the Arabdominated All Muslim National Union of Tanganyika (AMNUT) promoted Muslim interests,
articulating grievances concerning the Christian dominance in the educational system in comparison
with Muslims, calling Nyerere a dictator,387 and showing greater concern for Islamic unity than
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national unity.388 The tensions subsided when Muslim leaders of TANU prioritised national unity to
Islamic unity by criticising AMNUT for mixing religion with politics.389 In 1968, the issue of Islam
and politics emerged again. The East African Muslim Welfare Society (EAMWS), which was
dominated by Ismailis of Asian descent, was outlawed by the government. Instead, BAKWATA
(Baraza Kuu la Waislamu wa Tanzania), dominated by African Muslims and closely aligned to
TANU, took over as the main Muslim organisation in Tanzania.390
In Zanzibar, meanwhile, perhaps due to a common affinity with Pan-Africanism, President
Karume had a favourable attitude towards the Anglican Christians, as related here by an Anglican in
1971: “Many of our young Christians have been appointed by the Government to serve in official
posts … When I asked why the Vice President [of Tanzania, Abeid Amani Karume] is fond of Church
members, I was told that he believes that Christians are the most faithful and trustworthy.”391
After President Karume was assassinated, Aboud Jumbe took over as president. On his orders,
two Anglican churches in Pemba were demolished.392 Following President Karume’s determination
to prevent challenges to his authority stemming from mosque circles, President Jumbe’s decision to
have the churches demolished may be interpreted as a populist move motivated by religion, aimed at
reasserting Islam’s primacy in the islands. For Christian-Muslim relations, as well as relations
between state and religion, however, it marked a low point.393

3.2.3. Greater integration in the union and beyond
An era characterised by isolation was replaced by a move towards greater integration in the Union
and beyond, caused by factors on the national stage as well as Western and Muslim globalisations.
The 1977 merger of ASP with TANU into Chama cha Mapinduzi (CCM) marked a change that was
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initially welcomed by most Zanzibaris because CCM was less authoritarian than ASP.394 It was
followed by the 1977 Constitution of the United Republic of Tanzania, which was the first of its kind,
making CCM “the only party in Tanzania,” one given the mandate to “exercise final authority in all
matters subject to the Constitution of the Party.”395 According to Shivji, President Nyerere intended
to consolidate the Union through the supremacy of the party.
However, the creation of CCM did not end the continuous negotiations between Zanzibar and
the mainland for the right power balance. For instance, from 1977, the Tanzanian military could move
freely between Zanzibar and the mainland, but as a reaction Zanzibar established the armed
paramilitary group KMKM (Kikosi Maalum cha Kuzuia Magendo: “Special Force to Prevent
Smuggling”). Nyerere understood the delicate situation of Zanzibar as the little brother in the union
and its fears that the mainland could undermine its religious freedom and one-time economic
strength,396 stressing the point that “Zanzibar must feel that this union is not a form of
colonization.”397 To defend the sovereignty of Zanzibar, in 1979 President Jumbe tried to create the
first constitution of Zanzibar since the revolution.398 The House of Representatives in Zanzibar was
also Jumbe’s idea.
Religion resurfaced as a rallying point in the political field. From 1976, Zanzibari students
were sent to study at Islamic universities in Saudi Arabia, Sudan, Egypt, and elsewhere, influencing
the political and religious climate upon return.399 Religion returned as a factor in public political
arguments in 1983-1984, when the economic hardship led to anti-union sentiments. Shivji writes that
“Zanzibari nationalism [was] … the common bond …, expressed in narrow cultural terms,”
presumably including Islamic arguments.400
Economic globalisation also led to the opening of Zanzibar beyond the mainland, when, in
1986, Tanzania adopted the programme of structural adaptation proposed by IMF and the World

394

Shivji, Pan-Africanism or Pragmatism?, 212.
Article 3 (1) of Constitution of the United Republic of Tanzania, quoted in ibid., 171.
396
During the reign of President Abeid Amani Karume, Zanzibar had large financial reserves kept in London. They were
quickly spent during the first years of Jumbe’s tenure to “relieve hardship like food shortages and partly extravagantly.”
Ibid., 202.
397
John Maxwell Hamilton, “Zanzibar: Clove Island,” Maryknoll (August 1978), 54.
398
Shivji, Pan-Africanism or Pragmatism?, 186-87. This was a precursor to the 1984 Zanzibar constitution; see 225-30.
399
Loimeier, Between Social Skills and Marketable Skills, 118-19.
400
Shivji, Pan-Africanism or Pragmatism?, 206.
395

107

Bank. President Ali Hassan Mwinyi’s tenure has been labelled ruksa, which means permitted,
referring to a renewed period of trade liberalisation.
However, this development did not apply to trade alone, but also reopened Zanzibar to
religious and political influences from abroad. One consequence was the first religious riots, which
took place in 1988 when Zanzibari Muslims accused the government for allowing Christian preachers
to take advantage of the freer climate for religious expression without the obstacles faced by Muslim
preachers: “Today Christian preachers are left free to preach and spread Christianity in Zanzibar while
sheikhs of Islam are squeezed to make them restless. Where do these things come from? How is it
that Christians have no obstacles?”401
The new openness also caused demographic changes. Although mainlanders had always come
to Zanzibar for temporary work or permanent settlement, the greater integration between the two
made it easier for mainlanders, many of whom were Christians, to come to Zanzibar. It also allowed
Zanzibaris to settle elsewhere, resulting in many Pembans moving to Unguja or the mainland. As the
smaller brother in the union, however, the impact of similar numbers of “domestic migrants” would
arguably be stronger in Zanzibar.

3.3. From 1992: Multipartyism reintroduced
3.3.1. Disputed elections
The process towards greater openness included the reintroduction of multipartyism, with concomitant
electoral processes that arguably had an impact on Christian-Muslim relations.
Civic United Front (CUF) was established in 1992. Although it would be simplistic to claim
that CUF comprises a reincarnation of ZNP and part of the ZPPP in a new historical context, the party
does appear to have catered for similar constituencies as the latter two, giving voice to a cosmopolitan
Zanzibari nationalism appealing to Islamic values while claiming religious tolerance and promoting
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a liberal economic policy.402 With the entry of CUF onto the political stage, therefore, the dichotomies
from zama za siasa arguably resurfaced.403
The 1995 elections saw CCM’s President Salmin Amour being re-elected with 50.24% of the
vote, but the electoral process was not deemed free and fair by the Zanzibar Elections Monitoring
Group. CUF refused to accept the results and boycotted the House of Representatives. Eighteen CUF
politicians were arrested, suspected of “conspiring to overthrow the government of Amour.”404 An
agreement called Muafaka, which means ‘accord’ in Swahili, was negotiated by the Commonwealth
in 1999 where the two parties agreed to “putting the higher interests of Zanzibar above partisan
considerations,” but this was not implemented. The 2000 elections were not deemed free and fair
either, seeing CCM’s Amani Abeid Karume elected president and CUF boycotting again.405
For Christian-Muslim relations the consequences of the political campaigns were negative,
because religion was used by all in the political struggle, but primarily by CUF. Asked during the
2000 campaign, a CCM leader elaborated on the differences between the two parties when it came to
using religion to get votes:

We do not use Islam as a political platform. But CUF on the other hand is mixing religion and
politics. In this electoral district, they use the mosque as an arena for political campaign. You
see they use the imams on their side, and they use the prayer to talk about politics. I believe
that it is wrong to use the mosque for this purpose, but I must admit that it is easy to win
political support when using religion as a base for the arguments you make.406

As CUF reportedly used mosques to mobilise support, even CCM’s Amani Abeid Karume, too,
resorted to using religion in the final week of the 2000 campaign in Pemba: “Do not vote for the man
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with the evil eye, do not vote for the man that will tear this country apart, do not vote for the beard,
do not vote for the unbeliever.”407
The jailed CUF members were released in late November 2000. The conflict culminated in
violent clashes in Pemba on 26-27 January 2001, where 31 CUF demonstrators were killed by the
police and two thousand Pembans fled to Kenya.408 This tragic event was what prompted the
formation of the Joint Committee (fn. 545). It also prompted the signing of Muafaka II in 2001, an
accord that led to improvements during the Pemba 2003 by-elections. As with Muafaka I, however,
it was not implemented. The ruling party was blamed, and tensions and worries built as the 2005
elections approached. Extracts from news reports provide a glimpse into pre-election tensions:
“Publicity Secretary of CCM in Zanzibar, Vuai Ali Vuai, refuted claims by CUF that his party is
training the so-called Janjaweed fighters, saying this is [a] ploy to misinform and misguide foreign
observers.”409 Meanwhile, the opposition leader Seif Sharif Hamad reportedly threatened to make use
of mass demonstrations known as “people’s power,” inspired by the November 2004 – January 2005
Orange Revolution in Ukraine: “I am afraid if the elections are not free and fair we shall be forced to
take a lesson from Ukraine.”410 President Amani Abeid Karume, for his part, told foreign nations not
to interfere in the domestic politics of Zanzibar.411
As will be outlined in sections 4.2.1 (fn. 583) and 4.3.1 (fn. 633), the polarisation caused fear
of widespread violence, but, possibly partly explained by the efforts of the Joint Committee, this was
averted (4.4.1; fns. 725-728). President Karume was re-elected with 53.18 % of the vote and peace
ensued, but the elections were not deemed free and fair by all (4.3.1; fns. 639-640). Two challenges
for the conduct of free and fair elections in Zanzibar were identified: the structure of the union and
the difficulty for the ruling party to distinguish between party and government.412
As mentioned in 2.5.4, and perhaps inspired by Christian-Muslim dialogue (4.4.1), in
November 2009, President Karume and CUF’s leader Hamad made a surprising joint statement,
saying they had “agreed on the need to have peace and mutual understanding in Zanzibar [and] end
existing differences between them, which have played a significant role in sowing divisions among
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Zanzibaris.”413 A referendum held in July 2010 endorsed the initiative, and the Government of
National Unity (GNU) took office after the October 2010 elections, with CCM’s Ali Mohamed
Shein414 the president and Hamad the vice president.415 The hope among many Christians and
Muslims was that the top politicians might now resolve their differences without polarising the
grassroots.416

3.3.2. Troubles in 2012-13
During the rule of the Government of National Unity, there were serious episodes of unrest. They
will be described here in some detail because they impacted on the issue of Christian-Muslim
relations, the work of the Joint Committee, and the research process itself (2.5.3).
From January 2012, large rallies were held in Zanzibar, organised by Uamsho (2.5.3, fn.
173).417 Events got out of control in May 2012, when riots resulted in five churches being torched,
and Uamsho’s leader Farid Hadi Ahmed was briefly arrested.418 From August, however, Uamsho
intensified their public rallies, until seven of its leaders were arrested on 20 October 2012.
On 6 November, a young person threw acid in the face of Sh Soraga (2.5.3, fn. 168). The
attack caused a lot of media coverage because he had for years been a public religious leader in
Zanzibar, often preaching on the radio and TV. For people critical of the government, he was
considered to be too close to the CCM government; for the Christians, he was the one who defended
their religious rights publicly.
The attack on Sh Soraga was not the last on religious leaders. Various flyers were distributed
to churches, from where they were immediately handed over to the police.419 A chilling warning was
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issued in one of them, demanding the government to release Uamsho’s leaders from prison by 25
December 2012 or else “the Muslims would decide what to do.”420 They were not released and when
the day arrived, Father Ambrose Mkenda was shot in the jaw (2.5.3, fn. 169). Another chilling
pamphlet was given to churches in the wake of the incident, boasting about having silenced Sh Soraga,
branding the Catholics as infidels,421 and crudely stating that Father Ambrose’s survival was not
intended.422 Without demanding any conditions, the same pamphlet promised “a big funeral” for the
same so-called infidels.423 The fulfilment of the threat came on 17 February when Father Evarist
Mushi was murdered on his way to church (2.5.3, fn. 170).424 By now, the violence had escalated to
a point where significant reactions were unavoidable. The world press reacted,425 followed by
strongly-worded statements issued by President Shein, Vice President and CUF leader Hamad, and
CCM in Zanzibar.426 Uamsho’s leaders were in jail at the time, so they could not issue any statement,
but an unspecified group representing Islamic societies and institutions condemned the murder in a

“Because of this, we Muslims of Zanzibar who have grown tired of the plotting to humiliate our religion call upon the
government to release the Muslim leaders [from jail] before Christmas, 25 December. If this request from Muslims and
citizens is despised and disregarded, the Muslims will decide what to do” (“Kutoakana na hayo sisi waislamu wa Zanzibar
ambao tumechoshwa na vitimbi vya udhalilishaji wa dini yetu, tunaiomba serikali iwaachilie haraka viongozi wa kiislamu
kabla ya krismas tarehe 25/12/12. Endapo maombi haya ya waislamu na wananchi yatadharauliwe na kupuuzwa,
waislamu wataamua cha kufanya”). From “Ujumbe Muhimu Kwa Waislamu Wote” (“Important Message for All
Muslims”) (2012).
421
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statement issued on 25 February.427 The Catholic church reacted with its own values on the day of
the funeral, decorating St Joseph’s cathedral with a banner with a sentence from Jesus’ sermon on the
Mount: “Love your enemies” (Matt 5:44). When the government representative at the graveside at
Kitope characterised the murder as “God’s will which no one can ever question,” “hundreds of
distraught mourners booed,” and Bishop Agostino Shao, who was seated beside President Shein,
stood up in anger, grabbed the microphone, and said: “Let me say this, the statement that ‘the death
of the priest is God’s will’ can’t be true.” He called it “an outright murder,” adding that “we cannot
entertain such criminality.”428
It may be asked what the role of the Joint Committee was during such turbulent times. As will
be explained in 4.3.6 (fn. 714), between November 2011 and May 2013 it was prohibited from
working by CUF’s Minister of Constitutional Affairs & Justice, Abubakar Khamis Bakari.

3.3.3. Interpreting the violence
The violent events may have been connected or have had different culprits and differing goals, but
seem to have been intended to cause fear, and may thus be called terrorist in nature.429 A week after
the murder of Father Mushi, speculation was rife: “Rumours about motives abound. Some blame
outsiders or Islamists, while others link the attack to a desire in Zanzibar for independence from
mainland Tanzania.”430 The arrival of an invited FBI team in March 2013 did not solve the case.431
In August 2013, two British Jewish volunteers working for the Anglican St Monica nursery
school were attacked with acid.432 For the Christian community, fear was the result. Many stayed
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inside as much as possible, while others planned to leave Zanzibar. Moderate religious leaders felt
affected by the violence. By targeting prominent religious leaders from the two biggest religions, one
might speculate whether the attacks were meant as a warning to all religious voices not to interfere in
politics. It even remains an open question as to whether the attacks were meant to scare interfaith
initiatives, that the perpetrators were claiming a space for political action unchecked by moral voices;
in the words of an interviewee: “showing moderate people [to] ‘shut your mouth and let us do
whatever we want.’”433 Without clarity about who the culprits were, both sides of the political
spectrum could take advantage of the violence and instrumentalise the events in their political
discourses.434 At the time of the fieldwork, the violence was already being interpreted within the two
familiar political discursive frameworks, with religion considered to play merely a subservient, if any,
role.435
Sh Soraga interpreted the attack on himself in light of the CCM-CUF dichotomy, which
largely correlates with the Unguja-Pemba divide (3.2.1; fns. 318-319). Four days before the attack,
he addressed the top politicians in Zanzibar in a speech at an idi al adha celebration, calling for a stop
to the Uamsho rallies. He implicitly blamed top politicians with a Pemba constituency for the unrest,
saying: “I remember the specific reason why I was attacked: I said: ‘Why does this violence happen
here in Unguja island only?’”436 By articulating Zanzibar’s internal political divisions, Sh Soraga was
threatening the Zanzibar nationalist unity that had strengthened under the Government of National
Unity, going against the anti-mainland sentiment that had been increased by the Uamsho rallies.
These coincided with the constitutional review process that had been occasioned by the Constitutional
Review Act of 2011, meaning that the union question figured prominently on the public agenda in
Tanzania and, especially, Zanzibar.437 A crucial topic for discussion before the process was settled
was whether there should be two or three governments. Two governments would continue the status
quo, whereas three would have meant greater autonomy for Zanzibar and potentially, one day,
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secession. At the height of Uamsho’s influence on political life in Zanzibar the stakes for the future
of the union were high, and reflecting “the mood of the country right now,” the CUF’s Deputy
Secretary Ismail Jussa Ladu demanded that sovereignty be restored to Zanzibar.438
At the time, it appeared as if CUF was following Uamsho, whose leaders seemed to have
mobilised Zanzibaris’ aspirations for independence from the mainland. Yet it is unclear how
Uamsho’s masses were mobilised. It may be speculated whether the links could have been
international. It remains difficult to assess the importance of networks.439 But Zanzibari sheikhs who
had studied in Saudi Arabia were well-acquainted with the worldwide strategy of Wahhabi Islam of
paying youths to cause conflicts in various countries.440 Moreover, an eyewitness described a church
attack as “very very organised, especially because there was a person who filmed the attack, which
shows that these people report somewhere.”441 It is unknown whether there were links from Zanzibar,
but it would not be implausible because “wealthy individuals from the Gulf States ha[d] funded
mosques, madrasahs, health clinics, secondary schools, teachers’ training colleges and universities in
Zanzibar,”442 while such financial help came with strings attached: “Everybody knows that the
mosque in Kikwadjuni [sic] was built by the Saudi money. In return they want the development of a
more radical Islam.”443 Moreover, soon after the Government of National Unity had been installed, a
string of delegations from Arab countries was observed in Zanzibar, strengthening ties with the
Islamic world. Saudi funding at $1 million per year for Islamic institutions ensured that its intolerant
brand of Islam had the chance to increase its influence in Zanzibar.444 Studies show, however, that
when external factors seek to exert influence, they largely rely upon local agents (3.2.1; cf. fn. 349).445
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The political role of Uamsho appears to call for further analysis. My interviewees found it
difficult to categorise Uamsho as a religious body at all because its agenda, activities, and core
message remained strikingly different from those of other religious organisations. Uamsho resembled
an organisation that was forced by its constitution to perform religious activities, whereas what was
on its mind was political change: “Uamsho is a religious organisation, that’s how it has been
registered, but what they are doing is pure politics.”446 Another interviewee likewise claimed it was
more of a political entity than a religious one, basing his analysis on the contents of Uamsho’s
discourses:

All their gatherings are talking about Zanzibar ‘being distorted by Tanzania mainland, they
don’t have their full rights, Christians are coming in big numbers to Zanzibar because of the
union, therefore let us separate ourselves to get our free and independent Zanzibar’, this is
what they were preaching, mostly.447

Uamsho, however, appeared reluctant to distinguish between religious and political agendas,
justifying it by means of religious arguments:

Several times they have defended themselves [against accusations that they are a political
group], saying that ‘we cannot say that we are not doing religion because Islam, as a religion,
… is a way of life, Islam is everything, it includes politics,’ [then they are] trying to show how
the Prophet himself was so much involved in politics, and that we have in the Sunna …
guidelines on how to do politics.448

Whereas Uamsho’s dominant message during the violent rallies had been anti-Christian and prosecession, there were always nuances, because it functioned as a de facto umbrella under which many
different attitudes had found a home:
Inside Uamsho … there are people who think that Uamsho stands for fighting for an Islamic
state in Zanzibar, [others for] an independent Zanzibar, others … for a constitutional union ...
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Some will say that there is no place for Christianity in Zanzibar, some will say, ‘no; Christians
have been here for centuries,’ but all [these attitudes] are within Uamsho!449

Analysing Uamsho, in 2006 Simon Turner had observed that the “Islamic revivalists and liberal CUF
members share a global language of human rights, just as they share a perception of themselves as
modern/cosmopolitan as opposed to what they perceive as a provincial, narrow-minded
government.”450 Building on the 2012 events and Turner’s observations years before, it seems
sensible to explore the nature of CUF-Uamsho relations. Despite the party’s denial of any link to
Uamsho, one may infer from the seeming correlation between the agenda, grievances, supporters, and
arguments of the two that unofficial links appeared to be there.451 The nature of the links, however,
seemed to be dynamic and to have changed according to the ebbs and flows of the political situation
in Zanzibar.452
The violence was also interpreted in light of personal power struggles between top politicians
with one simple aim: ‘Be the president.’453 In line with this thinking, the riots were portrayed as
orchestrated by individuals to achieve political power: “It’s the big ones, it’s adults, who want to rule
Zanzibar. Therefore, these people don’t want to show their faces, that this is what they want; oh, no,
they use small youth to bring chaos.”454 A general comment from a dialogue meeting portrays power
as personal: “The speaker knows Africa: The problem is politicians.”455 If this perspective is
plausible, it would mean that, in Zanzibar, human agency is the most decisive power. However, it is
also possible that this view of power as personal is an oversimplification of complex conflicts of
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interest between groups and interests fought by their leaders on their constituencies’ behalf. It is safe
to conclude that leaders represent constituencies, but the choice of how the interests of the
constituencies were to be handled appears to have belonged to a small number of individuals.

3.3.4. Conversion: A key issue in Christian-Muslim relations
This chronological presentation of Christian-Muslim relations in Zanzibar has reached 2013. Yet
some core issues do not easily fit into a historical overview because they are not historical events.
One such issue is conversion from Islam to Christianity and from Christianity to Islam. It is presented
here because it continues to affect Christian-Muslim relations on legal, social, and psychological
levels in the context where the Joint Committee developed and served.
Whereas many Christians have converted to Islam in Zanzibar, few Muslims have converted
to Christianity. The latter are usually from the mainland and few of them remain for long in the
churches.456 Among Muslims with deeper Zanzibari roots, conversions are very few.457 Christians
with a long experience in Zanzibar, when interviewed by me in 2013, gave two main explanations
for the low number of conversions: Firstly, that the environment remained very much against it, and
secondly, that this hostile attitude was informed by how Islam was interpreted. The community
seemed to agree on the unacceptability of leaving Islam, to the extent that merely uttering a wish to
become a Christian resulted in harassment.458 In a close-knit island community such as Zanzibar, with

456

I remember when, in 2006, the Lutheran church received a young Muslim from the mainland who converted to
Christianity. He was helped to get some work, but eventually disappeared. It was not a unique case.
457
Among the examples related to me from the churches was a Zanzibari Muslim who converted in the 1970s and had to
go to the mainland because of persecution: “They could not stay here because if they had continued to stay here, they
[Muslims in Zanzibar] would have harassed they until they returned [to Islam]. They [Muslims] took them out [of here]
and sent them to the mainland!” (“Hakuweza kukaa hapa, kwa sababu akiendelea kukaa hapa, wangembugudha, angerejea
tena. Walimtoa, walimpeleka bara!”); Interview 6, November 6, 2013. Another convert was a Zanzibari woman who had
been with the church for a long time before being baptised on Easter day in 1992 or 93. That very same week she was
tricked away by her family to visit her supposedly sick family member and the church never saw her again; Interview 8,
November 8, 2013. A third person had converted in the 1990s, but had to settle on the mainland after people from his
community tried to have him killed: “They [Muslims] were pursuing them to kill them” (“Walikuwa wanamtafuta ili
wamwue”); Interview 9, November 8, 2013.
458
“If only one leaves, saying he wants to become a Christian, oh my; they really scrape you off, they despise you”
(“Halafu mmoja atoke tu, anasema anataka kuwa mkristo, ah, we, wanakusakama kwelikweli. Wanakudharau”);
Interview 8, November 8, 2013.

118

one’s family all around, most decided to remain Muslim, despite many reportedly wanting to become
Christians.459
Rather than ascribing the resistance to conversion to Christianity to “tradition and culture,”460
a Muslim interviewee referred to Islam’s apostasy laws as the explanation: “When it comes to leaving
Islam and entering Christianity … the teachings still don’t consent to it.”461 One of the likely
consequences for the convert to Christianity was the severing of relations with the parents.462
However, the fear of an even worse fate could make a person attracted to Christianity think twice: “If
you change to become a Christian, your father and your mother here are told that they have the right
to kill you.”463 No such crimes were seen, however. Instead, a normal development was immense
stigma at first,464 which then gradually lessened without ever ceasing.465

“The problem is those who are born here, you find they have parents, they have uncles, aunts; their relatives are here”
(“Shida ni hawa ambao ni wazaliwa wa hapa, wanakuta wana wazazi, wana wajomba, washangazi, warelatives wako
hapa”); ibid. Another said “Many want to convert to Christianity, but [cannot] because of the environment which squeezes
them a lot” (“Ni wengi wanaotamani kutoka huko kwenda ukristo lakini [hawawezi] kutokana na mazingira yaliyobana
sana”); Interview 9, November 8, 2013.
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apostasy laws is from Q At-Tawbah 9:123: “O you who have believed, fight those adjacent to you of the disbelievers and
let them find in you harshness. And know that Allah is with the righteous.” There are also hadiths suggesting similar; cf.
Samuel M. Zwemer, The Law of Apostasy in Islam: Answering the Question Why There Are So Few Moslem Converts,
and Giving Examples of Their Moral Courage and Martyrdom (London: Marshall Brothers Limited, 1924).
462
“And they forbid that in the prohibitions, which are perhaps very severe … And obviously, when the directives have
been given, that perhaps the one who wants to leave Islam and go to another religion, well, there are perhaps some issues,
one or two or three or four, that may be done to him, or not. Because, for instance, in Islam, if he leaves, or not, in Islam
to go to Christianity, or not, I think it has happened a lot that perhaps his relations with the parents are severed” (“Na
zinakataza kwamba katika makataza pengine maybe makali sana … Na obvious kwamba zimetoa maelekezo, kwamba
huyu pengine, huyu ambaye atakayetoka uislamu, kwenda katika dini nyingine, basi kuna mambo ambao pengine, kuna
mambo ambayo moja mbili tatu nne, haya, maybe itabidi, maybe afanyiwe au pengine atayakosa. Kwa sababu, for
example, kwamba katika uislamu pengine akitoka huyu, au siyo, katika uislamu kwenda katika ukristo, au siyo, nafia [?]
imepitia sana, kwamba, ule, maybe ule uhusiano wake na wazazi unakatika”); Interview 15, November 12, 2013.
463
“Ukibadilisha kuwa mkristo, baba yako na mama huko wameambiwa kwamba wana haki ya kukuua”; Interview 9,
November 8, 2013.”
464
“Their relatives hate them a lot” (“Ndugu zao wanawachukia sana”); Interview 13, November 11, 2013.
465
A Muslim interviewee, reflecting on the situation of a convert he knew, said: “The community is looking at her like
an awkward person, but she has lived like that for quite long now, they have children”; Interview 18, November 15, 2013.
459
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The harsh treatment of converts had consequences for the churches, too, because the hostility
from the community did not only apply to the convert but also to those suspected of leading them to
the new faith.466 Such conditions could explain why the normal condition for churches in Zanzibar
was not to look for converts. In a context hostile to conversions and public evangelisation
initiatives,467 it was understandable that the churches chose to express their Christian witness
primarily through worship, diakonia, and education. Such a situation, however, arguably represents
an unusual one for the churches, whose self-understanding as the Body of Christ implies a welcoming
orientation towards incorporating new members as “new limbs on the body.”468
In contrast to the few conversions from Islam to Christianity, there were many conversions
the other way: “A Christian has no problem converting to Islam because we don’t enter his soul,
saying ‘you have to be a Christian.’ When the time comes that he is tired of being a Christian and he
wants to be a Muslim, he changes his religion.”469 Young Christians converting to Islam to get work
were considered frequent occurrences. An interviewee had seen several friends in such a situation,
identifying those who occasioned the conversions as wealthy employers or those going to the
mainland to recruit boys to take unskilled jobs and girls to work in their own or others’ homes.470
Christian house-girls from the mainland often had their freedom of religion undermined, being

“Their family/neighbours will indeed expel them and if possible perhaps search for an opportunity to kill them. But
even those who were thought to have made the conversion possible, or those suspected of helping the conversion take
place, even they are seen as enemies” (“Ndugu watamfukuza kabisa na ikiwezekana labda kutafuta nafasi ya kumwua.
Lakini pia hata wale waliohusika, wanaodhania kwamba wamehusika, katika kumwondoa kwenye uislamu na kumpeleka
kwenye ukristo, basi vile vile pia inaonekana ni uadui kwake”); Interview 13, November 11, 2013.
467
“That would be considered a nuisance; people don’t want it” (“Hapa, ni kero, watu hawataki”); Interview 8, November
8, 2013.
468
“For just as the body is one and has many members, and all the members of the body, though many, are one body, so
it is with Christ”; 1 Cor 12:12. The original Greek text makes use of the noun melos, which means limb of a body, or part
of a whole. A new limb on the body has to be incorporated (Eng.) or innlemmet (Norw.; literally “in-limbed”).
469
“Kwa mkristo kwenda kwenye uislamu hakuna shida. Kwa sababu sisi hatuingii ndani ya nafsi ya mtu,
tukaambia:’Lazima uwe mkristo. Kama umefika muda, mwenyewe amechoka kuwa mkristo, anatamani awe mwislamu,
[shows sign that the person moves on]”; Interview 13, November 11, 2013.
470
“It’s normal people and many among them have some financial resources. He can afford to own cars, to own good
houses; many different things. Therefore, they can afford to do any such things … And not only that, it is he who brought
him [the child worker] to Zanzibar. Or he sends someone from here to go and get someone [saying]: ‘I need you to work’,
‘let him come and work for me here in Zanzibar’” (“Ni watu wa kawaida na wengi wao wanakuwa wana uwezo wao.
Ana uwezo wa kumiliki magari, kumiliki manyumba mazuri; vitu vingi tofauti tofauti. Kwa hivyo wana uwezo wa
kufanya chochote kile … Na isitoshe, kwamba yeye ni yule aliyemleta Zanzibar. Au akamtuma mtu kutoka hapa
wanaenda wachukua mtu fulani ‘nahitaji ufanye kazi’, ‘aje kunifanyie kazi hapa Zanzibar’”); Interview 4, November 5,
2013.
466
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pressured to convert or obstructed from attending church.471 However, when the convert discovered
that they had been given empty promises, it was not uncommon to return to their original religion.472
Intermarriages were identified as frequently leading to conversions. One particular kind of
marriage that, in the past, resulted in many Christian men converting to Islam in Zanzibar was called
ndoa ya mkeka, ‘mat marriage.’ A typical mat marriage scenario would take place in a village after a
young Muslim woman and a young Christian man had started a romantic relationship. After some
secret scheming by someone in the village, usually at her parents’ initiative, 473 the couple would be
caught publicly together and given one choice to save face: “‘Marry!’ And to marry, the man must
convert to Islam,”474 the subtext being that Islamic marriage laws do not allow a Christian man to
marry a Muslim woman, leaving him no choice but to convert. An interviewee said that many of the
mat marriages arranged in the past had ended in divorce, but not all. In recent years, mat marriages
were increasingly becoming discredited as unIslamic.475 Moreover, as a tool to trap Christians to
convert to Islam they had lost their effectiveness because among the young men who had been forced
to convert and marry, more refused to recognise the conversion as well as the marriage, instead

“Therefore there are many girls, many of those who are taken into homes come here to Zanzibar, and especially in
Stone Town … when they come here to town they are put inside, meaning, they don’t even get the freedom to walk
[outside]. Even going to church they are obstructed from doing, to the extent that even if she does not want to, it becomes
necessary to change her religion and become a Muslim” (“Kwa hivyo wanakuta wasichana wengi wao ambao
wanachukuliwa manyumbani, wanakuja hapa Zanzibar, hasa kwa kule Stone Town … wakifika mjini hapa wanakaishwa
ndani, yaani, hata hawapati uhuru kutembea. Hata kwenda makanisani wanazuiliwa kwamba hata asitaka lazima
abadilishe dini awe mwislamu”); ibid.
472
“Because she is in dire straits and she wants to succeed, she agrees to change her religion and become a Muslim. But
because she doesn’t get what she wants, she can’t go on” (“Kwa sababu ana shida, anatamani kufanikiwa, anakubali
kubadilisha dini kuwa mwislamu. Lakini kwa vile mambo ambayo ametaka hayapati, hawezi kuendelea”)
; ibid.
473
“The parents find a group of people that they know [the couple] will not be able to escape from, then they find an
imam; therefore, when they find them, the female youth has to say what kind of dowry she wants. Therefore she is married
off there as a loan. In other words, in due time, the male youth has to pay that dowry” (“Wazazi wanatafuta kikundi cha
watu ambao wanajua kwamba hawa hawataweza kutoroka mbele ya watu hawa, halafu wanamtafuta imamu, kwa hiyo
wakiwakuta, inabidi kwamba kijana yule wa kike, ataji mahari anayoyataka. Kwa hiyo anaozeshwa pale kwa mkopo.
Kwamba, siku zitakazoendelea ayalipe yale mahari”); Interview 13, November 11, 2013.
474
“He commits adultery and now you tell him: ‘Ok, get married!’ Then you insert him into [another] religion; but he
doesn’t know that religion!” (“Anazini, unamwambia sasa: ‘Haya, oa!’ Halafu unamwingiza kwenye dini, haijui hiyo
dini!”); Interview 3, November 5, 2013.”
475
“The attentive Muslims have recognized that this is a traditional custom, I mean, I don’t even think this thing is in the
Qur’an. It’s a cultural thing. Therefore, I think such incidences have decreased a lot” (“Waislamu wale makini wameona
hivi, hii ni mila, yaani sidhani hata kama kule kurani ipo ile. It’s a cultural thing. Kwa hiyo naona zinapungua sana”);
Ibid.
471

121

divorcing the wife by saying the divorce formula called talaka three times,476 before returning to the
mainland to live as non-Muslims there.
Summing up, at the time of the fieldwork, the issue of conversion remained mixed in with
issues relating to economic, social, and majority power, and although the situation appeared to be
improving, the situation of the vulnerable individual was still far from ideal.

3.3.5. Causes of changes in Christian-Muslim relations
This historical introduction to Christian-Muslim relations in Zanzibar has highlighted events and
developments that have shaped those relations. I have interpreted the historical developments and
their impact on Christian-Muslim relations through textual studies, but also through insights gained
through the qualitative interviews. When asked about how relations used to be and how they had
developed (Appendix IV), the interviewees shared their analyses. This section is based on their
insights.
Among the interviewees, there was a consensus that Christian-Muslim relations had
worsened. There was also agreement that, in the past, they had been largely harmonious: “In the past
people lived well together, when you had these parties of ours, people came, at Christmas time, Easter
time, during funeral services or weddings, people were mixing, they were sitting together!” 477 The
interesting question was what was seen to have caused the changes. I have categorised the
explanations given by the interviewees into three: Globalisation, domestic political developments,
and human agency.478

Causes of change in Christian-Muslim relations in Zanzibar from 1960
Globalisation

Domestic political
developments

Human agency

“Repudiation of a wife by a husband, a form of divorce, effected by his pronouncing the words anti talik.” Joseph
Schacht, “Talak,” in The Encyclopaedia of Islam: Volume X (Leiden: Brill, 2000), 151.
477
“Zamani watu walikuwa wanakaa vizuri, unapokuwa na sherehe zetu hizi, tunakaribishana, watu wanakuja, wakati wa
krismasi, pasaka, inapokuwa na ibada ya mazishi au sijui kuna harusi, watu wanachanganyika, wanakaa pamoja!”
Interview 8, November 8, 2013.
478
“Human agency involves the proposition that individuals both make choices, irrespective of how they come to make
them, and enact them.” Jackson, Encyclopedia of Identity, 18.
476
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Seen from Zanzibar, globalisation includes both Islamic and Western globalisations. Interviewees
mentioned the impact of Zanzibaris returning from Islamic studies in Arab countries479 and employing
various strategies to achieve their agenda (3.2.3; fns. 400-401, and 3.3.3; fns. 439-445).480 Western
globalisation was also deemed to have had a great impact on life and interreligious relations in
Zanzibar, including the liberalised world economy that had paved the way for tourism, but also the
Internet, which was identified as a powerful instrument through which religious constituencies could
be radicalised.481 Whereas Islamic religious leadership has traditionally been bestowed upon certain
individuals after long processes of mentorship and education, in recent years a number of selfappointed religious leaders have taken the microphone: “There are authentic people, they are known
as religious leaders, and therefore they have been given the authority to speak. But there are also those
who don’t have that authority, but speak they do.”482
The second category seen to affect Christian-Muslim relations was domestic political
developments, including the accommodating strategies in response to globalisation. In a place as
influenced by tourism such as Zanzibar, it was common that Western tourists and mainlander touristworkers alike, most of whom were nominal Christians, were associated with immorality, hence
provoking resentment among Zanzibari Muslims.483
Human agency comprised the third category, indicating that human beings, be they political
or religious leaders, historians, people from the media, parents or other, shape how relations develop.
In the group interview with women, blame was laid on parents: “There are some parents who plant
hatred [against Christians] in their children. They have hatred from when they are very small children.
Now let’s imagine when these children reach our age.”484

479

Interview 2, Part 2, November 18, 2013.
Interview 11, November 11, 2013.
481
Interview 7, November 7, 2013.
482
“Kuna watu wanakuwa ni authentic, wanajulikana ni viongozi wa kidini, na kwa maana hiyo wanakuwa wamepewa
yale mamlaka ya kuzungumza. Lakini wapo wale hawana yale mamlaka ya kuzungumza lakini wanazungumza.” Ibid.
483
“Many have come, they are not believers, they have no [Christian] teachings, perhaps he goes to church once in a
while … They come from the mainland, … they have no Christian morals” (“Wengi wamekuja, si waumini, yale mahubiri
hawana, pengine anaingia kanisani siku mojamoja … Wanakuja kutoka mainland … hawana maadili yale ya kikristo”);
Interview 15, November 12, 2013.
484
“Kuna wazazi wengine ambao wanapandukiza watoto wao chuki. Wanakuwa wana chuki tangu wakiwa watoto
wadogo kabisa. Sasa tuimagine watoto hao wanafika umri kama sisi”; Interview 14, November 12, 2013.”
480
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Questionable ethical choices by Christian evangelists seeking to reach the Muslims with the
gospel also seems to have contributed to deteriorating relations.485 In the face of sometimes quite
obstructive bureaucratic procedures concerning the building of churches, Christian mainlanders may
have cut legal corners, resulting in worse relations, especially when such incidents have been seized
upon for political gains.486
Many interviewees mentioned the mixing of religion and politics as a major threat to
Christian-Muslim relations. An interviewee emphasised that poor relations were caused by politicians
instrumentalising religion:

Now they wanted Zanzibar to be independent Zanzibar, which means not united with
mainland Tanzania … they thought that to attract the thoughts of the people … then they
should go via religion, because faith, if you have touched a person’s faith, that is indeed more.
It gives more power than anything else.487

485

Interview 15, November 12, 2013. In addition to smaller-scale outreaches by Christians from Dar es Salaam (cf. fn.
675), Zanzibar was occasionally the venue of the sometimes controversial version of evangelisation referred to as
“crusades.” Carried out by preachers of the Pentecostal tradition, one example was when the Swahili-speaking and
Tanzania-based Danish evangelist Egon Falk did an “evangelistic crusade” in 2002 and the Swedish-born Canada-based
evangelist Peter Ljunggren conducted his “global friendship festival” in 2004. The Norwegian evangelist Aril Edvardsen
made a point of calling his August 2008 initiative a “friendship crusade.” It included a conference with Christian and
Muslim religious leaders in addition to the five open-air meetings. Like other Christian “crusades,” the attendees were
invited to acknowledge belief in Jesus but also receive prayer for healing. An official video from a meeting shows a
woman wearing a headscarf reaching out to touch Edvardsen, her eyes now presumably healed. The commentary
interpreted the event: “This woman is a proof that God heals Muslims, too.” Natalie Edvardsen, “Planlegger Storsatsing
På Turistøy,” accessed March 17, 2014 http://troensbevis.no/nyheter/item/91899-planlegger-storsatsing-p%C3%A5turist%C3%B8y. Sadly, Edvardsen died only one week later, while resting in Mombasa. The Norwegian government sent
representatives to his funeral. Although his ‘fly-in’ approach was hardly conducive to deeper knowledge of local partners
and contexts, Edvardsen is remembered for a positive attitude towards Muslims. See also Oddbjørn Leirvik, Images of
Jesus Christ in Islam: 2nd Edition (London: Bloomsbury, 2010), 243.
486
“Therefore, I have seen now, how when a person buys a house, tears it down and turns it into a church; such a thing is
what Zanzibaris hate. Now a conflict entered [in that place], but politics came also, increasing [the conflict], showing that
politics has increasingly brought attention to [the fact] that many Christians from Tanzania mainland have entered these
islands, causing a mess” (“Kwa hiyo hii nikaona sasa mtu ananunua nyumba, anavunja, anaigeuza [iwe] kanisa, hilo
wazanzibari likawa limewachukiza. Ikawa sasa mvutano umeingia hapo, lakini pia siasa ikaja, ikazidisha, ikaonyesha
kwamba ikawa siasa imezidisha kuonyesha kwamba wakristo wengi kutoka Tanzania bara wameingia visiwani hapa,
wanasababisha fujo”); Interview 16, November 13, 2013.
487
“Sasa hivi walikuwa wanataka kuwa Zanzibar iwe Zanzibar Huru, ambayo si kwamba imeungana na Tanzania bara
… sasa wakaona hapa, ili kuweza kuteka mawazo ya watu, basi wapitishie kwenye dini, kwa sababu imani, ukishagusa
imani ya mtu, ndiyo iliyo zaidi kabisa. Inaleta nguvu kushinda kitu kingine chote”; Interview 9, November 8, 2013.
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The issue of mixing religion and politics will be discussed in chapter six, including section 6.2.1 on
the politicisation of religion and the religionisation of politics.
Summing up, it seems that complex processes have shaped and continue to shape ChristianMuslim relations in Zanzibar. These include globalisation processes beyond the control of Zanzibaris
as well as domestic political developments upon which Zanzibari citizens, in principle, have an
influence through the ballot. The third category, decisions determined by human agency, provides the
greatest potential for influencing relations in the direction desired. Individuals’ contributions, be they
parents, religious leaders, or presidents, reflect their ethical values and reveal their visions for the
ideal future. The choices taken show that some “gather” whereas others “scatter.”488

3.4. Summary of the historical chapter: Lessons learnt
A retrospective analysis of almost four centuries of Christian-Muslim relations in Zanzibar has shown
that historical changes affect Christians and Muslims alike. They include the arrival of the Portuguese,
the rule of Sultan Sayyid bin Sultan, the abolition of slavery, British colonialism, independence, the
revolution, the union with Tanganyika, economic liberalisation, and the reintroduction of
multipartyism, to name but a few. Issues concerning co-existence and how to live and serve under
shifting political circumstances have always been important, with mosques and churches providing
moral guidance, influencing worldviews, and interacting with the political sphere, sometimes in
confrontation, sometimes cordially. Representatives of Islam and Christianity have been interacting
with the umma and the worldwide church respectively, with inspiration coming into Zanzibar and
emanating from it. This chapter has also sought to show that issues affecting Christian-Muslim
relations are many, including theological, legal, political, social, and historical. With an attentive eye
to not only monolithic institutions in society but also to relations between different components
comprising society in all its complexity, it has sought to provide a background for understanding the
context in which the Joint Committee worked.

488

Cf. A Time to Gather, ed. The Episcopal/Anglican Diocese of Egypt with North Africa and the Horn of Africa &
PROCMURA (Cairo: Episcopal Publishing House, 2009).
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Chapter Four
THE JOINT COMMITTEE OF RELIGIOUS LEADERS FOR PEACE IN ZANZIBAR: THE
JOURNEY, 2005-2013

4.1. Enabling preconditions and preparations
The Joint Committee of Religious Leaders for Peace comprises a case of Christian-Muslim
cooperation, dialogue, and diapraxis. There were preconditions that made its establishment on 19
August 2005. the first of its kind in Zanzibar, possible.489 Among them were established structures
for intrareligious cooperation, a legal framework, and theological presuppositions or justifications.490

4.1.1. Historical precedents
The Joint Committee initiative did not develop in a vacuum, but built upon historical developments
in Christian-Muslim relations. Christian-Muslim dialogue of various kinds has existed since the time
of Muhammad. For instance, al-Mamun, who ruled the Abbasid Caliphate from 813 to 833, facilitated
dialogue in Baghdad “involving representatives of different religious communities, which were
conspicuous for their atmosphere of openness and honesty.”491 In the modern era, the World
Parliament of Religions in 1893 is considered the pioneering interreligious event although it was
private rather than by a religious institution.492

489

Although arguably the most public interreligious initiative in Zanzibar, the Joint Committee was not the only one. The
Zanzibar Interfaith Association for Development and Aid (ZIADA) was also active, made up of several of the same
institutions as the Joint Committee, and which conducted seminars for religious leaders as well as producing information
and educational material from both Christian and Muslim perspectives.
490
Some consider their theology to come before practice, hence their tendency to explain their acts, such as interreligious
dialogue, by referring to the theological presuppositions preceding the practice. Others, or the same persons in other
situations, could consider the practice to precede the theological ‘afterthought,’ seeking to explain it subsequently by
referring to theological warrants or justifications. An abductive way of thinking is less concerned whether theology or
practice came first, emphasising the dynamic between the two in an ongoing process. Cf. 2.1 and 2.3.
491
Goddard, A History of Christian-Muslim Relations, 52.
492
Convened in conjunction with the World Columbian Exposition in Chicago, it was criticised by the Christian author
G.K. Chestorton for being a “pantheon for pantheists.” A century later the equivalent parliament endorsed its key
document “Towards a Global Ethic: An Initial Declaration,” which had been drafted mainly by Hans Küng (fn. 114).
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Dialogue initiatives towards Muslims taken by the churches only accelerated after the Second
Vatican Council (1962-65), with the document Nostra Aetate recommending an effort to improve
Christian-Muslim relations.493 The World Council of Churches (WCC) organised numerous
international interreligious dialogue meetings, some of which were specifically concerned with
Christian-Muslim relations.494 Before the first official meetings, there were precursors. 495 The
Lutheran World Federation (LWF) has produced a number of resources based on Christian-Muslim

“Over the centuries many quarrels and dissensions have arisen between Christians and Muslims. The sacred Council
now pleads with all to forget the past, and urges that a sincere effort be made to achieve mutual understanding; for the
benefit of all men, let them together preserve and promote peace, liberty, social justice and moral values.” In “Nostra
Aetate: Declaration on the Relation of the Church to Non-Christian Religions Proclaimed by His Holiness Pope Paul Vi
on
October
28,
1965
,”
accessed
March
9,
2016.
http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_decl_19651028_nostraaetate_en.html.
494
The 1967 consultation on “Christian Dialogue with Men of Other Faiths” in Kandy, Sri Lanka, “marked a new
departure regarding relationships between Christianity and other faiths.” S.Wesley Ariarajah, Hindus and Christians: A
Century of Protestant Ecumenical Thought (Grand Rapids, MI: W.B. Eerdmans Publishing Company, 1991). 132.
Concerning Christian-Muslim dialogue, a consultation on “The Quest for Human Understanding and Cooperation Christian and Muslim Contributions” was held at Broumana, Lebanon, in 1972, whereas the 1976 consultation concerning
“Christian Mission and Islamic Dawah” in Switzerland included a contribution from Zanzibar: Ali Muhsin Barwani,
“Muslim Experience of Christian Mission in East Africa,” International Review of Mission 65 (1976), 438-42.
495
A pioneering initiative was the Ikhwan al-safa’ (“Brotherhood of Purity”) which functioned in Cairo from 1938, but
more formally from 1941-53. Inspired by the Catholic dialogue pioneer Louis Massignon (1883-1962), who lived in Cairo
in the 1930s, it consisted of Christian and Muslim theologians and others, including the former minister of health Dr
Abdoh Mahmoud Sallam, Mary Kahil (1889-1979) and Georges Anawati (1905-1994). See Jacques Keryell, Louis
Massignon Et Ses Contemporains (Karthala, 1997). 284). The goals were to “increase the spirit of collaboration and
brotherhood by means of science and religion, as well as contributing to resolving social problems from moral and
religious perspectives.” From 1953 it continued as al-ikha’ al-dini (“The Association of Religious Brotherhood”).
Christiaan van Nispen tot Sevenaer, Chrétiens Et Musulmans: Frères Devant Dieu? (Paris: l’Atelier, 2009), 28-36. It was
active until the death of the Dutch Jesuit priest Christiaan van Nispen tot Sevenaer in May 2016, who had been engaged
in Christian-Muslim dialogue for decades. Born in 1938, he was a professor of Philosophy and Islamic Studies at the
Copt-Catholic Faculty in Cairo, teaching there from 1964. See Christiaan van Nispen tot Sevenaer, “A Man of Dialogue,”
in Christian Lives Given to the Study of Islam, ed. Christian W. Troll and Chris T.R. Hewer (Fordham: Fordham
University Press, 2012), 128-34. Formal initiatives taken by ecumenical bodies started in the 1950s. A ground-breaking
meeting took place in Bhamdoun, Lebanon, in April 1954, “the first occasion in more than 1400 years or religious history
when representatives of Islam sat down around a common table with their Christian counterparts, to talk of their faith.”
It was attended by Muslim representatives and Coptic, Orthodox, Roman Catholic, and Protestant Christian leaders “to
explore the possibility of developing a relationship more worthy of the best heritage of [Christianity and Islam].” It led to
a meeting in Alexandria in 1955 where a constitution for the Continuing Committee on Muslim-Christian Cooperation
was written, but lack of money (“the Muslim-Christian cause fell between two stools”) and political developments (the
US withdrawing its “support for the Aswan Dam,” resulting in a change of the “mental climate” in the Middle East)
obstructed its realisation. Ernest M. Howse, Roses in December (Winfield, BC: Wood Lake Books, 1982). 181-85.
493
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consultations and conferences.496 Out of conscious decisions made to prioritise interreligious
dialogue, the Catholic, Anglican, and Lutheran churches have gained much experience and can all
refer to theological documents developed through the practice.
Initiatives from Muslim bodies appear to be fewer; one of the reasons for this could be a
fundamental difference in how the Christian and Muslim institutions are structured, with churches
generally considered more hierarchical and organised than Muslim institutions. The ground-breaking
“Common Word” document of 2007 is arguably the most influential dialogue initiative from
Muslims, legitimising dialogue theologically by making use of the Qurʾan.497 It has inspired responses
from the Vatican, the Archbishop of Canterbury, the World Council of Churches, Yale Divinity
School’s Centre for Faith and Culture, and many other churches, scholars, and institutions.498 An
African response was worded by PROCMURA’s general adviser Johnson Mbillah (see fns. 41 &
560).499
Concerning Christian-Muslim dialogue in Tanzania, the Catholic Church immediately took
up the new approach propounded by Vatican II, communicating the contents from key documents
down through the hierarchy. The guidelines on “relationships between Christians and
Mohammedans” were put into circulation in Tanzania even as the fourth session was taking place in
Rome in 1965:

496

Cf. Sigvard von Sicard and Ingo Wulfhorst, eds., Dialogue and Beyond: Christians and Muslims Together on the Way,
vol. 1 (Geneva: The Lutheran World Federation, 2003). Lissi Rasmussen, “Engineering Bridges,” in Bridges Instead of
Walls: Christian-Muslim Interaction in Denmark, Indonesia and Nigeria, ed. Lissi Rasmussen (Minneapolis: Lutheran
University Press, 2007).; 175-214.Simone and Martin Sinaga Sinn, ed. Freedom and Responsibility Christian and Muslim
Explorations (Geneva: Lutheran World Federation, 2010).
497
“A Common Word between Us and You: An Open Letter and Call from Muslim Religious Leaders,” accessed February
9, 2016. http://www.acommonword.com/the-acw-document/. The concept builds upon the qur’anic verse Q Ali ‘Imran
3:64, which is quoted in 4.3.2.
498
Yale Centre for Faith & Culture at Yale Divinity School, “‘A Common Word’ Christian Response,” accessed October
14, 2016. http://faith.yale.edu/common-word/common-word-christian-response.
499
Johnson A. Mbillah, “An African Reflection on a Common Word,” in We Have Justice in Common: Christian and
Muslim Voices from Asia and Africa, ed. Chris T.R. Hewer, Helmut Reifeld, and Christian W. Troll (Sankt Agustin, Ger:
Konrad-Adenauer-Stiftung e.V., 2010), 87-107.Because the Common Word document seemed addressed geographically
from the Middle East to the West, a group of Muslim and Christian scholars and activists (mainly from Sub-Saharan
Africa, South- and Southeast Asia, PROCMURA’s Johnson Mbillah among them) also worded their response in a book
and a document: “In our societies, not only Christians and Muslims but also followers of other world- and traditional
religions live side by side, even in the same family or community, overwhelmingly in harmony. We therefore have
something to contribute to new contexts in our regions and in other parts of the world. In various configurations in our
regions we have experience respectively of living as minorities, as majorities and in plurality. Therefore we have a wealth
of experience of and are comfortable with multiple identities and belongings.” “A Message from Cadenabbia,” accessed
October 14, 2016. http://www.kas.de/wf/doc/kas_17791-544-1-30.pdf?100707162311.
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Christians should show the same respect to the leaders of Islam as they do to their own leaders.
The Laity should not hold arguments with Mohammedans on matters concerning religion. The
Laity should be careful at all times to show their Faith in their own actions. Youth groups
should be started as quickly as it is possible in Tanzania so as to strengthen the relationships
between Christian and Moslem youth.500

Even before this, the Lutheran church had reached out to Muslims. For example, when Luther House
was opened in 1963, the diocese in Dar es Salaam invited representatives from the Muslim
community.501 There were also ecumenical seminars given to equip Christians for dialogue, for
instance those conducted by Father Schildknecht of the White Fathers in Dar es Salaam in 1970,502
in which Lutheran and Anglican clergy also participated. Reporting from the seminars, they
highlighted lessons learnt: “Barriers have to be broken down first. A friendly relationship must be
established before embarking upon religious dialogue. It may be that our task in some cases will be
to help the Muslim to draw nearer to God within Islam rather than to pull him out.”503
In Zanzibar, the first recorded official ‘dialogue of life’ (1.3.2 and fn. 57) initiative only
occurred two decades later. It was organised in 1991 by the Christian Professionals of Tanzania
(CPT)504 as a three-day dialogue conference for Christian and Muslim professionals, convened with

The issue reports from the 4th session of Vatican II (September 14 – December 8, 1965), but the quote is from the
English translation of the resolutions submitted by the delegates to the national lay apostolate seminar in Tanzania held
at Kipalapala (Saint Paul’s Senior Seminary) August 18 – 28, 1965. “Pastoral Information, Newsletter for Clergy and
Religious of Tanganyika, October 1965, 2 K1.18b2.”
501
“Multi-Religious Participation at opening ‘Luther House,’” Catholic Times of East Africa, July 16, 1963. The
background for inviting the Muslim leaders was Sigvard von Sicard’s contacts that were established in Tanga during
language studies in September 1956. As president of the Synod, he made sure there was a Muslim presence at the opening:
“We had wanted Nyerere to come but he sent his vice president Rashidi Kawawa since he was encouraging ChristianMuslim Relations.” Sigvard Von Sicard, email to Arngeir Langås, October 1, 2013.
502
The White Fathers (or: “Missionaries of Africa”) is a Catholic missionary order established in 1868 by the-then
Archbishop of Algeria, Charles Lavigerie (1825-1892). The White Fathers have had a special focus on mission to Muslims
and a unique approach. “As a result of Archbishop Lavigerie’s preoccupation with slavery, a few years after their founding
the White Fathers entered the East African lakes region (now Rwanda, Uganda, Burundi) and West Africa.” Daniel Patte,
The Cambridge Dictionary of Christianity (Cambridge: Cambridge University Press, 2010), 1304. Herbert Hafermann
(1937-2017) was the president of the Lutheran Synodi ya Uzaramo na Uluguru from 1966 to 1970. According to him,
Father Schildknecht gave seminars for the clergy during the 1960s that pointed out the need for good relations and
understanding with Muslims. Herbert Hafermann, Facebook correspondence with Arngeir Langås, September 24, 2013.
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“Azania News, August 1970, USPG Periodicals.”
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The financial means for this came from the Konrad Adenauer Foundation. By 2013, CPT were continuing to give
practical and ethical advice to the nation of Tanzania, in an important tradition drawing upon the legacy of Nyerere. In
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the aim of bringing “true development to our country, and especially Zanzibar.”505 It was emphasised
that the development of the person is not only about spiritual aspects, but also material ones. Because
CPT was not a religious institution per se, in line with the Tanzanian tradition of respect for religious
leaders it humbly presented its role as that of a baby in the womb of the mother, the mother being the
religious leaders of Zanzibar. Sh Yusuf Abdulrahman Muhammad from the Wakf and Trust
Commission mentioned how he had appreciated being among a group of Christian and Muslim
leaders who had been invited to a special meeting with Pope John Paul II when the latter visited
Tanzania in 1990.506 However, the initiative seems to have remained an isolated one. Although it was
organised by CPT, it was the religious leaders who featured prominently. In the years before the
committee was established, the religious institutions had become more proactive. For example, there
were informal contacts between Muslim and Christian leaders, including occasional visits to the
Mufti’s office, but no regular links.

4.1.2. The Lutheran and missionary components
There is a long tradition that neither mission nor engagement for Christian-Muslim relations are based
purely locally or nationally, but also belong in worldwide networks. This was also the case with the
Joint Committee. One may ask why and how the Joint Committee initiative came to include Lutheran,
Danish, and missionary components. A particularly Lutheran version of the theology of partnership
constituted a significant theological presupposition for my role in the initiative.507 This theology of

their 2013 Manifesto II, CPT proposed a Social Market Economy model for Tanzania, inspired by Germany and the
Nordic countries. Christian Professionals of Tanzania (CPT), “Manifesto II,” accessed April 25, 2015.
http://www.africamission-mafr.org/MANIFESTO_II_CPT.pdf.
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“Report from Dialogue for Development Seminar, Christian Professionals of Tanzania, Zanzibar, 15-17 August 1991,
Ba 81/04.”
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The Catholic bishop of Zanzibar, Bernardo Ngaviliau, opened the conference and the executive secretary at the Wakf
and Trust Commission, Sh Yusuf Abdulrahman Muhammad, presented a paper on dialogue among religious groups.
Television amplified the public character of the conference. The Anglican and the Catholic churches hosted it together
with Muslim leaders such as the chief Kadhi, whereas the Christian Minister of State in the President’s office, Isaac
Sepetu, gave the closing speech. In his paper, Sh Muhammad elaborated on Christian-Muslim relations historically and
in Zanzibar, which he saw as a model for tolerance. He then proceeded to mention how in 1988 CCM consulted with
religious leaders concerning family planning. He also praised the tolerant leadership of presidents Nyerere and Mwinyi.
Ibid.
507
The breakthrough for partnership thinking in mission can be traced to the 1947 International Missionary Council (IMC)
meeting at Whitby, Canada. With the end of colonialism approaching, the younger churches warned against a narrow
emphasis on CMS’s Henry Venn’s (1796-1873) principles of making them “self-supporting, self-governing, and self-
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partnership was expressed in the practical and spiritual partnership between the Eastern and Coastal
Diocese and Danmission concerning engagement with Christian-Muslim relations in Zanzibar. It
must be noted that the study has not analysed the equivalent theological presuppositions among the
other institutions comprising the Joint Committee, nor the extent to which such were significant.
The Lutheran theological foundations for partnership in mission are presented in Ingmar
Lindqvist’s study Partners in Mission. Drawing on the mission history of Tanzania, he shows that
the development towards the Lutheran view of partnership in mission did not progress seamlessly.
Due to the historical fact that, in most places, it was missionaries who planted the seeds of the
Tanzanian churches,508 for decades it was they who also remained the dominant leaders. However,
with the radical political changes caused by decolonisation, the role of missionaries also changed. For
example, the Arusha declaration led to an expectation that “the missionary presence … would not
continue very long.”509 This view did not persist, however, as it was soon again deemed
unproblematic in Tanzania to have a continued missionary presence, a position “which did not need
to clash with the principle of self-government once the missionaries were firmly under African
leadership (3.2.2; fns. 379-381).”510 Therefore, the theology of interdependence and cooperation
between autonomous partners in mission became clearer and increasingly found practical
expressions. As the paternalistic attitudes of the (Western) “mother church” faded and its legal rights
to impose its will or agenda disappeared, mission in partnership within Tanzania came to be based on
the common understanding that in legal terms each partner remains autonomous and free to establish,
continue, or discontinue cooperation with the other whenever they so desire.
Lutheran ecclesiology was part of the foundation that allowed the development of a theology
of partnership. The development from missions to church was gradual in Tanzania, but for the
Lutheran churches it was not important whether a church was large or small in size or capacity,

propagating” in a hurry, arguing it would result in a focus on economy rather than the shared mission task. The sending
missions and churches, likewise, were reluctant to let go of economic or other control of the young churches. In this
situation, the pragmatic development of partnership thinking, theology, and practice developed in the subsequent decades.
Harald Nielsen, Erik W. Nielsen Og Hans Bidrag Til Efterkrigstidens Missionsteologi (Dansk Missionsråd, 2012). 65-66.
508
One exception is the Lutheran church in Bukoba, which built on “foundations already laid by an active African
[Christian] community,” which had brought back the Christian faith learnt from African Christians in Uganda, centred
around Isaiah Kibira. Sundkler and Steed, A History of the Church in Africa, 596.
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Ingmar Lindqvist, Partners in Mission: A Case-Study of the Missionary Practice of the Lutheran Foreign Mission
Agency Involvement in Tanzania since the Early 1960s Seen in a Historical and Theological Perspective (Åbo: Åbo
Akademi, 1982), 92.
510
Ibid., 95.
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because the traditional Lutheran theology of what constitutes a church declares two criteria: that the
Word of God is truly proclaimed and the sacraments are rightly administered.511 From the Lutheran
perspective, therefore, the local church is “the Universal Church in its local setting.”512 The process
of going from being a mission church to an independent church exemplifies the flexible aspect of
Lutheran ecclesiology known as ecclesia semper reformanda.513 Lindqvist concluded that partnership
in mission was “a never-ending relationship.” Such a view is rooted in an understanding of a
partnership built on theology rather than a judicial understanding:

How the partnership relation is to be given practical expression is theologically irrelevant as
long as the structures of cooperation further the contextual communication of the Gospel in
word and deed. From such theological presuppositions also follows that partnership in mission
should be seen as a never-ending relationship. Its goal is not mutual self-sufficiency for the
sake of autonomy but a continuous involvement in the communication of the Gospel.514

The reason why Danmission sent missionaries to Zanzibar seems related to the theology and practice
of partnership as developed in Lutheran mission circles in Tanzania. It was also, however, in line with
Danmission’s long legacy of Christian witness among Muslims.515 In Tanzania, the commitment to
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the new unit called The Committee supporting the Lutheran Church of Pakistan, supporting the Barthian approach through
Bishop Jens Christensen (1899-1967). DPM was more in line with missionary pastor and scholar Jens Enevoldsen’s
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Muslim sheikhs and established a reading room in Damascus, thereby facilitating a “third space” where deeper
conversations about religion and life could take place. His approach inspired later DMS mission initiatives in Denmark
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in Egypt. Former missionaries played central roles when Muslims started to settle in Denmark from the 1960s; as early
as 1965, the DMS Islam Study commission recommended mission to Muslims in Denmark, inspired by the slogan
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partnership and the commitment to mission witness among Muslims combined. Hence, from the
1990s, the Danish Mission Society (DMS, from 2000 renamed Danmission) repeatedly raised the
issue of mission to and engagement with Muslims for peace at the yearly Lutheran Mission
Cooperation (LMC) meetings in Arusha.516 Although the response was, for years, passivity, by 1999
the LMC had made Zanzibar and Islam a priority.517 It was followed by the Eastern and Coastal
Diocese (ECD-ELCT)’s bishop Elinaza Sendoro518 contacting DMS to co-develop the idea of sending
a Lutheran missionary to Zanzibar to work in the field of Christian-Muslim relations.519 This approach
was in line with Danmission’s views of partnership and mission as articulated in its guidelines, which
stated that “the sending out is always at the request of the local partner. Every Danmission missionary
shall see his sending in connection with mission in Denmark.”520
DMS sent Lorens Hedelund521 and Harald Nielsen522 to Dar es Salaam to have discussions
with the diocese concerning the possibility of sending a missionary to Zanzibar. Bishop Sendoro
convinced them that “someone with blue eyes”523 would better serve the cause than a Tanzanian
envoy.524 The logic was that whereas African Christians in Zanzibar were still regularly associated
with slavery and ushenzi (barbarism), a Western missionary, associated with education and the

“mission in six continents,” which was launched at the 1963 WCC’s Commission on World Mission and Evangelism
(CWME) meeting in Mexico City. In 1984, “Mødestedet” was established in Copenhagen, a “third space” where
Christians and Muslims still meet for various models of meaningful encounters.
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DMS was not the only Lutheran mission organisations to raise this issue.
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Among the priorities for the LMC in 1999-2002, the following was included: “In the context of Christian-Muslim
relations and relations between Christians and people of other faiths, LMC will establish basic guidelines, means and
education about: how witness can take place by living together; the proclamation of the gospel; engagement through
dialogue; and engagement in joint projects. LMC will look to the creation of an inter-religious body responsible for social
development in the country … LMC will work ecumenically together with other Christian churches in mission witness
in Zanzibar.” The Common Mission of the Church (Arusha, 1999), 39.
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Salaam: Knowledge Printers and Publishers, 2011).
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DMS/Danmission’s mission secretary for Africa until 2001.
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Born in 1946, Harald Nielsen was DMS/Danmission’s general secretary from 1996 to 2002 and leader of Danmission’s
dialogue work from 2002 to 2010.
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In Scandinavia and perhaps elsewhere, being “blue-eyed” means to be naïve bordering on stupid, but perhaps the
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Interview 1, October 29, 2013.
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developed world, was more likely to be taken seriously.525 Hence, Danmission established a
missionary position, seeking a missionary pastor to work in the field of dialogue and interreligious
encounters in Zanzibar. I saw the announcement by coincidence, sent an application in October 2000,
and from September 2001 was employed together with my wife. The role was understood to involve
“contributing to developing a lasting [my emphasis] dialogue between Christians and Muslims on the
island,”526 a vision that would eventually imply a certain institutionalisation (cf. fn. 151 about Upendo
and fn. 153 about the Zanzibar Interfaith Centre). Preparations included studies at the Centre for the
Study of Islam and Christian-Muslim Relations at the University of Birmingham (CSIC), UK, where
the group of students was made up of both Muslims and Christians. In the spirit of partnership, the
work description and contract were eventually signed by three parties: Eastern & Coastal Diocese,
Danmission, and the missionaries. Moreover, the ecumenical aspect of the work was emphasised
from the very beginning (fns. 517 and 197).

4.1.3. Missio Dei as theological justification
Christian-Muslim dialogue was not a common missionary priority, thereby strengthening the need to
justify it theologically. Two concepts served as crucial theological justifications for me in the work
towards establishing the Joint Committee and other Christian-Muslim initiatives. The theological
motives of the Muslim, Catholic, and Anglican stakeholders in the committee have not been
investigated.
Among countless alternatives available, the theological warrants that made most sense to me
were the theologies of missio Dei and holistic mission.527 These two core concepts, taken from the
rich treasure trove of theology, satisfied my need as a missionary and a theologian to understand and
explain the initiative. When the necessity of dialogue initiatives in Zanzibar was discussed at a crucial
ECD-ELCT meeting, I made use of both concepts as intra-Christian theological arguments:

ELCT [the Evangelical Lutheran Church in Tanzania] emphasizes a holistic [my emphasis]
approach. This approach includes as different fields as evangelism to unreached tribes,
diakonia in the form of hospitals, clinics, and AIDS projects, further to education and even
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the relatively new field interreligious dialogue. The latter deserves to be seen as a part of the
mission of God [my emphasis], in which the ELCT participates.528

A simpler way of explaining the theology underpinning dialogue work was employed when I
presented the dialogue work undertaken in Zanzibar at the NGO Country Forum meeting at the
Danish embassy on 28 October 2004: “As Christians we try to follow the example of Jesus, and he
did not only talk, but he also acted. So words and action constitute the holistic approach of the mission
of the church to the world.”529
In the Evangelical Lutheran Church in Tanzania (ELCT), regarding mission as holistic was
hardly controversial.530 The result of over a century’s mission practice in the country, where words
and deeds had always observably gone together,531 mission understood as holistic was taken for
granted and came to represent a common way of thinking within the Lutheran church.532 This concept
has increasingly gained recognition as an important component of LWF policies, inspiring Lutheran
churches across the globe.533 One may argue that the use of the concept of ‘holistic mission’
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represents a conscious broadening of the understanding of mission. It allows mission to include not
only proclamation, but also ‘diakonia’;534 and not just ‘diakonia,’ but also ‘dialogue’; and not just
‘dialogue,’ but also ‘advocacy.’535 The concept seems fruitful because it keeps the immanent and
transcendent aspects of salvation together, retaining the conviction that the Kingdom of God (fns.
987-991) is not just about the soul, nor just about the world, but about both heaven and earth, both
creation and justification.536
The other theological concept, missio Dei, has also been appropriated in the Tanzanian church.
As early as 1974, the “northern” (American and European) mission societies that made up the
Lutheran Mission Cooperation (LCS)537 interpreted their engagement in Tanzania as participation in
God’s mission,538 marking an expansion of the hitherto simplistic view of mission as primarily a
church activity. The contents of the concept stem from Karl Barth’s 1932 articulation of mission “as
an activity of God himself,”539 but the term itself was first coined by Karl Hartenstein540 in his report
from the 1952 International Missionary Council (IMC) conference in Willingen.541 According to
David Bosch, the understanding of mission as God’s mission interprets it “as being derived from the
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very nature of God. It [is] thus put in the context of the doctrine of the Trinity, not of ecclesiology or
soteriology.”542
Missio Dei theology was also adopted by Danmission,543 with “participating in God’s
mission” becoming a central part of its mission view.544 It is an open theology that was easy for a
new missionary like me to make my own, and before being sent out I interpreted our own and other
mission initiatives within a missio Dei frame of understanding: “Mission is a wide concept. Mission
(in Latin, missio) means sending. A missionary has been sent. Strictly speaking, the whole church has
been sent by God himself. Sent to the world with love and good tidings.” 545 When explaining my
understanding of mission in an email interview three years later, I again made use of both concepts.546
A criticism levelled against the use of the concept has been that it is too wide. Teaching about missio
Dei in 2009, I pointed out that more reflection was needed and that it should not be understood in a
limitlessly general way.547
This section has sought to introduce the theologies of missio Dei and holistic mission, showing
how they were referred to when I justified Christian-Muslim dialogue and diapraxis in public or intra-
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Christian settings, interpreting the engagement as part of missio Dei, and thus being linked to core
elements of Christian doctrine (see also 7.3; fns. 987-991).

4.1.4. Enabling preconditions
The practical process of establishing the committee in Zanzibar was, in some respects, reminiscent
of creeks converging into a larger river, with various institutions coming together to cooperate for
peace, each finding its own way to do so. The result was never certain, nor was the process controlled
or directed, but instead depended upon the will and efforts of many people, as well as a number of
enabling preconditions.
One precondition that was to be important for the cooperation was the establishment of the
Mufti’s office, effectuated by the Office of the Mufti Act of 2001. Its functions had previously been
taken care of by Wakf and the Kadhi’s office.548 Among the tasks with which it was charged was that
of managing relations with other religions, such as settling “any dispute arising between Muslims and
other religions in consultation with other leaders of that [sic] other religions,” a task that was given
more importance than its manifold responsibilities related to managing Islamic affairs.549 The formal
mandate thus provided gave it legal legitimacy and protection from accusations that it was acting
beyond its mandate.
The establishment in 2001 of the Joint Committee of Religious Leaders for Peace (JVD) as a
nationwide initiative was another precondition that enabled the Zanzibar committee. Having
originally been established in Dar es Salaam, it involved the main religious players in Tanzania: The
Christian Council of Tanzania (CCT), Tanzania Episcopal Conference (TEC), and Baraza Kuu la
Waislamu Tanzania (Supreme Council of Tanzanian Muslims – BAKWATA). The immediate
background for the initiative was the 2001 violence in Pemba.550 Hence, the committee was not
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intended to be a talking shop but rather a cooperation with a focus on praxis and achieving its goals
(fns. 617-621), thereby displaying the properties of a diapraxis initiative (cf. fn. 60 & section 1.3.3).
Bishop Sendoro was its unifying leader. From 2003, the Zanzibar Mufti’s office officially joined the
initiative, but in 2005 it got its own committee.551 Although the Anglican and Catholic churches in
Zanzibar were officially autonomous dioceses, it was easier to take such an initiative in Zanzibar
when the churches of the mainland were already involved. The Lutheran mission district of Zanzibar,
however, was under the diocese in Dar es Salaam, and thus needed its approval.
An event that was to prove valuable as a preparation and motivation for the committee was
the March 2003 meeting of 15 Christian and 15 Muslim leaders, hosted by the Catholic Church. It
was probably the most public interreligious meeting in Zanzibar since 1991 (4.1.1; fns. 505-506). On
the Christian side, there were five Catholics, five Anglicans, and five Lutherans; my wife and I were
among the latter.552 On the Muslim side, the mufti, the chief kadhi and the “appeals kadhi” from the
Court of Appeals participated, as well as religious leaders invited by the Mufti’s office. The meeting
broke the ice and paved the way for the development of Christian-Muslim dialogue in Zanzibar. An
important reason for the meeting’s effectiveness may have been the fact that the main speaker,
Archbishop Michael Fitzgerald, then head of the Vatican’s Pontifical Council for Interreligious
Dialogue, created a positive, open, and trustful atmosphere. He greeted the participants in impeccable
Arabic, expressed his love for Muslims, and displayed deep respect for and knowledge of Islam. Soon
after the meeting pictures that were taken there circulated in Zanzibar, showing the Christian and
Muslim religious leaders smiling and talking together. However, the photographs were disseminated
by people opposed to the initiative in an effort to discredit Christian-Muslim contact; the Muslim
participants photographed with Christians were branded as infidels.553 The campaign bore Uamsho’s
hallmarks, whose criticism of Christians and Muslim-Christian dialogue was growing vocal at the
time.
A fourth and final enabling precondition came in 2003, when a delegation of ECD-ELCT,
under the leadership of general secretary Eneza Abraham, visited Zanzibar, consulting with churches

inhabitants of Zanzibar.” Thabit Noman Jongo, “Efforts of Religious Leaders for the Sake of Supervising Peace and
Tranquillity.”
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Peter Maduki, “Taarifa Ya Kazi Za Juhudi Za Viongozi Wa Dini Za Kuimarisha Amani” (“Work Report from the
Joint Committee of Religious Leaders for Peace”), (2005).
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and the Mufti over the development of possible Christian-Muslim cooperation for peace.554 This
indicates that the Lutheran church was displaying a degree of proactiveness in the process, possibly
asking advice from the Mufti’s office and the Catholic and Anglican churches concerning how it
could best contribute to peace in Zanzibar. I was not informed about these until later, however.

4.1.5. Breakthrough and preparations
Unaware of other initiatives and with a mandate to create “forums for dialogue between Muslims and
Christians” (see work description in fn. 197), in August 2003 I approached a Catholic priest with the
idea of establishing a formal, or even an informal, permanent committee consisting of Christian and
Muslim religious leaders. He found this idea unviable, however, arguing that in a Muslim-majority
context like Zanzibar such an initiative from the Christian side was unlikely to be found attractive by
Muslims.555 In April 2004, however, the idea had its breakthrough.556 Participating in an international
conference in Birmingham, UK, on Christian-Muslim relations in Africa, Sh Soraga and I flew in
from Zanzibar. In the breaks, we discussed both football and Zanzibar. We both shared a concern
about the situation there, hoping for peace. I mentioned to him the idea that the priest had rejected, of
establishing a peace committee consisting of religious leaders.557 His response was positive: “let’s
make an NGO; with a constitution and so on.” I was encouraged, but responded that “I don’t know if
a project needs to be an NGO to be working.”558
With the mandate to engage in Christian-Muslim relations, from then on the Mufti’s office
was committed to prepare their Muslim constituency for the initiative, while a similar process had to
be done on the Christian side as well. I notified the Catholic and Anglican bishops of the
developments, with both responding that they were ready so long as the Muslims were; as they were
bishops with executive authority, they did not need to consult any council to give the green light.

“Their delegation to Zanzibar included the ELCT-ECD General Secretary Eneza Abraham, but there was no
information from him to me on the matter.” Arngeir Langås, email to Johnson Mbillah, May 12, 2004.
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My role as an intermediary, “running between offices,” was natural because it was my
responsibility to work in Christian-Muslim relations, and without the burden of administrative
responsibilities in the Lutheran church I also had the capacity for this.559 I sent an email to
PROCMURA’s (Programme for Christian-Muslim Relations in Africa) general adviser, Johnson
Mbillah, to ask for advice.560 On my role as a “midfield player,” coordinating some initiatives and
practicalities, he wrote: “You are right in saying that you may not be the right person to spearhead
the programme, but nevertheless you will have to be an important part of it.”561
One factor that helped the cooperation move forward was the idea of a joint dialogue or
diapraxis project, which was proposed and discussed when the Danish Mission Council’s
Development Department’s (DMCDD’s) director Uffe Torm visited Zanzibar in June 2004.562
Together, we paid visits to the Mufti’s office as well as to the Anglican and Catholic bishops. Bishop
Douglas Toto recommended that the committee should be independent.563 Torm presented the local
diapraxis project idea to Sh Soraga and explained that DMCDD was prepared to assist with project
funding should a viable proposal be submitted.564 The bishops kept the momentum going by visiting
the Mufti’s office on 6 July 2004. On my own initiative, and based on the possibilities for a project
as outlined by Uffe Torm, I had prepared a document detailing the case for a joint committee as well
as a project, proposing myself as both the committee’s and the project’s secretary and facilitator. In
the presence of the sheikhs Soraga and Shibli I presented the document, which was appreciated, but

“I started running between the mufti’s office and the two bishops, until we together found a good way of doing it.”
Langås, “Dialog Med Politisk Dimension.” I remained without any formal power in the Lutheran church. Due to limited
cultural insights, my relatively young age of 34 (in Tanzania one is generally regarded as young until the age of 35), and
being a foreigner, I found the arrangement wise and sound.
560
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African churches through a network of well-educated advisers. The Church in Changing Africa: Report of the All-Africa
Church Conference (New York: Friendship Press, 1958). An in-depth presentation of the history of PROCMURA was
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neither rejected nor accepted.565 It was concluded that in order to go ahead an intra-Islamic meeting
of the Religious Scholars’ Council (Baraza la Maulamaa) would be necessary.566 Danmission was
approached to help sponsor the meeting, agreeing to pay a third of the expenses. The meeting was
held in October and, with the persuasion of Gideon Mandara of the World Council of Religions for
Peace (WCRP), it agreed to support the initiative.567

4.1.6. The WCRP and PROCMURA approaches: Considerations concerning autonomy and context
Having explored cooperation with WCRP concerning the peace committee before eventually
objecting to joining it, the Mufti’s office shifted its preference from the national WCRP initiative
towards a Zanzibar committee that took Zanzibar’s particular context into consideration. Sh Soraga
explained the decision:
At this office we have gone far towards building good interfaith relations. I am one of the
WCRP chairpersons on peace. WCRP are working towards establishing a National Interfaith
Council … The Mufti’s office is not involved in the WCRP decisions. At an office meeting
earlier this week we decided we want to concentrate on establishing a Zanzibar Interfaith
Group.568

While retaining an engagement with WCRP, it may be argued that, in the case of a joint committee,
the Mufti’s office opted for the “PROCMURA approach.” There may be strategic, pragmatic, or
principled reasons for choosing one approach instead of any other. Hence, this section will present
the WCRP and the PROCMURA approaches, aiming to show the differences between the two and
analyse why one was regarded as preferable to the other. The deeper historical and theological roots
of the PROCMURA approach will be presented in section 5.4.1.

Concept Paper (presented at the Mufti’s Office July 6, 2004), with the Title “Jinsi Ya Kuanzisha ‘Kamati Ya Dini
Mbalimbali’ Zanzibar. Mambo Ya Kitendaji Na Ya Msingi” (“How to Start an Interreligious Committee in Zanzibar.
Issues Concerning Its Roles and Foundation”); Arngeir Langås, Summary of Informal Preliminary Meeting at Mufti’s
Office, July 6, 2004.
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Ibid.
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and CCT. Its first main donor was the Ford Foundation, but from 2005 this changed to Norwegian Church Aid (NCA).
Around 2010, it was in the process of changing its name to the Interreligious Council for Peace, Tanzania (IRCPT).
Olsson, “The Case of the World Conference on Religion and Peace Tanzania.”
568
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A key argument against linking the committee to WCRP was that the organisation was not a
religious institution per se, but rather a meta-organisation that, in the set-up of its activities, was
perceived by some religious institutions as submitting religious leaders to itself as an intermediary
rather than letting them speak for their respective and distinct religions.569 Those who employed this
line of argument were arguably concerned with: African autonomy in the face of colonial patterns of
domination; religious autonomy in the face of patterns of secular domination; or Zanzibari autonomy
in the face of Tanzanian domination. The same arguments could be used by those concerned with
Christian autonomy in the face of Muslim domination or Muslim autonomy in the face of Christian.
In short, it portrays patterns of resilience held by various people and institutions who insist on being
“subsumed by none.” With its headquarters in New York, WCRP had the handicap of being regarded
with scepticism as it was associated with the Western secular-liberal hegemony that was perceived to
be arrogantly enforcing its discourse onto any context while disregarding national and local
complexities, power structures, and histories.570 Further objections to WCRP were that it was without
roots in Africa (“without a mother and a father”) and had no network there. Moreover, by allegedly
providing generous allowances to the participants in their meetings, it was suspected of
unintentionally but de facto corrupting religious leaders. By establishing itself as a mediating metastructure it was also seen as taking the credit for the efforts of other religious organisations while at
the same time preventing them from speaking for themselves from a religious platform. The Lutheran
diocese in Dar es Salaam (ECD-ELCT) was itself critical of WCRP and came to support the
PROCMURA approach instead.571 Danmission had no opinion on which strategy should be taken,

“But in sum it surfaced that the model without intermediaries like WCRP is having the most support. One probably
feels that it is more serious to deal with “real” religious leaders, who actually represent their religious constituencies. Here
one can manage to build a relation without intermediaries. As is well known, the Norwegian embassy likes to work with
WCRP. And I think the national interfaith committee is still facilitated by WCRP, so perhaps one can prepare oneself for
the fact that PBI [JVD] and WCRP have come to stay. Let us see.” Arngeir Langås, email to Krista Rosenlund Bellows
and Uffe Torm, May 5, 2005.
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with mission secretary Krista Rosenlund Bellows, true to the spirit of partnership, clarifying to me in
an email that the possibility of cooperation with WCRP was up to the primary stakeholders to decide.
She did, however, express some reservations concerning the theology seemingly underpinning the
WCRP.572
PROCMURA, on the other hand, with its long history of continent-wide experience, did not
have a top-down approach but, instead, a legacy of taking each context seriously and providing advice
when called upon. It had no formal role, but rather offered advice on how to engage in MuslimChristian dialogue in a manner that left ECD-ELCT and other institutions free to accept, reject, or
accommodate it. As early as April 2004 I asked Johnson Mbillah for his advice concerning the
Zanzibar initiative, and in May 2005 he visited Zanzibar where he met with Bishop Toto, the Mufti,
and the ECD-ELCT leadership. His advice was later to prove most helpful for establishing a sound
foundation for the initiative. On the issue of structure, Mbillah advised: “There is a need (at least at
this stage) to refrain from putting up any structure as the question of ownership of such a structure
could lead to bickering and divisions that are likely to mar relationships rather than build them.” 573
Mbillah was also aware of the ubiquitous intra-Christian and intra-Muslim reluctance towards joint
initiatives:

As you are aware, there are many in the Christian and Muslim communities who are against
constructive relationships and only interested in bringing the other to their faith tradition. The
views of these people cannot be ignored. A number of them will join us if we agree to listen
to some of them and give them the opportunity to listen to us.574

PROCMURA’s approach was demonstrated at a meeting with the ECD-ELCT leadership in May
2005. Whereas the Muslims had agreed to join the committee following lengthy intra-Islamic
dialogue in the Religious Scholars’ Council, and the Anglican and Catholic bishops in Zanzibar had
also decided to join, ECD-ELCT continued to have reservations over interfaith work in Zanzibar. An

“I have no advance or principal reservations concerning a cooperation with them – although I have a sense that the
theology of religions will be quite different from mine – BUT I think our stance also has to depend on the response of the
two you write to about their experiences, AND by how ECD is thinking. So let us hear about their experiences in Norway
and Nairobi. It is here that WCRP perhaps can have a bit too theoretical approach to things?” Krista Rosenlund Bellows,
email to Arngeir Langås, January 7, 2005.
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explanation for this could be that the ECD-ELCT leadership, with its headquarters in Dar es Salaam,
did not fully appreciate the situation in Zanzibar, or perhaps the numerous media reports of
discrimination against Christians in Zanzibar had contributed to an aversion to cooperating with
Muslims.575 However, in the meeting Johnson Mbillah removed any such doubts concerning the
initiative by refuting the commonly-held viewpoint that dialogue with Muslims was synonymous to
selling out the Christian faith:

Interfaith engagement is crucial for the mission of the church for peace in society. We meet
the Muslims from our faith, not in spite of our faith. This is in contrast with what we sometimes
come across, which leads us to say: ‘This is not interfaith, this is watering down of the faith.’
Instead we should let everyone be themselves, pray as one normally prays; for us that means
in Jesus’ name. We must manage to be both sensitive and faithful.576

In Zanzibar, little happened between October 2004 and 5 May 2005, when Bishops Toto and Shao
and myself were welcomed at the Mufti’s office. We presented a proposal, drafted by the Catholic
church in Zanzibar, to establish a joint committee.577 Unlike the proposal presented the previous year,
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it did not include a project idea (4.1.5; fns. 564-565). The meeting took a surprising turn when it
appeared as if Shs Soraga and Jongo from the Mufti’s office had another concept ready. Their
alternative concept was linked to the JVD initiative in Dar es Salaam, thus marking a distance from
the WCRP concept. It was this concept which was chosen, and it may thus be concluded that in the
end it was the PROCMURA approach that prevailed in Zanzibar. This decision did not mean that
PROCMURA took the credit or played a crucial role in the initiative. It was, rather, that in line with
PROCMURA values ownership became local and the local context was taken seriously. By May
2005, the institutions were ready to advance together to establish the proposed committee.

4.2. Establishing the committee
Seven institutions were to make up the committee. It may be asked why it was these seven particular
institutions that made up the committee and why others were not involved. Concerning the churches,
it was self-evident that the Anglican and Catholic churches should be involved, given their long
history in Zanzibar, as testified by their 19th-century cathedrals in Stone Town. Among the probable
reasons why the Lutheran church was also included were its size on the mainland, its established
position in the national ecumenical landscape, and the initiative it had taken in the process. As for the
four Islamic institutions, they were all respected, influential, and, with the exception of the relatively
new Mufti’s office (fns. 548-549), well-established.578 However, it was only a core group of four
institutions that was fully involved in the preparatory work, namely the Mufti’s office and the three
churches. It may be asked why the other three Muslim institutions were not involved at the earliest
stages. The sources are quiet about it, but one reason may be that it was feared that those institutions
were too divided to support or too weak to defend the controversial and novel concept of cooperation
with Christian institutions for peace, hence their decision-making processes may not have been
sufficiently efficient to keep the process on track, risking obstructions that could delay the
committee’s establishment before the elections. It is also possible that, although all four of the
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institutions were under the government, the Mufti’s office, as a new creation, was more open to
networking with Islamic institutions on the mainland and less reserved towards the churches than the
other three institutions.579 Perhaps it was assumed that the other institutions would join the initiative
once it had been launched. Retrospectively, that is what happened, as all seven institutions have been
represented at virtually every internal planning meeting and most public dialogue meetings organised
by the Joint Committee since its establishment. What the four Muslim institutions had in common
was that they were institutions under the government, thus making coordination and cooperation
between them more practicable. As will be revisited in chapter six and elsewhere, however, the
committee itself insisted that it was religious and not political, declaring it “has no political party, nor
is it linked to any.”580 Below is a list outlining when the various institutions started in Zanzibar.
The Joint Committee institutions’ years of origin
Mufti’s office
Catholic church
WAKF
Anglican church
Kadhi’s office
Muslim Academy
Lutheran church

2001
1860
1840/1905
1864
1840/1897
1952-65, 1972-2007
1887/1962

4.2.1. Making the case for Christian-Muslim cooperation for peace in Zanzibar
After thorough preparations, the Joint Committee’s founding stage had arrived. The high-profile
meeting on 28 June was organised by the national JVD committee and attended by religious leaders
from Zanzibar and the mainland.581 From the lectures held and notes taken, it appears as if the goal
was to publicly present and argue the case for Christian-Muslim cooperation for peace in Zanzibar.
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The contemporary context as well as the cooperation’s raison d’être are referred to in the keynote
lectures that were delivered by Bishop Toto and Sh Soraga.582
Due to increasing political polarisation as a result of upcoming elections (see 3.3.1), by June
2005 many feared that peace in Zanzibar was threatened.583 Delivering a paper on “the responsibilities
of religious leaders concerning peace,”584 Bishop Toto emphasised that peace, love, and cohesion
were needed more “than at any other time in the history of our country,”585 arguing that religious
leaders and institutions are “the essence of society” 586 and are uniquely placed to “make sure that
everybody lives in peace, love and cohesion in the country.”587 He emphasised the need for prayer by
both Muslims and Christians, identifying the responsibilities of religious leaders and institutions
when it comes to preaching and living lives of love.588 Moreover, they should give advice to the
government to ensure it gave equal rights and opportunities to everybody. They should have prophetic
courage “enabling us to denounce evil and immorality in the conduct of politics and the governance
of our nation” and to “stand firmly to defend the rights and human dignity of vulnerable groups in
society.”589
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It was natural that these two gave the lectures, because as leaders of respected institutions both were able to speak
about the situation with authority. Moreover, both were capable of shattering stereotypes such as “all Zanzibaris are
Muslim” or “mainlanders are not real Muslims.” From an Anglican family with deep Zanzibari roots, Bishop Toto could
speak as a Christian with intimate knowledge of Zanzibar. Born in Zanzibar but with a surname indicating recent roots
on the mainland, Soraga could remind the participants that Islam is a religion that exists outside Zanzibar as well, thereby
challenging provincial views that local manifestations of Islam are normative.
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[“Meeting for Religious Leaders in Zanzibar”], June 28, 2005).
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Sh Soraga’s topic was “the state of peace in Zanzibar now and in the foreseeable future.”590
First, he emphasised that cordial relations between Christians and Muslims were nothing new,
referring to historical precedents such as Muhammad’s summoning of Christians and Muslims after
arriving in Medina and his meeting with the Christians of Najran inside the mosque. Referring to
contemporary relations between the Vatican and al-Azhar, Sh Soraga reminded the leaders present
that Christian-Muslim dialogue and cooperation was common outside Zanzibar.591 Concerning the
relationship between religious and political leaders, he turned the common Zanzibari experience on
its head, arguing that as religious leaders “we are not submitted [in all things] to politicians; rather
they are submitted to us, as they should come [to worship] in the mosques and churches.”592 He went
on to explain why religious leaders have great responsibility: “Society respects us and acknowledges
us.”593 The possibility of frequently meeting with “many of our believers”594 in churches and mosques
was identified as a significant factor by which religious leaders’ ability to strengthen peace is
increased. He argued that it is religious leaders and their followers who are the real agents, those who
maintain peace or who bring it about.595 The basis for his ideas was a verse from the Qurʾan: “Allah
does not change a people’s lot unless they change what is in their hearts.”596 Sh Soraga asked where
the goodness of the original Zanzibar had gone, such as gentleness, generosity, helping one another,
loving one another, respecting one another, and cooperation.597 He placed the blame for this on

Fadhil Suleiman Soraga, “Hali Ya Amani Zanzibar Hivi Sasa Na Muelekeo Siku Za Usoni” (“the State of Peace in
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politics, and urged religious leaders not to “religionise” politics nor “to use religious platform to force
our political thoughts onto our followers with force and emotion.”598 He identified the culprits as
“some few Muslims” who have “suddenly stirred up troubles in the mosques,”599 preaching about
politics in the mosques and the possibility of “separation between those from Unguja and those from
Pemba.”600 Referring to the high standards expected from the Muslim umma as the “best nation,”601
he emphasised the heavy responsibility on Muslim leaders to ensure that their society lives by unity,
love, cooperation, and tolerance, urging them also to preach “peace, love, patience and cohesion.”602
The rights of Christians were emphasised when Sh Soraga performed self-criticism on behalf
of Muslims, commenting that: “We have misunderstood when we say that Christians have no rights.”
He supported his argument by referring to the time when Omar entered Jerusalem and gave rights to
Christians. Referring to the phenomenon of conversion by pressure, he criticised fellow-Muslims for
their lack of wisdom in mission to Christians.603 The continuing practice of Muslims criticising their
fellow-Muslims in mosque sermons was articulated, before he lamented the loss of respect for
educated religious authorities: “Anyone can stand up anywhere and say anything.”604 Concluding by
encouraging religious leaders, before the upcoming elections, to teach believers about the importance
of peace in the land, Sh Soraga proclaimed that it is possible if “we abstain from mixing religion with
political preferences.”605 He reiterated the established norm in Tanzania that politics should be left to
politicians and religious leaders should preach peace, love, tolerance, and cohesion. Concluding with
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a reference to the Qurʾan, as always in Arabic, he reminded everybody present that, in the end, all
human beings will have to answer to God for what they have done.606
The discussion that followed was intense, identifying as obstacles to peace not only the
religionisation of politics, but also the politicisation of religion (6.2.1). A religious leader from the
mainland said: “Politicians use religious leaders, looking for our weaknesses. They know our
disagreements and play on them. We have to build bridges as well as unity among ourselves so that
politicians don’t come and point at us, saying it is we who destroy the peace.” 607 Towards the end,
attention was directed towards the question of conflict and cui bono; for whose benefit? “Weapons
factories need customers and medical companies need customers. Our watch must continue. It is not
easy to speak to the powerful, but it is our job!” A strategy was outlined: An intra-religious process
to remove problems followed by the summoning of the politicians to speak to them as one would to
any believer. Leading the people was too important to be left to politicians alone. 608 The meeting
concluded with a list of tasks for the months ahead:
•

Religious and political leaders were to sit down together and look at how to maintain
peace and make it prosper.

•

Citizens should be educated in order to strengthen the relations between Muslims and
Christians.

•

The media should give a correct and constructive picture when bringing news, and not
attack the peace.

•

Religious leaders should warn political leaders and adherents to make sure the peace
will last. This is their God-given responsibility.

•

Religious leaders should have a procedure for evaluating the state of the peace through
their meetings together.

•

Political leaders should understand each other as part of the aim of maintaining the
peace.609

“And say: ‘Work (righteousness): Soon will Allah observe your work, and His Messenger, and the Believers: Soon
will ye be brought back to the knower of what is hidden and what is open: then will He show you the truth of all that ye
did.’” Q At-Tawbah 9:105.
607
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At the June meeting, the case was made to strengthen Christian-Muslim cooperation to promote
peace, with religious leaders articulating their concern for the situation and responsibilities of both
political and religious leaders. Bishop Toto made use of theological arguments from the Bible while
Sh Soraga did the same from the Qurʾan and hadith.610 Both papers confirmed the different but
complementary roles played by political and religious agents, emphasising the responsibilities each
person has in society and before God. The meeting marked a significant stage in the process of
establishing the committee, but an institutional consolidation of the cooperation was still some weeks
away.

4.2.2. The founding meetings and the founding document
As shown above, the process of giving the green light for the committee had developed differently
within the four core institutions and the process of agreeing on a strategy had likewise taken various
turns. After the 28 June meeting, with the October elections looming (see 3.3.1), time was tight.
Therefore, if Christian-Muslim cooperation was to become anything more than words, the process of
establishing the committee had to accelerate. Therefore, in August 2005 a series of meetings were
held.611 On 4 August a group consisting of three representatives from the Mufti’s office, three from
the Catholic church, four from the Anglican church and two from the Lutheran church, met and
decided to establish a committee that was to be charged with the task of coordinating “all issues
concerning religious leaders in Zanzibar’s efforts on the whole issue of building and maintaining
peace in the country.”612
On 9 August, representatives from the four core institutions met to submit names for the
committee.613 Each institution had its own way of selecting the representative. In the Catholic and
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Hadith refers to traditions about what the Prophet Muhammad did, said, approved or forbade, and is attributed to him
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Anglican churches, the task of appointing members fell to the bishops, who appointed Father Damas
Mfoi and Father Emmanuel Masoud from among their clergy.614
A public meeting was held on 18 August 2005 about “the importance of peace in society and
tolerance.” Sh Thabit Noman Jongo gave a lecture on “religious people’s contribution when it comes
to emphasising tolerance in religious worship,” while Yahya Khamis Hamad, a member of the House
of Representatives, gave one about “the importance of peace in society.”615 On 19 August 2005, the
committee was officially established at a meeting at the Mufti’s office. Addressing the leaders of the
four core institutions, the committee members presented the concept upon which they had agreed. It
included the decision that the Mufti’s office would provide the chairman and the vice-chairman, hence
Sh Jongo was appointed chairman and Sh Abdalla Talib the vice-chairman. The Catholic church
would provide the secretary and the Anglican church the vice-secretary. Individual committee
members did not represent themselves but their respective institutions, and were expected to report
to their leaders. At irregular intervals, these top leaders would attend evaluation meetings.
The founding document from the launch meeting expounded on the goal of the committee:616
It was “to deal with issues of peace and stability here in the country of Zanzibar any time but
especially at this time, when the country enters the 2005 election struggles.”617 Peace was identified
as the fundamental goal and responsibility and was given a theological justification: “A big
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responsibility for religious leaders is to warn political party leaders and their followers that they
ensure a lasting peace. This is their fundamental responsibility, given to them by God Almighty.” 618
The committee members “would follow various developments and events before, during and after the
elections” to help their superiors fulfil their responsibilities.619 It was charged with coordinating
“everything that enables the building of peace in the society of Zanzibar and Tanzania as a whole.”620
Among its tasks was to “prepare religious and political leaders to sit together and look at how to
develop and maintain peace in Zanzibar.”621
The committee had met in advance and formulated a detailed strategy that was included in the
founding document, revealing a practical approach and a short-term vision; to prepare meetings for
religious leaders and politicians, as well as for leaders of the state apparatus and law enforcement
agencies.622 The primary activities outlined in the strategy were concrete meetings that would include
delegates from all ten districts of the two islands, to be held before the October elections. For the first
meeting on 29 August 2005 at the Mazsons Hotel, two keynote lectures were to be prepared; one by
a Muslim with the heading “the importance of peace and stability in society,” and one by a Christian,
with no theme originally specified, but it would eventually have the same one as the Muslim
speech.623 Moreover, the strategy spelled out that there should be journalists present from
government-run and private media.624
Because dialogue presupposes togetherness and encounter, and because the nature of the
initiative was public and relational, public meetings were to comprise the key activity organised by
the committee. An important aspect of the meetings was “to call upon everybody to have a heart of
nationhood and unity during the election period and always.”625 The main idea was that those
attending would be educated through various lectures concerning the importance of peace and

“Jukumu kubwa la Viongozi wa Dini ni kuwaasa viongozi na wafuasi wa vyama vya siasa kuhakikisha kuwa amani
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619
“Kamati itawasaidia Wakuu wa Dini kufuatilia maendeleo na matukio mbalimbali kabla, wakati na baada ya uchaguzi
ili wawe katika nafasi ya kuweza kutimiza wajibu wao ipasavyo.” Ibid.
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citizens’ rights.626 The keynote lecturers would be experts from various sectors of society,.627 When
the plans were implemented, however, it turned out that it was the religious leaders who gave the
lectures, with politicians sometimes opening the meetings. People from the media and occasionally
from the security services were participating in the bigger meetings.
Having laid a solid formal foundation for the cooperation, the committee soon found itself
preoccupied with the work of preparing for the first public dialogue meetings, aimed at contributing
to peace at a critical stage in the political cycle of Zanzibar.

4.3. The committee at work
4.3.1. The first test: The 2005 elections
As the election date of 30 October 2005 drew closer, the first meetings were held in Unguja on 29
August and in Pemba on 10 September. Those invited were religious and political leaders as well as
leaders of the state apparatus and law enforcement agencies. Meticulous planning and conscientious
cooperation inside the committee were required to facilitate the meetings. Bishop Shao gave a lecture
on the Christian view of the morals required by leaders in society628 while Sh Talib’s topic was the
importance of peace and stability in society.629 The decisions regarding topics and speakers had been
taken in the committee meetings.
The next four meetings, conducted in Unguja on 28 and 29 September and in Pemba on 3 and
4 October, had the same contents. These were held for religious leaders and for CCM and CUF
candidates competing to be elected to the Dodoma parliament and the Zanzibar House of
Representatives. The opening addresses were given by the respective regional commissioners. 630 Sh
Talib delivered the keynote address, on Muslim religious leaders’ perspective on the general

“Watu wataelimishwa kupitia mada mbalimbali kuhusu umuhimu wa Amani na Haki za wananchi.” Ibid.
“Watoa mada watakuwa ni wataalam katika nyanja mbalimbali.” Ibid.
628
Agostino Ndelyakyama Shao, “Maadili Ya Viongozi Katika Jamii” (“Leaders’ Morals in Society”) (presented at
“Mkutano Wa Viongozi Wa Dini, Wanasiasa, Vyombo Vya Dola Na Vya Sheria Unguja” [“Meeting for Religious
Leaders, Politicians, State Organs and Law Enforcement Agencies in Unguja”], August 29, 2005).
629
Abdalla Talib Abdalla, “Umuhimu Wa Amani Na Utulivu Katika Jamii” (“The Importance of Peace and Tranquillity
in Society”) (presented at “Semina Ya Viongozi Wa Dini Kwa Wanasiasa, Vyombo Vya Dola Na Vya Sheria” [“Religious
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election,631 while Toto’s paper on Christians’ perspective on the general election was read out by
Emmanuel Masoud, as the bishop was feeling unwell and therefore did not attend.632 The seriousness
of the situation, as outlined in 3.3.1 (fns. 408-411), was felt by all, with Sh Talib reminding the
politicians present that people were folding their hands in prayer out of fear.633
Sh Talib reminded the politicians present that those who sow troubles are not alone in reaping
bitterly from them. In the open discussion after the keynote lectures many people used the opportunity
to engage in the conversation. A CCM representative emphasised the need to use words wisely, while
a CUF representative warned that committing sins in the month of Ramadan was worse than at other
times. He blamed paramilitary groups for ruining the peace. It may not be a coincidence that the
message making the most extensive use of core religious language came from CUF’s representative.
Many people highlighted the importance of educating the youth and of having balanced media
coverage.634 At the end of the meeting a Muslim prayed a dua in Arabic and everybody sighed after
each sentence as if to express their longing for peace. When it was over, one of the committee
members asked me to pray on behalf of the Christians. Despite being unprepared, I
prayed in Swahili for God’s help for peace in Zanzibar and his help to us all to love one
another. After that the meeting was over and many shook my hand to thank me. In every way
this was a touching experience of unity among people in the same boat, regardless of party or
religion. The television broadcast clips from these meetings again and again.635
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The press reported from the meeting,636 and one week before the election our committee was on TV
Zanzibar, interviewed in the studio for an hour. The journalist’s questions allowed the Muslim and
Christian theologians to elaborate on their respective religions’ teachings on peace. The message
conveyed was one that, on the one hand, urged politicians to refrain from divisive language and, on
the other, urged citizens to keep calm to maintain peace in the run-up to the elections. While the other
members did most of the talking, I recall getting one question, to which I improvised an answer about
Prophet Isaiah having predicted the coming of the Messiah who would be the Prince of Peace (Isa
9:6) and that we Christians believe that Jesus is this Prince of Peace. Moreover, Christians want peace,
so when Muslims greet us with salaam aleikum, we reply aleikum salaam.637 The interview was
rebroadcast several times, probably because the governmental television station considered it an

which in the Lutheran tradition implies a belonging to the spiritual “regiment,” in contrast to the worldly one in which
politicians operate. But, to be acknowledged as a “real” spiritual leader, it is not enough to have the correct education or
to wear the clothes of a pastor. In Tanzania, there is a cultural expectation that a spiritual leader is endowed with karama,
as outlined in 4.3.3. Moreover, there is sometimes talk of “implants,” meaning religious leaders who have been implanted
into religious institutions by interests other than the that of the religion, be it governmental or otherwise. Consciously or
not, many religious adherents make up their own minds as to whether a religious leader is real or not. By asking me to
pray out loud, people were given the opportunity to judge for themselves. Three factors may have contributed to the
impression that perhaps I was indeed a real religious leader: I prayed in solid Swahili, a language few expect foreigners
with a political agenda to know; I prayed in my own personal way, indicating that the language of prayer was one with
which I was acquainted; and, finally, my choice of words was inclusive and non-political, seeking unity and the common
good for all Zanzibaris. This prayer was both the first and the last time I spoke in the many public dialogue meetings in
which I participated between 2005 and 2010. I was not given the word again, and acknowledging that as a foreigner I did
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colonialism, the meddling of foreigners in domestic political affairs was considered wrong. Therefore, it would not have
served the cause of interreligious cooperation for peace if I had spoke. This understanding of my role was arguably in line
with Mbillah’s advice (fn. 561).
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important contribution to peace at a crucial time. After this, the committee did not meet for several
months, having played its part for peace in the run-up to the elections.
When election day arrived and the electorate waited for the results to be announced days later,
there was less violence than expected. For a peace committee, this was good news. According to the
National Democratic Institute’s election report there was “a noticeable reduction in violence and
tensions during the campaign period.”638 However, the question of whether the election was
conducted freely and fairly was not for the committee to evaluate. There were at least nine
international and three national observer missions that monitored the 2005 Zanzibar elections, and
while some of them emphasised shortcomings, others highlighted improvements in the conduct of the
elections.639 CUF, on the other hand, claimed the election was a fraud.640 Zanzibari citizens had
varying opinions on whether the elections were fraudulent or not, their opinions sometimes being
coloured by whether the results were according to their hopes or not. In other words, after the 2005
elections, CCM supporters were satisfied whereas CUF supporters were not. Without first-hand proof,
the former might dismiss the latter’s fraud accusations with the argument that, considering the
logistical challenges, it is difficult to conduct a general election with no shortcomings.
The conclusions of the observer missions concerning the elections’ fairness, moreover, are
detached from the reality of peace or violence as seen on the ground. Hence, there appear to be more
important mechanisms determining whether peace is maintained or not than the their assessments.
Based on extensive interview material, in his study of the role of religion in the 2005 elections, Sh
Talib concluded that “religion plays a very important part in bringing about peace during elections.
This is in the sense that religions have the capacity of softening the hearts of those who subscribe to
them.”641 Several of my interviewees suggested that there was a causal link between the committee’s
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meetings with politicians, which had appeals based on religious teachings concerning their moral
responsibility for peace, and the subsequent peaceful elections:

And this committee made a lot of efforts, conducting seminars for political leaders, religious
leaders, and others, to build peace, that peace is an important thing, that we have to seek it,
we have to fight for it and make absolutely sure that peace lives. You see. And this continued,
that election in 2005 went very well, we had no problems.642

The committee did not meet to evaluate its role immediately after the elections, but when it met again
in March 2006 to plan ahead there was encouragement from the Religious Scholars Council, which
appreciated its visibility and encouraged it to continue work.643 Moreover, in a meeting on 3 May
2006 with high-level religious leaders from both the mainland and Zanzibar, the guest of honour,
Zanzibar’s president Amani Abeid Karume, thanked and praised the committee for the constructive
role it had played in promoting peace.644 In his speech, referring to personal experience and
international events, he emphasised the importance of peaceful relations across religious boundaries.
His dedication to good Christian-Muslim relations was underlined when he paraphrased parts of the
Sermon on the Mount: “Blessed are the peacemakers … they will inherit the earth” (Matt 5:9 & 5:5).
The meeting served as an evaluation and recognition of the committee’s efforts for peace since its
founding, as well as an encouragement to continue.

4.3.2. Expanding the scope: Establishing local peace committees
Although it was the danger of unrest at election times that had prompted the committee to begin its
efforts, its vision for peace went beyond the election crises. The committee’s diapraxis mindset and
experience spurred a hope that it would be more than a centralised ad hoc intervention. However, in
order to assess whether this hope was viable, there was first a need to discern whether there was a
need. Therefore, in March 2006, two meetings were organised for local religious leaders, one in
Pemba and one in Unguja. The committee wanted to inform people about the committee’s activities

“Na hii kamati ilijitahidi sana kuwa na semina za viongozi wa kisiasa, wa kidini, wa nani, kwa ajili ya kujenga amani,
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ikaendelea, ule uchaguzi wa mwaka 2005 ukaenda vizuri kabisa, hatukuwa na matatizo.” Interview 8, November 8, 2013.
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and take advice concerning its future role now that the election crisis was a thing of the past. 645 In
particular, the committee asked for advice on issues threatening peace, such as HIV/AIDS, unrest,
and drug abuse.646
In these meetings, local religious leaders identified many challenging issues that were causing
problems in Zanzibar’s city neighbourhoods and rural villages that could be addressed by the
committee. The feedback from the grassroots meetings was encouraging, leaving the committee with
little choice but to continue its work. Although, inside the committee, there was general agreement
concerning priorities, there were to be further discussions concerning strategy and eventually changes
in terms of funding, and thus of partners. It was Peter Maduki at the TEC office in Dar es Salaam
who, as the national coordinator of the JVD initiative, had facilitated the funding from Caritas
Tanzania for the first series of dialogue meetings.647 For the post-election stage, he proposed
focussing on human rights and the grassroots, but emphasised that “the Zanzibar committee would
know what to do,”648 thereby essentially signalling that Caritas either could not or would not provide
funding for such a project.
In four seminars held for religious grassroots leaders in July and August 2006, several
participants urged the peace work to continue by means of conducting seminars in “all shehias of
Zanzibar.”649 The meetings were held in Unguja and Pemba, with papers given by Sh Talib and Canon
Masoud on “the responsibilities of religious people and citizens to enliven peace, relations, and
human rights.”650 Based on the ideas discussed in the four meetings, in its report of the meetings the
committee recommended the establishment of “smaller peace committees comprised of shehas,651
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sheikhs, and priests/pastors.”652 Hence, the committee received the mandate to explore the possibility
of forming decentralised local interreligious cooperative entities that could expand interreligious
cooperation for peace.
Around the same time, Peter Maduki had presented the idea of establishing an interfaith
organisation with headquarters under the working name Umodita.653 The planned stakeholders were
BAKWATA, CCT, TEC, and the Zanzibar Mufti’s office. However, the Religious Scholars’ Council
eventually voted against Zanzibar being a part of it. The arguments were that the proposal was too
mainland-oriented, that the Mufti’s office had not been involved from the beginning, and that religion
was not part of the Articles of the Union (3.2.2; fns. 353-354).654 After these disagreements
concerning the process of developing a joint constitution, the Zanzibar committee wanted to retain a
degree of distance from the mainland committee, although members continued to participate in
conferences on the mainland when invited.
Responding to the recommendations from the August meetings, the committee decided to
attempt to establish local committees. The process started with Sh Jongo visiting the district
commissioners one by one to explain the concept, after which the committees were established “on
paper.” However, a next stage was also needed, namely meetings for shehas. Six such dialogue
meetings were held, in Unguja in December 2006 and in Pemba in early 2007. In these meetings the
committee explained its history, presented its vision to establish local peace committees in the
shehias, and received advice. The shehas’ backing was clear, but to motivate the new committees
there was a need for face-to-face public meetings where the Joint Committee explained the idea by
making presentations and handing out guidelines.
In the committee, there were calls for a more modest plan of establishing six local pilot
committees, three in Unguja and three in Pemba, but the majority preferred to follow the advice
received from the district commissioner of Zanzibar Urban West, Bwana (Mister) Takrima, which
was to opt for a top-down approach, establishing local interfaith peace committees in every shehia.655
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To conduct the meetings financial support was required. With the Caritas funding option
temporarily closed and a strong commitment to starting local committees, the committee looked
elsewhere for funding and their eyes fell on me. I consulted with DMCDD, receiving signals that the
project could resonate with their priorities. I worded a proposal that combined the needs of the project
and the requirements of DMCDD, and on 18 December 2007 funding was granted.
There were reports of Uamsho questioning why the shehas, who had all been appointed by
the government, should be part of the local committees, suggesting the arrangement was a case of
mixing religion and politics, something that was against the constitution.656
Between March 2008 and June 2009, the committee conducted 30 meetings to establish 284
local interfaith peace committees. The total number of participants was 2656, most of whom seem to
have been local religious leaders such as imams, pastors, and Sunday School and madrasa teachers.
Each committee was to consist of ten members: six Muslims and three Christians, in addition to the
sheha. Three of the members were to be women. A typical meeting would be held in a local school,
lasting from 9 am to 1 pm.
The initiative resulted in 104 committees in Pemba, 89 without Christians, and 180 in Unguja,
83 without Christians. In total, only 39 % of the committees had Christians. It may be wondered how
this was allowed to happen, but the explanation is simple: As outlined in fn. 89 in 1.4.3, Muslims
comprise the vast majority in Zanzibar, a fact that is reflected in several shehias having no Christian
inhabitants at all. However, there were also weaknesses in the process of appointing local religious
leaders to serve on the local interreligious peace committees: As the task was assigned to the shehas,
the result often depended on the seriousness of the individual sheha. Some were not serious, resulting
in reports of some of them appointing family members rather than local Muslim or Christian religious
leaders. In the wake of the meetings for local committees in Pemba it was even reported that some
shehas had avoided inviting Christians despite there being some in their shehias. It was agreed that
Sh Jongo would address the problem in his letter of thanks to the regional commissioners.657
At every meeting a sheet of paper detailing the guidelines for running the committees was
handed out to each participant and read out loud by a member of the central committee. The goals of
the local peace committees were articulated in the guidelines:

656
657

Arngeir Langås, Notes from Committee Meeting, March 8, 2007.
Arngeir Langås, Notes from Committee Meeting, April 30, 2008.

163

•

Main goal: The main goal of the committee is to perpetuate peace and tranquillity
in the shehia concerned by using religious teachings.

•

Sub-goals: Prevent and solve religious disputes taking place in society.

•

Reduce and solve social and political disputes that endanger the peace and
tranquillity of religious adherents.

•

Advise the government and various institutions in the shehia various things that
are related to peace, morals, justice and religion.

•

Educate and direct society to live in peace and tolerance.

•

Cooperate with other stakeholders outside and inside the shehia having similar
goals.658

Detailed dialogues followed, some of which happened in order that structural issues were clarified,
such as whether the sheha should always be the chairman, to which the guidelines and answers were
thus far unclear.659 Other discussions delved into theological topics, such as personal opinions, backed
by Qurʾanic verses, endorsing or questioning the initiatives. Christians participating in the dialogues
often expressed their appreciation of the initiative, sometimes referring to examples of discrimination,
and often articulating reflections on the nature of citizenship. The meetings were generally wellreceived, but the initiative also met with some resistance. Considering the fact that the initiative was
new, public, and launched in every part of Zanzibar, this was to be expected. Some of the religious
leaders who had been appointed by their shehas to serve on the local committees were opposed to the
idea from the outset, and soon a pamphlet with the message that Christians and Muslims should not
be together, attributed to Uamsho, was circulating.660 The most vocal example of criticism that I heard
was articulated by a sheikh, presumably aligned with Uamsho, in a public dialogue meeting at
Mtambile, in Pemba: “Which new problems necessitate such committees now? We are afraid that our
youth forget the difference between Islam and other religions, and that Islam as we know it will

658

See Appendix VI for the Swahili version and Appendix VII for an English translation.
“The committee members shall choose their leaders among themselves and it is recommended that the sheha or his
representative is a member of the committee” (“Wajumbe watachagua viongozi kati yao na inapendekezwa Sheha au
mwakilishi wake awe mjumbe katika kamati hiyo”). “Muongozo” (“Guidelines”), (2008).
660
Arngeir Langås, Notes from Committee Meeting, April 1, 2008.
659

164

disappear … The guidelines are a war, more than bombs! True Muslims use the Qurʾan to solve
conflicts.” 661 One of the sheikhs of the committee responded, quoting in Arabic from the Qurʾan:

Say: “O People of the Book! come to common terms as between us and you: That we worship
none but Allah; that we associate no partners with him; that we erect not, from among
ourselves, Lords and patrons other than Allah.” If then they turn back, say ye: “Bear witness
that we (at least) are Muslims (bowing to Allah's Will).” (Q Ali Imran 3:64)

He then went on to urge Muslims not to be angry,662 arguing that it is unIslamic. Using the missionary
argument, he asked how a Christian would ever want to convert to Islam if Muslims despise him. The
Mtambile sheikh defended himself, referring to Muhammad’s anger, which was much greater than
his own. The committee’s sheikh responded with another quote from the Qurʾan that urges the use of
wisdom until there is peace everywhere, not only in Mecca. To this, the Mtambile sheikh had the last
word: “We are called to call people from darkness to light, from unbelief to Islam. The small ones
[the uneducated Muslims taking advice from their sheikhs] will misinterpret us. In our mosques we
have enough forums to solve conflicts.”663
Such suspicions of hidden agendas gave some meetings an afterlife of their own. In the
aftermath of the meetings, I was told that I was referred to as “the dangerous American” who was
part of the committee behind the meetings in Pemba to initiate local peace committees.664 It was easy
to dismiss them as understandable signs of resistance to the novel idea of Christian-Muslim
cooperation for peace.665
Despite such resistance, the reception of the initiative was generally very positive, and this
was often openly expressed in the meetings, the reasons for which will be elaborated on in section
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4.4.2. After the first round of meetings, DMCDD’s Birgitte Stieper visited in March 2009 to evaluate
the project. She found a number of weaknesses, one of which was that many committees were
“asleep.” Her evaluation, moreover, found that some shehas and committee members may have
confused the newly-established committees with other more or less active committees in the shehias,
such as committees for development, AIDS, the environment, disasters, and security.666 Perhaps it
took some rethinking on the part of the shehas and the local committee members to understand the
unique character of the peace committees: not only were they comprised of religious leaders, but
these leaders were not just Muslims but also Christians and not just men, but also women. With a
mandate from the central committee as well as the sheha, their priorities and strategies were to be
negotiated locally. Stieper concluded that

despite the above-mentioned weaknesses, the project was nevertheless implemented and most
outputs were realised. This was not least because of an energetic steering committee, which
has been anchored and had success on a national level, but nevertheless there are not enough
resources to follow up at local level.667

In many of the meetings there were calls for follow-up meetings to deepen the members’
understanding of the new concept that Christian-Muslim cooperation for peace represented.
Responding to the need for follow-up, the committee managed to acquire funding for twelve
subsequent meetings. These were conducted between December 2009 and June 2010, and all
established committees were invited, but this time the capacity was limited to only three
representatives from each committee. The number of committee members attending the meetings was
823.668
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The local committees’ project in numbers

Timeframe
Number of meetings in all
In Unguja
In Pemba
Participants in all
In Unguja
In Pemba
Participants from each shehia
Shehias attending

Introductory stage
March 2008 – June 2009
30
22
8
2656
1645
1011
10
284 (out of c. 296-305)

Follow-up stage
December 2009 – June 2010
12
8
4
823
468
355
3

The main contents of the meetings were a paper written and presented by Sh Jongo, in which he
elaborated on the theological underpinnings of the initiative; many of the points of his paper are
discussed in sections 5.2.2 and 5.2.3. Despite the fact that many local committees seemed passive,
there were also examples of them solving conflicts. One such example was related from a village in
Unguja where newly-arrived Christians were denied water for their animals. The peace committee
solved the conflict through dialogue.669 Although the intention of establishing the local peace
committees was that conflicts should be resolved locally, the central committee was sometimes called
upon. Concrete conflicts were occasionally discussed in committee meetings and in some cases these
were followed by joint efforts to address them. One of these was the Machui controversy, which
developed from 2008 onwards,670 apparently orchestrated by Muslims aligned with Uamsho: Four
young men from the same mosque had refused to be part of the local peace committee, arguing that
the mosques already harboured what was needed for peace in the local communities.671 The conflict
required significant energy to resolve and committee members went to Machui to listen and give
advice. Particularly time-consuming was a court case against Christians at Machui that had been
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opened by an individual aligned with Uamsho.672 The conflict was interpreted at two levels: A
Christian committee member described it as resulting from ujinga, “ignorance.” To this a Muslim in
the committee objected, claiming it all came down to politics because many don’t want the
government to succeed.673 Underlying this argument was the perception that the government, the
Mufti’s office, and the committee were one and the same, and could thus be lumped together. The
four young men had reportedly been given instructions to reject the committee, and it appeared as if
the conflict was not really a local one after all but rather was orchestrated by Muslims outside Machui,
by Uamsho.674
Another conflict took place during Ramadan in 2012, this time with a Christian group as the
perceived troublemaker. When a group of Muslims in the Mwanakwerekwe area, where the main
Lutheran church is situated, complained to the Mufti’s office that some Christians were conducting
insensitive evangelisation, the Lutheran pastors were summoned, as the group was assumed to be
Lutheran. It emerged that the evangelists were not Lutheran but instead belonged to a Christian
students’ group from Dar es Salaam. An intra-Christian discussion took place where the Lutheran
pastors told the students that “in Zanzibar there is a way to share God’s news, but not this way; the
way you are doing it just creates trouble.”675
It may be asked how the local committees have functioned since the 2009 evaluation. As will
be elaborated on in section 4.3.6, the November 2011 evaluation was aborted, resulting in limited
subsequent engagement between the central committee and the local committees.
Despite the shortcomings, however, it may be argued that the local committees’ initiative was
a good idea because the project reached almost three thousand local leaders. Moreover, it provided a
mandate for interreligious peace-building at the grassroots level. It also served to strengthen relations
between local and central sections of society.

4.3.3. The committee members’ understanding of their own role as religious leaders
One may ask how the committee members themselves perceived their role as religious leaders.
Religious leaders in Zanzibar and elsewhere often provide their constituencies with examples and
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guidance for handling life under changing circumstances, as well as alternative points of reference to
political or cultural authorities. Through the generations they have embodied a sense of continuity as
well as negotiating a sense of belonging to an international community with a shared pool of religious
resources for moral guidance and life interpretation. At a more practical level, religious leaders have
shown concern for their followers’ spiritual and physical wellbeing, sometimes providing remedies
for suffering, be it through material assistance, prayer, or magic rituals for healing.676
Because they interact with many of their co-religionists in their daily capacities in the
mosques, the churches, and the streets, religious leaders in Zanzibar invariably perceived themselves
to be close to their religious adherents (fns. 586-587, 593-596 & 4.4.2). At the Mufti’s office and the
Kadhis’ courts and in the churches, issues relating to marriage problems were constantly dealt with
by religious leaders. When somebody died, religious leaders conducted the funeral ceremonies. They
spoke every week in public, interpreting the Christian and Islamic messages to their followers and
those present (5.3.1). An additional reason for the closeness between religious leaders and adherents
could stem from the fact that religious leaders had little de facto power over their followers in contrast
to the power people working in the government potentially yielded. In the best of cases, religious
leaders perceived themselves and were perceived as servants.677 Whether politicians were perceived
to be servants or close to the people, depended on a number of parameters. In a context where top
politicians had acquired much power, it was striking that politicians in the realm of religion were
defined as followers and not as leaders (fn. 592).
The basic assumption of the committee was that religious leaders also have a responsibility
for peace in society. To live up to its responsibilities, the committee had to play a public and proactive
role. Having conducted many public meetings, proactively inviting the media and engaging with a
wide range of opinion makers, its very activities and priorities displayed the leadership conducted.
Being proactive includes having a vision and a plan to get there. In Zanzibar, leaders were expected
to show the way ahead through their own example and through educating the public. Referring to his
own religious community, an interviewee reflected on the role of the leaders there: “You know, our
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Christians trust their religious leaders a lot, they believe that religious leaders know almost
everything.”678
Leadership is also about being led by a vision and a conviction, about not straying when the
going gets tough. The committee’s mission seemed too important to be discouraged by opposition,
and the conviction of the significance of the task seemed beyond dispute. An interviewee referred to
the examples of Jesus and Muhammad, who both continued in their struggle despite facing
opposition. In this manner, he expressed a core element of the self-perception of the committee
members, that their engagement for peace emanated from their faith and that in their cooperation for
peace they were following Jesus and Muhammad respectively:

There are those who oppose [the work of the Joint Committee], because it is rarely the case
that everybody, 100 %, has one kind of idea. There will always be others [having different
ideas.] Even the prophets met opposition, you know. Two days ago I read something in an
SMS, saying ‘Jesus himself was received in Jerusalem by death’ … Even the Prophet
Muhammad, having been born among his own kind in Mecca, he started off being similar to
them, but later they chased him out, yes, they moved to Medina, so therefore it is not
everybody who will agree, but you as a religious person must increase your expertise, not be
disheartened, increase the expertise, perhaps later things will be good.679

Without a following, the religious leader has no role. The primary constituency of the religious leaders
is the religious community which they lead. To maintain his or her relevance, he/she has to serve
their respective communities. Although the religious leaders are operating in a landscape in which
they are, to various extents, accountable to the theologies of their religion, the international religious
community, and domestic political expectations, my experience from Zanzibar is that their
effectiveness depends on recognition by their primary constituency. Therefore, in Zanzibar there
exists a strong link between religious leaders and their followers, which also means there is a critical
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attitude from the followers towards their religious leaders. For instance, Uamsho questioned whether
the sheikhs involved in the dialogue initiatives were “real or not.”680 Allyson Purpura has examined
how religious leaders’ authenticity is acknowledged among the believers; describing the piety of
Seyyid Silima as embodied within him, she also showed how it was confirmed in social processes.681
Similar processes take place among Christians, where pastors and evangelists are expected to be
concerned with the spiritual and material needs of their flocks, often visiting their homes and,
naturally, praying for them. Certain leaders are perceived to be particularly wise and spiritual,
frequently called upon by visitors seeking prayer and guidance.
The authority attributed to religious leaders was based on proximity to their followers,
education, and proactivity, but was also linked to the issue of authenticity. True legitimacy was not
easily achieved. On a formal level, it was traditionally bestowed on leaders by their mentors after
long processes of preparation. However, on an informal level, it was confirmed by the followers,
some of whom identify “usurpers” with utmost ease. Expected to possess karama (charisma, spiritual
endowment), it was taken for granted that their own religious leaders were clearly distinguishable
from leaders representing other religions and political leaders, as will be discussed in chapter five.

4.3.4. The inner workings of the committee
Although some core committee members at times carried a heavy workload in order to implement
the committee’s activities, normally most committee members probably used less than 10% of their
total work hours on the committee, as their core tasks were consigned to their institutions. There were
practical reasons for this, as it is expensive to employ individuals for interreligious work alone.
Furthermore, to be a committee made up of competent religious leaders, its members should remain
in touch with their followers and engage with their respective theologies, not only to remain authentic
religious leaders but also to enrich their respective religious communities. Although the seven
institutions had different histories and goals, such as serving and representing the Christian and
Muslim communities respectively, a common goal was peace. Therefore, the committee understood
itself and was understood from the outside to be a unit, moving together towards a joint goal.
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Its unity thus emphasised, it may be instructive to know whether there were differences of
opinion inside the committee. The planning meetings allowed everyone to speak their mind and
different ideas were discussed, but I do not recall any heated arguments. This may stem from the fact
that the focus was on what could be agreed upon, and the joint engagement moved on from that
platform. Structural clarity may also have reduced the potential for quarrels, with a sensible balance
of power where the Mufti’s office provided the chairman and the Catholic church the secretary (4.2.2).
In principle, there could have been a different arrangement, such as having a secretary from the
Anglican church and a chairman from Wakf and Trust Commission, but in 2005 this seemed to be a
natural arrangement.
I remember the atmosphere in the committee between 2005 and 2010 as friendly, relaxed,
serious, transparent, and efficient. When I revisited the committee on 5 November 2013 (during the
fieldwork) as an observer at one of their meetings, the atmosphere felt the same. There may have
been a number of reasons for this. Perhaps the fact that the members were representing their own
institutions and religions made them wary of not behaving in a manner that could be seen as substandard or hypocritical. When travelling together, the members got to know each other well. If there
were conflicts, I did not notice them. Theological disagreements were not on the agenda, but
sometimes there was light-hearted teasing from both sides about our wish to convert the other to our
respective religions. This was never annoying; instead, it signalled a mutual respect with regards to
the other’s conviction as well as one’s own.
Although the founding document indicated which institutions were to make up the committee,
there was no formulation that ruled out the inclusion of other institutions or religions. Besides, as a
committee for religious leaders in a context with dozens of religious communities, the issue of
representation was inevitably repeatedly discussed, and particularly the question of which
organisations should be represented in the committee. The following paragraphs will give a glimpse
of which groups were considered and what the attitude of the committee was.
The Religious Scholars’ Council recommended that religious leaders from Pemba should be
represented but the committee considered this to be too expensive and impractical.682 Until two
women were included in 2008, questions were raised as to why there were no women on the
committee.683 The occasion for including the two women arrived with the writing of the application
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to DMCDD for funding for the local committees’ project (4.3.2). The questions in the application
were shaped according to the LFA (Logical Framework Analysis) format, asking about women’s role
in the project. This prompted me to refer to the guidelines for the local committees (Appendix VII),
which stipulated that three of the ten members should be women, but it also brought attention to the
fact that the steering committee had no women represented. Having conferred with the committee, I
promised in the application to have women included, not only for pragmatic reasons to please the
donors, but also because it felt logical.684 The inclusion of women was achieved by appointing Saada
Mbarouk from Radio Zanzibar and the Lutheran evangelist Asnath Mbwambo as temporary members
of the committee for the sake of the local committees’ project. The former came to represent the
media, often reporting on the radio after the meetings, while the latter came to represent the Lutheran
church from 2010.685 The following chart shows who the committee members between 2005 and
2013 were:

Joint committee members 2005-2013
Mufti’s office
Catholic church
WAKF
Anglican church
Kadhi’s office
Muslim Academy
Lutheran church
Media
Woman
Facilitator

Thabit Noman Jongo 2005-07, Haji Musa 2008-09, Jongo/Musa 2010-13
Damas Mfoi 2005-06, Paul Mallya 2007-09, Damas Mfoi 2010-13
Abdalla Talib 2005-07, Ismail Asakheiri 2008-13
Emmanuel Masoud 2005-07, Charles Majaliwa 2008-09, Emmanuel Masoud
2010-13
Khatib Juma Haji 2005-07, Muhsen Jaffar 2008-13
Juma Faki 2005-13
Arngeir Langås 2005-10, Asnath Mbwambo 2010-13
Saada Mbarouk 2008-13
Asnath Mbwambo 2008-10
Daniel Nygaard Madsen 2010-13

“The members [in the central committee] have all been appointed one by one by their superiors, and coincidentally
they have appointed men. It is not easy to do something about that ... However, for the sake of consistency the steering
committee of the project will include two women, one Muslim and one Christian, in addition to the already existing
committee members.” “Application Local Interfaith Peace Committees in Unguja & Pemba 10 October” (2007).
685
My successor from 2010, Daniel Nygaard Madsen, reformulated his role in the committee as a ‘facilitator’ rather than
being a representative of the Lutheran church.
684
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When the question of including Uamsho in the central committee was raised it was quickly dismissed
as unthinkable because the group’s recurring public criticism of the initiative had made it clear that it
did not acknowledge the committee’s validity (see sections 4.1.4; fn. 553, 4.3.2; fns. 656, 660, 670674, 4.3.3; fn. 680 and 5.2.1; fn. 755). On the Christian side, the question arose as to why the
Pentecostal churches had not been included. The first explanation was simple: The Joint Committee
had been based on an already well-established ecumenical cooperation on the mainland between CCT
and TEC, one that did not include the Pentecostal churches. In Zanzibar, the main argument against
including the Pentecostals in the committee was their supposed lack of organisation. However, in
2010 a representative of the Free Pentecostal Church of Tanzania (FPCT) participated in public
dialogue meetings, and by 2013 Zanzibar had a Pentecostal union with its own chairman.686
Finally, the question of why Hindus were not part of the committee was also raised. It was
settled with the argument that although the committee can cooperate with everybody, it cannot include
everybody.687 It may be concluded that extending the committee proved difficult for various reasons.
The funding documents had not been written in precise legal language, hence the committee retained
a certain informal character that precluded a number of formal eventualities. Such a choice may have
ensured that the committee did not become bureaucratic to the detriment of its core task, as will be
partially explained in the following paragraphs on the issue of economy.
Having witnessed elsewhere how financial disagreements could derail promising initiatives
to build peace, development, and Christian-Muslim relations, Johnson Mbillah’s advice from 2005
was adhered to:

Money is only an asset if it helps people. It becomes a liability if it is used to strengthen
oppressive groups. Money is divisive if it is distributed into people’s pockets. Accountability
and integrity is crucial … If Christian integrity is clear, we have influence. We need nothing,
except the development of society.688

From the beginning, the committee had no budget for running costs, so it relied upon project funding.
Sometimes the idea was raised that the committee should become an NGO with its own office, as this
would make it less dependent on project funding. An additional argument for becoming a non-
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Fabian Obed, from the Zanzibar Pastors’ Fellowship.
Arngeir Langås, Notes from Evaluation Meeting, December 2, 2009.
688
“Report from Dr Johnson Mbillah’s Visit to Zanzibar and Dar Es Salaam, May 19 - 21, 2005.”
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governmental organisation was to counter the persistent suspicion that “mixing Muslims with nonMuslims”689 looked as if it was too much aligned with the CCM government’s “stress on peace and
stability.”690 However, this idea did not gain consensus. Instead, the committee remained light on
bureaucracy and flexible in terms of finance. In addition to funding from organisations with Christian
or Western origins, such as Caritas Tanzania, DMCDD, Norwegian Church Aid (NCA), FIDA
International,691 and Danmission,692 at regular intervals the question of acquiring funding from other
circles was brought up, such as Gaddafi’s Libya, Saudi Arabia,693 or the government of Zanzibar. The
assessment was that all was possible, but such donors could also negatively affect the autonomy of
the initiative, which was seemingly considered to be sufficiently well-respected under the conditions
provided by the Christian or Western NGOs that had supported the activities from the beginning.
Although the system of posho (“sitting allowances”) had long remained an easy target for
criticism in Tanzania, the committee made use of it for lack of better alternatives. Whereas public
opinion concerning huge sitting allowances for top government officials was negative, little
controversy was attached to the payment of more modest sums such as the 15-25,000 Tanzanian
shillings (tsh) ($12-20) given to each participant at committee planning meetings and the tsh 10,000
(c. $8) handed out to those attending the meetings for local peace committees. The policy employed
to determine the amount was that it should be big enough not to discourage participation and small
enough to put bribery accusations to rest.694 Given the modest level of the sitting allowances, any
accusations that the committee was doing its work for the money could be easily dismissed.

“Kwa nini tuchanganyike waislamu na wasiokuwa waislamu?” “Why should we mix Muslims with non-Muslims?”
Thabit Noman Jongo, “Ripoti Ya Utekelezaji Wa Kamati Tendaji Ya Kuzugumzia Amani Na Utulivu Zanzibar”
(“Implementation Report from the Acting Committee for Discussing About Peace and Tranquillity in Zanzibar”),
(Zanzibar, 2009).
690
“Tamko la amani na utulivu.” Ibid.
691
The Missions and Development Co-Operation Organisation of the Pentecostal Churches of Finland, partners of the
Free Pentecostal Church of Tanzania (FPCT).
692
Danmission supported the 2010 study trip to Bukoba and DMCDD the Egyptian Zanzibari exchange program in 2008
and 2010. The committee did not have a fixed treasurer, but let whoever managed to acquire funding administer the
money. In 2005 and 2006, it was the Catholic church (fn. 647), and from 2007 to 2010 it was me. Budgeting was made
in the committee and financial reports sent to the funders, but shared within the committee if requested.
693
Between June 2008 and September 2009, the Saudi King Abdullah’s initiative resulted in four interreligious
conferences; in Mecca, Madrid, Geneva, and New York. In 2009 he also established the King Abdullah bin Abdulaziz
International Centre for Interreligious and Intercultural Dialogue in Vienna.
694
For farmers and others without a fixed salary, the allowance comprised a compensation for lost income during the time
of the meetings, whereas the salary system for other groups of employees, such as public servants, was constructed with
689
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The role of the media was another issue regularly discussed in the committee meetings, with
members discussing how to improve the committee’s interplay with the media for the sake of
promoting the peace agenda. The foundational document spelt out that, in addition to conducting
meetings and providing teaching, the committee was also charged with the task of educating and
involving the public by making use of the media.695 This meant, in practice, that journalists would be
invited to most public dialogue meetings with the expectation that they would report from them. As
mentioned above, from 2008 the media held a seat on the committee. The need for media coverage
was emphasised at most committee planning meetings, where it was agreed who would invite and
who would be invited. It was emphasised that private radio stations such as Radio Adhana, Radio
Noor, and Zenj FM should also air the meetings, not just the government-run Radio Zanzibar and TV
Zanzibar.696 Why the committee hadn’t made sure its important activities had been filmed was also
discussed.697
The committee worked according to two-year plans, starting from 2005-07, producing reports
accordingly. However, strategies were continually discussed, refined, and confirmed at the planning
meetings. For instance, when planning the meetings for the grassroots religious leaders, it was
emphasised that issues of common concern should be addressed instead of theological issues because
the latter could endanger peace rather than build it.698 Moreover, during a preparatory seminar held
prior to the launching of the local committees’ project, when Mbillah shared advice and
PROCMURA’s principles, he also pointed out that the Zanzibar committee was pioneering in its
initiatives.699 The committee recommended that a youth program should be planned that dealt with
the issue of drugs.700 Concerning structure, it was pointed out that district-level committees should
be established as links between the central and local committees. It was suggested that local

a modest basic salary, calculating that sitting allowances and other extras would provide the rest. Allowances also
simplified the process of refunding various transportation expenses.
695
“Mbali na mikutano na mafundisho ya hizi mada kutakuwepo pia na kuelimisha na kujumuisha umma kupitia magazeti,
redio na televisheni” (“Apart from meetings and the teachings of these keynote lectures there will also be [the task of]
teaching and uniting society through newspapers, radio and television”). “Risala Ya Wana-Kamati Ya Viongozi Wa Dini
Kwa Wakuu Wa Dini” (“Message from the Committee Members to Their Superiors”) (presented at “Siku Ya Kuzinduliwa
Rasmi” [“The Official Launching Day”], Zanzibar, August 19, 2005).
696
Arngeir Langås, Notes from Committee Meeting, June 10, 2009.
697
Arngeir Langås, Notes from Committee Meeting, April 30, 2008.
698
Arngeir Langås, Notes from Committee Meeting, March 14, 2006.
699
Arngeir Langås, Notes from Committee Seminar, February 21, 2008.
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Arngeir Langås, Notes from Committee Meeting, July 1, 2009.
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committees should be taught the theology of dialogue, as should local politicians.701 Moreover, local
committees should receive occasional follow-up visits.702 Some of these ideas were implemented
while others were not, depending on their viability and the time available to the committee members.
One may conclude that the many committee meetings were constructive venues for airing a
number practical, structural, and strategic issues related to the committee’s efforts to contribute to
peace in Zanzibar.

4.3.5. Engaging beyond Zanzibar
Zanzibar consists of a number of islands, but in Christian-Muslim relations there are no islands.
Because the practice of interreligious dialogue and Christian-Muslim engagement for peace always
takes place in specific local contexts, it also affects the rest of the world, hence it cannot be insular in
nature. This condition leads to a search among dialogue practitioners for inspiration and best
practices, a search characterised by openness to learn and willingness to share. Hence, the committee
was bound to learn from experiences outside Zanzibar as well as sharing its own. Invitations were
sometimes issued to individuals and sometimes to some or all of the committee members. When
participating, the members formally represented their respective institutions and in a less formal sense
the Joint Committee, which sometimes received oral reports upon return rather than written ones.
In 2005, I participated in a conference in Nairobi that was jointly organised by PROCMURA
and the Egyptian organisation Coptic Evangelical Organization for Social Services (CEOSS). Muslim
and Christian participants from Egypt and Sub-Saharan Africa discussed Christian-Muslim relations
in their respective contexts. At the follow-up conference in Cairo and Alexandria in November 2006,
the Zanzibari delegation was comprised of Sh Jongo and myself. A similar mix of participants
discussed Christian-Muslim relations when it came to issues such as “Christian and Muslims as cocitizens in the time of crisis,” “Women issues in Christian–Muslim relations” and “the role of media
in promoting dialogue between Christians and Muslims.”
In 2007, the committee formulated the idea of study trips, aimed at widening its scope and
exploring the possibility of sharing with and learning from people elsewhere in Tanzania and the
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Arngeir Langås, Notes from Evaluation Meeting, December 2, 2009.
Arngeir Langås, Notes from Committee Meeting, December 3, 2009.
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wider world.703 In October 2008, Sh Soraga and I participated in the South-North African Conference
in Cairo, which was organised by the Episcopal/Anglican Diocese of Egypt with North Africa and
the Horn of Africa together with PROCMURA and Danmission. Participants from Libya, Egypt,
Tunisia, Ghana, Kenya, Tanzania, and Denmark were present. The highlight came when the
participants were given an audience at the University of al-Azhar by Shaykh al-Azhar Mohamed
Sayed Tantawi (Grand Imam of al-Azhar).704
In May 2008, the Zanzibar committee organised an Egyptian-Zanzibari conference, hosting a
delegation of Christian and Muslim religious leaders and opinion-makers from Egypt. The program
included visits to the old mosque in Kizimkazi, the Mufti’s office, the Upendo project, and the
Anglican cathedral.705 The Egyptian partner was CEOSS, with its Forum for Intercultural Dialogue
(FID). The return conference took place in Cairo in March 2010 and was attended by the top leaders
of the seven institutions, Sh Soraga and ECD-ELCT’s bishop Alex Malasusa among them.706 In
addition to a conference organised by FID, there were meetings at the Anglican cathedral, CEOSS’
office, and the headquarters of the Evangelical churches. The highlight was again an audience at alAzhar with Shaykh al-Azhar Tantawi, who sadly died two weeks later.
In May 2010, the committee visited Bukoba, Tanzania, and was hosted by the mobilisation
project Combatting Community Violence (CCV), which was headed by the United Evangelical
Mission’s (UEM) German missionary Anthea Bethge, under the North-Western Diocese of ELCT.
According to Sh Talib’s report,

the objective of the trip was to exchange experiences and discussing the new strategies of
interreligious dialogue, peace building and conflict resolution. Moreover, to improve the
relationship for the betterment of interfaith relations and networking between Zanzibar and
Tanzania mainland.707

703

Arngeir Langås, Notes from Committee Meeting, June 17, 2007.
“A Time to Gather.” The President of al-Azhar would by many be considered to be the ultimate religious authority in
Egypt and many parts of the Muslim world.
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Situated on the site of the old slave market, the Anglican cathedral’s slave chambers and the monument
commemorating the suffering of the slaves comprises a place of pilgrimage or reflection.
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Born in 1960, Malasusa was elected bishop of ECD-ELCT in 2004 and presiding bishop of ELCT from 2007 to 2015.
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When PROCMURA organised the Africa Christian and Muslim Religious Leaders’ Conference on
Peace and Development in Addis Ababa in January 2012, Zanzibar was represented by a delegation
consisting of Bishop Shao, Sh Soraga, and the Lutheran district pastor Shukuru Maloda. From
Tanzania, BAKWATA’s Sh Lolila Suleimani, ELCT’s Malasusa, and CCT’s Canon Thomas Godda
participated. I was present, too, having developed the project for Mission Afrika with PROCMURA
and the Mekane Yesus church.708 The Zanzibar delegation had prepared a document that was
presented at the conference, entitled “The state of Christian-Muslim relations in Zanzibar: Challenges
and Prospects for Collaboration for Peace and Development.”709 The fact that the Zanzibar initiative
was linking up with similar initiatives elsewhere was considered natural because Zanzibar continues
to comprise a compact microcosm where the world meets, having much to share and much to learn.
Such exposure cultivates the islands’ cosmopolitanism and challenges their potential for insularity.

4.3.6. Developments after 2010
Whereas, before August 2010, the committee had met on an ad hoc basis, sometimes several times
per month, sometimes not for months, depending on the need to plan and evaluate activities, from
this time on it started to meet on a monthly basis. Plans made for 2009-11 included seminars for
young religious leaders, pre-election meetings equivalent to those organised in 2005 (for politicians,
religious leaders, and members of the state apparatus),710 sharing experiences with non-Zanzibaris
through visits, as well as a project to teach society about drug abuse.711
Because of the agreement to form a coalition government, there was hardly any politicallymotivated unrest before the 2010 elections (3.3.1). Nevertheless, following its own work plan, the
committee conducted two meetings in October for politicians, members of the state apparatus, the
Zanzibar Electoral Commission (ZEC), and election stakeholders,712 one in Unguja and one in Pemba.

708

Nigeria, Tanzania, Liberia, Sierra Leone, Cameroon, Denmark, Egypt, Madagascar, Zanzibar, and Ethiopia were the
countries represented. It was financed by DMCDD, through a partnership between PROCMURA, Danmission, Danish
Evangelical Mission, and Mission Afrika.
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Addis Ababa Report: Africa Christian and Muslim Religious Leaders Conference on Peace and Development, ed.
Johnson A. Mbillah (Nairobi: PROCMURA, 2012), 58-63.
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“Vyombo vya dola.”
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“Mpango Wa Kazi Za Kamati Tendaji Ya Viongozi Wa Dini Katika Kusimamia Amani Na Utulivu Nchini Kwa Miaka
Mitatu 2009-2011” (“Work Plan for Executive Committee of Religious Leaders for Peace and Tranquility 2009-2011”).
712
Damas Mfoi and Thabit Noman Jongo, “Muhtasari Wa Mkutano Na Wanasiasa, Vyombo Vya Dola, Tume Ya
Uchaguzi Zanzibar Na Wadau Wa Uchaguzi Mkuu 2010” (“Summary of Meeting for Politicians, State Organs, Zanzibar
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In addition, a small delegation from the committee paid visits to the presidential candidates Ali
Mohamed Shein and Seif Sharif Hamad, as well as the union president Jakaya Mrisho Kikwete. 713
The elections were predictably peaceful, as the outcome had been agreed upon in advance.
However, this calm would not last, as outlined in 3.3.2. In November 2011, a team consisting
of Christians and Muslims visited local peace committees to conduct an evaluation facilitated by
ZANZIC, but, without warning, the Minister of Constitutional Affairs & Justice, Abubakar Khamis
Bakari, to whom the Mufti’s office reported, ordered the process to stop. ZANZIC’s 2012 report

explains: “The Joint Committee was stopped from conducting any activities until further notice. To
this day we have not yet received the reason for this. It was around the same time that Uamsho began
to conduct their outdoor rallies in the Stonetown [sic] area.”714 The committee could not engage in
public as an entity after the minister’s prohibition, but continued nevertheless to meet unofficially,
from now on at the Zanzibar Interfaith Centre instead of at the Mufti’s office. Furthermore, the
Uamsho riots in May prompted key religious leaders close to the committee, including Sh Soraga and
Bishop Shao, to lead a peace workshop convened by ZANZIC on 5 June 2012, outlining fourteen
points to be followed for peace to be restored and maintained:
•

The government must be held responsible for bringing peace to Zanzibar.

•

Conscious efforts should be made to teach others and oneself the law.

•

The law enforcement agencies must follow the law.

•

The media must teach the law.

•

Peace in Zanzibar is possible!

•

For there to be peace, the must be justice.

•

For there to be peace, there must be religious freedom.

•

Tolerance is important for there to be peace.

•

Cooperation in respecting the worship houses is important for peace in society.

Electoral Commission and 2010 Election Stakeholders”) (2010); “Meeting of the Religious Leaders Committee and
Security Forces, Zanzibar Electoral Commission, Politicians of Different Parties, Etc,” (Chake Chake, 2010).
713
Born in 1950, Jakaya Kikwete was the president of Tanzania, 2005-15.
714
Madsen and Mbilinyi, “Narrative Report of Zanzibar Interfaith Centre 2011-2012.”
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•

There is a need to encourage unity between believers belonging to different religions
of Zanzibar.

•

Obedience to the law is important for every resident.

•

The cooperation of different religions in providing services to society maintains peace.

•

There is a great need of all us religious people to cooperate with the government when
it comes to maintaining peace in Zanzibar.

•

Adherents of various religions of Zanzibar: We have more that unites us than what
separates us.715

The meeting had little impact, however, and the unrest continued. When Sh Soraga was attacked with
acid in November 2012 (2.5.3; fn. 168, & 3.3.2) it struck uncomfortably close to the heart of the
Christian-Muslim cooperation for peace because he had been a bold advocate for it. Although the
committee itself had been denied a public role, quite a number of initiatives were nevertheless
prepared, under the auspices of the Zanzibar Interfaith Centre, such as a national project targeting
seven regions of Tanzania.716 The centre was also active with youth initiatives and efforts to establish
an accredited study centre linked to Tumaini University Dar es Salaam College. Although ZANZIC

“Serikali iwanjibike kuleta amani Zanzibar
Kuwepo na juhudi za makusudi za kufundisha na kujifundisha sheria
Vyombo vya sheria vifuatilie sheria
Vyombo vya habari vielimishe sheria.
Amani Zanzibar inawezekana
Ili amani iwepo ni lazima haki isimame
Ili amani iwepo ni lazima uwepo na uhuru wa kuabudu
Kuvumiliana ni muhimu katika kuwepo kwa amani
Kushirikiana katika kuheshimu nyumba za ibada ni muhimu kwa amani katika jamii
Kuna haja ya kuhimiza umoja baina ya waumini wa dini mbalimbali wa Zanzibar
Utii wa sheria ni muhimu kwa kila mkaazi
Ushirikiano wa dini mbalimbali katika kutoa huduma kwa jamii, hudumisha amani
Ipo haja kubwa ya wanadini sote kushirikiana na serikali katika kuhudumisha amani Zanzibar
Wanadini mbalimbali wa Zanzibar: Tuna mengi yanayotuunganisha kuliko yanayotutenganisha.”
“A Summary of the Discussion between Religious Leaders, 5 June 2012, @ Rumaisa Hotel, Zanzibar. Read by the General
Secretary
of
the
Mufti
in
Zanzibar
Sh
Soraga,”
accessed
March
14,
2016.
https://www.youtube.com/watch?v=dKgQsdZC3Uw.
716
This was launched by President Jakaya Kikwete on 6 October 2014. Daniel Nygaard Madsen, “Annual Narrative
Report 2014,” (ZANZIC, 2014).
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took a leading role, members of the Joint Committee participated or were involved in other ways in
these activities.
The turning point for the committee came in May 2013. Three months after the murder of
Father Mushi, and with no assurance that the violence had stopped, a booklet co-written by Abdalla
Talib Abdalla, Lusungu Leonard Mbilinyi, and Daniel Nygaard Madsen about conflict resolution was
published.717 Mizozo na namna ya kuitambua, kuikinga na kuitatua (“Conflicts and how to recognise,
prevent, and solve them”) had a prologue written by the committee’s chairman, Sh Jongo, and an
introduction written by Bishop Shao. It was endorsed by Issa Ziddy718 and the Mufti, Sh Saleh Omar
Kabi. This event signalled that minister Bakari had changed his attitude towards the committee, and
he publicly invited it back to resume its role; he “invited the committee to have a seminar in the House
of Representatives in Zanzibar. Through a partnership with Konrad Adenauer Stiftung (KAS) the
seminar was conducted in July [2013] and all participants were given a copy of the booklet.”719 It is
unclear what made the minister change his attitude, but by allowing the committee to function once
more he perhaps acknowledged the significance of its contribution to peace.720
In December 2013, the top leaders of the institutions met for the first time since the committee
had been told to stop its activities two years earlier. Plans were made, such as preparations for the
2015 elections and follow-up of local committees.
One may argue that after the October 2010 meetings, the Joint Committee’s characteristics as
a diapraxis initiative faded. Two main reasons may explain why it appeared to function more as a
dialogue committee than a diapraxis committee from 2010 until 2013: First, there were no major
projects comparable to the 2005 election meetings project and the 2008-10 local committees project
on which to cooperate. Second, it was hampered from functioning from November 2011.
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leaders were too volatile; it was hard to say what the future journey of the Joint Committee would be like.
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4.4. Impact
An interviewee claimed the committee had “borne very, very big fruits.”721 It may be asked what
those fruits were and how they related to the committee’s ultimate goal of peace. It is difficult,
however, to prove definite correlations between cause and effect in the social sciences and
humanities.722 Many factors are at play and there are different opinions concerning what constitutes
a viable argument. There may be realities that are obvious to the few but impossible to substantiate
satisfactorily except by referring to the reliability of witnesses, which is again determined by an
unknown combination of factors such as education, wisdom, and access to the relevant processes.
In the case of determining whether the committee did indeed play a decisive role for peace in
Zanzibar by inspiring the coalition government and preventing violence, I build my argument
primarily on analyses given to me in interviews with various religious leaders well acquainted with
the work of the committee and recent Zanzibari history. They may have exaggerated their statements
about the importance of the committee, anticipating it was what I wanted to hear because I had been
part of it from the beginning, or because they believed I was seeking the prestige or reassurance that
it had been important. However, when analysing critically what the interviewees said about other
issues, I conclude that their other analyses are sober, so I find it implausible that they would
exaggerate in this particular case. Moreover, similar conclusions about its impact have been related
in Talib’s Master’s thesis (1.1 and fns. 19-20) and reports for a general audience,723 with a newspaper
article comparing the interviews and reports (fn. 728).

4.4.1. Contributing to peaceful elections and perhaps inspiring the coalition government
As already argued in 4.3.1, the committee contributed to peaceful elections in 2005. Yet it is also
possible that the committee was among the factors that inspired the formation of the coalition

“Matunda tena makubwa sana, sana tu.” Interview 9, November 8, 2013.
A pilot study on interreligious initiatives in East Africa identified gaps in existing methodological approaches and
tools for measuring change, proposed models where elements measured also included the commitment of participants,
cooperation, results and contents of talks, and whether social relationships had been built. Willybard Lagho and Annan
Bonaya, “Religion and Peace in East Africa: Pilot Study on Methodological Approaches and Tools for Measuring Change
and the Results of Working with Religion and Religious Actors for Peace and Reconciliation” (Danmission, 2016), 9-11.
723
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Development,” in Mbillah (ed.), Addis Ababa Report.
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government. When the surprising news broke that Seif Sharif Hamad had met with his political
opponent, President Karume, for the first time in nine years with the possible goal of establishing a
coalition government, it was met with cautious optimism by the Joint Committee and many citizens
of Zanzibar.724 Bishop Shao reflected the sentiments of many when he said “there is greater hope for
peace than ever. We thank God for his mercy and blessing.” 725 The background for the move in this
direction was probably intricate political processes that remain unknown to most, but the peace
committee members nevertheless thought that perhaps its example had inspired the politicians:

Can our Joint Committee’s work for dialogue take any credit for this? Yes, the chairman, Sh
Jongo, does not hesitate to do so, but of course there are many good powers, over which we
religious leaders have no overview, who have worked for this. But we are happy to have
contributed to something good. We have said and shown through our example over several
years that one can and absolutely should cooperate with people with whom one does not agree
on everything, because we have many common interests as human beings and much work to
do, and so we might as well work it out together. And if priests and imams can cooperate, then
politicians from the same country and with the same religion should be able to cooperate as
well. Comprise, “both and,” that’s the way ahead.726

Not long after, on New Year’s Eve 2009, President Karume invited religious leaders to explain his
decision, reportedly crediting their example with inspiring him.727 He used the occasion to attempt to
get religious leaders involved in the new political project, giving them some credit for it and for
defining what kind of place Zanzibar should be, referring especially to the religious tolerance that
had prevailed since the days of the sultans.
After the July 2010 referendum that endorsed the formation of a coalition government,
President Obama sent his congratulations to President Kikwete on developments in Zanzibar. Among
the groups recognised for their contribution, he mentioned “members of … religious community.” It
is plausible, but not certain, that he had the Joint Committee in mind:

President Obama made the goodwill gesture through a special message delivered by the US
Ambassador to Tanzania Alfonso E. Lenhardt, at State House in Dar es Salaam … He added:
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‘It is encouraging that within such a short time since you assumed power, the Zanzibar
Electoral Commission, members of non-governmental organisations, religious community
and political parties have succeeded in translating into action the desire to make noticeable
headway in efforts to bring about peace, as manifested in a referendum that has opened the
door to the formation of a government of national unity.’728

Another important impact of the Joint Committee’s efforts towards peace was arguably an “absence
of violence” in society. When the Zanzibari delegation presented a paper on the state of ChristianMuslim relations in Zanzibar at the PROCMURA conference in Addis Ababa, Ethiopia, in January
2012, there was cautious optimism and a commitment to cooperation:

The history of Christian-Muslim Relations in Zanzibar shows that the pendulum has swung
back and forth between hostility and friendliness. Now that we appear to be emerging from a
period of hostility it is important that the religious leaders continue to stand together in order
for the pendulum not to swing back into another era of hostility. Rather than leaning back,
celebrating the current absence of violence, it is a good time to use the momentum of peace
to solidify the peace building role of religious leaders in Zanzibar and to initiate creative ways
of standing together for the sake of developing society as a whole.729

Although statistical material definitively proving a decline in the levels of violence, unrest, and
protests after 2005 may be hard to find, the report reflects a general perception shared by many
Zanzibaris at the time that the pendulum had swung towards a climate of friendliness between
Muslims and Christians. When attempting to evaluate the Joint Committee’s impact, it may be asked
whether there was a link between the committee’s existence and this change. An interviewee believed
that such a link did exist, saying: “The committee here has a very valuable experience and I think it
is a living example, looking at how the situation was in 2000 and now and the contribution of the
committee, I think that is really, really powerful.”730 Perhaps it was not a coincidence that when the
violence re-emerged after 2012, it happened at a time when the Joint Committee had been refused
permission to engage with the public.

“Obama Upbeat on Zanzibar, Hails Jk [President Jakaya Kikwete],” accessed November 18, 2015.
http://www.ippmedia.com/frontend/?l=19986.
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4.4.2. Reasons for the Joint Committee’s impact
If it is true that the Joint Committee contributed to a more peaceful society, the question of how it
was achieved must be asked. The most logical reason for the influence of the Joint Committee is that
the religious institutions of which it is comprised have been part of or close to the ‘establishment’ in
Tanzania and Zanzibar for some time.731 Therefore, when the committee invited people to meetings,
they were considered to be significant events because the organisers were well-known and respected.
In a stratified society such as Zanzibar, where the voices of a few are heard but those of the majority
are not, most people have a clear understanding of the existence of various levels and modes of power.
The awareness of this hierarchy was expressed during an evaluation interview conducted with
members of a local peace committee in Pemba in 2009: “To the question of their role in promoting
peace in general, they said this must begin on top-level among politicians and this is where the
national Steering committee can interfere as well as among the Military and Police. The leaders on
local level only have 10% influence here.”732
However, it may be asked whether the basis for the Joint Committee’s impact was precisely
the broad recognition it got at the grassroots level. One interviewee said:

People received [the committee] well! Because this committee prepared many seminars. It
prepared many seminars here in Unguja, Pemba, in all provinces it went; they approved of it!
We [committee members] had no problems with it. And they listened very well to us. And
they saw that without a doubt this committee has good intentions, trying to ensure that peace
exists.733

This recognition may have been earned through being open and honest about its identity and agenda.
As Sh Jongo explained in one of the public meetings: “You know, when there are conflicts there are
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always people who benefit from it. But we are called to lead people without force … We are in the
realm of truth and openness.”734
Moreover, by respecting and promoting religious freedom on an individual level, the Joint
Committee confirmed people’s innate human dignity:

And that is how we, here in Zanzibar, had the luck of having our committee approved of,
when we started to go there and meet with the members of society, because what we talk
about, we don’t talk about politics, we talk about [how] a person [is to] live and go to the bases
of the faith that she herself has agreed to. When we go somewhere we do not force people
from this religion ‘leave this religion, enter here,’ and ‘leave this religion, enter …’ - no. We
talk about everyday life. Good relations. Serve peace. And when your religion’s prayer time
has come, you go and pray. But don’t treat your neighbour with disdain, don’t hinder him.735
True recognition from the grassroots is not easily obtained, because while grassroots leaders may not
individually yield political power and may sometimes see their influence and dignity stifled by
poverty and obstructionist political powers, the power of observation and analysis shaped by values
emanating from both contemporary and inherited cultural and religious sources is strong, and perhaps
refined when voiced in free public dialogues.
The public dialogue meetings were significant civil society events as they provided a forum
in which citizens were able to articulate their views, including their future expectations, to the political
leaders. The following three extracts from a public dialogue meeting illustrate how citizens’ concerns
were articulated: “We religious people and citizens have been living in peace. Those who destroy the
peace are the politicians [who came] after the introduction of the multiparty system. The problems
come from the governing party and their suppression of the opposition party.” Another modified the
message: “It is not only the CCM politicians who ruin the peace.”736 A third raised a critical question,
hoping to be heard by the powerful politicians: “If we have food, there will be peace here. We eat
rice with poor quality. I don’t have a job, nor does my son. The big ones (wakubwa) despise the poor
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(maskini). Are you [in the committee] telling our problems to the big ones?”737 Some expressed their
hope that the committee could improve living conditions; for example, a man from a Pentecostal
church said that many stones had been thrown at his church. He now hoped that the Joint Committee
could do something about it.738
Assuming public opinion has an influence on the political classes, the politicians were likely to have
paid attention to, or at least noticed, the fact that the citizens desire peace. Moreover, they were likely
to have noticed that their efforts for peace were being watched by religious leaders, both Muslim and
Christian. It might be expected that when such an awareness developed in those political leaders who
had not already alienated themselves from the people by developing a sense of being above the law
or positioned themselves beyond the attention of the religious realm, it would strengthen their
consciousness of being accountable. It is also possible that dialogue forums facilitated by religious
institutions inspired a conviction among the politicians of being accountable not only to the citizens
but also to their own historical legacy, the future of their grandchildren and, if they believed in God,
to God. The religious leaders identified with the religious “followers,” but also with the political
leaders, sharing their concern for maintaining peace. Such public dialogue meetings possibly created
a sense of shared purpose across different sectors of society. When civil society representatives, such
as the religious institutions, were openly talking on the same level as representatives of the state on
local levels (shehas) and above, it was likely that mutual respect, a sense of responsibility, and
humility was enhanced among religious and political leaders alike.
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Part II: Key theological issues at stake
Having sought in the historical part to stay very close to the empirical material, the intention in the
analytical part is to expand upon and analyse the two issues that I have come to consider the most
important during my research: ‘Religious identity,’ which emerged from the Joint Committee’s
dialogue activities from 2005 to 2013, and ‘religion and politics,’ which was inherent to it. The two
issues are not exclusive to theology, but nevertheless are central to it. Seen as theological issues, they
are mirrored in a broader range of material. Hence, chapters five and six facilitate an analytical
dialogue between relevant aspects of the two issues on the one hand and theological, historical, and
philosophical perspectives on the other. The dialogue is guided by the main research questions (1.3.1)
as well as additional analytical questions, in a search for adequate theoretical and other material to
answer them (2.7). In the abductive research process, I have developed several categorisations and
found links and explanations (1.5).

Chapter Five
RELIGIOUS IDENTITY

5.1. Religious identity
Scholarly approaches to religion have generally fallen into two categories: “Adherents of functional
approaches are interested in what religion does, whereas adherents of substantive definitions are
interested in what religious is.”739 Identity is also interpreted differently by post-modern
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“deconstructors”740 on the one hand and modern “essentialisers” on the other,741 with the former
emphasising indicators of cultural interrelatedness and the latter indicators of cultural uniqueness.
Perhaps not atypical of a missiologist, my interest is a combination of substantive and functional
approaches (2.1, fns. 101 & 105). My understanding of religious identity is therefore “insisting on
this middle ground between essentialism and constructionism.”742
As will be elaborated below, my definition of religious identity, based on a combination of
what I have both observed and read, is quite wide: Referring to its communal character, it is something
to which a group or individual can belong (5.1.1). In addition, it is about theology, hence something
in which to believe (5.1.2). Lastly, it is about practice and enactment, hence “performing” the identity
(5.1.3). Summing up, religious identity is communal, theological, and practical, comprised of
‘community’, ‘faith,’ and ’practice’; something to which one belongs, something to believe, as well
as something to embody.

Aspects of religious identity
Communal
“Belonging to it”

Theological
“Believing it”

Practical
“Performing it”

5.1.1. Belonging to it: The communal character of religious identity
The communal character of religious identity is possible to deduct from contemporary qualitative
studies, but researchers with an essentialist definition of religion are also able to identify Islam’s and
Christianity’s communal character by investigating resources from their respective theologies.
Concerning the Christian religious community, it was first referred to in Antioch as those “who

Jacques Derrida’s ‘deconstruction’ has inspired a methodology that encourages complexity in philosophy: “The reason
why Derrida pursues destabilization rather than, say, consolidation is that philosophical constructions seem to him to
depend on seemingly clear-cut oppositions and irreducible conceptual pairs: spiritual and material, universal and
particular, eternal and temporal …” Giovanna Borradori, Philosophy in a Time of Terror: Dialogues with Jurgen
Habermas and Jacques Derrida (Chicago: University of Chicago Press, 2013), 138. Born in Algeria in 1930, Jacques
Derrida developed his philosophical career in France. He was deeply influenced by his Algerian upbringing, as the
Algerian war of independence (1954-62) altered the country in which he grew up. He died in 2004.
741
“Essentialism holds that things are what they are because that is their nature, essence or definition.” Stephan Fuchs,
Against Essentialism: A Theory of Culture and Society (Cambridge MA: Harvard University Press, 2009), 3.
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belonged to the Way” (Acts 9:2). The individual Christians understood themselves as a being part of
a communion (koinonia: fellowship, communion), “devot[ing] themselves to the apostles’ teaching
and fellowship, to the breaking of bread and the prayers” (Acts 2:42).
In Islam, the community is called the ‘umma,’ expected to do good and invite others into the
community (fn. 999): “Let there arise out of you a band of people [umma] inviting to all that is good,
enjoining what is right, and forbidding what is wrong: They are the ones to attain felicity” (Q Ali
Imran 3:104). Centuries later, the communal character of Islam and Christianity is enacted at local,
national, and global levels.

5.1.2. Believing it: The role of theology in religious identity
In addition to the communal factor, religious identity also has a significant theological component to
it, as it is “molded by a set of carried beliefs: dogmatic principles, moral standings, coded
mythologies, highly esteemed parables, social taboos, and understandings of God or divinity, the
supernatural, and the cosmological universe.”743 What is believed shapes individual and communal
patterns of thought and behaviour: “As adopted ideas transform patterns of thought, ways of
identifying self become linked to external actions shaped by internal, belief-based realities: Within
this meaning-making process, religious identity becomes individuated as practices become
solidified.”744
For instance, both Christianity and Islam claim to have received God’s revelations and
therefore feel obliged to say something about the issue of truth (5.2.3). Whereas Christians relate to
the one and only God understood as the Trinity, Muslims worship the one and only God understood
as tawhid.745 According to Johnson Mbillah, “in Islam God is one and only, alone and lonely (tawhid)
while in Christianity, God is one and only, alone but not lonely (Triune).”746
Although core creeds remain quite static, individual and communal reinterpretations of the
holy books which shape beliefs occur increasingly frequently in times of globalisation: “As local

Christi M. Dietrich, “Religious Identity,” in Encyclopedia of Global Religion, ed. Mark Juergensmeyer and Wade
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access to global traditions and spiritual worldviews exponentially increases with technological access,
the boundaries between religious identities must be individually and communally redefined.”747

5.1.3. Performing it: The role of enactment in religious identity
While religious communities share a faith, they also put it into practice; performing, enacting,
embodying, or incarnating religious ideologies and theologies. There are different patterns
concerning how individuals and communities play out the religious identity in the public sphere.
Islam is frequently characterised as quite a ‘public’ religion: “Some practitioners externalize their
religious identities to be recognized within a public social milieu.”748 But, certainly in Zanzibar
among religious minorities such as the Christians, there are various factors that lead to a more private
enactment of the religion: “Due to fearful circumstances, social ostracization, or personal preference,
[some] may keep religious identities more private. Religious minorities may hide identity markers,
often externally formulated and defined by the non-practicing majority, as a protective community
measure.”749 Social circumstances are not the only factors that influence how religion plays out.
Individual differences also play a part, where religious identity can develop into becoming a more
integrated part of a person’s thinking, values, and practical life: “As a person’s thinking capacity,
personality, and emotional maturity develop, his or her religious identity will generally become more
integrated.”750
The sociologist of religion Martin Riesebrodt considers ritual to be the basis of religion.751 In
line with his thinking, one may argue that in the core Islamic and Christian rituals, namely the Friday
prayer and the Sunday service, the three aspects of religious identity converge and reinforce each
other. By taking part in the liturgies, the respective religious communities (5.1.1) enact (5.1.3) their
core theologies (5.1.2), cf. fn. 799.
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5.2. Interreligious cooperation understood as mixing religions
The Joint Committee was accused of mixing religions, but refuted such claims. The concept
‘interreligious’ was a foreign one in the Swahili-speaking context of Zanzibar, so sometimes the
concept used to describe interreligious cooperation was the pejorative term dini mseto.752 Dini means
religion, whereas mseto denotes something mixed, such as a stew.753 Dini mseto, therefore, refers to
a mixing of religions, with ‘syncretism’ an adequate translation of the concept.754 The committee
conveyed its understanding of ‘interreligious’ by enacting it and interpreting its practice by means of
words, as will be showed in 5.2.2.
Uamsho’s accusations of syncretism, followed by the Joint Committee’s refutation, show that
both units shared the assumption commonly held by many adherents of monotheistic faiths like
Christianity and Islam that accusations of syncretism are serious because it is considered an
ambivalent position between faith in the one true God on the one hand and idolatry on the other,
disregarding the key commandment of monotheism: “You shall have no other gods before me” (Exod
20:2). The equivalent aya in the Qur’an is often referred to as the “throne verse,” and part of the
shahada (1.3.2 and fn. 54): “Allah! There is no god but He, -the Living, the Self-subsisting, Eternal”
(Q Al-Baqarah 2:255). One may identify the question of truth as the deeper issue at stake: Either
Christianity is the truth, or Islam, or neither, or the two religions may be combined with each other
or other religions. For the believers, the issue of one’s religious identity is linked to the issue of
religious truth, because if one’s religion were proven to be a lie, one’s religious identity would be lost
or altered as a result. Hence, the issue becomes personal. Moreover, what is at stake is also the
legitimacy of religious leaders, who are linked both to the message of their religion (5.2.3) on the
one side and to the religious followers on the other (4.3.3), in this study referred to as ‘dual
accountabilities.’

“Interfaith work has been considered by some Christians and Muslims as syncretism, the common word used to
describe this in Swahili is dini mseto. The Joint Committee has often been accused of wanting to establish dini mseto in
Zanzibar.” From “The State of Christian-Muslim Relations in Zanzibar: Challenges and Prospects for Collaboration for
Peace and Development,” 61.
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5.2.1. The accusations
It may be asked how the accusations originated and the extent of their reach queried. In 2009, Uamsho
representatives went to Pemba for one month, and among their reported aims was to discourage
participation in the local peace committees. Because the Joint Committee’s initiative in Pemba had
resonated well with numerous local leaders, Uamsho were likely to have been worried about losing
‘the hearts and minds’ of the Pembans to an initiative that was not their own and eroded the
polarisation required to keep their agenda relevant (4.3.2; fns. 656, 660-665). Reportedly, they later
produced a letter coining the concept dini mseto to discredit the interreligious cooperation as an
unIslamic attempt at establishing a syncretistic “mixed religion.”755 The choice of words may have
been inspired by contemporary rumours of early negotiations concerning what was to be formed one
year later; a coalition government. At the time, the Government of National Unity (3.3.1; fns. 413416) was popularly referred to in Swahili as serikali mseto, the “mixed government.” The
connotations to the mseto concepts seem to have been scepticism or inherent protest, as if to suggest
that entities shaped in and by long-time hostilities should not come together, neither in the political
nor in the religious realm. The campaign to discredit the local committees’ initiative continued in
2009, spreading rumours that it was a church campaign and that “an American” had been part of it in
Pemba.756 As mentioned in 4.3.2 (fns. 664-665), the latter referred to me, showing that inherent
suspicions could easily be reignited or rearticulated.
The earliest arguments against interreligious cooperation for peace were not that it was
unIslamic, but that it was unnecessary. Gradually, however, the allegations took on a life of their own
and became a common characterisation of interfaith initiatives by those opposing them or critical
towards them. Speaking in 2013, an interviewee explained: “You hear it again and again, people
talking about dini mseto, ‘they are indoctrinating dini mseto, they want to mix this and this.’”757 The
fear of the mixing of religions had even inspired a new Swahili word: Uislamkristo.758
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Although scepticism towards dialogue initiatives was common among Muslims and
Christians alike, the heaviest criticism against the dialogue in Zanzibar came from Muslims.759 A
plausible explanation could be that, as the majority, Muslims felt they had little to gain from dialogue
with Christians (5.3.3). One may observe a similar tendency in other countries or regions where one
religion comprises the majority; that the minority may feel that dialogue can improve their living
conditions. Branding Muslim dialogue participants as infidels was not uncommon.760 In the public
dialogue meetings, Sh Jongo dismissed the critics’ arguments as based on ignorance: “Many say we
who propagate interreligious cooperation are kafirs, but they don’t know what they’re talking about.
But we know such opposition is normal.”761 There was also criticism of the initiative among
Christians, but mainly from those living on the mainland, using the same argument, that dialogue is
syncretism: “trying to take some part of Christianity and some part of Islam and form like a ‘Chrislam’
or something like that.”762 An interviewee suggested that some Christian leaders participating in the
dialogue could perhaps themselves be blamed for this, having given ambiguous statements in the
dialogue meetings, “saying: ‘We are the same’ and so on. It might be that we are saying so and we
are believing in the same God but we are not the same. But if we start saying so, people end up
thinking that we are doing syncretism, [that] we are trying to level out these differences.”763
Feedback from dialogue participants in many countries confirms that scepticism against such
dialogue initiatives remains normal among Muslims and Christians, which is also assumed in the
Anglican Communion’s document Generous Love, with its “Anglican theology of interfaith
relations.” The sceptical attitude may be ascribed to the relative novelty of dialogue and hence a lack
of education about and experience from dialogue among many, one result of which is that healthy
initiatives are sometimes unfairly discredited. However, it may also be argued that the scepticism
reflects a healthy concern for the integrity of one’s personal and communal religious identity,
justifiably discrediting unhealthy initiatives. Dialogue enthusiasts may brand the sceptics
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‘fundamentalists,’” but, looking closely, one may find that reservations concerning the perceived
dangers of syncretism come from normal ‘common sense’ Muslims and Christians, be they
theologians or not. The targets of their criticism are the religious leaders, among whose tasks is that
of representing the religious community, managing leadership on their followers’ behalf. The
Generous Love document exemplifies how it is possible to take the dismissal of dialogue as “a liberal
watering down of Christian doctrine”764 or syncretism seriously. It affirms from the outset the
dilemma Christians face, “torn between wanting to affirm the importance of dialogue and not wanting
to compromise their allegiance to the one Lord and Saviour whom they proclaim as the desire of all
nations.” From there, it provides biblical arguments for engaging in dialogue.765 The next section will
present and analyse how the committee in Zanzibar responded to the accusations levelled at it.

5.2.2. Refutation
At the December 2009 evaluation meeting, the Joint Committee members were joined by the leader
of most of the Christian and Muslim institutions of which it was comprised. The accusations of
wanting to establish a mixed religion were among the issues discussed and it was decided to refute
the allegations by teaching “the theology of dialogue” to Christians and Muslims.766 In addition to
providing solid theological education explaining why interreligious cooperation was important and
right, the committee also decided to make it a habit to invite religious leaders and others who had
doubts or fears concerning such cooperation to the public dialogue meetings.767 The committee’s
response would be given in dialogue meetings in a transparent manner, open to be contradicted, and
Sh Jongo was charged with preparing a keynote lecture where he articulated the committee’s
response. In this way, Sh Jongo was entrusted with a mandate from the committee, expected to apply
his intuitive knowledge of the mindset of the recipients to decide which arguments to make use of.
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As a Muslim scholar and the chairman who had fronted the initiative, Sh Jongo was trusted to produce
the paper just as other keynote speakers had been trusted before him (4.2.2).
Sensing his message would be important, extraordinarily I sent Sh Jongo an email to
contribute to his creative process. Sent on 10 December 2009, it provided arguments against the dini
mseto allegations. The email was my initiative – he did not ask for it, nor did he acknowledge receipt
– and my tone left him free to use whatever he found useful and scrap the rest. It is likely that he
made use of my input in one passage. He wrote: “The Christians, their faith is that God communicates
with man through prophets and Jesus is God’s son.” My original sentence was: “Christianity
confesses that God communicates with people through prophets and Jesus Christ, who is God’s
Son.”768 It appears as if only a small part of my input was taken into consideration, hence the lecture
would have been largely the same without it.
Sh Jongo’s keynote lecture was the most decisive way in which the Joint Committee
responded to the accusations. He was not expected to produce a full “theology of dialogue,” but
retrospectively one might consider his paper an outline of what appeared to be crucial elements of
such a theology. As will be presented below, three key elements of such a theology of dialogue can
be regarded as ‘distinct religious communities,’ ‘shared monotheism,’ and ‘a common task.’

Components shared by Muslims and Christians concerning a theology of dialogue for Zanzibar
Distinct religious communities

Shared monotheism

Common task

The following is the relevant passage in its entirety: “A mixed religion? It’s not possible. Islam will always remain on
earth. Christianity will always remain here on earth. The Christian and Muslim religions can never agree. Islam confesses
that God communicates with the world through prophets and holy books and the last prophet is Muhammad. Christianity
confesses that God communicates with people through prophets and Jesus Christ, who is God’s Son. Islam believes God
is one. Christianity believes God is one” (“Dini ya mseto? Haiwezekani. Uislamu utakuwepo sikuzote duniani. Ukristo
utakuwepo sikuzote hapa duniani. Dini za kiislamu na kikristo haziwezi kukubaliana kamwe. Uislamu unakiri kwamba
Allah aliwasiliana na dunia kupitia manabii na vitabu vitakatifu na mtume wa mwisho ni Muhammad. Ukristo unakiri
kwamba Mungu anawasiliana na wanadamu kupitia manabii na Yesu Kristo, ambaye ni Mwana wa Mungu. Uislamu
unaamini Mungu ni mmoja. Ukristo unaamini Mungu ni mmoja”). Arngeir Langås, email to Thabit Noman Jongo,
December 10, 2009.
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His lecture was not complete, however, until it was delivered in the dialogue meetings. He presented
it in twelve follow-up meetings in the weeks following the evaluation meeting (between December
2009 and June 2010, see 4.3.2, fn. 668). After delivering it, the floor was opened to protests,
comments, and other input, which gave a further opportunity to refine and defend its points. As the
shared basis underpinning the initiative, Sh Jongo identified monotheism, the common belief in one
God: “What unites us here is that Muslims believe in one God and Christians believe in one God.”769
However, just as important as a common theological basis for Christian-Muslim unity in cooperation
was, arguably, the common task:

We are together for the sake of dialoguing our societal issues which are not connected to
religion, even Islam does not forbid this; the Prophet Muhammad did such when he was in
Medina. Our big goal is to supervise and advice the issue of peace and tranquillity here in
Zanzibar and Tanzania as a whole.770

To justify the dialogue religiously, Sh Jongo referred to Muhammad’s example in Medina. He also
clarified the kind of dialogue the committee was engaged in, namely the ‘dialogue of life’ (1.3.2; fn.
56). Concerning the dini mseto accusations, his lecture addressed them directly:
Some said the goal of these meetings was to establish a “mixed religion,” make two things
one. But these two religions can’t be mixed. It is stupid to mention it. Either he does not know
what religion is, or he does not know what a mixture is. Ignorance is in everybody, and it can
be reduced through education. Stupidity is not in everybody, and education cannot take it
away.771

“Kinachotuunganisha hapa ni waislamu wanaamini Mungu mmoja na wakristo wanaamini Mungu mmoja.” Thabit
Noman Jongo, “Amani Na Utulivu Ndio Dira Ya Maisha Ya Zanzibar” (“Peace and Tranquillity Are the Compass for
Life in Zanzibar”) (Zanzibar, 2010). The fact that Christians are monotheists is not recognised by all Muslims. Some
regard Christianity as tritheistic, arguing from the qur’anic concept of tathlith, which in its causative form means “making
something three”: “The verbal noun of thallatha, means literally ‘to make or call three.‘ It is the normal Muslim
designation for the doctrine of the divine Trinity, in the same way as tawhid [q.v.] is used to designate the divine Unity.
Its form expresses the Muslim understanding that the Christian doctrine entails plurality within the Godhead, and indicates
that it has never been accepted in Muslim religious thought.” David Thomas, “Tathlith,” in The Encyclopaedia of Islam,
Second Edition, (Brill Online, 2006).
770
“Tuko pamoja kwa ajili ya kuzungumza mambo yetu ya kijamii ambayo hayahusiani na imani, hata Uislam hautakazi
hili Mtume Muhammad (S.W.A) alifanya hivyo alipokuwa pale Madina. Lengo letu kubwa ni kusimamia na kushauri
suala la amani na utulivu hapa Zanzibar na Tanzania kwa jumla.” Jongo, “Amani Na Utulivu Ndio Dira Ya Maisha Ya
Zanzibar.”
771
Arngeir Langås, Notes from Mwanakwerekwe Public Dialogue Meeting, March 17, 2010.
769
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Some may consider the use of words such as ‘ignorance’ and ‘stupidity’ as harsh. The words quoted
were not in the manuscript, but uttered in a subsequent dialogue without a harsh tone. Jongo’s role
may be compared to that of a scholar who had analysed the issue in detail, concluding that the
accusations were baseless, sharing his frank perspective on a set of accusations that had been uttered
in far less polite words than was his refutation.
To build on his argument that it is not possible to mix or ‘make a stew’ of the two religions,
he brought attention to the core truth claims in Islam and Christianity, contrasting their teachings on
Jesus, which appear to be incompatible and mutually exclusive: First of all Sh Jongo reiterated a core
component of the Muslim faith, namely that “God did not give birth nor was he born nor did he
resemble any created thing.”772 He went on to openly articulate that Christians do indeed believe what
Muslims hold to be shirk,773 namely that God had a son: “Whereas the Christians, their faith is that
God communicates with man through prophets and Jesus is God’s son.”774
It appeared obvious to most people present at the meetings that it was difficult for Sh Jongo
to say that Christians do indeed believe what Islam forbids. This could be because speaking from a
position of power and majority, which Sh Jongo did as a Muslim leader in a Muslim-dominated
country, ‘saming’775 someone is sometimes easier than acknowledging their otherness. 776 These

“Mungu hakuzaa wala hakuzaliwa na wala hakufanana na kiumbe chochote.” Jongo, “Amani Na Utulivu Ndio Dira
Ya Maisha Ya Zanzibar.”
773
In Islam, shirk is considered a grave sin, defined as “the act of ‘associating’ with God, in other words, accepting the
presence at His side of other divinities; it may be translated either literally, by associationism or, in more explicit fashion,
by polytheism.” Daniel Gimaret, “Shirk,” in The Encyclopaedia of Islam, Second Edition (Brill Online, 2006).
774
“Ama wakristo Imani yao ni kwamba Mungu anawasiliana na wanadamu kupitia kwa Manabii na Yesu ni mwana wa
Mungu.” Jongo, “Amani Na Utulivu Ndio Dira Ya Maisha Ya Zanzibar.”
775
“Saming” is a concept coupled with the Levinasian-inspired concept “othering.” It denotes the reductionism of a group
or a person by universalising him/her/it. For more on this, see Schor’s discussion of these concepts in the context of
feminist discourse: Naomi Schor, “This Essentialism Which Is Not One,” in Engaging with Irigaray: Feminist Philosophy
and Modern European Thought, ed. Carolyn L. Burke, Naomi Schor, and Margaret Whitford (New York: Columbia
University Press, 1994), 57-78.
776
Perhaps Karl Rahner’s concept of God-fearing non-Christians as “anonymous Christians” (see Bosch, Transforming
Mission: Paradigm Shifts in Theology of Mission, 481, 486) is only possible to assume from a position of power or
majority. From a minority’s perspective any attempt at being embraced by the powerful as the “same” as him/her/it,
carries with it the temptation to give up one’s identity for the sake of being accepted as well as the latent resistance and
protest at not being seen or respected with one’s otherness, and thus one’s dignity is threatened. Dismissing Rahner’s
ideas as formulated for another context and irrelevant in contemporary Zanzibar, an interviewee said: “We don’t use
[Rahner’s concept of anonymous Christians] much. He wrote his book according to the context of his time. Therefore, it
is not a concept which is very popular and in much use … Muslims are Muslims, they have their [holy] book and their
living rules … They do not resemble us at all. That’s why I say that we respect each other from such a foundation
[assuming Muslims and Christians belong to two different religions]” (“Hatulitumii sana. Na Karl Rahner alikuwa
772
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moments were also moments of honest clarity, confirming the obvious fact that cooperation always
takes place across differences, and perhaps few places more obviously so than in Christian-Muslim
relations. His articulation of the otherness of the Christians showed that tolerance is sometimes
emotionally costly, requiring more than just interaction with one’s own group. Despite some
dissenting voices, the response to Sh Jongo’s paper was generally one of relief and respect because
he had clarified a crucial issue in a way that made sense.
In theory, Sh Jongo’s response to the accusations was not the only one possible. He could
have chosen other responses, each with its own consequences. He could have opted for silence,
ignoring the issue and refraining from addressing it. Such a scenario could have left the question of
dini mseto open to the public and speculations could have continued: ‘They really are trying to
establish a mixed religion.’ The result would arguably have been damaged credibility for the Joint
Committee among the religious constituencies, thus rendering it largely irrelevant, because religious
leaders in Zanzibar are expected to represent their religion as defined by theology as well as their
constituencies (‘dual accountabilities’), none of which seem to leave much room to the mixing of
Christianity and Islam.777 Silence might also have soothed some politicians in the short term,
confident that no challenge to their governance was likely to come from the religious institutions,
because by harmonising the differences between the two religions it would arguably appear as if the
religious leaders felt more accountable to the politicians than to their respective religious
constituencies or theologies. Sh Jongo could also have given an unclear statement, hesitant to
articulate the differences, emphasising the similarities instead. The result would have been similar,
undermining the initiative’s credibility not only in the eyes of the religious constituencies, but also in
the eyes of the politically-engaged public.

anaandika tu kitabu chake hicho aliandika tukanana hali ilivyokuwa kwa wakati ule. Kwa hiyo, si neno ambalo liko very
popular ambalo linatumika sana, anonymous Christians, hapana … Waislamu ni waislamu, maana yake tumesema kabisa
kwamba waislamu wana kitabu chao na wana kanuni zao za kuishi … Kwa hivyo hawawezi wakafanana na sisi hata kwa
mara moja. Kwa hivyo ndiyo maana nikasema tunaheshimiana katika misingi hiyo)”. Interview 8, November 8, 2013.
777
A comparative perspective on the issue of representing the Christian religion is taken from the Danish Lutheran
church’s dialogue organisation “Folkekirke og Religionsmøde” (“People’s Church and Religious Encounter”). Its
constitution emphasises that in an interreligious encounter the Christian is presenting as well as representing the Christian
faith: “To present Christian faith. To human beings with another faith or life interpretation the congregation has no
mandate to point to any other way to salvation than Jesus Christ. At the same time, it cannot set any limits to the work of
the triune God … To represent Christian faith. The congregation represents the Christian faith to human beings of another
faith through what it is and does and says, which is through the fellowship of the congregation and worship, diakonia and
care, preaching and teaching.” “Folkekirke og Religionsmøde: Teologisk Basis,” accessed November 5, 2015.
http://www.religionsmoede.dk/index.php/om/baggrund/teologisk-basis.
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The accusations of syncretism would then have expanded into the question of the committee’s
relation to the political sphere, which is dealt with in chapter six, confirming suspicions that the
committee was indeed primarily a political device, its members tools for advancing political aims
rather than representatives of two different religions with prophetic roles in society. It may be
concluded that Sh Jongo’s well-received refutation was important for the committee’s initiatives to
be understood as authentically religious initiatives, taken with the courage to refer to their own
religious sources, and not as some sort of political initiative directed by or submitted to politicians.778
As shown in 4.1.6, where Mbillah assured the Lutheran diocese that the Zanzibar initiative
was not a case of “watering down the faith,” and 4.3.2, where the Pemban sheikh articulated his strong
opposition to the local interfaith peace committees, religious followers sometimes perceive their
leaders’ engagement in interreligious dialogue as selling out their religion. Such accusations of
betraying authenticity or inventing a syncretistic mixture of religions was potentially damaging not
only for the interreligious cooperation, threatening its effectiveness, but also for the normal ministry
of the religious leaders involved in or endorsing the initiative. This is because, in Zanzibar, there
appeared to be a general attitude among many that a religious leader perceived not to believe in his
religion was a fraud or an opportunist. Such a situation implies that each time challenging issues
emerge, the issue of the legitimacy of the religious leaders is put to test, and the most critical minds
may ask whether they were usurping their positions. If the leaders are perceived to have left the path
of true religion, their followers may choose one of three strategies: revolt, compliance, or
disillusionment. Some will feel compelled to severe the links with their leaders and find new ones
with attitudes more in line with their own. Some may follow their leaders into unchartered waters.
Alternatively, they may drop out of the religion altogether because of disillusionment. In light of such
mechanisms, Sh Jongo’s clarification was significant. One may conclude that lest the Joint
Committee’s dialogue initiatives be dismissed by politicians as well as Christian and Muslim religious
followers as unIslamic or unChristian, it was crucial for the committee’s credibility that they were
considered authentically Islamic and Christian initiatives. The committee responded according to its

“Due to these ideological differences, we cannot make a mixed religion. Moreover, we do not have such goals nor do
we anticipate it to happen. Because everyone has his faith. If there is any speculation, then please understand that this is
a blatant lie and has no truth” (“Kutokana na tofauti hizi za kiitikadi hatuwezi kufanya dini mseto. Pia hatuna malengo
hayo wala hatulitarajii litokee hilo kwani kila mmoja na Imani yake kama kuna uvumi huo basi muelewe kwamba jambo
hilo ni uongo mtupu halina ukweli”). Jongo, “Amani Na Utulivu Ndio Dira Ya Maisha Ya Zanzibar.”
778
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values, demonstrating that its cooperation was a case of two distinct religions interacting for peace
rather than two religions intertwining into one.
On a different note, Sh Jongo’s address also contributed to reflections on the issue of authority.
As a case of the Joint Committee as religious leaders addressing their followers, there were
assumptions implied about the origins as well as the nature of the committee’s authority. Concerning
the origins of its authority, on the one hand it was derived from the mandate given by the leaders of
the religious institutions who had appointed the committee members. It was also derived from the
members’ solid Islamic or Christian theological educations, enabling them to speak with authority.779
More importantly, however, the nature of the authority upon which the keynote lecture that was
delivered leaned was neither legal nor political, but spiritual. This became clear when analysing the
context into which his lecture was delivered, where it was neither uncontradictable nor the last word,
but a claim and a contribution open to discussion and not binding in any way. In all public meetings,
this strength in vulnerability was expressed as participants stood up to articulate approval, questions
or dissent in response to the message given. The committee’s confidence in the dialogical process
could be interpreted as a subtle expression of strength. Being open to hear the opinions and committed
to defend one’s own position were arguably indicative of spiritual authority not sustained by political
power.

5.2.3. Islam and Christianity as distinct and different religions
The theological arguments employed by Sh Jongo show how he, as a theologian, argued to delineate
Islam and Christianity against non-Islamic and non-Christian beliefs respectively, elaborating on their
distinctiveness. His arguments served to present the Joint Committee initiative as an authentically
religious one, defending the initiative against attempts to discredit it by Muslim and Christian circles
on the one side and political manipulation on the other.

779

For instance, the lecture was built up around Qur’an quotations, starting with Q Al-Hujurat 49:13, which acknowledges
difference as willed by God: “O mankind, indeed We have created you from male and female and made you peoples and
tribes that you may know one another. Indeed, the most noble of you in the sight of Allah is the most righteous of you.
Indeed, Allah is Knowing and Acquainted.” He then reminded the participants of the seriousness of life because of God’s
judgement, quoting Q Luqman 31:32-33. The next qur’anic quotations referred to the theological differences between
Islam and Christianity (outlined below), before he quoted Q Ali Imran 3:64 (see 4.3.2) as a call for Christian-Muslim
dialogue.
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Starting with Islam, he outlined three factors unique to Islam which every Muslim is expected
to believe:
“God did not give birth nor was he born nor did he resemble any created thing.”780
“Muhammad is the last prophet.”781
“God’s relation with man is through the prophets and the angels, through whom man receives
the revelation from almighty God.”782

The first statement served as a delimitation vis-à-vis the Christian concept of God, negating any idea
of sonship or incarnation. The second statement referred to the unique role of Muhammad as “the
seal of the prophets,”783 implying that the revelation given to him remains God’s last word, thus
making subsequent religions superfluous. The third seems to have been included to clarify that the
main difference between Islam and Christianity is what is believed about revelation.
Because most Muslims would agree with the claims above, they may thus be said to belong
to the core of Islamic teaching. Moreover, because most non-Muslims would disagree with them, the
statements delineate Islam against other religions.
Continuing with Christianity, Sh Jongo then outlined two statements about the uniqueness of
Christianity, expected by him to be uncontroversial for most Christians:
“Whereas the Christians, their faith is that God communicates with man through prophets.”784
“And Jesus is the Son of God.”785

Q Al-Ikhlas 112:3-4, as paraphrased by Sh Jongo: “Mungu hakuzaa wala hakuzaliwa na wala hakufanana na kiumbe
chochote”; Jongo, “Amani Na Utulivu Ndio Dira Ya Maisha Ya Zanzibar”. In Farsy’s translation: “Hakuzaa wala
Hakuzaliwa. Wala hana anayefanana Naye hata mmoja.” In English: “He begetteth not, nor is He begotten; And there is
none like unto Him.”
781
Q Al-Ahzab 33:40, as paraphrased by Sh Jongo: “Mohammad ndie Mtume wa mwisho.” Ibid. In Farsy’s translation:
“Muhammad si baba wa yoyote katika wanaume wenu, bali yeye ni Mtume wa Mungu na Mwisho wa Mitume, na
Mwenyezi Mungu ni Mjuzi wa kila kitu.” In English: “Muhammad is not the father of any of your men, but (he is) the
Messenger of Allah, and the Seal of the Prophets: and Allah has full knowledge of all things.”
782
“Mungu uhusiano wake na wanadamu ni kupitia kwa mitume na Malaika ndie anapokea wahyi kutoka kwa M/Mungu.”
Ibid.
783
Khātam al-Nabiyyīn (Ar.) (“Seal of the Prophets”). This title, borne by the Prophet Muhammad, derives from Q AlAhzab 33:40, quoted above. Ian Richard Netton, A Popular Dictionary of Islam (Taylor & Francis, 2006). 146.
784
“Ama wakristo imani yao ni kwamba Mungu anawasiliana na wanadamu kupitia kwa Manabii.” Jongo, “Amani Na
Utulivu Ndio Dira Ya Maisha Ya Zanzibar.”
785
“Na Yesu ni mwana wa Mungu.” Ibid.
780
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The first statement may not necessarily be recognisable to all Christians, as it conveys the
impression that revelation from God to human beings in Christianity is similar to revelation in Islam,
namely through prophets. However, Sh Jongo could be excused because, like most non-Christians,
he was less cognisant about the inner workings of Christian theology than Christians who expose
themselves to it on a regular basis in their churches, through books and conversations. A basic
Christian view of revelation relegates the prophets’ key role to the old covenant, emphasising Jesus
as the Son of God as the main medium of divine revelation, as expressed in Heb 1:1: “Long ago God
spoke to our ancestors in many and various ways by the prophets, but in these last days he has spoken
to us by a Son, whom he appointed heir of all things, through whom he also created the worlds.”
Assuming the most crucial difference between Islam and Christianity is the issue of revelation,
it may be helpful to pay attention to Kenneth Cragg’s explanation,786 where he points out that Muslims
believe that God revealed himself in book form whereas Christians believe he revealed himself in a
living human being.787
In my email to Sh Jongo, I articulated the differences between Christian and Muslim views of
revelation in the following way: “Islam confesses that God communicates with the world through
prophets and holy books and [that] the last prophet is Muhammad. Christianity confesses that God
communicates with human beings through prophets and Jesus Christ, who is the Son of God.”788 As
outlined above, however, Sh Jongo presented the issue of revelation in a harmonising way,
mentioning that Christians, too, receive revelations through prophets. This may have been done to
soften the offense taken by many Muslims at the next Christian truth claim, namely the incarnation,
that Jesus is believed to be the Son of God. It is hard to deny that this truth claim belongs to the
defining core of Christian teaching (1.3.2; fn. 53), serving to delineate Christianity against Islam, and

786

Born in England in 1913, Kenneth Cragg was the Anglican vice-bishop of Jerusalem from 1970 and also lived in
Cairo. Deeply rooted in Christian theology, he was also an original scholar of Islam. He was professor of Islam and
Christian-Muslims relations at the Hartford Seminary foundation and the author of many books and articles. He died in
2012. His work has been analysed in Christopher A. Lamb, The Call to Retrieval: Kenneth Cragg’s Christian Vocation
to Islam (London: Grey Seal, 1997).
787
[In Islam] “The revelation is conceived of, not as a communication of the Divine Being, but only of the divine will. It
is a revelation that is of law, not of personality, God the Revealer remains Himself unrevealed.” Kenneth Cragg, The
Call of the Minaret (Oxford: Oneworld Publications, 2000), 41.
788
“Uislamu unakiri kwamba Allah aliwasiliana na dunia kupitia manabii na vitabu vitakatifu na mtume wa mwisho ni
Muhammad. Ukristo unakiri kwamba Mungu anawasiliana na wanadamu kupitia manabii na Yesu Kristo, ambaye ni
Mwana wa Mungu.” Arngeir Langås, email to Thabit Noman Jongo, December 10, 2009.
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all other religions for that matter, as Christianity appears to be alone among the religions in claiming
that Jesus is the Son of God.
The Christian representatives in the committee, including myself, did not object to Sh Jongo’s
representation of the Christian faith. Aware that both Christians and Muslims believe in God in whom
“we live and move and have our being” (Acts 17:28),789 from the perspective of a minority used to
being ignored or misrepresented, it was a small victory just to be seen and to be acknowledged as
having a different faith from the Muslims. However, with the wisdom of hindsight we Christians in
the committee were perhaps not sufficiently awake to the possibility that our faith’s differentness in
Sh Jongo’s representation arguably confirmed the Islamic preunderstanding of Christianity’s creed
as simply shirk (fn. 773) and not as a logically understandable and coherent way of understanding
God’s revelation to man, as Cragg’s more neutral explanation (referred to above) would have
comprised. What was at stake was the power of definition and the right to self-definition. In principle,
each religion should have been given the right to speak for itself. Such an exercise should not,
however, have come across as a competition and an exercise in implicit polemics. In many places it
has become common practice that, in dialogue meetings, a Muslim should speak for Islam and not
for Christians, and vice versa. If the point is to compare the religions, it would arguably be better to
have an agreed framing of the topic presented in advance, such as revelation or who Jesus or
Muhammad is. In Zanzibar, however, issues of creed were considered too sensitive to be topics for
dialogue meetings, perceived to hamper rather than build unity. The same may be the case elsewhere,
too.
Concluding so far, Sh Jongo’s clarifications of the ‘ecumenical core claims’ (5.3.1) of Islam
and Christianity show that he identified elements that are not only among the ‘least common
denominators’ but also unique to the respective religions. A Christian could be expected to conduct
the same exercise as Sh Jongo, probably ending up not very differently. It was, however, perhaps a
partially-lost opportunity for the churches, where their difference did not come across as intelligent
or attractive. On the other hand, it may also have been wise to let it pass in the name of diplomacy or
minority humility. Communication and relations have an element of inexhaustibility, patience and
trust in the future. Perhaps in those meetings being seen and heard was enough for the Christians.
Besides, being understood does not hinge upon getting the whole and exact message across at every

The Qur’an declares the same faith in God the creator: “It was We Who created man, and We know what dark
suggestions his soul makes to him: for We are nearer to him than (his) jugular vein.” Q Qaf 50:16
789
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opportunity. However, in the long run, the work of having the theological differences understood and
not just tolerated by the other, remains a challenge to Christians as well as Muslims.

5.3. Complexities of lived religion
5.3.1. ‘Ecumenical religion’ and ‘elite religion’
As shown at the beginning of this chapter, whether the committee’s dialogue initiatives could be
considered authentically Islamic and Christian initiatives comprised a key issue. It may be asked
whether the task of defining what constitutes authentic religious identity in a theological sense was
among the Joint Committee’s leadership functions as it exercised religious leadership in the complex
religious landscape of Zanzibar. Such an issue brings to the fore the distinction between religious
leaders and followers as well as between ‘elite’ and ‘popular’ forms of religion, a topic that has been
discussed by a number of researchers.790 Based on his observations from Southeast Asia, Robert
Winzeler emphasises the fluidity of the conceptual pair, arguing that “the differences between popular
and elite religion are … subject to variation among different named religions, countries and periods
of time.”791
One may also ask whether the committee’s refutation as represented by Sh Jongo’s keynote
lecture above comprised an example of hegemonic ‘elite religion’ reinforcing theological orthodoxies
on a population adhering to ‘popular religion’ or whether such an understanding was misleading.792
Arguing the latter, I will propose a model that distinguishes between three categories of religion in
Zanzibar, namely ‘elite,’ ‘ecumenical,’793 and ‘popular’ religion.794
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Cf. the papers published in Catherine F. Cooper and Jeremy Gregory (eds.), Elite and Popular Religion: Papers Read
at the 2004 Summer Meeting and the 2005 Winter Meeting of the Ecclesiastical History Society (Woodbridge: Boydell
Press, 2006).
791
Robert L. Winzeler, Popular Religion in Southeast Asia (Lanham, MD: Rowman & Littlefield Publishers, 2015), 266.
792
Concerning hegemonic theory, Antonio Gramsci had a major influence. Born in 1891, he was an Italian Marxist who
was imprisoned in 1926 under the emergence laws passed by the Fascist government. His theory on hegemony was
articulated while in prison, where he died in 1937. Antonio Gramsci, Prison Notebooks Volume 2 (Columbia, NY:
Columbia University Press, 2011); Steven Jones, Antonio Gramsci (London: Taylor & Francis, 2007), 122.
793
I proposed this as an analytical concept for this argument, being aware of its etymological roots in the Greek concept
of oikos (home, house) and its centrality in the cooperation among churches; my understanding of the adjective
ecumenical is elaborated on in the text.
794
Winzeler defines popular religion as “beliefs and activities that have a supernatural dimension and that are widely
characteristic of ordinary people in contrast to the elite or orthodox adherents as informed by textual scripture.” He defines
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Based on the experience of the committee, I will contest the notion that the committee per se
embodied ‘elite religion,’ introducing instead the concept ‘ecumenical religion,’ arguing that
‘popular,’ ‘elite,’ and ‘ecumenical’ types of religion were interacting in Zanzibar. As such, this
section may be considered an example of the academic practice of categorising types of religion or
culture. As Mika Vähäkangas warned, however, such categories must not be seen as static or
cemented.795 They express differing aspects of religion that may co-exist in one person, practice, or
institution.
My claim is that ‘elite religion’ is not an adequate description of the committee’s response as
represented by Sh Jongo. ‘Ecumenical religion’ is a better term to describe what Sh Jongo and the
committee represented. I define the concept as the result of the ‘ecumenical’ process of defining the
‘least-common denominator’ of any given religion. As has been shown in the analysis of Sh Jongo’s
lecture above, such a process frequently ensues from a theological interreligious encounter. The key
points of his presentation did not represent ”elite religion“ but rather something belonging to the
indispensable cores of Islam and Christianity respectively.796 His was an attempt to articulate core
elements of the Islamic and Christian faiths that most Muslims and Christians respectively have held
to be true, diachronically through history and synchronically across geographical borders. These core
elements also serve to distinguish Islam and Christianity from each other as different faiths. Although
Sh Jongo underlined the commonalities between the two religions, he was also forced to use
arguments that were understandable to the Muslim and Christian public, namely that the cooperation
for peace was not an attempt to remove the unique features of either religion, and even less so an
attempt to establish a mixed religion. If such attempts are seen as expressions of ‘elite religion,’ it is
perhaps because it is frequently the ‘elites’ of a religion who are given the mandate to publicly
articulate such extracts or concentrates of a religion, such as religious leaders and scholars. However,
the role of religious followers should not be underestimated, most of whom would arguably be able
to articulate similar versions. Moreover, were religious experts to formulate inaccurate descriptions

it more widely than the past-oriented concepts “folk” or “aboriginal” religion because popular religion also encompasses
“the influence of modern mass media and technology.” Winzeler, Popular Religion in Southeast Asia, 265.
795
Vähäkangas points out that categories of religion should be understood as “partly overlapping, sets of values, ethics,
aesthetics, epistemology, and norms, … not … in an essentialist manner or as mutually exclusive.” Mika Vähäkangas,
“Babu Wa Loliondo: Healing the Tensions between the Tanzanian Worlds,” Journal Of Religion In Africa 45 (2015): 24.
796
Following Pieris, I assume that religions have a “soteriological nucleus or liberative core.” Aloysius Pieris, Asian
Theology of Liberation (London: Bloomsbury Academic, 1988), 59.
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of their religions, such elites would soon find themselves without a following or severely criticised
by fellow-theologians as well as their followers. Hence, such ‘ecumenical core definitions’ should
not be considered to be representing an ‘elite religion,’ but rather understood as cores shared and
agreed upon in an interplay between religious leaders (‘elite’), religious ‘followers’ and the core
theological traditions of the respective religions. Sh Jongo, in his attempt as a religious expert to
publicly articulate core religious teachings that were both unique to the respective religions and
recognisable to the religious adherents, demonstrated a ‘dual accountability’ to the core theologies on
the one hand and the religious followers on the other. Another context in which ‘ecumenical religion’
would naturally be articulated is in civil religion ceremonies. To publicly represent the religions and
not just their individual denominations arguably represents a similar task to the one with which the
religious leaders are charged in interreligious dialogue.797
Having argued that the committee’s theologising belongs to the genre of ‘ecumenical
religion,’ one may ask where ‘elite religion’ is practiced. I will suggest that, at least in Zanzibar,798
‘elite religion’ is that which is preached and practised in the mosques and churches on Fridays and
Sundays. Joined together in communal worship, religious experts such as imams and pastors give
their followers comprehensive elaborations of their respective theologies regarding how the religious
communities should interpret and conduct their lives in accordance with Muslim and Christian
teachings. In regular and public situations, the religious communities gather to take part in the ‘full
package,’ so to speak, enacting its core theology in core rituals (cf. fn. 751).799 Concluding so far, I
have defined ‘elite religion’ as public religion regularly practised. It may be simplified in a chart:
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Types of religion

Type of religion
Ecumenical

Characteristics
Least common denominator

Elite

‘Full package’ Islamic,
Christian
Syncretistic, ‘cosmic’

Popular

Primary location
Interreligious meetings, civil
religion occasions
Friday prayer, Sunday service
Everyday life

5.3.2. ‘Popular religion’ in Zanzibar
The religious landscape of Zanzibar is significantly influenced by ‘popular’ or folk religion. ‘Popular
religion’ may arguably be seen in light of the reality of hybrid identities, which have characterised
Zanzibar for centuries due to its creolised and cosmopolitan culture that has developed in a context
of trade.800 Just as cultural elements mix to become new entities, religious elements likewise mix and
combine into new ones. Ming-Cheng Lo conceptualises hybridisation as “signif[ying] the encounter,
conflict, and/or blending of two ethnic or cultural categories that, while by no means pure and distinct
in nature, tend to be understood and experienced as meaningful identity labels by members of these
categories.”801 Keri Smith sees hybrid identities as a result of interaction between the local and the
global: “The local and the global interact to create a new identity that is distinct in each context. As
the two interact, the local influences the global and the global influences the local. The local is
universalized and the universal is localized.”802
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Used in the religious realm, the concept ‘hybrid identities’ may resemble the concept
‘syncretism’, as it denotes the mixing of something alleged to be pure, resulting in something new, a
mixture, which by some is considered ‘impure’ (fn. 753). A religious worldview rooted in African
traditional religions adds to Christian and Muslim life interpretations in Zanzibar, as it is nurtured by
various practices.803 In 1991 and 1992 the anthropologist Kjersti Larsen conducted field studies on
the issue of spirit possession. Her study describes her own participation in such spirit possession rites,
as well as mapping a multireligious reality present in the spiritual world, where the spirits with which
the Muslim women participating in the ceremonies could be possessed not only included Muslim
spirits from Somalia, but also “masheitani ya kabuki, who are Christian spirits from Madagascar, and
masheitani ya habeshia, Christian spirits from Ethiopia. Then there are the masheitani ya rubamba,
who are pagan spirits from the island of Pemba.”804 A more public manifestation of the spirit world
was the popobawa phenomenon, a brutal spiritual being that regularly caused public panic at the times
of important political events, for instance in Pemba in 1995.805 My own observations among
Christians showed a clear awareness of the spiritual world, for instance with many Christian songs
dealing with shetani, the devil, and his attempts to lure people away from God.
But the common view was that Islam was more accommodating towards traditional religious
practices, such as magic and rituals involving ecstatic experiences. This corresponds to historical
studies of the East African coast. When J.S. Trimingham was surveying Islam in East Africa in 1961,
including Tanganyika and Zanzibar, he observed that the “borderline between Islam and animism is
almost imperceptible.”806 Both Trimingham and Loimeier claimed that the ease with which an
individual could combine Islamic faith with non-Islamic rituals comprised a significant explanatory
factor concerning the processes of conversion to Islam.807 As early as the 1880s, a coughing ceremony
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called dhikr ya kukohoa had become popular among slaves in Zanzibar. The maulidi ya Kiswahili
(celebration of the Prophet’s birthday according to Swahili culture) made Islam available to people
outside the Arab elites, its ecstatic rituals providing continuity from traditional African religious
ceremonies.808 Soon after settling in Zanzibar in 2002, I had the privilege of witnessing such dhikr
ceremonies in a village in northern Unguja.809 Having been invited to be present, along with hundreds
of others, at a maulidi celebration, starting at midnight, I experienced how dhikrs were performed in
the crowded night:
Nearby the Qadiriyya group (a Sufi order) started to arrange themselves around their flag. ‘Bo
Allah’; ‘come God’, they said in chorus, with African pronunciation of the word Allah. A
couple of hours later they were approaching the ecstatic. The music they produced with their
voices was hypnotic to say the least. A log of wood had been set alight, so there was a strong
odour of incense all over the area. Then over to another group, another local variety of the
same Sufi order. Again there were the most fascinating drumming sounds from the men’s
lungs. No wonder there were many standing in the middle of the crowd with their tape
recorders, immortalising the experience.810

Some may interpret such a ceremony as contextualised Islam, where the distance between the
aboriginal and the imported religion is so short that perhaps both are still alive, constituting multiple
religious belongings.
As Tanzanian theologian Laurenti Magesa has pointed out, “multiple religious belonging is
not merely an academic or theoretical issue. African converts to Christianity (and Islam) have always
lived it.”811 The churches’ attitudes towards the expressions of traditional African religions, however,
have varied.812 In the 1920s, Godfrey Dale (3.1.6; fns. 281-282) wrote about the common belief in
witchcraft (uchawi) and the practice of magic in Zanzibar, constituting an issue with which the
missionaries felt forced to deal. He took careful note of its negative aspects, arguing that an
“atmosphere of fear” was the result of the persistent grip the traditional beliefs and practices had on
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Christians and Muslims alike.813 A different attitude was held by Bishop William Vincent Lucas, who
served on the mainland from 1909. He primarily made note of what he recognised as positive values
and practices.814 Lucas and others may be regarded as early proponents of an inculturation approach,
which will be discussed in the next section.
An analytical perspective from Pakistan throws light on the religious landscape in Zanzibar.
Serving there as a priest, John O’Brien concluded that “the underlying religion largely remained the
aboriginal.”815 Moreover, Pieris’ analytical model likewise appears relevant in Zanzibar. A Sri
Lankan Jesuit priest, he distiguishes between cosmic and metacosmic religions:

A cosmic religion is an open-ended spirituality that awaits a transcendental orientation from
a metacosmic religion. It is therefore not a question of one replacing the other, but one
completing the other in such a way as to form a bidimensional soteriology that maintains a
healthy tension between the cosmic now and the metacosmic beyond.816

I once heard the relationship between the cosmic and metacosmic types of religion portrayed as one
between the hosting heliport and the landing helicopter. In the case of Zanzibar, “the heliport” would
be the traditional African religions and “the helicopter” would be Islam and, later, Christianity.
Rather than regarding the relationship between the cosmic and metacosmic types of religion
as contradictory, Pieris considers their functions to be complementary. The complementarity between
the cosmic and metacosmic types of religion plays out in individuals, on social levels, and in theology.
This issue is not confined to Africa and Asia, as one may identify comparable issues in the
discussions about Christianity and the West. Whereas, in the past, both Africans and Europeans may
have assumed that European Christians practiced a ‘pure’ religion, uncontaminated, as it were, by
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influences from cultural and traditional factors and other religions, such views have been largely
abandoned. Critical voices have asked whether Europe was ever really Christian, pointing to the
continuing legacy of pre-Christian European cosmic religion,817 whereas others have referred to
modern influences such as rationalism818 or Eastern religious influences819 to challenge the idea of a
Christian Europe. While Pope Benedict XVI established a new Pontifical Council for Promoting the
New Evangelization partially to counter what he termed the “abandonment of the faith” in cultures
which had for centuries been “permeated by the Gospel,”820 Pope Francis attempted to acknowledge
the legacy of church presence in the West for centuries, calling it an “evangelized culture.”821
Emphasising both the break and the continuity between Europe’s past and present, Julia Kristeva
contributes with a fruitful metaphor when referring to the situation of the region’s contemporary
culture and philosophy as detached from its Christian source: “The vision of human complexity to
which I am attached [born in Bulgaria in 1941, with its history of Communism and Orthodox
Christianity, Kristeva is a philosopher and psychoanalyst living in France] … springs from
Christianity, though it is now detached from it, and aspires to elucidate the perilous paths of
freedom.”822
Concluding so far, whether in Africa or Europe, religious identity is always influenced by
historical legacies and contemporary influences, rendering the concept ‘pure religion’ meaningless.
It is difficult to distinguish between religion and culture, which will also be demonstrated in the

817

Wessels’ book shows that inculturation happened in Europe. Anton Wessels, Europe: Was It Ever Really Christian?
The Interaction between Gospel and Culture (London: SCM Press, 1994).
818
Bosch, Transforming Mission, 262-67.
819
Paul Heelas and Linda Woodhead, The Spiritual Revolution: Why Religion Is Giving Way to Spirituality (London:
Wiley-Blackwell, 2005).
820
Kirsteen Kim and Paul Grogan, The New Evangelization: Faith, People, Context and Practice (London: Bloomsbury,
2015), 1-2.
821
“The Christian substratum of certain peoples – most of all in the West – is a living reality. Here we find, especially
among the most needy, a moral resource which preserves the values of an authentic Christian humanism. Seeing reality
with the eyes of faith, we cannot fail to acknowledge what the Holy Spirit is sowing. It would show a lack of trust in his
free and unstinting activity to think that authentic Christian values are absent where great numbers of people have received
baptism and express their faith and solidarity with others in a variety of ways … The immense importance of a culture
marked by faith cannot be overlooked; before the onslaught of contemporary secularism an evangelized culture, for all
its limits, has many more resources than the mere sum total of believers. An evangelized popular culture contains values
of faith and solidarity capable of encouraging the development of a more just and believing society, and possesses a
particular wisdom which ought to be gratefully acknowledged.” Pope Francis, The Joy of the Gospel: Evangelii Gaudium
(New York: Crown Publishing Group, 2014), 68.
822
Julia Kristeva, This Incredible Need to Believe (Columbia NY: Columbia University Press, 2009), 78.

213

discussion of Swahili culture in section 5.3.3. More research could be carried out on the issue,
possibly overlapping with studies of contextual theology,823 ‘inculturation,’824 the interface between
culture and religion, religion and society, and so on.
One may ask how Islam unfolds at its interface with cosmic religions and how its ‘elite’ and
‘popular’ levels interact. Writing from a Southeast Asian context, Winzeler argued that “at the current
time it would seem that Islam has the narrowest gap between popular and elite levels of religion.”825
This could be explained by the observation that Islam, although clearly metacosmic and oriented
toward a transcendent reality, arguably also accommodates cosmic elements to a considerable degree.
One may also ask how the members of the Joint Committee responded to the issue of folk
religion and syncretism, in the sense of mixing Islam or Christianity with elements from traditional
African religions. The committee did not concern itself with issues of popular religion, hybridity, and
the like. It could have addressed such issues and many more, but its focus was peace. For the
committee, popular religion and hybridity were not focal points but a number of aspects among many
others that constituted its members’ horizon and context. As active religious leaders in their respective
faith communities, they were very much in touch with ‘popular religion,’ making use of various
strategies as they related to its expressions and worldview. When I asked a sheikh about his own and
his peers’ attitude towards the Sufi brotherhoods (tarika), whose practices include a number of
elements from traditional African religions, he expressed that although they were not entirely
enthusiastic about the brotherhoods, they accommodated them for the sake of pedagogy because they
provided popular and easy access to Islamic life for women, children, and others. The attitude seemed
to be that those engaged in traditional practices needed guidance rather than condemnation. Other
groups of religious leaders, such as the Salafists,826 were less accommodating, regarding the Sufi
brotherhoods as unIslamic innovations (bida).827 Both Muslim and Christian religious leaders in
Zanzibar seemed to relate to ‘popular religion’ in Zanzibar by attempting to educate their followers
to get closer to the ‘metacosmic’ cores of their respective religions, while patiently tolerating practices
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more in tune with the prevalent ‘cosmic’ worldviews.828 Concerning outright participation in rites
closely associated with the ‘cosmic’ African traditional religion, Muslim religious leaders generally
seemed more likely to do so, arguably stemming from Islam’s history of accommodation, in contrast
with Christianity’s more hostile legacy towards such elements.829
Summing up, lived religion in Zanzibar exists in popular, ecumenical, and elite modes, and
elements and representatives of the three interact and influence each other. From the hybrid reality of
Zanzibar, however, it was my clear impression from conversations with religious leaders and listening
to hundreds of Christian sermons and overhearing random Islamic hotubas (religious homilies) that
most religious leaders strived to convey messages that were accepted as authentically Muslim and
Christian respectively, in order to renew the distinct Christian and Muslim identities lest they become
indistinguishable from any other.

5.3.3. Intertwining of multiple identities
Religious identity in Zanzibar is complex and real, although among researchers it may appear as if it
has attracted scant attention compared to issues such as politics, race, and class.830 If anyone were to
consider the issue to be of limited interest because most Zanzibaris are Muslims, the topic quickly
opens up when the categorisation as ‘Muslim’ is further refined into more particular distinctions such
as affiliation to Sufi brotherhoods, levels of religious education, intensity of involvement, etc.831
Religious identity is one of several identities, however. According to Amartya Sen, each person has
multiple identities and the importance of each may alter in response to changing contexts.832
Zanzibaris themselves are well aware of their multiple identities (2.5.1; fns. 143-146), and some are
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also aware of their changing nature (cf. the Shirazi identity discussed in 3.1.7, fns. 302-307, and the
issue of conversions back and forth presented in 3.3.4; fns. 470-472 & 476).
In societies where the community is considered more important than the individual, such as
Zanzibar, cultural and religious identities are generally perceived to be intertwined. 833 Aspects of
culture “can become enmeshed within the makeup of a religious identity,” such as music, dress, and
modes of speech.834 Moreover, religious identity can be linked with other clusters of affiliations, such
as “ethnolinguistic, geographic, and national affiliations as well as the social expectations tied to
these: vocational and spousal selection, gender roles, migrational patterns, models of community
service, and normative emotive behaviors and interpersonal interactions.”835 On the Swahili coast,
the identification of Swahili culture with Islam has entered the understanding of history, intertwining
religious and Swahili history, helped by a long Islamic history, which is sometimes even perceived
to predate the official beginning of Islam: “Zanzibar is also unique because of religion. Some people
argue that Islam came to the islands even before it arrived in Medina.”836 It may be asked whether
such an identification of religion and culture is fruitful.
When Swahili culture is characterised as Islamic, it is based on the observation that many
features of the Swahili culture are reminiscent of other cultures where Islam is the main religion,
hence deemed to have Islamic or Arabic roots. Describing the relation between culture and religion
in Zanzibar, an interviewee said: “The culture of the people of Zanzibar, a big part, is Islam. A big
part, a big part is Islam.”837 Mazrui and Shariff describe how some in the Swahili diaspora have
interpreted their fate religiously: Like the first Muslims involuntarily exiled in Medina from
persecution in Mecca are remembered as muhajirun, so some Swahili in the diaspora have referred
to themselves as modern muhajiruna,838 interpreting their destinies analogously, as victims of the
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enemies of Islam.839 However, the issue of religious identity becomes complicated when culture and
religion become intertwined and the distinction between them blurred. A question for Christians is
whether it is possible to be a Christian Swahili. True to their culturally flexible theology,840 I have
witnessed Christians in Zanzibar and Mafia experimenting by using taarab music with Christian
lyrics.841 Whether a Swahili Christianity is considered an unacceptable hybrid depends on the
theologies of the various Muslim and Christian communities, but also other variables influencing
Christian-Muslim relations that play out somewhere along the scale between “exclusion and
embrace.”
The issue is also crucial for someone belonging to the Swahili culture who wants to leave
Islam. In light of how apostates belonging to the Swahili culture have frequently been treated (3.3.4;
fns. 458-465), the assumption that the religion and culture are intertwined arguably has the power to
continue to prevent conversions and leave the devout Muslim Swahili with a predefined
understanding of where the red line goes, namely that for a member of Swahili culture, religious
freedom does not in practice include the right to leave Islam.842
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The intertwining of religion and culture has consequences for Zanzibari Christians who have
been part of the Swahili culture for a long time, frequently having accommodated Swahili cultural
traits and relating to it as a matter of fact. Muslims belonging to the majority consider the minority’s
accommodation natural and reassuring, as a Muslim interviewee related: “For instance, I wear kanzu
and coat, but there are Christians who wear kanzu and coat; if you invite him for another occasion he
wears kanzu and coat and kofia; it’s not religion, it’s culture and the official dress code of
Zanzibar.”843 However, more recently-arrived minority Christians from the mainland sometimes
identified the majority’s expectations to them to adapt as a lack of respect, as expressed by this
Christian woman:

And even if a [Muslim woman] is going to have walked by there, we [Christian women] are
forced to wear our headscarf like her. And since I was born I’ve not been adept at putting on
a headscarf to cover anything. No, I have only put it on as a decoration, but it’s not necessary
to cover up. When you go out you’re told that you are not dressed.844

This pressure is likely to be felt more by Christians from the mainland, who are not used to being part
of a minority expected to avoid upsetting the majority, than Christians who have lived in Zanzibar
for decades and become used to the norm. The power differences stemming from the majorityminority dynamics challenge Christian-Muslim relations: “Dialogue between Muslims and Christians
in Zanzibar is difficult because a majority by nature has a tendency to ignore a minority. The majority
always feels secure and has a tendency to dominate everything and everybody.”845
The identification of Islam with Swahili culture seems to increase when both religion and
culture are considered to be threatened, be it in a context of globalisation or the context of the union,
where Zanzibaris feel like a minority, wary about immigration from the mainland, which is
considered a threat to the Swahili culture: “Therefore Muslims of Zanzibar, Christians of Zanzibar,
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OK, we are afraid that new Christians from mainland, from outside, come to disrupt our culture,
which we have stayed with for centuries.”846
Another effect of the identification of religion with culture is that it is logically transferred
onto the interpretation of tourists and other Westerners: “For the culture of Zanzibar, when you say
‘Western civilisation’ and ‘Christian civilisation,’ [it is] the same. You see?”847 Although in the West
it has been common for decades to distinguish between religion and culture, the pendulum may be
swinging towards a western attention to the de facto close identification between the religion and
culture in other “civilisations” and in the process perhaps rediscovering that in the West, too, religion
is undoubtedly connected with culture (fns. 817-822).
In line with inculturation theology, introduced in 5.3.2 (fn. 824), one may critically ask
whether an integration between gospel and culture is not what Christianity really aims at. Such a
theology implies a positive attitude towards culture, which was not common among missionaries in
the past (5.3.2; fn. 813). Missionary hostility to African culture inspired deep processes of reflection
on the part of African Christian theologians concerning the relations between the gospel and human
culture. For instance, in the 1950s, Catholic priests in Africa were struggling with how to reconcile
Christianity with “négritude,”848 a concept which, in the minds of Africans and Europeans alike at
the time, was considered incompatible with Christianity. Understanding the concept as “Africanness,”
the Cameroonian Jesuit priest Meinrad Hebga did not regard it as the opposite of Christianity: “La
négritude can be fulfilled by Christianity without losing nor disowning herself.”849 Recognising the
infinite value of African culture, he wrote: “It appears as if the African wisdom, arts, customs, and
languages can in themselves be fulfilled or adapted by Christianity; this does not violate la négritude
nor does it empty her of herself.”850 As a consequence of this positive view of culture, the African
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languages were to be seen as the God-given media through which God would make himself known:
“It is the only way to speak to Africa about the wonders of God; in her language.” 851 Later, Lamin
Sanneh developed his argument concerning Christianity itself as a translation movement,
emphasising the crucial role of languages in the incarnational process of Christian mission.852 Hence,
although one may be sceptical about the intertwining of religious and cultural identities, at a certain
level it is inevitable, because religion can only be transmitted or expressed through cultural means.
Writing in 2013, however, Magesa regretted that the Christian faith had failed to “enter thoroughly
into its host African culture and become part of it to liberate it.”853 History shows that inculturation
processes are not swift, sometimes requiring theological reinterpretations of the past as well as
‘healing of memories’ on communal and psychological levels.854
Summing up, it appears that, on the Swahili coast, cultural and religious identities are
intertwining. Although it may be a historical fact that culture and religion have mutually influenced
each other there and elsewhere, there appears to be a possibility that too close an identification can
produce provinciality and exclusion. On the other hand, it is possible to observe how both Islam and
Christianity, as missionary religions, hope to become integrated into both cultures and human beings
(3.3.3; fn. 448, 3.3.4; fn. 468, 6.2.1; fn. 935 and 7.3; fns. 986-993). While this ambition remains a
logical consequence of their respective self-understandings as custodians of divine revelations of
universal validity, to avoid unethical results, the missionary ambition should be tempered by a respect
for the individual’s religious freedom, which includes the right to choose or reject a religion. Hence,
a Swahili does not have to be a Muslim, nor does a Westerner need to be a Christian. Freedom of
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religion implies that a Christian can appropriate the parts of Swahili culture which they find
compatible with Christianity; likewise, a Muslim can appropriate the parts of Western culture which
they find compatible with Islam. No matter how much religion wants to or succeeds at integrating
into a culture, religion and culture are not one and the same.

5.4. Religious identities in interreligious cooperation
5.4.1. The PROCMURA approach
The most important question is how Christian-Muslim cooperation can contribute to peace. The Joint
Committee provides one example, and, because it largely adopted the PROCMURA approach (4.1.6),
that method will be explored in some detail. It is summarised in PROCMURA’s mission statement:

Faithful Christian witness to the Gospel in an interfaith environment of Christians and
Muslims that respects the spirit of good neighbourliness, and Christian constructive
engagement with Muslims for peace and peaceful coexistence towards the wholistic
development of the human family and the environment.855

This statement provides the energy and theological basis for engagement with Muslims for peace and
peaceful coexistence. It makes sense in multi-religious societies across Africa where Muslims and
Christians practice their faith side-by-side, including Zanzibar (fn. 143). The double approach speaks
to an intra-Christian reality where the focus for some may be limited to ‘heaven’ – that Muslims ‘hear
the gospel and are saved’ – and for others limited to ‘earth’– that peaceful relations are built or
maintained.
PROCMURA’s approach retains the paradox, taking both ‘heaven’ and ‘earth’ seriously. It
emphasises the need to be faithful Christian witnesses; accountable to and inspired by the Christian
faith (cf. fn. 576). Equally emphasised is constructive Christian engagement with Muslims for peace.

PROCMURA, “Mission & Vision “ accessed September 23, 2014. http://procmura-prica.org/en/?page_id=1119. This
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This double approach corresponds with the holistic mission practice and thinking prevalent in
Catholic, mainline Protestant, and, increasingly, Pentecostal churches.
The PROCMURA approach appears to have diverse roots. One is the early Pan-African
experience, which sought to establish unity and cooperation across religious boundaries for the sake
of the common good. One pioneer of Pan-Africanism, Edward Wilmot Blyden (fn. 296), left a legacy
encouraging Christian-Muslim cooperation. His book Christianity, Islam and the Negro Race,
inspired the 1888 Christian-Muslim debate in Freetown, Sierra Leone, on the issue “Is Christianity
or Islam best suited to promote the true interests of the Negro race?” Blyden identified the issues of
common concern facing African Christians and Muslims in his century as slavery, European
colonialism, and racism. Although Blyden “erred on the side of romanticizing Islam,” Lamin Sanneh
argues that his lasting legacy was
to convince Christian African elites that Islam is part and parcel of Africa, that it has a vital
contribution to make to the cause of national awakening, that the pattern of Christian
involvement in Africa is anticipated to a significant degree in Muslim Africa, and that the
ancient antagonisms between cross and crescent are woefully out of place on the continent.
Consequently, Christian Africans may draw close to Muslim Africans without fear of
compromise.856

PROCMURA’s emphasis on Christian-Muslim cooperation for peace presupposes a definition of
Africanness in which religious freedom constitutes a core part. Such a fundamental commitment to
religious freedom is alluded to by Johnson Mbillah when he portrays Africa as the host that, in the
earliest days of both Christianity and Islam, welcomed the child Jesus and the first Muslims
respectively on the continent to find refuge from persecution.857 Mbillah argues that the culture of
religious freedom permeating traditional African religions was a precondition for Africans allowing
Islam and Christianity to grow roots on the continent.858 Muslims acquainted with the PROCMURA
approach have sometimes expressed relief when discovering that it allows them to be themselves as
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Muslims. Moreover, the shared African religious roots arguably comprise a potential basis for unity
between Christians and Muslims in Africa.859
A second root for PROCMURA’s approach is the missionary experience in Africa. Its first
general advisers were missionaries and, while PROCMURA remains structurally independent from
mission societies, it is still voluntarily partnering with European and North American mission
societies in the spirit of partnership and interdependence.
Among the early missionaries who preceded PROCMURA in practicing the double approach
was Bishop Frank Weston in Zanzibar. In the context of the First World War, observing the effects
of the wars that Europe’s political powers had inflicted upon the world, including Tanganyika, he
reflected upon Christians’ relations to politics. He warned against “cozying up to power,” a tendency
he particularly identified in the Anglo-Catholic tradition: “an Episcopate walking arm in arm with the
world’s great ones.”860 However, he also lamented the non-political attitude of the Pietists,861 too
pious for worldly affairs, too concerned with heaven: “On the other side are the non-Catholic bodies,
that refuse altogether to allow for the admixture of politics with the piety that moved their
founders.”862 Weston’s own mission practice (fns. 288-291) comprised a possible solution to the
problem, where he demonstrated that individual Christians, as well as the churches, have to engage
with this world, including politics, but in the engagement always retain the distinctiveness implied
by the Christian identity.
The missionary roots have arguably given historical and theological weight to PROCMURA’s
emphasis on faithful Christian witness. A highly-charged theological concept (fn. 1009), witness
alludes to the unique feature of Christianity that the revelation of God has witnesses. It takes place in
history and geography, in the incarnation, as articulated in the 1958 key document that guided the
formation of IAP/PROCMURA: “God did not merely send books and prophets – He came. It takes
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God to reveal God. Therefore, God is revealing and revealed, the Father and the Son.”863 Reminiscent
of PROCMURA’s commitment to Christian witness, during WCC’s deliberations on dialogue before
its fourth assembly in Uppsala in 1968, the Africa missionary Bengt Sundkler (fn. 165) inspired the
assertion that “dialogue with men of other faiths does not imply a denial of the uniqueness of Christ
or any loss of the Christian commitment to him.”864 One may further argue that a logical consequence
of belief in the incarnation is engagement with the material world, because God cares enough about
it to become part of it in order to redeem it. This engagement does not preclude a Christian faith, but
draws inspiration from it.
Having identified two roots that have shaped PROCMURA’s approach, namely the PanAfrican and the missionary experiences, the next paragraphs will focus on East African history,
arguing that Christian engagement with Muslims for peace understood as Christian witness has been
clearly played out in the multireligious context of East Africa. Historically, it appears as if many
political moves in Kenya and Tanzania have been and still are met with suspicion (4.2.1; fns. 607609 & 4.3.2; fn. 664) for being part of a larger strategy on the part of either Christians or Muslims to
gain the upper hand. Christian-Muslim interplay has therefore regularly been seen as one of
competition rather than one of cooperation for the common good. Such suspicious preconceptions
also affect initiatives like the Joint Committee’s, explaining the underlying doubts as to whether there
were hidden agendas (6.1.1). Whereas Christians remain wary of Muslim strategies to gain political
power, such as the campaign to have Kadhis’ courts entrenched in the Kenyan constitution,865
Muslims interpret many initiatives as mfumo Kristo, an allegedly grand Christian scheme to further
the interests of Christianity in the region:
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Many associate Christian-Muslim relations [with mfumo Kristo] and say that perhaps this is
what has been going on until now. And even the issue of the revolution, the issue of the union;
there are some who associate it and say: the existence of the union is something that has been
enforced by mfumo Kristo.866

The suspicions are cemented by referring to contributions from the academic realm. An example is
the Catholic scholar and missionary John Sivalon’s thesis on the Catholic Church and politics on the
Tanzanian mainland from 1953 to 1985,867 which has been referred to by Mohamed Said as evidence
that the church has considered Islam an enemy.868 Suspicious interpretations have possibly inspired
stronger verbal attacks, usually directed against the Catholic church.869 The suspicions have deep
roots, the legacy of slavery among them. Temu provides an example of how the East African
experience of slavery is echoed in later configurations of Christian-Muslim relations,870 interpreting
a conflict in Mombasa in 1883 between Arab plantation owners and missionaries’ freed slaves’
settlements as “a clash between two sharply different cultures, one believing in slavery and the other
sharply opposed to it.”871
The pre-independence period saw the planting of more seeds of suspicion. Sensing that the
colonial era approached its end, the churches knew that the impending independence would place
great demands on them. Aware of an alleged Muslim strategy developed at the East African Islamic
Conference in Nairobi 26-27 December 1953 to gain political influence after independence,872 one
could see in Pastoral Information, a newsletter for Catholic clergy in Tanganyika, that the churches
prepared themselves for a future where they would “have to be the leaven of the people in
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Tanganyika,” in other words a critical, essential, and moral part of the new nation.873 There were no
illusions about a common ground for Christian and Muslim engagement for the common good. For
instance, an article in Pastoral Information argued that Muslim principles do not include the fight for
non-Muslims’ rights, whereas Christian principles require the fight for non-Christians’ rights as
well.874 One may argue that such a generalisation retrospectively appears too pessimistic, as there
have been examples of Muslims standing up for non-Muslims’ rights.875 Moreover, whereas
Christians have worked for nation-building and everybody’s rights in many national liberation
movements in Africa, Christians and Muslims have also united in the common project of nationbuilding, such as in movements like TANU.876 Facing the new reality, the churches formulated
strategies for how to engage with Islam in Africa, and they were not dissimilar to PROCMURA’s
approach.
The East African churches’ approach was influenced by recommendations from the ongoing
Vatican II deliberations. Cardinal Augustin Bea’s intra-Christian recommendations on how to relate
to Muslims were articulated in Rome on 13 January 1963.877 Conveyed to Catholic clergy in
Tanganyika a few months later through Pastoral Information, his words remain remarkably relevant.
He argued that the churches must engage with Muslims rather than isolate themselves, outlining two
lines of thinking that are not conducive to such engagement: First, “the idea that ‘everything human
is corrupted and cannot possibly contain something of value,’” which is arguably the temptation for
religious fundamentalists. Second, “a syncretism willing to accept anything but indifferent to
everything,” which is arguably the temptation for relativists.878 In other words, for churches to
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fruitfully serve the societies that they share with Muslims, the recommendation was not to withdraw
from direct engagement.879 Similarly emphasised was the need to remain faithful Christian witnesses
in their engagement for peace.
The double approach of engagement and faithfulness to the respective religions appears to
have combined to constitute a “bearing mark”880 for how religious leaders and institutions could
navigate in the interface between religion and politics; namely by developing Christian-Muslim
cooperation for the common good in the joint project of nation-building.881 Moreover, it appears to
have been appropriated in Tanzania, where the churches have invested their resources in nationbuilding together with Muslims, yet conscious to retain their religious identities (3.2.2; fn. 380).
PROCMURA’s approach insists on a middle path between syncretists and relativists on the
one hand, for whom the concept of Christian witness is not key, and fundamentalists and pietists on
the other, for whom this world is less important than the next. This approach was clearly adopted by
the Joint Committee. Speaking from his dialogue experience in Zanzibar, Daniel Nygaard Madsen
also reiterated the PROCMURA principle: “What we do here is faith-based reconciliation work. It is
different from other peace work. We do it because of our faith, not in spite of our faith.”882
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One may conclude that the PROCMURA approach is a unique contribution to how religious
identity is activated in interreligious cooperation. The question remains as to whether the
PROCMURA approach constitutes an African contribution to theology. With regard to its origins,
one may affirm that it is indeed African, but as for validity, one may argue that it stretches beyond
Africa. In this way, the PROCMURA approach is arguably related to diapraxis thinking, which has
also developed in African contexts and invites others to be inspired by and to apply it in modified
versions in their own contexts (cf. 7.6, after fn. 1024).883

5.4.2. Acknowledging religious difference
Arguing that, in Christian-Muslim relations, the acknowledgment of different religious identities
comprises a precondition for fruitful cooperation, an interviewee articulated a key learning point from
Zanzibar:
We have to acknowledge our differences from the beginning … We are completely different;
we are not the same religion. But we have common responsibilities, we live in a common
world, and we have to see how we can reach our common responsibilities together, how can
we be of help to you and how can you be of help to us? And where can we cooperate? But
having common responsibilities does not mean that we are the same. It’s just like in a
marriage, you and your wife have a common responsibility of making the marriage work, but
it doesn’t mean that you are the same … And I think that’s the same in dialogue, in ChristianMuslim relations, we have common responsibilities, common goals, but we are Christians,
they are Muslims. But we have to see how we can make it work. But sometimes we don’t say
so, we use the wrong wording, and it ends up with people saying that ‘this is trying to create
syncretism’, [that] this is our goal.884

The conviction that acknowledgment of difference is important in interreligious cooperation is
supported by Emmanuel Lévinas’s philosophy, whose contribution to the understanding of difference
and otherness has inspired Christian-Muslim dialogue, not least his introduction of the concept of
“the Other.”885 His philosophy provided inspiration when I attempted to explain the practice of
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dialogue in Zanzibar.886 His philosophy of “the Other” appears to have affinities with the African
experience of religious tolerance as co-existence and cooperation across different religious identities.
Both emphasise ethics more than dogma. This thinking is recognisable in Johnson Mbillah’s quote,
which is based on his vast practical experience across the African continent, whence he has come to
identify acceptance of religious difference as crucial for peace in Africa:

It will be a disaster for interfaith relations if those from any faith attempt to explain away their
cardinal doctrines for the sake of peace and harmony. The quest for peace and harmony among
faiths is possible only if we are able to acknowledge that there are major differences in our
belief systems. Instead of agonizing over them, we must accept our differences and seek to
live harmoniously despite them.887

The concept of “the Other” must be seen in connection with the concept of “the Same” (fn. 775).
Lévinas identified the primacy of “the Same” as a fundamental feature of Greek and Western
philosophy, dating back to Socrates and therefore called “Socratic.”888 Socratism was characterised
by its focus on knowledge and cognition, but Lévinas identified this emphasis as inherently or
potentially violent because it inserted something into the space between ‘me’ and ‘the Other.’ Hence,
what ‘I’ encounter is no longer ‘the Other,’ but ‘the Same,’ “corresponding to what is identical,
autonomous and me-shaped.” At the same time, he argued, as continued, and interpreted, by Bernhard
Taureck, “the cognitive intervention in the world constructs self-sufficiency.”889 As a contrast to
Socratism, Lévinas proposed the concept ‘Messianism,’ seen as an ethical demand derived from the
Bible that every human being should act as if they were the Messiah.890 Taureck saw the consequences
of Messianism, at the historical-political level, as “creating peace and plurality instead of war and
submission,” whereas on the theoretical level it should “fulfil ‘subjectivity’ beyond the socratically
inspired equivalence between thinking and being.”891 The consequences for Christian-Muslim
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relations would be the primacy of engaging with ‘the Other’ through ethical practice and cooperation
to regarding ‘the Other’ through analytical lenses. Such thinking also asserts the primacy of love
before understanding, and sameness as no more of a precondition for love than otherness.
Lévinas’s thinking was arguably practised in the Joint Committee’s dialogue initiatives in
Zanzibar: Through the open atmosphere and free speech in the public dialogue meetings, where
participants were free to speak for themselves and the conveners listened and responded to what was
said, the meetings were, in practice, discouraging the practices of ‘saming’ and ‘othering.’ Hence, Sh
Jongo’s lecture exemplified an attempt to avoid both saming and othering. Moreover, the initiatives
did not have enlightenment and cognitive progress as the main goal, but rather peaceful relations,
which is arguably synonymous with unity (fn. 969) and love (fns. 588, 602 & 1017).
In intra-Christian theological debates, the issue of religious identity is regularly brought up
between proponents of ‘pluralistic theologies of religion’ and those who emphasise ‘the uniqueness
of Christ.” 892 A position that makes more sense in religiously-pluralistic societies like Zanzibar has
arguably been articulated by Jürgen Moltmann: “A religion which has given up claiming uniqueness,
one might fairly say, is of no special interest.”893 While many hesitate to engage in interreligious
dialogue due to “the fear of losing one’s identity,” Archbishop Michael Fitzgerald prescribes
“rootedness in one’s own convictions” as the remedy.894 Concerning how to relate from one’s own
faith in interreligious dialogue, the Generous Love document (5.2.1; fns. 764-765) provides an
example. In contrast to Nostra Aetate (fn. 493), which takes the needs of the world as its starting
point, Generous Love takes God as its point of departure by articulating a Trinitarian theology,
emphasising the Christian identity in the encounter: “Whenever as Christians we meet with people of
different faiths and beliefs, we do so in the name and the strength of the one God who is Lord of
all.”895 The document is characterised by Bishop Michael Ipgrave, one of its authors, as “Trinitarian,
missiological and scriptural,” the latter referring to its 24 quotes from the Bible.896
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Johnson Mbillah’s oft-repeated message to church leaders who suspected that dialogue was a
Western or pluralistic concept that expected those in dialogue to shred their distinct religious
identities was that the only option is “to go as you are” in dialogue.897 Arguing that in interreligious
dialogue it is crucial to relate from one’s religious identity, at the 2013 Maroua conference he
reiterated that PROCMURA’s aim is
not to water down anybody’s faith but to encourage collaboration among the two faith
communities. He warned against the notion of putting Islam and Christianity together to create
“an omelette of religion,” emphasizing that PROCMURA’s vision advocates for
understanding (not forgetting) our differences to live in harmony.898

Based on practical dialogue experience in Zanzibar, I concluded that “one can enter into the dialogue
being oneself, and one is not required to shed any part of one’s own religious faith or identity. The
one I am in dialogue with is always different from me.”899 In dialogue, it is a prerequisite to be oneself.
Being oneself as Christians and Muslims arguably presupposes linking oneself up to the vast material
in one’s own tradition while still choosing what to use and how to interpret it. Being oneself, as part
of an autonomous tradition with a distinct voice, one may have a genuine and recognisable
contribution.

5.5. Conclusion: The reality and dignity of difference
Muslim and Christian religious identities are not the same, nor do they seek to be mixed, claiming
instead that acknowledgment of different religious identities comprises a precondition and a resource
for fruitful interreligious dialogue. It could be feared that dialogue itself loses meaning if it becomes
wishful thinking for a sameness-seeking elite. Making dialogue an elite exercise leaves a great
number of people behind, including the elite, from exploring the paradox of coexistence and love
across differences, perpetuating instead the assumption that coexistence and love are based on
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Mbillah, Maroua Report, 21-22.
899
Langås, “Interreligious Cooperation in Zanzibar 2003-2010.”
897
898

231

sameness.900 Moreover, should Christian-Muslim dialogue become an exercise for the few, many
would remain ignorant about crucial, basic, and specific differences between Islam and Christianity,
such as views of Scripture, revelation, and religious tradition, but also bereft of the profound
experience of love and coexistence that can occur across differences. The challenge is to facilitate
Christian-Muslim dialogue so that many can take part in it, going ‘as they are.’ This corresponds to
LWF’s thinking about ‘diakonia as diapraxis,’ which is understood to imply
a fundamental respect for other denominations, faiths and worldviews. Such an attitude does
not make all beliefs relative, in the sense that they all “lead to God” as popular religion often
insinuates. Nor does it mean that diaconal work should search for “religious neutrality,” or
that expressions of what the Church confesses and celebrates should be silenced. The
important point is diakonia’s fundamental respect for the other’s dignity and in his or her way
of being different, together with a strong conviction that God has endowed all human beings
with the capacity for doing good work.901

While harmonising statements regarding interreligious relations (‘we are all the same,’ etc.) may
become too theoretical and ultimately undermine the case for interreligious dialogue by underplaying
difference, the British rabbi Jonathan Sacks advocates “the dignity of difference” as a counterweight
to any majority’s expectations of sameness, be it Christian, Muslim, secular, or other kinds of
majorities.902 Emphasising the urgency of cooperation across differences, Sacks writes: “Whether
religions can become a force for peace rather than a source of conflict … depends on how different
faiths and cultures make space for “the other,” the one who is not like us.”903
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Chapter Six
RELIGION AND POLITICS

6.1. Navigating the interface between religion and politics
6.1.1. Engaging the political sphere as religious leaders
The political developments in Zanzibar prompted the religious leaders to engage with the political
sphere (4.1.4 & 4.2.1). As shown in section 4.1.4 (fn. 550), the state violence against civilians in
Pemba in January 2001 was referred to as the reason
for the formation of the peace committee. The logic underpinning their engagement was that religious
leaders have a moral authority that could serve ‘the common good’ (introduced in fn. 81) and
therefore also a duty. Hence, although the religious leaders were not politicians engaged in leading
Zanzibar’s ministries or municipalities, they were nevertheless leaders to be reckoned with. They
could have chosen to remain passive, but opted instead for active engagement.
From the beginning, however, the politicised context of Zanzibar (3.3.1 & 4.3.1) made it
necessary for the committee to communicate its origins and goals clearly, including the insistence
that the Joint Committee “has no political party, nor is it linked to any” (fn. 580). In the first public
meetings, Sh Jongo pre-emptively addressed suspicions concerning possible political and hidden
agendas behind the committee, declaring that “we have not been pressurised.”904 His reference to the
fact that the initiative had been recommended by the [Muslim] Religious Scholars’ Council (Baraza
la Maulamaa) served to convince the participants that serious theological reflection had preceded the
decision and that its support base was broader than merely the Mufti’s office staff.
This was relevant because in 2005 there were suspicions from the public that the committee
was not really religious, but a Chama cha Mapinduzi (CCM) government tool with a hidden agenda
to promote or legitimise the government’s policies. Such suspicions were not devoid of logic. First
of all, it remained a fact that all four Muslim institutions represented in the Joint Committee were
under government control (4.2; before fn. 580); hence, the level of independence was in principle
debatable. Moreover, for a Zanzibari, the concept of amani, peace, had had CCM and government
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connotations for decades. It had been used in the ruling party’s slogans and the national sports stadium
was called Amani stadium. Therefore, the use of the concept of amani in the Joint Committee’s name
and aims could be interpreted in various ways: For CCM supporters, it could have been interpreted
as an initiative sanctioned by the government; perhaps by the ruling party’s leadership as a challenge
to its authority; or as a way of helping it in its task of maintaining peace. For opposition party
supporters, the initiative could have been interpreted as an extension of the government’s agenda.
Whereas amani had CCM connotations, CUF, on the other hand, had appropriated haki as their
slogan, which means justice or rights; consequently, when haki was heard, Zanzibaris would typically
think of CUF.905 It was against this backdrop that Bishop Toto had recommended an independent
committee (4.1.5).
Being a religious initiative, the committee sought to reclaim the key concepts of amani and
haki from the political battleground and reintroduce them as religious concepts. One may interpret
the keynote lectures by Bishops Shao and Toto as attempts to do so. Bishop Toto reminded the
politicians present that the two parties’ slogans were originally religious concepts used by both
religions. He urged the politicians to “reiterate to their followers the value of justice and peace for the
country and warn them of the price to be paid if justice and peace were to disappear.”906 Bishop Shao,
likewise, elaborated on biblical teachings about justice and peace, emphasising haki’s deeper roots in
the nature of God and not just in the juridical and human sense. Concerning amani, he stressed the
comprehensiveness of the Hebrew root concept of shalom, whose deeper meaning is ‘whole’. His
point was that peace is a fruit of justice and that without a consciousness given by God, a human
being is not complete (kamili) and cannot lead people.907 On a similar note, Sh Soraga, in his keynote
lecture, referred to the history of Islam, characterising it as “full of teachings about how Islam urges

“CCM kauli mbiu yake ni amani na utulivu na CUF kauli mbiu yao ni haki sawa kwa wote” (“CCM’s public message
is peace and tranquillity and CUF’s is equal rights for all”). Toto, “Mtazamo Wa Wakristo Kuhusu Uchaguzi Mkuu
Mwezi October 2005” (“Christians’ Perspective on the October 2005 General Election”) (presented at “Mkutano Wa
Viongozi Wa Dini Na Wagombea Wa Nafasi Za Uwakilishi & Ubunge Wa Vyama Vya CCM Na Cuf Zanzibar”
[“Meeting for Religious Leaders and CCM and CUF Candidates Competing to Be Elected to the Parliament and the House
of Representatives”], September 28, 2005).
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love, unity, cohesion, understanding and peaceful living, not just among Muslims, but also between
Muslims and non-Muslims (4.2.1).”908
In a context where Christian and Muslim theologians pronounced religious messages based
on the Bible and the Qur’an into a politically polarised situation, Sh Jongo expected to be taken at his
word when claiming that the committee was not political, only religious.909 It is likely that his implied
understanding of ‘religious’ was both specific and broad, as something linked to particular religious
traditions, such as the Christian and the Muslim ones (5.2.3), without precluding an interest in life
outside the specific religious spheres of Christianity and Islam (5.3.2). Concerning his implied
understanding of ‘political,’ it may have been more specific than broad, referring to offices and
programs linked to political parties and governance.

6.1.2. Retaining the distance while maintaining a cooperational approach
The Joint Committee’s goals and activities were articulated with the aim of avoiding mixing religion
and politics, yet they were an example of religious leaders engaging with the political sphere. This
ambition had been arrived at in a political context that did not welcome religious interference in its
processes (3.2.2; fns. 356-363 and 369-371), with a realistic assessment, taken for granted by religious
leaders and others, that their own training, roles and work hours were not conducive to politicking,
and a conviction on the part of the religious leaders that their position of moral authority in society
required them to engage with the political sphere (4.2.1).
The accusations of mixing religion and politics were not equivalent to the dini mseto
accusations, as they were inherent rather than emerging, therefore they were not met with a specific
keynote lecture addressing the issue. Still, the accusation of being a government tool was taken
seriously. At the evaluation meeting in December 2009 (5.2.2), the Joint Committee was advised that
the allegation should be addressed structurally at a later stage, although always with the aim of having

Soraga, “Hali Ya Amani Zanzibar Hivi Sasa Na Muelekeo Siku Za Usoni” (“The State of Peace in Zanzibar Now and
in the Foreseeable Future”) (presented at a seminar for Muslim and Christian Religious Leaders, Zanzibar, June 28, 2005)
(“Historia ya Uislamu imejaa mafunzo jinsi Uislamu unavyohimiza upendo, umoja, mshikamano, maelewano na kuishi
kwa Amani, si tu baina ya waislamu wao kwa wao, bali pia miongoni mwa waislamu na wasiokuwa waislamu”).
909
“Dini tu” (“only religious”); Langås, Notes from Mazsons Public Dialogue Meeting, August 29, 2005.
908

235

its goals understood by the government.910 The acknowledgment that it was a structural issue and that
the government was considered part of the equation serves to illustrate the complexities of the issue.
When engaging politicians, it was crucial to find the right balance between proximity and
distance, and the act of invitation comprised a significant symbol for marking the distance between
politics and religion. This was demonstrated on a practical level, where invitations to the dialogue
meetings were issued by the Joint Committee as a unit of religious leaders and extended to groups of
politicians and others. This distance between the initiative and the political sphere was reaffirmed
when the committee invited the main symbol and executive of the government, President Amani
Abeid Karume, as the guest of honour at the May 2006 meeting (4.3.1). However, it was not only
religious leaders who summoned political leaders to talk about peace (4.3.2); the opposite also
happened, as when President Karume summoned religious leaders on New Year’s Eve 2009 to share
his ideas about peace in Zanzibar (4.4.1). The significance of this is that the distance implied in the
act of invitation was also understood by the politicians. Such examples may be interpreted as signs
of mutual hospitality, illustrating that religious and political spheres are not the same, yet always
interacting. Religious people are citizens in the political sense and, conversely, at least in Zanzibar,
most citizens adhere to some religion.
It could be argued that the importance of retaining a distance between political and religious
spheres stemmed from the position of religion in a religious society like Zanzibar, where it is
something that does not belong to the politicians but rather remains a domain where everybody is, in
principle, equal under God.911 It is also a domain where, in practice and unlike the political domain,
most are invited to participate, such as in the five daily prayers in the mosque. In line with the tradition
of sheikhs Sumayt (3.1.5; fns. 263-264), al-Farsy (1.2 and fns. 24-26) and Silima (4.3.3; fn. 681), in
Zanzibar it appears as if a religious leader who is not clearly distinguishable from the politicians loses
much credibility. This is due to a clear sense of how different what comes from the government or
the political party is from what comes from the religion. Hence, a religious leader who is a mouthpiece

“Complaints about the committee having a governmental face: It was advised that for now the committee should
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from Evaluation Meeting”), December 2, 2009.
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for the government or a political party is easily recognisable to the religiously devout. This does not
mean that s/he has to be against the government’s policies, but must be careful to maintain a distance
and be honest. When cases arise with religious leaders seeking to make the transition from the
religious to the political domain, religious followers keep a watchful eye, carefully evaluating whether
they were worthy of their position as religious leaders before the transition. Moreover, they are judged
according to the parameters of the new domain, because the two domains have differing logics and
core tasks, as shown in the historical chapters.
The following paragraphs about advocacy primarily relate to the period from 2005 to 2010,
when I was part of the Joint Committee.912 They show that context informs how the interplay between
religious and political domains unfolds. Whereas disrespect for the autonomy of religious leaders and
institutions has been graver elsewhere, in the case of Zanzibar it is likely that the general attitude
among devout Muslims towards the government had been shaped by its attempts to control religious
institutions (3.2.2). Whereas devout Muslims of CUF persuasion had yearned for change, devout
Muslims of CCM persuasion had been loyal to the government’s policies despite witnessing its
shortcomings, as referred to above. However, having outlined elements of mutual hospitality between
religious and political institutions and explained why a distance was retained, the question remains
whether other models of interplay would have been available, such as a more distant and critical
attitude on the part of the committee towards the government. Advocacy arguably comprises such an
approach, having emerged as a key concept in ecumenical circles. Although an individual institution
like the Catholic Church was engaged in advocacy work, the committee as committee was not
engaged in advocacy. This was not because the reasons for conducting advocacy were in short supply;
for instance, there were indications of corruption at high levels in society, including collusion in the
drug trade.913 Moreover, the justice system was generally not considered independent. Therefore,
with many grievances on the part of the citizens who were ruled by a government with a history of
almost all-encompassing ambitions (3.2.2), it would appear natural to criticise the government.

“Mission as advocacy for justice denotes the church’s action in the public arena affirming the dignity of human life
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However, despite the grievances, explicit criticisms of the government did not seem to emanate from
the committee and the question may be asked why the Joint Committee did not explicitly criticise the
CCM government for its shortcomings and perform some kind of advocacy. A plausible explanation
is that criticising the government would have been perceived as partiality, of taking the side of the
opposition. Moreover, it would have been perceived as mixing religion and politics and/or religion
interfering with politics. Being a peace committee, there were already certain inherent codes of
conduct for how to deal with crucial issues in the context of Zanzibar. First of all, the initiative would
have to promote unity, guarding a non-partial approach, carefully looking for a balance. Therefore,
the members of the committee did not impose ideas of alternative approaches onto each other. For
instance, the churches would perhaps be freer to propose critiques of the government than the Islamic
institutions, whose employees were paid by the government. Moreover, the complex set-up of the
committee, with seven institutions, also made it more difficult for it to level critical statements as a
unit. Both responsible loyalty in a complex political situation and fear could also explain the
reluctance on the part of the committee to criticise the government when it could have done. The long
legacy of not mixing religion with politics in Tanzania may also have played a role.914 In practice,
advocacy appears to be a difficult undertaking requiring thorough acquisition of facts and an
institutional platform from which to speak out for the marginalised.915 The time available to
committee members for such tasks was also limited. Hence, it appears likely that if the committee
was to perceive its key function as that of criticising identifiable practices or institutions, it would
find itself very busy simply to be seen as being fair.
It appears that the committee sought to find a balance between proximity and distance in
relation to the political sphere in order that it should remain a credible and effective instrument for
peace. In Zanzibar, there were political and historical factors that made the Joint Committee advocate
for the primacy of peace rather than justice (6.1.1), which explains why it did not take up the task of
advocacy. Knowing the complex realities, it appears as if the committee thought its work for peace
would be more effective if it took on a cooperational rather than a confrontational approach vis-à-vis
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the government. It is likely, however, that the committee members were aware of the dilemmas
attached to the choice of a cooperational approach towards a political sphere that was responsible for
many grievances in society, hoping it would contribute to a better society and not be perceived as a
religious sanctioning of the status quo.916

6.1.3. The accusations of mixing religion and politics
The trust-eroding accusations of mixing religion and politics emerged after and despite the
committee’s efforts to clarify (6.1.1) and enact (6.1.2) its position. As early as 2007, Uamsho had
branded the local interreligious peace committee’s initiative a case of mixing religion and politics (fn.
656). After April 2008, however, when the committee had conducted ten meetings in Unguja and
eight in Pemba, engaging hundreds of local committee members in the local dialogue meetings, it
appeared as if the Joint Committee was being taken at its word and understood as a religious initiative;
for example, it was remarked during a committee meeting: “Many were thankful that the committee
is not the government’s.”917 Such recognition as religious was not to last. After the promising
beginnings of the Joint Committee, where it was recognised as being that which it presented itself as
being, namely a religious initiative, after 2009 the accusations of mixing religion and politics became
vocal. Voiced as part of an orchestrated Uamsho campaign, the argument was that because the
(government-appointed) shehas were part of the local committees, the committees were government
tools.918
These accusations should be analysed in light of those who levelled them and the particular
political context in which they were articulated. According to the committee members, it was Uamsho
who voiced the accusations.919 Having listened to Uamsho representatives at several public dialogue
meetings, I find their accusations against the committee to conform with familiar strategies employed
by the group; namely the lumping together of a cluster of perceived opponents, such as the CCM

“There is an inherent tension between … diplomacy and principles, between peace and justice … Political leaders who
are helped by religious leaders to keep peace in society also see this help as a moral obligation to steer the country towards
a better place for all citizens, and not just for themselves. It can hit back on oneself if one as a politician does not live up
to the expectations one’s engagement with religious leaders create. Especially if the religious leaders eventually dare to
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917
Notes from Committee Meeting, April 30, 2008.
918
Notes from Committee Meeting, July 1, 2009.
919
Ibid.
916

239

government, the mainland, the Mufti’s office, and the churches, persistently and publicly criticising
almost every initiative taken or attitude held by them.
It is likely that the main reason why Uamsho fought the Joint Committee was the Mufti’s
office’s central role in it. Whereas the churches were registered as FBOs (faith-based organisations)
and as such were clearly part of the civil society, the Mufti’s office was vulnerable to Uamsho’s
criticism for being part of the state apparatus because it reported to the-then Ministry of Constitutional
Affairs and Good Governance.920 Persistent criticism seemingly aimed at the Mufti’s office would also

hit initiatives such as the Joint Committee because the Mufti’s office played a crucial role in it. It
would also affect the government and serve to mobilise opposition supporters around another
identifiable grievance.
The secretary to the Mufti’s office, Sh Soraga, objected to Uamsho’s arguments, regarding
them as opportunistic:921
I have had several meetings with Uamsho. They say the institution of the Mufti’s office is in
violation of the constitution, because the constitution says it has no religion, yet the
government places the Mufti’s office under one of its ministries! I answer them by pointing
out a large number of Islamic institutions which are paid by the government and have been
for years.922

Soraga problematises the financial argument, pointing out that the Mufti’s office is not the only
Islamic institution in Zanzibar financed by the government. One may argue that by “following the
money” one might find “strings attached,” but such a mechanism might also apply to private sources

Renamed the “Ministry of Constitutional Affairs and Justice ” by the Government of National Unity.
Sh Soraga was the secretary to the Mufti’s office from January 2003. The Mufti himself, Sh Harith bin Khelef Khamis,
died in August 2010. After the formation of the Government of National Unity, CUF’s minister Bakari appointed Saleh
Omar Kabi as the new Mufti. The future efficiency of the Mufti’s office regarding the promotion of Christian-Muslim
relations initially appeared doubtful, primarily because the Joint Committee was not allowed to work from November
2011, and also because Sh Soraga was partially sidelined due to the acid attack. This hampering of efficiency in
interreligious cooperation could be explained by the fact that, in interreligious dialogue, much depends on specialised
education, experience, and personal relations, none of which develop fast nor without prior determination to prioritise it.
From 2010, it was the Wakf and Trust Commission, under the leadership of Sh Abdalla Talib Abdalla, that was arguably
the main player on the Muslim side of Christian-Muslim dialogue in Zanzibar.
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of finance and not just to governmental ones. To determine to what extent financial ties inspire certain
priorities at the expense of a religious institution’s autonomy, differentiated research is needed more
than suspicious assumptions.
When it comes to the general strategy of targeting the Mufti’s office, as outlined above,
Uamsho’s argument that the existence of the Mufti’s office was in itself a violation of the secular
constitution of Tanzania appears to be aimed at discrediting the Mufti’s office rather than being based
on a coherent vision endorsing the principle of separation between political and religious institutions.
Although the argument may have been in line with certain human rights discourses (3.3.3; fn. 450)
by proposing the ideal of a separation between religion and politics, the argument appears
opportunistic because elements of the group had for several years in a variety of ways called for “an
Islamic state in Zanzibar” (fn. 449). It is likely that the real reason for targeting the Mufti’s office was
the perceptions of its proximity to the mainland (fn. 579).
The committee did not develop a strategy to counter the accusations such as in the case of the
dini mseto accusations (5.2.2). Rather, to navigate as a unit on the interface between religion and
politics comprised the Joint Committee’s strategy. This strategy was not reactive, made to counter
the accusations, but proactive, developed prior to the accusations, with the aim of building peace.
Arguing why the committee was not a government tool, a committee member said: “We have not
been summoned by the politicians, not even once have they given us instructions … It is we who
summon them, sit with them, submit them to us, telling them our words.”923 This argument identifies
autonomy as a crucial component for the committee’s self-understanding. It did not perceive itself as
a government tool, for the simple reason that the government had not formed the committee nor told
it what to do or not to do. On the contrary, the committee had its own history of origination and its
own goals, acting voluntarily on its own initiative.
Uamsho’s 2009 accusations against the committee of being a government tool could also be
interpreted as manifesting the victimhood of a suffering religious minority under a CCM regime that
was hostile to religious freedoms. However, with a hermeneutics of suspicion, the accusations could
just as plausibly be interpreted as part of Uamsho’s end goal of obtaining political change (3.3.3; fns.
438 and 446-449 & 6.2.1; fns. 936-938). Were the change. according to Uamsho’s ideal, to take place,
it would plausibly and ironically have effectuated more of the mixing of religion and politics than the

“Hilo mimi nalikataa. Kwa sababu hatujaitwa na mwanasiasa, hata siku moja akatueleza maneno yake … Sisi
tunawatafuta wanasiasa, tukae nao, tuwaweke chini, tuwaambie maneno yetu”; Interview 13, November 11, 2013.
923
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mixing the group was accusing the committee and the Mufti’s office of representing.924 Before the
clampdown on Uamsho in 2013, the group, possibly in an unofficial partnership with CUF, was
arguably in a position to alter the political scene, including replacing the once-prevailing statereligion policies developed by CCM and largely administered by the Mufti’s office with alternative
state-religion policies inspired by CUF and Uamsho.925 The fundamental question was which kind of
society the former idea would promote compared to the latter (cf. 6.2.2).
Aware that political change could arguably have resulted in the realisation of Uamsho’s dream
to have “majority Muslim rights,”926 a common fear among Christians in Zanzibar was that such a
change would increase their likelihood of becoming second class citizens. Such a fear was not
baseless, but was rather based on public religious teachings overheard many places in Zanzibar over
a long period of time as well as the use of Islam as a mobilising and unifying factor for the island’s
population. Uamsho’s followers have generally been part of CUF’s constituency, the interdependence
between the two having been hard to ignore (3.3.3; fns. 438-439 & 450-452). Although CUF
repeatedly stated that the rights of the Christian minority would be assured under CUF rule (6.2.1; fn.
932), the rhetoric and attitudes of its followers had for years cast doubts on the implementability of
such statements.
Summing up, this sub-chapter has sought to make sense of the accusations levelled at the Joint
Committee in light of the intra-Zanzibari political complexities. It has not investigated whether the
critical public discourses were accompanied by more intra-religious arguments in mosques, where
deeper and more radical aspects such as the issue of usurpation could have played a role. Such a study
could potentially give valuable insights into the crucial topic of state-religion relations.
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In a small way, this is what appears to have happened when the CUF minister Bakari, reportedly influenced by Uamsho,
made use of his political power to deny the Joint Committee its freedom to work from November 2011.
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The disputes between Uamsho and the Mufti’s office may perhaps appear as a proxy conflict between the “religious
wings” of CUF and CCM respectively. However, although the office was perceived to be close to CCM values when
under the leadership of the late Mufti Sh Harith bin Khelef Khamis, it was committed to constructive engagement with
all sectors of Zanzibari society, regardless of party affiliation.
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Interview with Uamsho, November 20, 2005.
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6.2. Bearing marks for the navigation
In Zanzibar and possibly elsewhere, analytical tools may function as bearing marks for the navigation
of the interface between religion and politics. One tool concerns the ‘politicisation of religion’ and
‘religionisation of politics,’ whereas the second presents three models of state-religion relations.
These two tools arguably mirror the committee’s navigation, explain its mechanisms, and suggest
solutions when it comes to the interplay between religion and politics. They were articulated based
on the Joint Committee’s experiences and did not directly guide its choices. However, one may
retrospectively assert that their contents, although unarticulated, were not unknown to the committee.

6.2.1. Politicisation of religion and religionisation of politics
The concepts are taken from the World Council of Churches’ document on the “Politicization of
Religion and Rights of Religious Minorities,” which was adopted by the WCC at the Tenth Assembly
meeting in Busan, South Korea, in 2013.927 The following discussion will seek to let the document
be in dialogue with the relevant patterns of relations between state and religion as they played out for
the Joint Committee in Zanzibar between 2005 and 2013, asking if text and experience speak to each
other. The goal is not to arrive at a normative Christian-Muslim position, but to open an analytical
and intertextual dialogue between the text and the committee’s experiences. Such a dialogical
approach seeks to be open, inclusive and non-conclusive.
Whereas ‘politicisation of religion’ refers to politicians instrumentalising religions for
political purposes, ‘religionisation of politics’ refers to religious institutions or constituencies
instrumentalising political parties or processes for religious purposes. The document starts by
acknowledging that the dignity of human beings is accorded by ‘God the creator.’ The issue of
religious freedom is central because the document deals with the rights of religious minorities.928
Whereas only the issue of politicisation of religion is in the heading of the WCC statement, the fact

“Statement on the Politicization of Religion and Rights of Religious Minorities,” accessed September 23, 2014.
http://www.oikoumene.org/en/resources/documents/assembly/2013-busan/adopted-documents-statements/politicisationof-religion-and-rights-of-religious-minorities. A six-person African delegation contributed to writing the document, of
which PROCMURA’s Johnson Mbillah was one.
928
The statement articulates the significant role played by the Human Rights declaration: “We want to acknowledge with
gratefulness that in many contexts the importance of religious freedom as expressed in Article 18 of the Universal
Declaration of Human Rights (UDHR) is acknowledged and safeguarded as a right for all to experience.” Ibid., 1.
927
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that the issue of the religionisation of politics is also discussed at length within it indicates that both
realities threaten the well-being of religious minorities. Hence, the document is a call for a balanced
interplay between religion and politics, for the sake of all human beings.
The claim that the “politicization of religion adds to political polarization” 929 can be seen in
Zanzibar (3.2.1; fns. 310-314 and 3.3.1; fns. 406-407). It has been observed in Zanzibar and elsewhere
that when politicians consciously shape their message to stir the religious sentiments of the electorate,
they can gain an advantage so great it could even help them win the election. Therefore, the following
sentence conveys a reality recognisable in Zanzibar: “Religion is being used as an effective
instrument in several countries during national elections to create specific vote banks, especially prior
to elections.”930 In Zanzibar, CUF has widely been seen as, if not the ‘only’ party for Muslims, then
at least the party for the most pious Muslims, possibly because it has felt less bound theologically,
historically and strategically to a secular agenda than CCM (3.3.2), and due to its affinity with
Zanzibari nationalism linked to a quest for religious (Muslim) unity. When such a strategy is
successfully employed, it is considered by other parties as foul play and often becomes something
which inspires a reaction, be it a rival attempt to stir up the religious sentiment of the electorate or
other methods. Despite being aware of the power of religious sentiments,931 CUF and Seif Sharif
Hamad have regularly been suspected of this in Zanzibar (3.3.1; fns. 406-407). Hamad acknowledges
Islam as an inspiration for his political views, but denies any link between Islamic teachings and
discrimination against non-Muslims:

When I say I want to put into practice the teachings of Islam that place great emphasis on
unity, I do not mean to suggest that I wish to discriminate against religious minorities. They
will have freedom of worship and the same rights and opportunities as everyone else … Islam
teaches that all people are equal, regardless of their ethnicity, and I want to use those teachings
to unite Zanzibaris. If the teachings of Islam are followed, there will be no room for
segregation or discrimination.932

The topic was foreshadowed in the remarkably broad 2011 ecumenical document “Christian Witness
in a Multi-Religious World: Recommendations for Conduct,” where Christians are called upon to
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react when witnessing the politicisation of religion: “Where any religion is instrumentalized for
political ends, or where religious persecution occurs, Christians are called to engage in a prophetic
witness denouncing such actions.”933 A similar message comes from the All Africa Council of
Churches (AACC), whose Vice President Robert Aboagye-Mensah, in his address at the 2012 Africa
Christian and Muslim Religious Leaders Conference on Peace and Development in Addis Ababa,
urged the religions to speak with one voice on peace rather than becoming an instrument for particular
political agendas:

There are some important lessons that AACC has learnt during its solidarity visits and other
engagements on the continent. It has observed the following: That, in the countries where
religious leaders have been able to speak with one voice on national issues, political leaders
and the citizenry as a whole have acknowledged with respect their moral and prophetic
authority to speak to the nation …
That, in the countries where the religious bodies are polarized along ethnic and political lines
and the religious leaders have taken partisan and ethnic positions, they have not had the moral
authority to speak to the nations during national crises.That, in Africa majority of the people
still have a lot of respect for non-partisan religious leaders who speak out on national issues
and they expect such religious leaders to participate in peace-building, development and
national reconciliation processes.934

Whereas political agents seek to make religions work for their own agendas, there are also religious
agents who search for ways to influence politics and serve religious agendas. The document observes
that “choosing political allies with more radical positions allows a religion better to defend its interests
in the political arena so as to win a privileged position and favours from the government.”935 It is not
impossible that the CUF call for secession at the height of the 2012 unrest (3.3.3; fn. 438) was an
example of religionisation of politics, a result of religious interests putting pressure on a political
party through popular mobilisation based on religion, attempting to instrumentalise a political party
for religio-political aims. The following sentence from the document is recognisable in Zanzibar:
“They position themselves as true champions of their religion which is under threat from minority
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religions and their foreign affiliation.”936 Christians have repeatedly been identified by Uamsho as
the obstacle to their aspirations of a Zanzibar ruled more in line with Islamic ideals (3.3.1; fns. 447
& 449). Seen “as enemies because they support the ruling party,”937 it has been difficult to support
parties other than CCM when confronted with the political rhetoric from CUF constituencies that
Christianity is considered an enemy of Islam.938
Religionisation of politics comes at a cost, not only to ‘the religionisers’’ political adversaries,
such as the ‘less religious party,’ in this case CCM. It also results in a harmful polarisation that affects
those without a strong stake in the political conflict, such as citizens who, according to frequently
repeated stories, have been refused the ability to marry across party lines at times of heightened
political tensions.
In Zanzibar, religionising politics has “destroyed communal harmony.”939 It has harmed
religious minorities, resulting in discrimination against and harassment of Christians in Zanzibar. A
pattern of small Muslim children insulting Christians indicates that some adults teach such
malpractices as a conscious strategy.940 In addition to resulting in “intensified religious hatred,”941
the religionisation of politics has also damaged the religion itself, submitting it to human ambitions,
whence it has been “instrumentalized for political purposes.”942
Where religious constituencies are strong, politics can be made “to pander to the interests of
religious groups and leaders who would like to influence and control political power.”943 It is common
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knowledge in Zanzibar that a number of mosques have functioned as forums for political
mobilisation, sometimes influencing politicians to the detriment of Christians and religious freedom
(3.3.1; fns. 406-407 & 4.2.1; fns. 599-600). A long-running conflict, which I followed at close hand,
seems to comprise an example of such religionisation of politics. In the village of Kivunge in northern
Unguja, Lazaro Peter, a Lutheran evangelist and a colleague of mine, was told he had to leave,
accused of breaking the law by conducting church services in a residential building (cf. fn. 486).944
The letter was signed by the sheha, the local political agent, but he was presumably pressurised by
religious agents, local citizens organised around the mosque.945 Two years later, the Kivunge
hardliners built a madrasa on top of the walls constructed for a kindergarten on a plot of land bought
by the church. Repeated appeals to the authorities were of no help. From the 2012 diocesan report, it
appeared as if the plans for developing the church plot had come to a standstill.946
Concerning the experience of being a minority, the WCC document articulated a sentence
which is recognisable from the Christian experience in Zanzibar: “While the concept of ‘minority’ is
mostly a social and political construct, on a practical level these socio-political constructs can and do
have a devastating effect on the group of people who lack the strength of numbers amid a ‘majority’
religious community.”947
In conclusion, the conceptual pair of ‘religionisation of politics’ and ‘politicisation of religion’
are a very helpful analytical tool, making sense of empirical realities in a location like Zanzibar. The
two concepts arguably comprise better analytical tools than descriptive and frequently essentialising
(fn. 741) Christian, Muslim, Communist or other models on relations between politics and religion
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because the latter will never be exhaustive due to endless variations depending on historical-political,
theological, ideological, social, and personal factors. The conceptual pair, however, assumes that
history is dynamic rather than static, focuses on the future rather than the past, inspires ethical action
in addition to detached analysis, stimulates participation in addition to observation, is concerned with
processes more than essences, and, while being based on empirical evidence, is careful not to cement
historical interpretations.

6.2.2. Three models for state-religion relations in Zanzibar
The analytical tool presented below is my own invention and intended as a clarification rather than
claimed as a discovery. It was developed from my historical analysis of the Zanzibari situation
through which the Joint Committee navigated. Consequently, it did not function as a deliberate
bearing mark for the committee during its engagement, but shows three models for organising statereligion relations that were not unknown to the committee members, as shown in Salanya’s lecture
from 2008 on behalf of the Zanzibar churches (fn. 134).
The accusations of mixing religion and politics (6.1.3) belong to a wider discussion of how
state-religion relations are best regulated and what should be the appropriate relationship between
religion and politics. The Zanzibari Christians were aware of different models for how state and
religion can co-exist, drawing on their own and their sister churches’ history across the world. Rather
than simplifying the issue, in his paper, Salanya identifies a difference between Islamic and Christian
thinking about the issue. He underlines complexitities, but refrains from considering the religious
component the decisive one:

When one examines the tendency or behaviour of the two faiths, Islam and Christianity, in
relation to the state, it is seen that they have different concepts and ways of acting. It possibly
is a matter purely of principle, even of history and culture. With Muslims, it seems like it is
hard to separate religion from the state. However, in some Muslim societies there has always
been a separation between state and mosque. This also has been the case in some Christian
states. Although there is close contact, there is a separation, and many states are eager to
distance themselves from religious leaders without losing their legitimacy as leaders.948

Salanya, “A Christian Perspective: Christian – Muslim Relations in Zanzibar before and now”. Paper presented at the
Egyptian-Zanzibari Exchange Programme Conference, Zanzibar, May 21, 2008.
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Aware of such complexities, I will nevertheless attempt to simplify matters, arguing that three
different models for state-religion relations remain particularly relevant in Zanzibar, comprising
bearing marks for the religious leaders who navigate the interface between religion and politics. The
three models are denoted by me as the ‘Islamic,’ the ‘secular’ and the ‘pragmatic’ ones.

Models for state-religion relations in Zanzibar
Islamic

Secular

Pragmatic

Because the issue of what is the best model for relationships between religion and politics remains a
contested one, there is a need to present and discuss them. In Zanzibar during the period studied
(2005-2013), Zanzibar’s constitutional framework meant that it followed the pragmatic model,
although it was under the influence of the Islamic and secular models, too. Hence, it serves as an
example that the models are neither static nor isolated, but fluid and approximate.
The theoretical framework for this discussion is taken from the academic field of critical
discourse analysis, because Norman Fairclough’s argument resonates with reality in Zanzibar:

When different discourses come into conflict and particular discourses are contested, what is
centrally contested is the power of these preconstructed semantic systems to generate
particular visions of the world which may have the performative power to sustain or remake
the world in their image, so to speak.949

Iver Neumann has similar perspectives, arguing that different discourses need a materiality: “Reality
is institutionalised values that are reproduced by subjects acting in accordance with them.” 950 One
may also use the concept “embodiment,” understood as persons and institutions performing the
discourse, with the power of a particular discourse depending on its embodiment in real life. Hence,
the contest between different discourses on whether the Joint Committee was a government tool or
not may also be interpreted as a proxy contest over what the ideal model for governing or organising
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a society in relation to religion is. It is an open question whether those who propagate either an
Islamic, secular or pragmatic model can render its success likely by demonstrating it in practice. In
Zanzibar, different discourses have clearly sought to be the most persuasive and claim the power of
definition. Being a case of dissimilar discourses competing for hegemony, I will argue that this
discussion is relevant beyond Zanzibar, as similar discourses compete for power and hegemony
elsewhere as well.
Concerning the issue of relations between religion and politics, Zanzibar’s history betrays
influences from the Muslim world, the Communist countries and the Western countries, as well as
from African ways of negotiating co-existence across differences. Aspects of the Islamic model were
described in 3.1.2 and 3.1.5, showing how the relations between religion and state during the reign of
the sultans were dynamic and usually quite close. Influence from Communist countries have arguably
characterised the post-revolutionary era, where the power balance generally shifted towards a strong
state and weaker religious institutions, as outlined in 3.2.2.
With Islam the religion of the majority, one could ask whether Zanzibaris would be best
served if the state was Islamic. Experience from northern Nigeria, where those with the ideal of an
Islamic state have tried to implement it in practice, may give some indications. From 2000, twelve
northern Nigerian states have introduced Islamic criminal law.951 Evaluations of how the experiment
worked out in practice concluded that those who tried it were frequently disappointed because corrupt
practices continued, with the result that fewer people made use of the Islamic courts.952 Despite these
apparent failures, the ideal of an Islamic state has not necessarily been scrapped elsewhere; on the
contrary, the utopia of an Islamic state appears to remain a powerful inspiration, frequently reiterated
by Salafist movements, and repeated in mosque discourses in Zanzibar (3.3.3; fn. 449) and across the
world. Based on practical experiments around the globe, where the Islamic model frequently appears
to fail to respect plurality and human dignity, instead maintaining discriminatory regulations for nonMuslims and Muslims alike while discouraging visions of human liberty, one may claim that the ideal
of an Islamic state in Zanzibar is not desirable.953
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It may also be asked whether Zanzibaris would be best served if the state was secular. The
policies of the secular republic of Tanzania have influenced Zanzibar, with the Nyerere dogma of not
mixing religion and politics (3.2.2; fns. 385-390) producing a solid legacy. The arguments for the
separation between religion and state make sense in many nations, and the traditions of Western
nations are of interest because through colonialism and continued state-religion relations in
postcolonial times they have comprised models to be emulated or reacted against. 954 There are some
Western nations that have formal separation between state and religion, yet informal links still remain.
Likewise, there are Western nations where formal links still exist, yet secularisation processes have
raised many questions as to what extent religion still has a role to play. 955 Although Western nations
have developed different models for handling the relations, as long as there are religious institutions,
some sort of relations between state and religion will always remain. To make Zanzibar secular in the
formal sense of the word would require the severing of relations between the state and religious
institutions such as the Mufti’s office, as well as the discontinuation of a state presence at civil religion
ceremonies such as idi al fitri. Some would perhaps expect that such a solution would be hailed by
the Zanzibar churches. However, the following perspective from 2008 illustrates that the churches
are aware of the complexities of state-religion relations, critical in principle of the existence of formal
relations relations between state and religion yet paying more attention to the functional side of the
relations, and wary of government interference:

The Zanzibar constitution does not establish any official state religion. However the
introduction of the 2001 Mufti Law which authorizes the president of Zanzibar to appoint an

class citizens. The system resembles those of present-day Egypt and Pakistan. The reluctance against the building of
churches (6.2.1; fns. 945-946) and the hardships faced by the few converts from Islam (3.3.4) testify to the ongoing legacy
of this system in Zanzibar. Millet is a Turkish term with Arabic roots, meaning religious community or nation. In the
Ottoman empire, a system developed in which the sultan treated religious minorities as collectives, granting them
protection and securing pluralism. However, individual rights were not significant, and religious minorities had fewer
rights than the Muslim majorities. Tom Papademetriou, Render Unto the Sultan: Power, Authority, and the Greek
Orthodox Church in the Early Ottoman Centuries (Oxford: Oxford University Press, 2015).
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Islamic leader, or Mufti, to serve as a public employee of the Zanzibar Government under the
Ministry of Good Governance, while the constitution does not establish Islam as an official
state religion, Christians viewed it as giving favour to one religion and limit equal access of
government resources to other faiths (especially the minority ones), as well as giving the
Zanzibar government undue influence in religious affairs. It has to be clear that this paper does
not oppose the existence of the Mufti, rather the interference of government into religious
affairs.956

The churches’ warning against “interference of government into religious affairs”957 could stem from
their own experience of being a small minority in a strong state that has sometimes overstepped the
limits of what a state is entitled to, such as the Pemba church demolitions, school nationalisations,
and unknown and public land disputes (3.2.2; fns. 361-362 & 392). In the document, the churches
stress the significance of a delineation against politicians’ sphere of influence, and in Zanzibar one
of the contributions by the churches has perhaps been, through their presence, to serve as a critical
reminder that there are limits to the powers of the political authorities. If there were to be a complete
formal separation between state and religion, the arguments for it must be scrutinised through the
prism of ‘the common good.’ Through such a prism, one might justify the interference of the state
within the frameworks of the laws if a religion damaged the common good. If, on the other hand, the
state damages the common good, religion might interfere by the means at its disposal, restricted to
‘soft power.’ On the part of the political and religious institutions, mutual respect and cooperation for
the common good could be striven for, based on a shared awareness of performing differing functions
as servants for the common good.
It is also possible that Zanzibaris would be best served with the prevailing ‘pragmatic’ model
for religion-state relations that reflects the fact that the majority are Muslims yet refuses to give
religion priority, as in the Islamic model, while also refusing to suppress religion, as sometimes
happens in the secular model. Whereas, before 2010, the attitudes among Zanzibari Muslims towards
the pragmatic model frequently coincided with their attitude towards the governing party, the
churches have appreciated the bridge-building role of the Mufti’s office. Although the churches are
in principle sceptical towards a close relationship between religion and state, they do not seem to
have a serious problem with the central role of Islam in civil religion affairs, acknowledging that
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Zanzibar is a place where many are Muslims.958 The logic may be that a greater degree of separation
could have worse consequences for the common good and the situation of religious minorities than
the established pragmatic Zanzibari model. This is because the pragmatic model exemplifies a state
that is engaged with religion, being a model that may be better for social cohesion than the separation
model that may itself signal or result in a state indifferent or hostile to religion. Proximity arguably
leads to accountability. Because all are citizens in the political sense and most are also religious
adherents, the same citizens have both political and religious “citizenships.” Contact and
accountability between the two spheres could, therefore, serve the common good. For religious
institutions, the pragmatic model could stimulate their sense of responsibility to build a better society
for all, whereas a strong separation model might result in religious institutions considering themselves
unaccountable to the common good.
A wary attention to relations between religion and state has been a repeated pattern in East
Africa. Chancellor Bismarck asked Bishop Smythies about it (3.1.4; fn. 242), and after colonialism,
as Temu observed, a simplistic retrospection tended to erroneously assume that colonialists and
missionaries were one and the same.959 One of the things the historical chapter sought to show,
however, was that although religious and political institutions always interplayed in various ways,
they had fundamentally different roles and tasks. Historically, agents of state, who represented secular
power, and agents of religion, who represented religious power, have performed separate functions,
whether in Christian or Muslim countries, but there have always been formal and informal links, with
checks and balances in dynamic dialectical interplay. 960 Moreover, theoretical ideal models may

A historical example of a pragmatic model, with “complete religious toleration,” was arguably Sicily under the rule of
King Roger II (1130-1154); John Julius Norwich, The Normans in Sicily: The Normans in the South 1016-1130 and the
Kingdom in the Sun 1130-1194 (London: Penguin, 1992), 1085.
959
Temu referred to a Kikuyu saying, that “there is no difference between missionary and the white coloniser.” Temu,
British Protestant Missions, 2.
960
Writing from a Danish context, Lisbet Christoffersen does not find the separation [between religious and secular]
model viable, proposing instead intertwinement as an analytical lens for understanding the complex relations between
religious and secular. She argues that “most individual citizens … at least in a Nordic context cannot be seen as either
religious or secular, since religious and secular norms seem to be relating to each other in an ever-shifting and evernegotiated balance. Empirically the concept of intertwinement seems to be useful … There is a need for more investigation
into the interfaces of this negotiated balance of personal lives, of institutions and of legal regulation.” In a pluralistic East
Africa her intertwinement model appears to be relevant when scrutinising relationships between religion and culture
(5.3.3). One may argue that to provide an adequate analytical model for contexts characterised by strong extents of
intertwinement, however, an analytical process of disentanglement could be required first. This is because when entities
are mixed, blurred and hardly identifiable, it is hard to identify patterns of interplay. Cf. Lisbet Christoffersen,
958
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indeed play a role, but what may constitute possible models of state-religion relations depends on
complex components including culture, history, economy, ideals and, perhaps not least, human
agency.
One may observe that not everybody is content with the model prevailing in Zanzibar, but
having already experienced one upheaval, many Zanzibaris would be afraid to go through other
controversial changes, be they in a secular or Islamic direction. Although secular and Islamic
revolutions have taken place elsewhere, it appears unlikely that radical changes will take place in
Zanzibar in the foreseeable future. This is partly because of the determination of those in power that
it should not happen, and partly because, despite grievances, the motivation among Zanzibaris for
going through unpredictable upheavals generally appears to be low. What remains is an open-ended
system where the roles of the state and Islam and even Christianity are negotiated. Before the backlash
in 2011, the committee benefitted from the climate for dialogue made possible by the pragmatic
model, and arguably improved it.
Concluding so far, the pragmatic model appeared to be the least polarising model for Zanzibar.
Because religion and state have always interacted, their relations are complex and dynamic, so the
institutional set-up of the relations may not tell the whole story about this interplay. The Joint
Committee’s experience has shown that a sensitive interplay could be striven for, one in which state
and religion play their parts for the common good without belittling the freedom or the competencies
of the other. In Zanzibar, however, the model leaves a number of issues open, such as the legal status
of religious minorities (3.3.4; fns. 463-464 & 471), the relative power of religious constituencies to
sway political authorities,961 and the long-term effects of an education system that continues to
attribute a central role to Islam.962

“Intertwinement: A New Concept for Understanding Religion-Law Relations,” Nordic journal of religion and society 19
(2006), 120.
961
Cf. the example of Kivunge in 6.2.1; fns. 945-946.
962
Cf. the case of the University College of Education – Zanzibar (UZEC), which educates teachers and had more than a
thousand students in 2013, 80% of whom were Zanzibaris; Interview 19, November 18, 2013. UZEC was established in
1998, being one of only two universities built by the African Muslim Agency (AMA), a Kuwait-based Islamic NGO
supported by private contributions from Kuwaiti and Gulf-State citizens, as well as the Kuwaiti and Saudi government.
In addition to propagating Islam, including the building of 2,150 mosques in various African countries, AMA is behind
numerous initiatives in the health and educational sectors, especially in rural areas. Moshe Terdman and Reuven Paz,
“Islamization and Da’wah in Contemporary Sub-Saharan Africa: The Case of the African Muslim Agency (AMA),” The
Project for Research of Islamist Movements (PRISM), GLORIA Center, African Occasional Papers 1 (2007). UZEC has
a dress code “according to the Islamic teachings and Zanzibar culture,” a mosque on campus and although not all students
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Issues not resolved by the pragmatic model
Legal status of religious
minorities

Relative power of religious
constituencies to sway
political authorities

Long-term effects of education
system that attributes a central
role to Islam

6.3. Conclusion: Engaging for peace and peaceful coexistence
One lesson learnt and described in the two analytical chapters, which is applicable in Zanzibar and
possibly elsewhere, is that certain conditions must be met if Christian-Muslim cooperation is to
contribute to peace. While chapter five showed that one of the conditions is that the religious leaders
involved should be perceived to be authentic representatives of the two religions respectively,
delineated against other religions, this chapter has showed an additional condition, namely that they
should be perceived as authentically religious leaders. Referring to the example of the Joint
Committee, sections 6.1.1 and 6.1.2 showed how retaining a distance towards and being delineated
against the political sphere, while simultaneously engaging the political sphere and engaging it as
religious leaders, were preconditions for contributing to peace. Retrospectively, then, it appears as if
the committee, from its inception, sought to ‘play its part’ for peace while seeking to refrain from
‘mixing religion and politics’ (3.2.2; fns. 385-386).

are Muslims, Islamic Culture and Arabic Language are among the four compulsory courses. University College of
Education - Zanzibar (UZEC) and International University of Africa (IUA) Sudan, Prospectus 2011/12 - 2012/13 (2011).
It remains to be seen how UZEC will impact on Christian-Muslim relations in Zanzibar. Education shapes future
generations in profound ways, and more research into the curriculum would be helpful to predict what kind of society the
future teachers envisage.
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Chapter Seven
CONCLUSION: DIAPRAXIS AS THE WAY FORWARD

7.1. Whither diapraxis
Diapraxis is cooperation across differences. Despite the fact that its characteristics as a diapraxis
initiative faded after 2010 (4.3.6), I retain the view that the Joint Committee constituted a case of
diapraxis. Based on its experience, however, one may ask whether diapraxis is always a good
approach. After all, there was resistance to it and the committee was, for a time, not allowed to
function. For some, the committee’s diapraxis initiative may even have been understood as a case of
religion interfering with politics (5.2.1 & 6.1.3).
Concerning the open resistance to the initiative, exemplified by the accusations of mixing
religions and of mixing religion with politics, the committee shared the critics’ concern, namely that
different religions harbour separate integrities and that the religious and political spheres have
different functions as they seek to serve humanity. The committee considered the resistance unfair,
however, because it felt that it itself neither mixed religions nor mixed religion and politics. Inside
the committee there was an awareness that, as its members were religious leaders, its role was to serve
and not to rule. It was also aware that its responsibility was to analyse and evaluate, be informed and
awake, endorsing what was good, and speaking out when something was not good, thereby providing
politicians with checks and balances (4.2). The religious leaders could be seen to have two messages
for the politicians: For those with a bad conscience who were wary of the religious leaders’
engagement, it could be the reminder that, as religious leaders, they are close to the grassroots and
are aware of what is going on. They are also part of international networks, a global system of
accountability. To politicians who were doing their best to serve, the message could be that, as
religious leaders, they are praying for the world and for the politicians and the people they serve, so
that peace and love may prevail (cf. fn. 917).
Another objection to the diapraxis initiative could be raised if one assumes that a fundamental
agreement concerning ultimate goals is a prerequisite for interreligious cooperation. Against this
assumption, sub-chapter 7.3 will pragmatically argue that there are issues of common concern on
which Christians and Muslims may cooperate despite fundamental differences in ultimate goals. One
such issue of common concern is peaceful coexistence.
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A third objection to embarking on diapraxis is well known by people with diapraxis
experience, namely practical challenges and misunderstandings. Because all dialogue is contextual,
there is always the possibility that contextual factors may make diapraxis difficult or impossible for
a time. Despite such challenges, however, much can be overcome in a trusting process. When partners
display transparency and accountability, careful to be ‘subsumed by none,’ the chances for achieving
the desired outcome are greater. Diapraxis is a journey, with its stages.963
The following sub-chapters elaborate upon diapraxis thinking with the assumption that
diapraxis, despite challenges and set-backs, is nevertheless a good idea. In a globalised world with
ever-new configurations of polarising conflicts, diapraxis thinking believes that non-cooperation is a
worse alternative.

7.2. Unity is strength, division is weakness
The title of the thesis refers to a Swahili proverb: “Umoja ni nguvu, utengano ni udhaifu,” which
means “Unity is strength, division is weakness.”964 Revisiting the title, and assessing the influence of
the Joint Committee, it appears as if the committee in its unity (umoja, derived from the Swahili word
moja, which means one) was given strength, averting the weakness brought by internal division.
Hence, portraying the Joint Committee in this thesis as a ‘unit’ has seemed natural, because it worked
as a unit despite being made up of several institutions, and it worked for unity (4.3.4). This unity
across religious boundaries was visualised by the pastors and imams being visible together when
hosting the meetings.
One may expand from the Joint Committee, however, and reflect upon whether the proverb
is applicable to Christian-Muslim relations in other configurations as well. The issue of unity is
central in Islam and Christianity. While unity in itself may be a good thing, from the literal translation
of umoja ni nguvu as “unity is strength” it may be inferred that strength or power is the goal of the
unity. Therefore, the question of unity in relation to power, will be discussed.

963

It may be argued that diapraxis potentially stimulates theological thinking, creates new alliances for the common good,
promotes non-violence, builds civil society, counteracts instrumentalisation, remains politically pragmatic, and improves
living conditions by inspiring democracies and proto-democracies in their ways of solving issues of common concern.
964
L. Kalugila and A. Lodhi, More Swahili Proverbs from East Africa (Uppsala: Scandinavian Institute of African Studies,
1980), 53. Cf. the proverb in English: “United we stand, divided we fall.”
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Starting with Islam, one may arguably consider the value of unity as derived from the unity
of God: “If there were, in the heavens and the earth, other gods besides Allah, there would have been
confusion in both! But glory to Allah, the Lord of the Throne: (High is He) above what they attribute
to Him!”965 In Christianity, likewise, one may consider the value of unity as derived from the unity
within the godhead: “Holy Father, protect them in your name that you have given me, so that they
may be one, as we are one” (John 17:11).966
With the value of unity derived from God, the question arises concerning which human
communities should be considered the primary “we” within which the logical consequence of unity,
namely love, should flow. One may identify three such alternative “we-s” or levels on which unity
plays out among human beings and for which Islam and Christianity provide inspiration. The first
level is within the particular faith communities, among those “who belonged to the Way” (5.1.1) and
within the umma (fn. 156) respectively. This level may be referred to as “the restricted we.” To
consider unity limited to fellow believers may fall short of certain ethical standards, however.967 The
second level of unity is expressed in neighbourly love extended to fellow human beings because they
are human beings, which could also be referred to as “the universal sameness-based we.”968 Such a
definition of unity appears compatible with general humanistic thinking. The third level of unity is
expressed in a more radical way, as love to all human beings despite human boundaries. This may be
termed “the universal difference-based we,” characterised by universal love embracing everybody,
even enemies.969

Q Al-Anbya 21:22 conveys the concept of wahdaniyya, which in Ibn Sina’s philosophy expresses the idea of “unicity,
uniqueness”; Amélie M. Goichon, Lexique De La Langue Philosophique D’ibn Sina: (Avicenne) (Paris: Librairie
philosophique Vrin, 1938), s.vv.
966
The logic of deriving something from the nature of God is demonstrated when it comes to missio Dei, as shown by
Bosch in 4.1.3; fn. 542.
967
Cf. Matt 5:47: “And if you greet only your brothers and sisters, what more are you doing than others? Do not even the
Gentiles do the same?”
968
The commandment of neighbourly love in Christianity was articulated by Jesus: ”The second is this, ‘You shall love
your neighbor as yourself.’ There is no other commandment greater than these” (Mark 12:31). It builds upon Judaism’s
ten commandments: “You shall not take vengeance or bear a grudge against any of your people, but you shall love your
neighbor as yourself: I am the Lord” (Lev 19:18). In Islam, Bukhari attributes the following quote to Muhammad: “None
of you has faith until he loves for his brother what he loves for himself” (Muhammad ibn Ismail Bukhārī and Muhammad
Muhsin Khan, Ṣaḥīḥ Al-Bukhārī: The Translation of the Meanings of Sahîh Al-Bukhâri: Arabic-English [Riyadh:
Darussalam Publishers & Distributors, 1997], ch 7, no 7).
969
Love of one’s enemy in Christianity builds upon Jesus’ words from the sermon on the mount: “You have heard that it
was said, ‘You shall love your neighbor and hate your enemy.’ But I say to you, Love your enemies and pray for those
who persecute you” (Matt 5:43-44); cf. the banner at the funeral of Father Mushi, see 3.3.2, before fn. 428. There are
965
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Summing up, one may claim that Islam and Christianity, although they are different religions,
both see unity as derived from God and potentially embodied at three levels between human beings.
Unity starts within the intra-religious communities, extends to every human being because of a
common humanity, and may finally be universalised as love despite sin, difference or other markers
of separateness. Unity at this level extends across every border, including the Other and the enemy,
as unity expressed through love.
The quest for unity may function as a philosophy with ethical implications. It is a way of being
in the world, a habit and an attitude of openness towards perceived adversaries with a hope of finding
common ground, to find solutions for a common future, for the common good. It is a trusting habit
of showing one’s hand, showing one’s face, anticipating reciprocity. It is a non-violent way of being.
The thinking can be simplified in a chart:

Three levels of unity
Category of “we”
The restricted “we”
The universal sameness-based “we”
The universal difference-based “we”

Unity felt with and love extended to
“Our own” (religion or other community)
All human beings because “we are the same”
All human beings despite or because “we are
different”

Having established that unity has a central role in Islam and Christianity, one may assume that an
implicit value for the Joint Committee was that unity is good whereas division is not. For anyone
familiar with or having been on the receiving end of the “divide and rule” strategy in somebody’s
quest for obtaining or maintaining political power, this seems obvious. However, one may analyse
this assumption more thoroughly and ask whose unity was foremost in the committee’s mind. One
may ask whether it was a national Zanzibari unity against the mainland (2.5.4, 3.2.1 & 3.3.2), a
national Tanzanian unity (3.2.2), a Muslim unity or a Christian unity. It could also have been an

similar ideas in Islam, where hadiths have reported how Muhammad responded to those who harassed him by loving his
enemies. Moreover, the following qur’anic injunction contains similar ideas: “It may be that Allah will grant love (and
friendship) between you and those whom ye (now) hold as enemies. For Allah has power (over all things); And Allah is
Oft-Forgiving, Most Merciful” (Q Al-Mumtahanah 60:7).
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African unity, a general unity among human beings or perhaps it was possible to simply regard the
unity referred to as a unity per se, for its own sake, for Zanzibar. I will argue that the latter is the most
fruitful starting point, taking geography and citizenship seriously, but without a preconceived metadefinition of who belongs to the perceived we.970
Having opted for a loose definition of Zanzibari unity, the following paragraphs will look at
the issue of unity in relation to power (nguvu),971 because the existence of the committee as an
intervention onto the scene of Zanzibar was not irrelevant to the political realm, which is where the
issue of power is usually most prominently displayed. When Lissi Rasmussen writes about diapraxis
in relation to power, she argues that “diapraxis is not an idealist matter but rather, unlike most
dialogue approaches, takes the uneven power relations between Christians and Muslims seriously.”972
The increasing attention paid to the complexities of power in the social sciences is frequently attributed
to Michel Foucault.973 He identified “three axes whose specificity and whose interconnections have

to be analysed: the axis of knowledge, the axis of power, the axis of ethics.”974 Foucault’s agenda is
ambitious because in practice it is difficult to prove power relations and easier to theorise about them,
think out connections and insinuate.975 This study has not identified sufficient quantities of reliable
material for a thorough analysis of power relations in Zanzibar (as much is probably yet to be
produced), but suffice it to note that a power analysis of Zanzibar would have to distinguish between
forces both inside and outside of Zanzibar and between theological and social factors without ignoring
the fact that complex processes of interplay between a number of agents within dynamic frameworks
have combined to create history.

Cf. the section on “inclusive citizenship” in Rasmussen, “Engineering Bridges,” and the section on the “Us vs Them
syndrome” in “Beyond the Stories” 201-14.
971
“Power in the most extensive literal or figurative meaning of the word; physical or moral, bodily or of the soul;
impetuousness, energy, vehemence, coaction, pressure, authority, influence”; Sacleux, Dictionnaire Swahili-Français.
972
Rasmussen, “From Diapraxis to Dialogue,” 282.
973
“Michel Foucault’s … work marks a radical departure from previous modes of conceiving power and cannot be easily
integrated with previous ideas, as power is diffuse rather than concentrated, embodied and enacted rather than possessed,
discursive rather than purely coercive, and constitutes agents rather than being deployed by them”: John Gaventa, Power
after Lukes: A Review of the Literature (Brighton: Institute of Development Studies, 2003), 3.
974
Michel Foucault, “What Is Enlightenment?,” in The Essential Works of Michel Foucault, 1954-1984, ed. Michel
Foucault et al. (New York: New Press, 1994), 318.
975
Attempts at analysing power have been made, however. With a mandate from the Norwegian government, in 1972 a
commission was charged with mapping the “actual power conditions in the Norwegian society,” delivering their findings
in 1982. Maktutredningen Norway, Maktutredningen: Sluttrapport: Utredning I En Undersøkelse Satt I Gang Ved
Kongelig Resolusjon Av 22. September 1972 (Universitetsforlaget, 1982).
970
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Having thus introduced the issue of power in relation to unity, one may argue, based on life
experience in Zanzibar, that power comes in at least two, not always easily distinguishable, versions.
Power as resilience seeks to withstand destruction and preserve one’s own life and the well-being of
those who depend upon oneself. However, power also exists in the predatory version, seeking to
subdue others. The latter may sometimes justify itself by claiming to have the goal of the former.
Where life is characterised by vulnerability, such as in Zanzibar and elsewhere, examples of power
in its predatory and resilient forms abound. Unity can activate the power of resilience, but also
sometimes in that very process, or afterwards, transmute into the predatory type of power.
Having argued that power appears in both resilient and predatory types, it appears as if there
is a third kind of power as well. Based on her research of Christian-Muslim relations in the Gambia,
Martha Frederiks proposed kenosis as a way of being a Christian witness among Muslims.976 Inspired
by her findings, I refer to this third kind of power as kenosis power, modelled on “Jesus’ self-emptying
act in the incarnation as described in Philippians 2:5-11.”977 An example of kenosis power in Zanzibar
is the Catholic Church’s reaction to the murder of Father Mushi (3.3.2; fn. 428). This kind of power
sees a picture bigger than the earthly struggle, yet is still a force to be reckoned with in the earthly
struggle itself. It sees beyond one’s own life and beyond the earthly existence; agreeing that “it is in
dying that we are born to eternal life,”978 that “those who try to make their life secure will lose it, but
those who lose their life will keep it” (Luke 17:33). In a chart, the three types of power may be
categorised as follows:

Three kinds of power
Resilient

Predatory
Kenosis

Seeks to withstand destruction and preserve
one’s own life and the well-being of those who
depend upon oneself
Subdues others
Self-emptying, giving one’s life away

976

Born in 1965, Martha Frederiks worked for the Methodist Church of The Gambia as an adviser for Christian-Muslim
relations from 1993-99, before becoming a teacher and professor at the University of Utrecht.
977
Frederiks, We Have Toiled All Night, 403-8.
978
Prayer of St Francis quoted in Wilkie Au, The Enduring Heart: Spirituality for the Long Haul (New York: Paulist
Press, 2015).
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All three kinds of power are exercised according to the decision of the persons involved, hence are
the result of responsible human agency. Nurturing the kenosis approach is the faith that love and trust
are stronger than the opposite, harbouring the soft power capable of “melting” hardness. A relevant
example of faith in a power strong enough to melt ice or soften hardness is found in Bishop Tozer’s
thinking only two weeks after his arrival in Zanzibar in 1864. Living within walking distance from
the centre of the East African slave trade and witnessing all sorts of brutality in a place where Islam
was the dominant religion, he hoped the Christian message would make a difference: “It seems certain
that the very contact with Christianity improves & softens the Mahometans’ character and
disposition.”979 It is possible that the bishop here compared the best of his own tradition, namely the
concern for the suffering, with the worst of what he saw associated with Islam, namely slavery. A
closer look at Christianity’s historical association with slavery and Islam’s concern with the suffering
could have nuanced the picture, but in his context the contrast was striking and the hope of softening
hardness real.
Having identified kenosis as the third kind of power, and love and non-violence as alternative
modes of being in the world, the critical question arises of what happens when this openness is not
reciprocated. It is possible to develop habits of reciprocal trust in cultures or subcultures, but when
trust is not reciprocated it may lead to the submission or flight on the part of the weak. Life may go
on through impartial arbitrators resolving conflicts, such as a well-functioning judicial system, but in
their absence what remains is a messier and more unpredictable reality, with the worst-case scenario
being anarchy and chaos. Some may argue that non-violence functions more easily within an “insured
paradigm,” when it is protected by a strong worldly power that is benign to such a fundamental value.
A valid question is whether any soft, non-violent approach could prevail in a power paradigm hostile
to it. Non-violent resilience, as well as violent resistance, has lost when a predatory power has been
let loose. Therefore, non-violence is not enough. A paradigmatic framework of world justice is a
precondition for an enduring peaceful world. Non-violence may challenge powers, inspire them,
sometimes humble and in short spells defeat them, but victory is not the goal of non-violence, rather
peace is. Non-violence cannot replace power structures. It is a subversive way of being in the world,
and it belongs not to one religion or “civilisation,” but is an option open to everybody. If it does not

979

William George Tozer, “Diaries 1864-65, Cb1/1.” Entry September 16, 1864.
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serve humanity as a whole, but rather a certain interest group, it will not win the moral support that
sustains its cause. To produce lasting results, it has to promote universal human values.
In conclusion, I will argue that in Zanzibar, unity was necessary, to both withstand predatory
power and nurture resilient power. The power achieved and exercised by the Joint Committee through
its unity was closer to the self-emptying (kenosis) and resilient types than the predatory kind of power
because its focus was the common good and service rather than attempting to dominate. Moreover,
through its example, it indicated which kinds of power serve life. By listening to the Joint
Committee’s experience, one might conclude that peace for all is better preserved in solid structures
imbued by values that restrict and punish predatory power, sustain and redeem resilient power, and
are attentive to the power of kenosis.

7.3. Peace as the unifying goal
Concerning the significance of the goals of diapraxis, one may argue that cooperation between
Christians and Muslims is enhanced when the goals are defined and unifying, with peace comprising
a worthy goal.980 Arguing why the Universal Declaration of Human Rights (UDHR) remains an
ambiguous point of reference for Christian-Muslim cooperation for peace (cf. fn. 570), ‘convergence’
may be a solution, where Christian ‘Kingdom of God theology’ may partially converge with
universalistic goals such as those expressed in UDHR.
To nurture peace in multireligious societies, there must be a fruitful interplay between
religions. Religious leaders are crucial for such processes because they embody their religions’
messages and have the power to legitimise interreligious relations. Moreover, when religious
institutions are involved in an interplay with political entities committed to human rights values,
religious leaders are inspired to contribute the best resources for peace that they harbour. In Islam,
Islamic theologians are charged with this task. The Common Word document (fns. 497-499) takes
the needs of the world as its point of departure as it emphasises the urgency of peace: “The future of

980

Eirene (Gr.) means a) the opposite of war, b) a state of peace, or c), equivalent to the Hebrew concept shalom, means
every kind of good; peace, welfare, prosperity, happiness; Edward Robinson, A Greek and English Lexicon of the New
Testament (London: Crocker and Brewster, 1836), 124.
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the world depends on peace between Muslims and Christians.”981 With a Christian point of departure,

Hans Küng’s call for a ‘global ethic’ has found wide acceptance.982 Although Küng’s focus on
conduct is important, a deeper analysis of the importance of utopias or future visions as they pertain
to individuals, institutions, and religions may be required, because goals, with an orientation towards
the future thereby implied, may influence conduct as much as do ethical guidelines.983
With peace the unifying goal, as in the case of the Joint Committee (4.2.2), the critical question
of ‘whose peace?’ needs to be asked. Peace for one group of people at the expense of another may
not be considered a worthy goal, as history has seen many struggles for supremacy or control on the
part of one group over another. One may argue that peace for Muslims but not for Christians does not
lead to peace. Likewise, peace for the ruling elite and not for the citizens does not constitute peace,
nor does peace for the rich without peace for the poor. Hence, one may conclude that the only worthy
goal is peace for all, prompting a search for the common good (6.2.2). To achieve peace, dialogue
emerges as a key tool, as this is how grievances can be aired and solutions sought (4.4.2). Such
dialogue can be facilitated by civil society, by the media, or by government. It could happen in local
communities, but also on national, regional, continental, and global levels. The immediate results of
such dialogues cannot be predicted, but in the long-run the results are likely to be better than if there
were no dialogue. In Zanzibar, the only worthy goal is peace for all: Peace for Muslims, Christians,
Pembans, Ungujans, women and children. To achieve peace, it is important to challenge binary
visions in which existence is fundamentally a power struggle or a competition where the other group’s
gain is necessarily one’s own group’s loss (5.4.1). On the contrary, it should be postulated that there
is room for everybody and policies developed to enact this postulation.

This document states that the foundation for peace is present in both religions, as “part of the very foundational
principles of both faiths: love of the One God, and love of the neighbour … The Unity of God, the necessity of love for
Him, and the necessity of love of the neighbour is thus the common ground between Islam and Christianity.” A hadith
narrated by Bukhari and Muslim is among the texts referred to: “None of you has faith until you love for your neighbour
what you love for yourself”; cf. “A Common Word between Us and You: An Open Letter and Call from Muslim Religious
Leaders,” 2.
982
“There will be no peace among the nations without peace among the religions. There will be no peace among the
religions without dialogue among the religions. There will be no dialogue among the religions without global ethical
standards. There will therefore be no survival of this globe without a global ethic.” Quote taken from Hans Küng in
Donald W. Musser and D. Dixon Sutherland, War or Words?: Interreligious Dialogue as an Instrument of Peace
(Cleveland, OH: Pilgrim Press, 2005).
983
One may wonder what the consequences of complementing the past-oriented framing of “the three Abrahamic
religions” with a future-oriented framing as “the three Messianic / Mahdi-expecting” religions would be.
981
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A political entity may formulate explicit goals for its existence in its constitution. Likewise,
religious entities have formulated their raisons d’être in theological documents. It is important to
uncover, analyse, and critique the implicit and explicit goals of various political and religious agents.
Goals are crucial because power is employed to achieve them. The nature of the utopia or the dream
that constitutes the goal can shape the conduct of the process of attempting to achieve it. In Zanzibar,
peace was an obvious goal for interreligious cooperation. Such a goal precludes violence and respects
human dignity. Moreover, the goal inspires reconciliation of human beings across religious and
political boundaries (4.3.6; fns. 717-718 & 4.4.1; fns. 724-729). Peace as the goal inspires an
orientation towards the future, marking a distance from sins of the past and outlining a vision for a
joint future where everybody is in the same boat and violence is not a solution.

Having outlined

the significance of the end goals, it should be acknowledged that their influence remains relative
because in real life nothing is static. Key documents or formulations expressing goals and visions
may change, be overlooked or replaced, or their interpretation may alter. Moreover, the will or ability
to implement the goals may vary, depending on the abilities of the persons concerned and the
contextual factors limiting or enabling their realisation. In addition to utopias and ultimate goals, there
are other factors influencing conduct, such as the ethical norms acceptable in the specific society, the
laws of the land, and the degree to which those laws are followed or maintained. More attention could
be given to the interplay between goals and conduct, between theory and practice. What may be
agreed upon is that inadequate end goals usually produce inadequate results, whereas noble end goals
are crucial for peaceful conduct.
Some may infer that whereas formulated goals are a feature of particular religious teachings,
the Universal Declaration of Human Rights (UDHR) articulates such goals in a more unifying way.984
Aware that the declaration has played a most constructive role for world peace since 1948, human
rights proponents might yearn for a more whole-hearted recognition of the universal values articulated
in the document by religions. Such hopes may be enhanced with the knowledge that UDHR’s
formulations are not detached from religiously-based ethics, but are indeed influenced by religious
leaders who were central in its process of origination.985 In reality, however, for the vast majority of
religious people, the UDHR remains a largely peripheral document. This is due to the simple fact that
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it is manmade, and people from the prophetic monotheistic religions can ultimately only bow to God
(5.2). Their revelations are particularistic but believed to be valid for all, thus universal. ‘Peace for
all,’ however, lacks particularity and is too general a goal to constitute the ultimate goal of a religion.
This does not mean that religious people cannot work for the common good, as expressed in the
UDHR. In the case of Christians, although they do not bow to UDHR, their engagement in peace
work, interreligious dialogue, diakonia, or other expressions of missio Dei (4.1.3), can inspire a
process whereby theology is refined, deepening and taking root, potentially resulting in Christian
theology in practice partly converging with universalistic visions or ethics, such as the Golden Rule
or Upendo’s motto.986 In this way, a powerful conviction takes root, one in which Christians can see
peace for all on earth as a Christian goal, in line with Kingdom of God theology (see below). Hence,
one retains a universalistic outlook, but one which is based on a particular revelation in the
monotheistic tradition. “Peace for all” as a universal goal that partially converges with particularistic
goals of the religions may thus produce a stronger result than if the goal stands alone, without any
conscious connection to a religious goal.
To grasp the ultimate goals of any particular religion, one has to join their internal debates (cf.
5.3.1). In so doing, one will discover that there are intra-religious discussions about what the goals
are and a variety of ways of expressing them. Exemplifying with a case from Christianity, there is
broad consensus among theologians that “the Kingdom of God [basileia tou theou] was the central
message of Jesus.”987 A central question has been whether the reign of God and his salvation refers
to life on earth or after death, the answer to which would have political consequences. In the case of
the abolition of slavery in Zanzibar (3.1.3), it was easy for Christians to interpret the freedom thus
obtained as a sign of the reign of God in the immanent existence, converging remarkably as it does
with a core element of the Christian message, namely the “release of captives.”988 All freed slaves,
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however, including the first Anglican Christians in Zanzibar (3.1.2 & 3.1.6), would have known that
their ultimate redemption was yet to come, remaining anticipated, in a transcendent existence. In line
with this, most Christian theologians agree that, with the advent of Jesus, God’s reign “has arrived,
yet is still to come.”989 Salvation and the Kingdom of God, therefore, are both immanent and
transcendent realities.990 Bosch argues that this key Christian topic has political implications, but
refrains from further definitions.991
Having shown that Christian theology is neither apolitical nor narrowly political, this
paragraph will address the same issue in relation to Islam: As within Christian theology, there are,
within the Islamic paradigm, ongoing processes reassessing the explicit and implicit political means
and goals in its history and theology, an example of which is Tamim Ansary’s popular Destiny
Disrupted: A History of the World through Islamic Eyes.992 With a universal vision promoting human
dignity, Islam could serve humanity beyond the umma,993 thereby releasing a great moral and spiritual
potential as a blessing to the world.
Summing up, it has been argued that it is crucial to evaluate critically the ultimate goals of
religious as well as political power, scrutinising what kind of society is envisaged (cf. fn. 962). It
must be asked what the implications of the goals would be on a practical-political level should they
be realised; be it a secular state hostile to religion, a religious state favouring one group over the
others, or a state interacting with religion with a keen commitment to the common good (6.2.2). It
has also been argued that peace for all is a good starting point for interreligious cooperation. Peace
for all may be a utopia, but human conscience supports it and it inspires ethical conduct. However,
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whereas end goals or utopias can inspire peace, the goal remains illusive without cooperation across
differences. Peace should therefore be a joint project.

7.4. Peace as a joint project
In the aftermath of a May 2013 bomb attack against a Catholic church in Arusha that left three people
dead, the Lutheran bishop Alex Malasusa, leader of one of the religious institutions making up the
Joint Committee, spoke about peace as a joint project: “It seems [that a] few people have selfishly
abandoned the tenets of peace. All stakeholders in peace-building, including political, civil and
religious leaders; teachers; parents and members of the community as a whole, have not played their
roles properly.”994 He continued: “We talk about peace because it exists. But our community seems
to have forgotten that our predecessors nurtured peace in Tanzania and we need to be vigilant at all
times to foster and groom it.”995 The words were spoken at a time when a series of episodes of
seemingly religiously-motivated violence was creating fear for the cohesion and stability of Tanzania.
After the murder of Father Mushi a few months earlier, a number of bishops had issued a statement
addressed to the national government, criticising it for having “remained silent for too long hence
giving room for propaganda and hatred to be spread against other religious persuasions.” It urged the
government to “take action against anti-Christian propaganda spread by a faction of Muslim
fundamentalists.”996 Bishop Malasusa’s message underlined the urgency of peace at a time when
terrorist violence was causing anxiety over the immediate and long-term future, as well as simplistic
notions of who was on the side of peace and who was not.
When societies are polarised and conflicts nurtured by violence and harsh words, dialogue
and diapraxis show the way forward. While various political models have been adept at identifying
differences for the sake of retaining power, then resolving them through violence, the diapraxis model
likewise acknowledges differences but, building on commonalities, seeks a non-violent solution. The
challenge and the solution is not dissimilar in Europe, for which the philosopher Slavoj Žižek
proposes a joint task where everybody is included: “The task is to move beyond mere tolerance of
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others to a positive emancipatory Leitkultur which can sustain authentic co-existence. Don't just
respect others, offer a common struggle, since our problems today are common.”997 This thesis has
shown that in Zanzibar, the Joint Committee did what Žižek proposes, by attempting to include large
numbers of people in the common struggle for peace.
The vision embodied by the Joint Committee was one of peace as a joint project. A
constructive starting point for the committee’s journey was an irenic view of relations between the
religious and political spheres as complementary rather than competitive.

7.5. Diapraxis as witness
True to this study’s situatedness in the academic field of missiology (2.1), an exploration of how
diapraxis can be understood as an expression of missio Dei and as ‘mutual witness’ makes sense.
Whereas interreligious cooperation with the ultimate goal of ‘peace for all’ may appear to be
motivated by extra-religious expectations towards religions to “be part of the solution because the
religions are part of the problem,”998 diapraxis can indeed be motivated or justified intra-religiously
as well. The following line of argument seeks to show how diapraxis may be understood as ‘mutual
witness in action’.
The first step of the argument assumes that Christian mission can be understood in broad terms
(4.1.3) and that Islamic dawa is likewise a broad concept.999 An example of the latter is the Al-Rahma
private hospital in Zanzibar: as its motivation is religious, an interviewee not only compared it to
other social service NGOs but also to groups conducting dawa.1000
The second part of the argument is that if Islamic dawa and Christian mission are understood
in such broad terms, it is also possible to regard interreligious dialogue and diapraxis as authentic

Slavoj Žižek, “Europe Must Move Beyond Mere Tolerance,” accessed January 29, 2013.
http://www.guardian.co.uk/commentisfree/2011/jan/25/european-union-slovenia.
998
Cf. “If religion is part of the problem, it must form part of the solution.” “Reconciliation,” accessed September 2, 2016
http://frrme.org/about-frrme/reconciliation/.
999
The practice of inviting non-Muslims and Muslims to “enjoin what is right and forbid what is wrong” (Q Ali Imran
3:104). Classic Qur’anic commentators generally referred to dawa as an ‘intra-ummaic’ activity, but in modern times it
has increasingly come to be regarded more pro-actively, aiming to renew the faith among Muslims as well as convince
non-Muslims about the truth of Islam; David Kerr, “Islamic Da’wa and Christian Mission: Towards a Comparative
Analysis,” International Review of Mission 89 (2000), 152-54.
1000
Interview 5, November 6, 2013.
997

270

expressions of Islamic dawa and Christian mission. For instance, section 4.1.3 (cf. fn. 546) argued
that, for a Christian, diapraxis may be regarded as an expression of missio Dei.
The third step of the argument seeks to link diapraxis to a concept that is “closer to the
ground,” so to speak. ‘Witness’ comprises such a concept. Whereas missio Dei reflects core Christian
thinking and perhaps an over-emphasis on the divine aspect of mission, one may ask whether a
concept with more of an emphasis on the human aspect of mission could be fruitful. Relating to
human agency more than divine ontology, ‘witness’ emphasises the human side of the missio Dei
coin. As Sigvard von Sicard once said, “anthropology and theology must go together,” as exemplified
in and through the Incarnation. The following discussion, inspired by David Kerr’s arguments,1001
will, therefore, elaborate on the concept of witness, arguing that perhaps both religions can justify
diapraxis as one of a number of modes in which witness takes place, understanding diapraxis as
‘mutual witness in action’.1002
As missionary religions, both Islam and Christianity have witness as core concepts. Moreover,
both bear witness to the revelations with which they believe they have been entrusted. ‘Witness’ is a
qur’anic concept: Whereas shahada as the core Islamic creed is reiterated from every minaret (1.3.2
and fn. 54), a martyr is referred to as a shahid.1003 Because the original meaning of this concept in
Islam has developed a life of its own, today often referring to sacrificing one’s own life for the
religion’s cause,1004 and among some even referring to sacrificing one’s enemies’ lives,1005 it may be
fruitful to revert to the ultimate reality to which the witness refers, namely God. One of the ways in
which God is understood in Islam is through the 99 beautiful names, asma al-husna.1006 The first of
these names are ar-rahman and ar-rahim, which have inspired the name and practice of the abovementioned Al-Rahma hospital. Explaining their meaning, Kenneth Cragg writes: “The Rahman is the
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one who is merciful in character. The Rahim is that same one in merciful action. He who is merciful
behaves mercifully. Mercy is of the divine essence, and also of the divine deed.”1007 These properties
of God are referred to by Muslims whenever they invoke the basmala: ”In the name of God, the Most
Gracious, the Most Merciful.”1008
In Christianity, too, the original concept of ‘witness’ has arguably developed a life of its own,
mártus

1009

eventually referring primarily to Christians giving their lives for the faith (cf.

‘martyrdom’).1010 In Christianity, too, however, it will be fruitful to return to the original meaning of
the concept. This is because the ultimate reality to which the first Christians were called to be
witnesses was also God, but God as revealed through his son Jesus: “But you will receive power when
the Holy Spirit has come upon you; and you will be my witnesses in Jerusalem, in all Judea and
Samaria, and to the ends of the earth” (Acts 1:8).
Although the witness is carried with a hope of reception in faith, such as incorporation into
the respective religious communities (fns. 468 & 156), one may argue that the value of the witness is
not defined by its reception. Rather, it carries an inherent value with barely measureable results. Its
ethics, however, should be scrutinised. From 2011, therefore, churches have given more attention to
the concept, not least through the publication of “Christian Witness in a Multi-Religious World:
Recommendations for Conduct” (fn. 933). Written for multireligious contexts, the document
repeatedly recommends interreligious dialogue, advocacy, cooperation, and relationships: “Christians
are called to commit themselves to work with all people in mutual respect, promoting together justice,
peace and the common good. Interreligious cooperation is an essential dimension of such
commitment.”1011 The document encourages Christian religious bodies “to reflect on their own
practice” and to produce contextually-relevant guidelines on how to conduct their Christian witness
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in their respective contexts in a manner that leads people to God. One may argue that if churches
follow the guidelines, which take context as well as the call to witness seriously, the world would be
a better place. If Islamic religious bodies, moreover, emulate the example and produce guidelines
based on their own theological resources, the world would arguably be an even better place.
Summing up the argument, diapraxis can be understood as ‘mutual witness in action’ by both
religions, provided the original meanings of the concepts can be reclaimed, namely understood as
human believers pointing to God in life more than in death. This witness is not only between Muslims
and Christians, but also beyond, to non-Muslims and non-Christians. Whether joint engagement for
the common good is called diapraxis or something else, both religions could make deeper theological
efforts to motivate and justify it. Alternatively, one could also make use of less religious language,
arguing that diapraxis as cooperation across differences could be a constructive way of thinking and
acting to serve the common good. The next and last sub-chapter will wrap up the thesis, commending
diapraxis as a way of life.

7.6. Diapraxis as a way of life
In Zanzibar, the Joint Committee pioneered ‘diapraxis as project’ (4.3.4), while also through its
example challenging mental obstacles to ‘diapraxis as a way of life.’1012 Whereas the former is
valuable despite practical challenges,1013 the diapraxis way of thinking is too constructive to be
relegated to specialised projects; diapraxis should be a way of life. While, fundamentally, nothing is
new about cooperation, the novelty implied in the concept of diapraxis is that difference is not a
condition that precludes cooperation. Moreover, it rescues dialogue from the domain of “like-minded
liberal theologians/believers”1014 and the realms of theory into the public arena of human relations,
whether in the political sphere or anywhere else. If this new diapraxis paradigm could gain pace at
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international, national, and local levels, the result might well be fewer conflicts perceived to be local
incarnations of the theory about the global ‘clash of civilisations’. Gunnar Stålsett’s vision for the
future may thus come true, where different religious identities are retained and ethics rather than
dogma is recognised as a basis for unity between human beings:
One lasting effect … could be that the dialogue between religions changes character and
becomes more relevant to real-life issues. This does not imply that the vision of Christian
unity can be supplanted or overtaken by a vision of unity of all religions. The basis for a
greater unity between people of different faiths will instead be an increased understanding of
our obligations to each other as equal members of humanity.1015

Diapraxis as a way of thinking and acting challenges current dichotomies and opens up new
possibilities for peace. In the face of the political dichotomy of Zanzibar, Jacques Derrida’s strategy
for deconstructing ‘dichotomous pairs’ is helpful. For instance, Derrida himself deconstructs the
dichotomy between ‘Islam and the West’ without ignoring their diverging patterns of interests and
values. Against a simplified dichotomy, he argues that “there is plurality in Islam as well as multiple
Islams, as there is plurality in the West as well as multiple Wests.”1016 Concerning the East African
dichotomy between those “believing in slavery” and those opposing it (fn. 871), it may perhaps
historically not be off the mark. However, employing Derrida’s thinking, it could be challenged by
introducing a third concept, for instance “a shared future,” rendering Mugambi’s “theology of
reconstruction” relevant (fn. 881). In the face of Zanzibar’s core dichotomy between amani and haki
(6.1.1), love could comprise such a third concept: “The focus on amani na utulivu [peace and
tranquillity] can legitimise an oppressive regime. Amani has to be supplemented with haki, but also
with upendo [love].”1017 In addition to diapraxis ways of thinking, deliberate interreligious processes
of reconciliation and intra-religious processes of healing historical memories could enhance the
foundations for nation-building (fn. 854).
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The study has showed that in Africa religious leaders could fruitfully be regarded as crucial
allies for peace. The Sierra Leonean example supports the Zanzibar findings.1018 There, during and
after the civil war (1991-2002), religious leaders played a pivotal role in restoring peace. One of them,
Sh Abu-Bakarr Conteh,1019 explains why:

Religious leaders are thus properly positioned to take up the utmost lead role because
of the moral authority vested in them by the public. This authority allows them to
restore confidence in processes of government and get going several initiatives because
of the distinct advantage that cuts across several spheres of life and very well of society.
Religion, and specifically in Africa, plays a major role in the lives of Africans.1020

Assuming Conteh is right, therefore, religious leaders on their side should continue to initiate and be
in dialogue with other religious leaders, politicians, artists, the media, the academia etc. They need it
and the world needs it, for the sake of peace. The religions are meant to serve the world and therefore
need to engage. The result will be a livelier development of the religions, where the religious leaders
and the theologians continue to exert great impact due to their choice of which treasures in their
religious treasure chambers they want to make use of and what to emphasise.
Political agents and others trying to engage religious leaders should beware of the existence
of limits, however. One gets the religious leaders one allows, and deserves. Too much pressure from
politicians and others may result in disillusioned religious people, isolated groups retreating, feeling
powerless or humiliated. Religious people on their part, however, must be engaged. And they already
do engage. They do so because, as Bishop Frank Weston wrote from the diocese of Zanzibar in 1916,
“love is personal, social, inclusive.”1021
Another result of diapraxis is to put the ‘dual accountabilities’ (to the religious teachings and
constituencies, 5.2) weighing on religious leaders into contact with the “broader vision of a shared
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humanity.” According to Gunnar Stålsett, such a broader vision is discernible in the religious
traditions:

Finally, although I have indicated a certain positive historical progress from dialogue via
diagnosis to diapraxis, I am not suggesting that the perspectives of established religion have
shifted once and for all. Rather, we are speaking of a continuous need to keep all religiouslycommitted men and women “true” to the promise of their faiths and to the broader vision of a
shared humanity. This legacy must weigh heavily on the hearts of everyone who calls upon
the Name of God as a name for peace, justice and truth.1022

Diapraxis requires political space allowing free dialogue, however. Therefore, the quest for religious
freedom as a fundamental human right must continue, challenging religious, political and structural
powers that question, stifle or deny it.1023
Retrospectively, one may conclude that this study has contributed with elements towards a
“theory of interreligious relations from an African perspective” (fn. 43). The diapraxis model
arguably lives up to Frans Wijsen’s criteria for such a theory, as it is “pragmatic rather than
speculative … a theory of the heart, not only of the mind … holistic … emphasis[ing] life …
[regarding] religion [as] not opposed to culture or civilisation … [and] based on values from the
African cultural heritage, but not naïvely so.”1024 Although the diapraxis model appears to have
African roots and inspirations (fns. 63-68, 384), the thesis has tried to show that it is not only African,
arguing that it may fruitfully be applied elsewhere, too.
The study has presented Zanzibar’s specific contextual conditions that contributed to shaping
the Joint Committee’s approach of welcoming different stakeholders to play their part for the common
good, such as Muslims and Christians, politicians, religious leaders and others. Enacted in Zanzibar,
its example may be emulated elsewhere, such as in a European context (1.3.3 with fn. 73 & 7.4 with
fn. 997), but also in other places that share certain characteristics with Zanzibar, such as Egypt and
Ethiopia.1025 Wherever diapraxis is contemplated, however, one may be wise to take heed of what the
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committee learnt and PROCMURA had already advised; namely that context should be taken
seriously and that no top-down model fits every context (4.1.6). Such a condition charges each local,
regional or national context with discerning the most fruitful model for Christian-Muslim cooperation
in their location, thereupon initiating or continuing it.
This study has provided a broad canvas upon which Christian-Muslim relations in Zanzibar
have been portrayed, hopefully providing an overview and leaving leads helpful for future research
into a number of issues. There could be limitations to further research, however. For non-Swahili
speakers, the language barrier makes Zanzibar a difficult location in which to conduct research,
whereas a dichotomised political climate could pose a challenge to anyone. However, from a diverse
and immensely rewarding microcosm, its history and people provide valuable insights for those who
listen and take heed of its experience, wisdom and outlook.
The thesis has identified complexities, but also traced links and connections. These are links
from the past to the present, between politics and religion, between Islam and Christianity, between
Zanzibar and various parts of the world, between theology and history and between theory and
practice. It has shown how people and religions have different roots, but also a shared future and the
ability to make things work for the sake of life. The drama is there, learnt in history, that things may
go wrong, but dialogue and cooperation is possible and necessary. In the process, everybody involved
learns, expands and can correct wrong ways of the past, while love across differences hopefully
happens and develops.
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APPENDICES

Timelines
Appendix I: Timeline 1612 – 20001026
In/from
1612

Augustinians built small chapel at Shangani

1624

Five hundred Christians in Zanzibar

1650

Yaaruba dynasty regained control of Muscat

1652

Omanis killed many Portuguese in Zanzibar, including priest Fr Antonio de la
Resurrección

1682

Last record of the Shangani chapel

1749

Ahmad bin Said al-Busaidi, founder of the Busaidi dynasty, elected by the Ibadi imams
to be the spiritual and political leader of Oman

1797

Sayyid Said bin Sultan born

1798

Sultan bin Ahmad signed treaty with British East India Company

1813

David Livingstone born

1822

Anti-slavery Moresby Treaty signed by the British and Sultan Said

1833

“Treaty of Amity and Commerce” signed by United States and Oman

1837

Arrival of Richard Waters, first American consul to Zanzibar

1844

Arrival of Johann Ludwig Krapf in Zanzibar, 7 January
Death from malaria of Rosine Krapf and daughter in Mombasa, 9 July

1856

Sayyid Said bin Sultan died
Sayyid Majid bin Said al-Busaidi became sultan

1858

UMCA established at the University of Cambridge

1859

UMCA established at the University of Oxford

1026

The year 2001 has been chosen as the end of timeline I and the beginning of timeline II because it was the year when
the core topic of this thesis, the Joint Committee, was started. The timelines include the main events mentioned in the
thesis, but, to display the wider context of the thesis, a number of other events that were omitted in the thesis due to space
restraints have been retained in the timelines.
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1860

Three Catholic priests and six nuns arrived in Zanzibar on 22 December, sent from
Réunion by Bishop Maupoint, the Apostolic Delegate for East Africa
First Catholic mass celebrated, 25 December

1863

Four Holy Ghost Fathers from Alsace arrived on 16 June, charged with establishing
the mission in Zanzibar and the mainland
Tozer consecrated bishop in Westminster Abbey

1864

The first Anglican missionaries arrived in Zanzibar on 31 August: Bishop Tozer and
Rev Dr Edward Steere
Five children freed from slave dhow given to UMCA mission by Sultan Majid, 16
September
Swahili Grammar started by UMCA missionaries
Valuable clock given to UMCA by the Sultan
Bishop Tozer bought a plot of land at Kiungani, later to become the site of St Andrew’s
College and eventually St Paul’s High School

1865

John Swedi baptised 25 August
The Anglican printing press established in Zanzibar

1868

The Holy Ghost Fathers started their mission in Bagamoyo

1870

Sultan Majid died
John Swedi and George Farajallah ordained sub-deacons
Barghash became sultan of Zanzibar

1871

Cecil Majaliwa freed from slave ship, 1 June
Ahmad Dahlan became the Shafi mufti of Mecca
The Select Committee on the East African Slave Trade spent three weeks from 10 July
discussing “the possibility of putting an end entirely to the traffic in slaves by sea”
Bishop Tozer purchased 30 acres of land at Mbweni, where St Mary’s girls’ school
would be located

1871-1872

Sultan Barghash visited Mecca

1872

Cecil Majaliwa baptised, 24 August

1873

David Livingstone died at Ilala (now Ujiji), Zambia, 1 May
John Kirk appointed consul of Zanzibar
Treaty abolishing slave trade signed on 5 June by Sultan Seyyid Barghash and Consul
John Kirk
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Transportation of slaves outlawed
1873-1880

Christ Church cathedral constructed

1873- 1882

Steere bishop of Zanzibar

1874

David Livingstone’s funeral service at Westminster Abbey

1875

Sultan Barghash visited Paris and London

1879

John Swedi ordained deacon

1882

Bishop Edward Steere died in Zanzibar

1883

Ahmad Dahlan appointed kadhi

1884

Society for German Colonisation established by Carl Peters
Bishop Charles Alan Smythies arrived in Zanzibar

1885

German East Africa Company established by Carl Peters
Five German warships arrived at Zanzibar on 7 August, appearing to threaten the
sultan’s sovereignty

1886

Evangelical Mission Society for German East Africa (EMS) established in Berlin

1887

First Lutheran missionary, Sister Marie Rentsch, arrived in Zanzibar
Lutheran mission hospital started in Zanzibar
Johann Jakob Greiner arrived in Dar es Salaam, 2 July

1888

Sultan Barghash died
Archdeacon Hodgson completed Steere’s translation of the Bible into Swahili
Khalifa became sultan
Sultan Khalifa signed lease for one hundred years, allowing EMS to build hospital and
church
Bushiri revolt
Godfrey Dale arrived in Zanzibar

1890

British Protectorate established
Cecil Majaliwa ordained first East African Anglican priest, 25 January
The Anglo-German Agreement of 1 July: Germany took over Heligoland, in the North
Sea, from the British, while the British claimed sovereignty in Zanzibar from the
sultan, declaring it a British protectorate
Bishop Smythies visited Chancellor Otto von Bismarck in Berlin
Sultan Ali issued a decree on 1 August that made the buying and selling of slaves
illegal
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1891

Sir Lloyd Mathews appointed first minister of the sultan
German East Africa Company taken over by the German government
All EMS missionaries transferred to Dar es Salaam

1893

Hamad became sultan

1893-1898

St Joseph’s cathedral constructed

1894

Charles Alan Smythies, bishop of Nyasaland 1884-1892 and bishop of Zanzibar 18921894, died

1896

Sh al-Amawi died
Hamud became sultan

1897

A Berlin disciplinary tribunal dismissed Carl Peters from his position due to acts of
brutality in East Africa
Sultan Hamud passed a decree abolishing legal status of slavery, 7 April

1898

Frank Weston arrived in Zanzibar

1899

Bishop Tozer died

1901

Sir Lloyd Mathews died in Zanzibar

1902

Ali bin Hamud became sultan

1905

First government schools established in Zanzibar
Majimaji revolt

1907

Frank Weston became bishop

1910

Community of the Sacred Passion (CSP) started work at girls’ boarding school at
Mbweni

1911

Sultan Khalifa bin Harub became sultan of Zanzibar, a position he retained until his
death in 1960

1916

First commission of education formed in Zanzibar

1917

St Mary’s transferred to mainland
Bishop Frank published The Black Slaves of Prussia

1919

The Native Authority Amendment Ordinance, against which Bishop Frank protested

1920

Bishop Frank published The Serfs of Great Britain
Bishop Frank went to England to fight forced labour

1922

Julius Kambaraga Nyerere born
Godfrey Dale left Zanzibar

1924

Bishop Frank Weston died
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James Kwegyir Aggrey visited Zanzibar to assess education in East Africa
1925

Catholic mission opened eight rural schools with support from the sultan and
government, but few came
Ahmad bin Abu Bakr bin Sumayt died
Abdallah Bakathir died

1929

Tanganyika African Association established

1934

Neil Russell arrived in Tanganyika
African Association (in Zanzibar) established

1940

Defense

(Immigration

Restriction)

Regulations

enforced

by

protectorate

administration to restrict Omani immigration
1941

Violence in Pemba because of tensions between established Omani Arabs and
recently-arrived Manga Arabs

1947

India’s independence

1949

Communist takeover in China

1954

TAA became TANU

1957

Shirazi Association and African Association merged to become Afro-Shirazi Party
(ASP)
Ghana’s independence
Last IMC meeting, held in Accra, Ghana (28 Dec – 8 Jan 1958)
The first election campaign in Zanzibar for the Legislative Council (LegCo) resulted
in five seats being won by ASP and one by the Muslim Association.
Squatters from the mainland evicted

1958

All Africa Church conference in Ibadan, Nigeria

1959

Pierre Benignus of the Paris Missionary Society visited 13 African countries on a factfinding mission on Christian-Muslim relations
All Muslim National Union of Tanganyika (AMNUT) established
Islam in Africa Project (later PROCMURA) established

1960

British prime minister Harold MacMillan holds “wind of change” speech in the South
African Parliament, 3 February
Kwame Nkrumah’s speech at the United Nations General Assembly on 23 September
responding to MacMillan’s speech
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The Declaration on the Granting of Independence to Colonial Countries and Peoples
adopted by the United Nations General Assembly, 14 December
1961

January elections for LegCo: ASP won 10 seats, ZNP 10, and ZPPP 3
June elections for LegCo: ZNP and ZPPP won the most seats and formed a coalition
Tanganyika´s independence, 9 December

1962

Lutheran evangelist Charles Chuma visited Christians in Zanzibar from 23 – 28
February
Uzaramo-Uluguru Synod decided that “the church should note its responsibility to
provide spiritual care for the Christians who are in Zanzibar”

1962-1965

Second Vatican Council

1963

Cardinal Bea spoke on Christian-Muslim relations at Vatican II, 13 January
Neil Russell elected bishop of Zanzibar
June elections: Coalition got 18 and ASP 13 seats, despite ASP getting more votes
Luther House in Dar es Salaam inaugurated, 16 June
Jamshid bin Abdullah Al Said became sultan
Zanzibar constitution, 5 December
Zanzibar independence, 10 December
Umma Party banned by decree

1964

Revolution from 12 January
Union between Tanganyika and Zanzibar, 26 April
Eleven schools nationalised by decree, 1 July

1965

Nostra Aetate published
Bishop Russell expelled from Zanzibar

1967

Arusha declaration

1968

Zanzibar government passed decree restricting freedom of assembly

1970

Ecumenical courses in Dar es Salaam preparing Christians for dialogue with Muslims

1972

President Abeid Amani Karume assassinated, 7 April
WCC Christian-Muslim Dialogue at Broumana, Lebanon, on “The Quest for Human
Understanding and Cooperation - Christian and Muslim Contributions”
Mekane Yesus church sent their document “On the Interrelation between Proclamation
of the Gospel and Human Development” to LWF

1972-1984

Aboud Jumbe president of Zanzibar
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1974

St John the Baptist church at Wete, Pemba, pulled down by the government

1975

The Anglican church at Chake Chake, Pemba, pulled down by the government

1976

WCC consultation on ”Christian Mission and Islamic Da'wah“ in Switzerland

1977

CCM established as a merger of TANU and ASP, 5 February
The constitution of the United Republic of Tanzania established, 25 April

1979

Iranian revolution

1980-1998

John Ramadhani bishop of Zanzibar and Tanga

1982

Bishop Russell returned to Tanzania

1984

Bishop Russell died at Makuyuni
President Jumbe asked to step down by Nyerere at CCM National Executive
Committee meeting in Dodoma
Zanzibar constitution

1985-1990

Idris Abdul Wakil president of Zanzibar

1985-1995

Ali Hassan Mwinyi president of Tanzania

1985-1998

John Ramadhani archbishop of Tanzania

1986

Tanzania adopted programme of structural adaptation proposed by IMF and the World
Bank

1988

First religious riots in Zanzibar

1990

Pope John Paul II visited Tanzania and had a special meeting with a group of Christian
and Muslim leaders, Sh Muhammad from Zanzibar among them

1990-2000

Salmin Amour president of Zanzibar

1991

Christian-Muslim Conference in Zanzibar, 15 - 17 August

1992

Political parties allowed
CUF established, 28 May

1995

Elections saw CCM’s Salmin Amour being reelected with 50.24% of the votes

1995-2005

Benjamin William Mkapa president of Tanzania

1999

Julius Nyerere died
Muafaka negotiated by the Commonwealth

2000

Elections saw CCM’s Amani Abeid Karume elected president

2000-2010

Amani Abeid Karume president of Zanzibar

2000-2016

Johnson Mbillah general adviser of PROCMURA
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Appendix II: Timeline 2001 – 2013
2001

Violent clashes in Pemba, 26-27 January, with 31 CUF demonstrators killed by the
police
Muafaka II signed
The Office of the Mufti Act
Juhudi za Viongozi wa Dini (JVD) established in Dar es Salaam

2002

Uamsho (Jumuiya ya Mihadhara ya Kiislamu) established

2003

Pemba by-elections
Car used by the Catholic church in Wete, Pemba, burnt
The then-head of the Vatican’s Pontifical Council for Interreligious Dialogue,
Archbishop Michael Fitzgerald visited to host the first public interreligious meeting in
Zanzibar for years
Mufti’s office joined JVD

2004

Attacks on the mufti’s house, a minister’s house, Mercury’s restaurant, the Anglican
church, and a car belonging to a Catholic school, in March
Conference about Christian-Muslim relations in contemporary Sub-Saharan Africa,
Birmingham, UK
(Muslim) Religious Scholars’ Council (Baraza la Maulamaa) meeting 12 and 13
October agreed to join Christian-Muslim initiative

2005

Elections saw President Karume reelected with 53.18 % of votes
28 June dialogue meeting
Joint Committee officially launched, 19 August
29 August meeting in Unguja
10 September meeting in Pemba
28 and 29 September meetings in Unguja and 3 and 4 October meetings in Pemba

2006

Bishop Toto died, 9 February
National meeting with President Amani Abeid Karume as guest of honour, 3 May

2007

“A Common Word” from Royal Aal al-Bayt Institute for Islamic Thought in Jordan

2008

Egyptian-Zanzibari Christian-Muslim conference, 19 - 22 May

2010

Study trip to Egypt hosted by Coptic Evangelical Organisation for Social Services
(CEOSS) in March
Study visit to Bukoba in May
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Referendum 31 July gave 66.2 % of votes to support GNU
Dialogue meetings in Unguja, 9 October, and in Pemba, 21 October
31 October elections
Government of National Unity formed
2011

Constitutional Review Act
Minister of Constitutional Affairs & Justice, Abubakar Khamis Bakari, told the Joint
Committee in November to stop conducting any activities until further notice

2012

PROCMURA Africa Christian and Muslim Religious Leaders Conference on Peace
and Development, Addis Ababa, Ethiopia
Riots in May following arrest of Uamsho’s leader
Seven of Uamsho’s leaders arrested, 20 October
Sh Fadhil Suleiman Soraga attacked with acid, 6 November
Father Ambrose Mkenda shot, 25 December

2013

PROCMURA Francophone West and Central Africa Regional Conference for
Christian and Muslim Religious Leaders on Peace and Development, Maroua,
Cameroon
Father Evarist Mushi shot dead on his way to church, 17 February
Booklet written by Abdalla Talib Abdalla, Lusungu Leonard Mbilinyi, and Daniel
Nygaard Madsen about conflict resolution launched in May
Seminar in the House of Representatives in Zanzibar, 1 July
Two British Jewish volunteers working for Anglican St Monica nursery school, Kirstie
Trup and Katie Gee, attacked with acid, 7 August
Father Amselmo Mwangamba attacked with acid, 13 September
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Interview appendices
Appendix III: Invitation to participate in a research project
”Theologies of Christian-Muslim relations in Zanzibar”
The research project aims at understanding how Christians and Muslims think and speak about
Muslim-Christian relations. The researcher is Rev Arngeir Langås, who is partner coordinator for
Christian-Muslim relations at Mission Afrika, Lyseng Allé 15, 8270 Højbjerg, Denmark. From
2002-2010 he was working with Christian-Muslim relations in Zanzibar, as part of the Eastern and
Coastal Diocese of the Evangelical Lutheran Church of Tanzania, sent out by Danmission.

The project is a PhD. project at the School of Mission and Theology, Stavanger, Norway. It is
financed by the student’s employer; Mission Afrika. So far the project has received funding from G
E C Gads Fond and Karoline, Thomas Racin og Tor Birkelands legat.

I hope you are willing to participate in the study. What it entails is an interview lasting one-two
hours, and possibly a follow-up interview in 2014.
The interview will be recorded by dictaphone and transcribed by me.
It will then be used as material for the PhD project. All information will be treated confidentially.
Unless otherwise agreed, it will not be possible in the final publication to recognize you from the
information you submitted.

The project is planned to terminate in August 2018. Then the recorded interviews and the personal
information about the research participants will be destroyed, whereas the transcripts of the
interviews will be stored at the researcher’s office.

Participating in the study is voluntary, and you may withdraw your consent at any time without
offering a reason for it. If you withdraw, all information you submitted will not be part of the study
and it will be deleted.

I hope you would like to participate in the study. If you have any questions you are welcome to
contact me:
PhD student Rev Arngeir Langås, Mission Afrika, Lyseng Allé 15, 8270 Højbjerg, Denmark, email
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address al@missionafrika.dk, phone number 0045 24881335.

If you have additional questions you are welcome to contact the supervisor of the project:
Associate Professor, Dr Kari Storstein Haug, MHS School of Mission and Theology, Misjonsveien
12, 4024 Stavanger, Norway, email address kari.storstein.haug@mhs.no.

The research has been reported to the The Data Protection Official for Research, Norwegian Social
Science Data Services and the Secretary of Zanzibar Research Committee.

Kind regards, Rev Arngeir Langås

Appendix IV: Interview guide
“Theologies of Muslim-Christian relations in Zanzibar”1027
For how long have you lived in Zanzibar?
How do you see Christian-Muslim relations in Zanzibar today?
How did they use to be?
What caused the changes?
How do you think the relations should be?
Are there any books or religious leaders who have inspired you in this?
Which are the key texts in the Bible/the Qur’an for you on this issue?

Christian mission/Muslim dawa: is it happening in Zanzibar?
How?
Do you think it is done in a good way?

1027

This was the preliminary title of the research at the time of the fieldwork. The working title changed several times.
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Some say there is outside influence in the field of religion in Zanzibar, like money or ideas or
peoplecoming in.1028 Is that true? Some say Christian and Muslim leaders cooperate in Zanzibar. Do
you know anything about it?
What do people say about it?
What do you say?

Some say there are no equal rights for citizens of Zanzibar. Who suffers the most?
What is the solution?
Do intermarriages between Muslims and Christians occur in Zanzibar?
What do people think about them?

Does it ever happen that someone converts to the other religion?
What do people think about that?

In terms of Christian-Muslim relations; what is the best contribution to the world from Zanzibar?
And what is the biggest challenge here?

Lastly: Can you refer to some people or written material that explains in more detail what you have
told me?

1028

This is the interview guide prepared before the fieldwork started. After just a few interviews, the questions following
this one were largely ignored because they did not seem relevant in the interview situation, being too closed or inherently
leading or critical. The first questions, however, prompted good interview sessions; cf. the discussion in 2.6.2.
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Appendix V: Full list of public dialogue meetings 2005-20101029
2005
Date

Venue

Attendance

Notes taken by

28 June

Bwawani Hotel

18 August

Mazsons Hotel

29 August

Mazsons Hotel

Arngeir Langås

28 September

Mazsons Hotel

Arngeir Langås

29 September

Mazsons Hotel

Arngeir Langås

3 October

Chake Chake

4 October

Wete

Arngeir Langås

2006
Date

Venue

Attendance

Notes taken by

21 March

Chake Chake

25 March

Mazsons Hotel

3 May

Bwawani Hotel

80

Arngeir Langås

3 August

Mazsons Hotel

42

Arngeir Langås

4 August

Mazsons Hotel

42

Arngeir Langås

7 August

Wete

42

8 August

Chake Chake

42

18 December

Mazsons

19 December

Mwera

20 December

Dunga

27 December

Mkokotoni

28 December

Kinduni

Arngeir Langås

1029

Of the 66 public dialogue meetings organised by the Joint Committee between 2005 and 2010, I was present at almost
half of them. This list shows my own notes from 18 of the meetings and others’ notes from seven of them, all of which
are in my possession. The thesis itself only makes use of material from seven of the public dialogue meetings between
2005 and 2010. Those seven notes or resumés are listed under Primary sources.
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2007
Date

Venue

3 January

Kitogani

No date

Chake Chake

No date

Wete

Attendance

Notes taken by

2008
Date

Venue

Attendance

Notes taken by

3 March

Mwanakwerekwe

65

Arngeir Langås

5 March

JKU Mazrui

70

5 March

Mtopepo

48

10 March

Kiembesamaki

80

10 March

Kizimbani

56

Arngeir Langås

12 March

Dunga

59

Arngeir Langås

26 March

Dunga

80

26 March

Unguja Ukuu

66

27 March

Dunga

44

27 March

Kibele

49

21 April

Kijungwani

57

21 April

Chake Chake

157

Arngeir Langås

22 April

Wete

153

Arngeir Langås

22 April

Mchanga Mdogo

131

23 April

Micheweni

142

23 April

Konde

117

Arngeir Langås

24 April

Mtambile

128

Arngeir Langås

24 April

Mkoani

126

11 November

Kitogani

157

Date

Venue

Attendance

10 February

Kinduni

87

11 February

Kinduni

80

12 February

Kinduni

81

2009
Notes taken by
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31 March

Mkokotoni

33

1 April

Mkokotoni

82

8 April

Mkokotoni

105

27 May

Haile Selassie

76

28 May

Haile Selassie

72

2 June

Haile Selassie

63

3 June

Haile Selassie

84

4 June

Haile Selassie

108

15 December

Dunga

75

Shukuru Maloda

16 December

Kibele

50

Arngeir Langås

22 December

Mkokotoni

50

23 December

Mkokotoni

43

Date

Venue

Attendance

23 February

Kinduni

60

24 February

Kitogani

70

16 March

Mwanakwerekwe

68

Shukuru Maloda

17 March

Mwanakwerekwe

52

Arngeir Langås

31 May

Chake Chake

82

Cosmas Machalila

31 May

Micheweni

80

Cosmas Machalila

1 June

Mkoani

99

Cosmas Machalila

2 June

Wete

94

Cosmas Machalila

9 October

Mazsons Hotel

49

21 October

Chake Chake

50

Arngeir Langås

2010
Notes taken by

Damas Mfoi
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Committee guidelines appendices
Appendix VI: Muongozo [original Swahili version of the Guidelines: English translation in the next
appendix]
MUONGOZO

JINA: KAMATI YA VIONGOZI WA DINI YA KUDUMISHA AMANI NA UTULIVU

OFISI: Ofisi ya Kamati itakuwa sehemu yoyote ndani ya Shehia husika ambayo
itaamuliwa na kukubaliwa na Wajumbe.

LENGO KUU:
Lengo kuu la Kamati ni kudumisha Amani na Utulivu katika shehia husika
kwa kutumia mafunzo ya dini.

MALENGO MAKH-SUSI:
Kuzuia na kutatua migogoro ya kidini inayojitokeza katika jamii.
Kupunguza na kutatua migogoro ya kijamii na kisiasa ambayo inahatarisha amani na utulivu wa
wafuasi wa dini.
Kushauri Serikali na taasisi nyenginezo katika Shehia mambo mbali mbali yanayohusiana na amani,
maadili, haki na dini.
Kuelimisha na kuielekeza jamii kuishi kwa amani na kuvumuliana.
Kushirikiana na wadau wengineo wa nje na ndani ya Shehia wenye lengo linalofanana.

MUUNDO WA KAMATI:
Kamati itaundwa na Sheha au Muwakilishi wake na Wajumbe wengineo kutoka katika taasisi za
kidini zilizopo katika Shehia. Kwa mfano Misikiti, Zawia, Madrasa, Makanisa, Vigango n.k. Iwapo
hapana taasisi ya kidini lakini pana wafuasi wengi wa dini au dhehebu fulani ni vyema wafuasi hao
wakapata uwakilishi katika Kamati hiyo. Kamati pia iwe na Uwakilishi wa wanawake na vijana.

Wajumbe wa Kamati wasipungue saba na wasizidi kumi. Wajumbe watachagua viongozi kati yao na
inapendekezwa Sheha au mwakilishi wake awe mjumbe katika kamati hiyo. Inapendekezwa kwa
upande wa waislamu wajumbe wawe sita na kwa upande wa wakristo wajumbe wawe watatu.
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MIKUTANO:
Kamati itajipangia vikao vyake vya kufanya kazi kwa namna itakavyoona inahitajika lakini
kisipungue kikao kimoja kwa mwezi. Kamati itajipangia njia za kuhifadhi kumbukumbu zake na
koram ya kuendesha vikao halali.

Inapendekezwa maamuzi ya Mikutano iwe ni ya kutekeleza malengo kwa makubaliano na
maridhiano na sio kwa kupiga kura.

MKAKATI WA KUFANYIA KAZI:
Shughuli za kamati zitafanywa kwa mazungumzo na mashauriano kwa kutumia mafunzo ya dini na
maadili ya jamii yetu pamoja na kuchunga maslahi ya umma na malengo ya Kamati.
Kamati itachunguza viashiria vya mambo yanayoweza kuhatarisha amani katika Shehia yao na
kuyapangia namna ya kuyazuwia au kuyasuluhisha kwa sababu wao ndio wahusika wakuu wa
kuyashughulikia mambo hayo.
Kamati inaweza kujipangia njia za kupatia mapato ambayo yatasaidia katika kuendelesha shughuli
mbali mbali.

WAJIBU WA WAJUMBE
Wajumbe wayaelewe vyema malengo ya Kamati na wawe tayari kujitolea ili kuyafanikisha kwa
maslahi ya Shehia.
Wajumbe wawe karibu na jamii ili kupata taarifa ambazo zinaweza kuisaidia Kamati kutekeleza
malengo yake.
Wajumbe wawe ni wavumilivu, na wenye moyo wa kusikiliza, kuheshimu na kupima kwa uadilifu
mawazo na rai za wenzake.
Wajumbe wawe tayari kushirikiana na Kamati na Asasi nyenginezo.
Wajumbe wawe tayari kutekeleza maelekezo na maamuzi ya vikao kwa kadiri ya uwezo wao na kwa
kuzingatia wakati uliowekwa.
Kujiepusha na mambo yoyote ambayo yatahatarisha amani katika jamii yetu.
Wajumbe wawe tayari kujihusisha kudumisha amani kwa wote waliopo kwenye shehia husika.
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Appendix VII: Guidelines for local committees
GUIDELINES
NAME:

COMMITTEE OF RELIGIOUS LEADERS TO MAINTAIN PEACE AND

TRANQUILITY

OFFICE:

The office of the committee can be anywhere inside the shehia that has been decided

and agreed by the committee members.

MAIN GOAL: The main goal of the committee is to perpetuate peace and tranquility in the shehia
concerned by using religious teachings.

SUB-GOALS:
Prevent and solve religious disputes taking place in society.
Reduce and solve social and political disputes that endanger the peace and tranquility of religious
adherents.
Advise the government and various institutions in the shehia various things that are related to peace,
morals, justice and religion.
Educate and direct society to live in peace and tolerance.
Cooperate with other stakeholders outside and inside the shehia having similar goals.

COMMITTEE STRUCTURE:
The committee is to be formed by the sheha or his representative and other representatives of the
religious institutions present within the shehia. For instance mosque, Sufi worship houses, Quranic
schools, churches, outstations etc. If there are no religious institutions but many religious adherents
or some denomination it is good that these adherents are represented in the committee. The committee
should also have women represented.
The committee members should not be less than seven and not exceed ten. The members will among
themselves elect their leaders and it is recommended that the sheha or his representative is among the
top leaders in the committee.

MEETINGS:
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The committee will plan its own work meetings according to its needs but it should not meet less than
once a month. The committee will plan ways in which to keep its records and the quorum for a valid
way of conducting its meetings.
It is recommended that the decisions of the meetings will concern the implementation of the goals
and by means of consensus and détente and not by means of voting.

WORK STRATEGY:
The activities of the committee are to be done by means of dialogue and advice by using religious
teachings and our society’s moral values as well as guarding the interests of the public and the goals
of the committee.
The committee will monitor indicators of things that can endanger the peace in their shehias and plan
how to prevent or reconcile them. The committee members will be consultants in dealing with such
obstacles that can confront them and find ways to be prepared for them.
The committee can plan ways of generating income that can help develop various activities.

RESPONSIBILITIES OF THE COMMITTEE MEMBERS:
The committee members must understand well the goals of the committee and be ready to commit
themselves so that the goals are reached for the benefit of the shehia.
The committee members should be close to the society to get information that can help the committee
to implement its goals.
The committee members should be patient and have the heart for listening, respect and assess with
integrity the thoughts and opinions of his neighbour.
The committee members should be ready to cooperate with other committees and institutions.
The committee members should be prepared to implement the instructions and decisions of its
meetings according to their abilities and take into account the timeframe set.
Avoid all things that can endanger the peace in our society.
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PRIMARY SOURCES
The primary sources and bibliography have been largely structured according to the categorisation of
material outlined in the sub-chapter on research material (2.4).

A: Observation material
Notes from committee meetings1030
Langås, Arngeir. Notes from Committee Meeting, March 14, 2006.
———. Notes from Committee Meeting, July 25, 2006.
———. Notes from Committee Meeting, January 4, 2007.
———. Notes from Committee Meeting, March 8, 2007.
———. Notes from Committee Meeting, June 17, 2007.
———. Notes from Committee Meeting, February 20, 2008.
———. Notes from Committee Seminar, February 21, 2008.
———. Notes from Committee Meeting, April 1, 2008.
———. Notes from Committee Meeting, April 30, 2008.
———. Notes from Committee Meeting, December 10, 2008.
———. Notes from Committee Meeting, June 10, 2009.
———. Notes from Committee Meeting, July 1, 2009.
———. Notes from Evaluation Meeting, December 2, 2009.
———. Notes from Committee Meeting, December 3, 2009.

Notes from public dialogue meetings1031
Langås, Arngeir. Notes from Bwawani Public Dialogue Meeting, June 28, 2005.
———. Notes from Mazsons Public Dialogue Meeting, August 29, 2005.
———. Notes from Mazsons Public Dialogue Meeting, September 28, 2005.
———. Notes from Mwanakwerekwe Public Dialogue, Meeting March 3, 2008.

1030

Own notes from thirty-one committee meetings between 2005 and 2010 are in my possession (2.4.1), yet what is
listed here are the notes used in the thesis, namely from fourteen of the committee meetings between 2006 and 2009.
1031
For a full list of public dialogue meetings and notes taken, see Appendix V.
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———. Notes from Kizimbani Public Dialogue Meeting, March 10, 2008.
———. Notes from Mtambile Public Dialogue Meeting, April 24, 2008.
———. Notes from Mwanakwerekwe Public Dialogue Meeting, March 17, 2010.

Other observation material
Langås, Arngeir. “Report from Uffe Torm’s Visit to Zanzibar, June 4-5, 2004.”
———. “Summary of Informal Preliminary Meeting at Mufti’s Office, July 6, 2004.”
———. “Report from Dr Johnson Mbillah’s Visit to Zanzibar and Dar Es Salaam, May 19-21, 2005.”

B: Interview material
Transcribed field study interviews1032
Muslim religious experts
Interviewee 2

November 3 & 18, 2013.

Interviewee 7

November 7, 2013.

Interviewee 12

November 11, 2013.

Interviewee 15

November 12, 2013.

Interviewee 16

November 13, 2013.

Interviewee 19

November 18, 2013.

Christian religious experts
Interviewee 1

October 29, 2013.

Interviewee 3

November 5, 2013.

Interviewee 8

November 8, 2013.

Interviewee 9

November 8, 2013.

1032

As shown in Appendix III: Invitation to participate in a research project, the interviewees were promised anonymity,
therefore this list of field study interviews is grouped according to categories of Christian/Muslim and religious
experts/non-experts. It is also listed chronologically.
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Interviewee 10

November 9, 2013.

Interviewee 13

November 11, 2013.

Interviewee 17

November 12, 2013.

Interviewee 20

November 18, 2013.

Muslim non-experts
Interviewee 5

November 6, 2013.

Interviewee 18

November 15, 2013.

Christian non-experts
Interviewee 4

November 5, 2013.

Interviewee 6

November 6, 2013.

Interviewee 11

November 11, 2013.

Group interview
Interview 14: 4 Muslim women & 4 Christian women

November 12, 2013.

Other interviews
Ziethen, Sarah. Interview with Arngeir Langås, October 14, 2005.
Langås, Arngeir. Interview with Uamsho, November 20, 2005.
Chesworth, John. Interview with Else Orstadius, June 7, 2012.
Langås, Arngeir. Interview with Lorens Hedelund, October 4, 2013.
———. Interview 21, November 6, 2013 (Untranscribed, with Christian religious expert)
———. Interview with Daniel Nygaard Madsen, June 4, 2015.
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C: Archival material
Zanzibar National Archives
“Central African Mission Diary: Official Mission Diary February 1863 – August 1888, CB1/5.”
“Central African Mission: List of Children (January 1878), CB1/5.”
“Report from Dialogue for Development Seminar, Christian Professionals of Tanzania, Zanzibar, 1517 August 1991, BA 81/04.”
Tozer, William George. Diaries 1864-65, CB1/1.
Webb, Francis R. (U.S. Consul). Letter to Bishop Tozer 4 July 1871, CB1/4.

Archives of the Congregation of the Holy Ghost, Chevilly Larue, Paris
Fava, Abbé. Letter to Bishop Maupoint, Réunion, 25 July 1861, 2 K1.2.2.
Horner, Anthony. Letter to Monseigner Gaume 15 June 1870, 2 K1.2.3.
Schneider, G. “La Mission Catholique Du Zanguebar.” Journal trimestriel du Tübingen, 1877, 2
K1.22a1.”
“Pastoral Information, Newsletter for Clergy and Religious of Tanganyika, July 1963, 2 K1.18b2.”
Connors, F. C. “Report from Visit to Zanzibar to Holy Ghost Fathers Mother House, 1964, 2k1.22a3.”
“Pastoral Information, Newsletter for Clergy and Religious of Tanganyika, October 1965, 2
K1.18b2.”
“List of Spiritans Deceased 1872-1989, 2 K1.23b3.”

UMCA Archives, Rhodes House, Oxford
“Azania News, June 1969, USPG Periodicals.”
“Azania News, August 1970, USPG Periodicals.”
“Azania News, August 1971, USPG Periodicals.”
“Azania News, July 1978, USPG Periodicals.”
“Central Africa, January 1964, USPG Periodicals.”
“Central Africa, September 1964, USPG Periodicals.”
“News from Africa, August 1963, USPG Periodicals.”
“News from Africa, July 1964, USPG Periodicals.”
“UMCA Annual Review 1964, 740.12.R.23.”
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“Zanzibar Gazette, 1 July 1964, No 4362, p. 163, Rhodes House.”
“Zanzibar Gazette, 29 April 1968, p. 170, Rhodes House.”
“Zanzibar Gazette, 11 January 1964, p. 13, Rhodes House.”

D Unpublished material
Joint committee material
Joint committee meetings keynote lectures1033
Abdalla, Abdalla Talib. “Mtazamo Wa Viongozi Wa Dini Ya Kiislamu Kuhusu Uchaguzi Mkuu”
(“Muslim Religious Leaders’ Perspective on the General Election”). Paper presented at
“Mkutano Wa Viongozi Wa Dini Na Wagombea Ubunge Na Uwakilishi Wa Vyama Vya
CCM Na CUF Katika Uchaguzi Mkuu Wa 2005” (“Meeting for Religious Leaders and CCM
and CUF Candidates Vying to Be Elected for Parliament and the House of Representatives in
the 2005 General Election”). Zanzibar, September 28, 2005.
———. “Umuhimu Wa Amani Na Utulivu Katika Jamii” (“The Importance of Peace and Tranquillity
in Society”). Paper presented at “Semina Ya Viongozi Wa Dini Kwa Wanasiasa, Vyombo
Vya Dola Na Vya Sheria” (“Religious Leaders’ Seminar for Politicians, State Organs and
Law Enforcement Agencies”). Zanzibar, August 29, 2005.
———. “Wajibu Wa Wanadini Na Wanajamii Katika Kuhuisha Amani, Mashirikiano Na Haki Za
Binaadamu” (“The Responsibilities of Religious People and Citizens to Enliven Peace,
Relations and Human Rights”). Zanzibar, August 3, 2006.
Jongo, Thabit Noman. “Amani Na Utulivu Ndio Dira Ya Maisha Ya Zanzibar” (“Peace and
Tranquillity Are the Compass for Life in Zanzibar”). Zanzibar, August 6, 2010.
———. “Mchango Wa Wanadini Katika Kuhimiza Kuvumiliana Katika Ibada” (“Input from the
Religious Perspective Concerning the Emphasis on Religious Tolerance”). Paper presented at

1033

These keynote lectures were given during one or more of the public dialogue meetings organised by the Joint
committee. See 4.2, 4.3.1, 5.2.2 and 5.2.3.
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“Semina Ya Viongozi Wa Kidini Juu Ya Umuhimu Wa Amani Katika Jami” (“Seminar for
Religious Leaders on the Importance of Peace in Society”). Zanzibar, August 18, 2005.
Hamad, Yahya Khamis. “Umuhimu Wa Amani Katika Jamii” (“The Importance of Peace in
Society”). Paper presented at “Mkutano Wa Viongozi Wa Dini Juu Ya Umuhimu Wa Amani
Katika Jamii Na Kuvumiliana” (“Meeting for Religious Leaders on the Importance of Peace
and Tolerance in Society”). Zanzibar, August 18, 2005.
Masoud, Emmanuel. “Wajibu Wa Wanadini Na Wanajamii Katika Kuhuwisha Amani, Uhusiano Na
Haki Za Binaadamu: Mtazamo Wa Kikristo” (“The Responsibilities of Religious People and
Citizens Concerning Enlivening Peace, Relations and Human Rights: A Christian
Perspective”). Zanzibar, August 3, 2006.
Shao, Agostino Ndelyakyama. “Maadili Ya Viongozi Katika Jamii” (“Leaders’ Morals in Society”).
Paper presented at “Mkutano Wa Viongozi Wa Dini, Wanasiasa, Vyombo Vya Dola Na Vya
Sheria Unguja” (“Meeting for Religious Leaders, Politicians, State Organs and Law
Enforcement Agencies in Unguja”). Zanzibar, August 29, 2005.
Soraga, Fadhil Suleiman. “Hali Ya Amani Zanzibar Hivi Sasa Na Muelekeo Siku Za Usoni (“the
State of Peace in Zanzibar Now and in the Foreseeable Future”). Paper presented at a seminar
for Muslim and Christian religious leaders. Zanzibar, June 28, 2005.
Toto, Douglas M. “Mtazamo Wa Wakristo Kuhusu Uchaguzi Mkuu Mwezi October 2005”
(“Christians’ Perspective on the October 2005 General Election”). Paper presented at
“Mkutano Wa Viongozi Wa Dini Na Wagombea Wa Nafasi Za Uwakilishi & Ubunge Wa
Vyama Vya CCM Na CUF Zanzibar” (“Meeting for Religious Leaders and CCM and CUF
Candidates Competing to Be Elected to the Parliament and the House of Representatives”).
Zanzibar, September 28, 2005.
———. “Wajibu Wa Viongozi Wa Dini Kuhusu Amani” (“The Responsibilities of Religious Leaders
Concerning Peace”). Paper presented at “Mkutano Wa Wakuu Wa Dini Zanzibar” (“Meeting
for Religious Leaders in Zanzibar”). Zanzibar, June 28, 2005.
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Joint committee reports, plans and guidelines1034
2005
Maduki, Peter. “Taarifa Ya Kazi Za Juhudi Za Viongozi Wa Dini Za Kuimarisha Amani” (“Work
Report from the Joint Committee of Religious Leaders for Peace”). 2005.
“Jitihada Ya Viongozi Wa Dini Katika Kujenga Amani Tanzania” (“Religious Leaders’ Efforts to
Build Peace in Tanzania”). August 9, 2005.
Mfoi, Damas. “Risala Ya Wana-Kamati Ya Viongozi Wa Dini Kwa Wakuu Wa Dini” (“Message
from the Committee Members to Their Superiors”). Paper presented at “Siku Ya Kuzinduliwa
Rasmi” (“The Official Launching Day”). Zanzibar, August 19, 2005.
Mfoi, Damas, and Thabit Noman Jongo. “Mikutano Ya Viongozi Wa Dini Na Wagombea Ubunge
Na Uwakilishi Wa Vyama Vya CCM Na CUF Kutoka Majimbo Yote Ya Mikoa Ya Unguja
Na Pemba Zanzibar” (“Meetings for Religious Leaders, CCM and CUF Candidates for
Parliament and the House of Representatives from All Constituencies of the Regions of
Unguja and Pemba, Zanzibar”). 28 - 29/09/2005 and 03 - 04/10/2015. Zanzibar - Chake Chake
- Wete, 2005.

2006
Mfoi, Damas. “Report on Religious Grassroots Leaders Meetings of Pemba on March 21 and Unguja
on March 25, 2006.”
———. “Report on Seminars to Grassroot Leaders of Some Shehiyas of the West District of Unguja
and the Districts of Wete and Chake Chake in Pemba on Peace, Human Rights and Relations
between Moslems and Christians in Zanzibar.” 2006.
———. “Mkutano Mkuu Wa Viongozi Wa Dini Kuhusu Kupanga Mikakati Ya Kudumisha Amani
Na Utulivu Zanzibar” (“Religious Leaders’ General Assembly for Planning Strategies for
Maintaining Peace and Tranquility in Zanzibar”). 2006.
———. “Ripoti Ya Mwaka Ya Shughuli Za Wanakamati Ya Viongozi Wa Dini Kwa Wakuu
Wa Dini Za Kiislamu Na Kikristu Zanzibar Kuanzia Agosti 2005 Hadi Agosti 2006” (“Yearly
Work Report from the Members of the Joint Committee to the Heads of Their Respective
Islamic and Christian Institutions, from August 2005 to August 2006”). 2006.

1034

For the sake of clarity, these joint committee documents are ordered chronologically.
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———. “Mkutano Wa Masheha Na Kamati Ya Viongozi Wa Dini Katika Wilaya Zote Za Unguja
Na Pemba Kuhusu Utekelezaji Wa Azimio La Kuunda Kamati Za Kidini Katika Kila Shehia”
(“Meeting for Shehas and the Joint Committee in All Districts of Unguja and Pemba
Concerning the Implementation of the Declaration to Establish Local Interreligious Peace
Committees in Every Shehia”). Zanzibar, 2006.

2007
Jongo, Thabit Noman. “Efforts of Religious Leaders for the Sake of Supervising Peace and
Tranquillity in the Country from 2001 to 2007.“

2008
“Muongozo.” (“Guidelines”)

2009
Jongo, Thabit Noman. “Ripoti Ya Utekelezaji Wa Kamati Tendaji Ya Kuzugumzia Amani Na Utulivu
Zanzibar” (“Implementation Report from the Acting Committee for Discussing About Peace
and Tranquillity in Zanzibar”). Zanzibar, 2009.
“Mpango Wa Kazi Za Kamati Tendaji Ya Viongozi Wa Dini Katika Kusimamia Amani Na Utulivu
Nchini Kwa Miaka Mitatu 2009-2011” (“Work Plan for Executive Committee of Religious
Leaders for Peace and Tranquility 2009-2011”).
Mfoi, Damas. “Katika Yaliyozungumzwa” (Resumé from evaluation meeting, December 2, 2009).

2010
Abdalla, Abdalla Talib. “Bukoba Study Tour Report.” 2010.
Mfoi, Damas, and Thabit Noman Jongo. “Meeting of the Religious Leaders Committee and Security
Forces, Zanzibar Electoral Commission, Politicians of Different Parties, etc.” Chake Chake,
2010.
———. “Muhtasari Wa Mkutano Na Wanasiasa, Vyombo Vya Dola, Tume Ya Uchaguzi Zanzibar
Na Wadau Wa Uchaguzi Mkuu 2010” (“Summary of Meeting for Politicians, State Organs,
Zanzibar Electoral Commission and 2010 Election Stakeholders”). 2010.
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Newsletters
Full list of own newsletters, 2002-20101035
Year

Number

Date

Sent from

2002

1

May

Morogoro

2

August

Zanzibar

3

December

Zanzibar

4

28 February

Zanzibar

5

7 May

Zanzibar

6

7 October

Zanzibar

7

5 May

Zanzibar

8

27 September

Zanzibar

9

15 December

Zanzibar

10

2 May

Zanzibar

11

14 October

Zanzibar

12

24 January

Zanzibar

13

19 June

Zanzibar

14

21 December

Zanzibar

2007

15

21 December

Zanzibar

2008

16

21 August

Arendal, Norway

17

24 December

Zanzibar

2009

18

21 December

Zanzibar

2010

19

3 July

Zanzibar

2003

2004

2005

2006

1035

Included is a full list of nineteen newsletters written between 2002 and 2010, of which only 2, 11, 13, 16, and 18 have
been referred to in this thesis.
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Other newsletters1036
“Zanzibar Sultanate Prayer Bulletin.” August 12, 1960.
“Zanzibar Sultanate Prayer Bulletin.” January 5, 1962.
“Zanzibar Sultanate Prayer Bulletin.” May 5, 1962.
“Union of Zanzibar and Tanganyika Prayer Bulletin.” June 24, 1964.

Correspondence1037
Sicard, Sigvard von. Letter to Rev M. De Lany, May 11, 1961.
———. Letter to Thomas Paulo Ufunguo, May 26, 1965.
———. Letter to R.H.W. Pakenham, May 15, 1968.
Langås, Arngeir. Email to Ewan Reid et al, July 3, 2001.
———. Email to Krista Rosenlund Bellows, March 11, 2003.
———. Private Document, August 19, 2003.
Mbillah, Johnson A. Email to Arngeir Langås, May 11, 2004.
Langås, Arngeir. Email to Johnson Mbillah, May 12, 2004.
———. Email to Krista Rosenlund Bellows & Uffe Torm, January 3, 2005.
Bellows, Krista Rosenlund. Email to Arngeir Langås, January 7, 2005.
Langås, Arngeir. Email to Krista Rosenlund Bellows & Uffe Torm, May 5, 2005.
Sheha of Kivunge. Letter to Lazaro Peter, July 31, 2005.
Langås, Arngeir. Email to Thabit Noman Jongo, December 10, 2009.
Hafermann, Herbert. Facebook Correspondence, September 24, 2013.
Sicard Sigvard, von. Email to Arngeir Langås, October 1, 2013.

1036

These were written by R.H.W. Pakenham, a former colonial officer in Zanzibar with special concern for the
development of evangelical Christianity in the isles. They primarily reported on the spare time missionary efforts by
James (Jim) Holway (3.2.1; fn. 327)
1037
This correspondence has been ordered chronologically.
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Other unpublished material
Applications, concept papers and various reports1038
“Minute 38 from HK/31 Halmashauri Kuu wa Kanisa la Uzaramo-Uluguru, 6 June 1962.”
Chuma, Charles A., and Sigvard von Sicard. “Taarifa Ya Wakristo Unguja (“Report Concerning
Christians in Unguja”), 27 July 1962.”
Danmission. “Missionærhåndbog.” 2001.
“Constitution of Zanzibar Women’s Interfaith Sewing Co-Operative (ZWISC), 19 June 2006.”
Langås, Arngeir. “Quarterly Report to JMZ (ECD’s “Mission District of Zanzibar”), JanuaryMarch 2003.”
———.Concept paper presented at the Mufti’s Office 6 July 2004 with the Title “Jinsi Ya Kuanzisha
‘Kamati Ya Dini Mbalimbali’ Zanzibar. Mambo Ya Kitendaji Na Ya Msingi” (“How to Start
an Interreligious Committee in Zanzibar. Issues Concerning Its Roles and Foundation”).
———. Concept paper presented to Eastern & Coastal Diocese Proposing Zanzibar Interfaith
Centre etc, 18 October 2004.
———. “Halfyearly Report to JMZ (ECD’s ‘Mission District of Zanzibar‘), October 2005.”
———. Application Local Interfaith Peace Committees in Unguja & Pemba 10 October. 2007.
Stieper, Birgitte. “Project Supervision Report: ‘Kickstarting Local Interfaith Peace Committees in
Unguja & Pemba.’” Danish Mission Council’s Development Department, 2009.
———. “Afsluttende projektrapport til Danida.” 2010.
“A Summary of the Discussion between Religious Leaders, June 5th 2012, @ Rumaisa Hotel,
Zanzibar. Read by the General Secretary of the Mufti in Zanzibar, Sh. Soraga.” Accessed
March 14, 2016 https://www.youtube.com/watch?v=dKgQsdZC3Uw.
Madsen, Daniel Nygaard, and Lusungu Mbilinyi. “Narrative Report of Zanzibar Interfaith Centre
2011-2012.” ZANZIC.
“Report from Mkutano Mkuu wa 31 (“31st General Assembly”) of the Eastern & Coastal Diocese,
Evangelical Lutheran Church of Tanzania Held at Bagamoyo, 1-5 December 2012.”
Madsen, Daniel Nygaard. “Annual Narrative Report 2013.” ZANZIC.
———. “Annual Narrative Report 2014.” ZANZIC.

1038

These various reports are ordered chronologically.
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Various presentations
Jongo, Thabit Noman. “On the Relationship between Muslims and Christians in Tanzania - East
Africa.” Paper presented at CEOSS-PROCMURA African Exchange Conference in
Alexandria, Egypt, November 6, 2006.
Langås, Arngeir. “Dialogue as Part of the Mission of God.” Paper presented at seminar on ChristianMuslim Relations for Malagasy Lutheran Church Leaders at Antsirabe, Madagascar,
September 16, 2009.
———. “Danmission’s work in Tanzania and our work in Zanzibar.” Paper presented at NGO
Country Forum Meeting, Royal Danish Embassy, Dar es Salaam,
October 28, 2004.
Mbillah, Johnson A. “Christians and Muslims in Conflict Resolution: An African Perspective.”
Paper presented at Aarhus University, September 24, 2012.
Salanya, Nuhu. “A Christian Perspective: Christian – Muslim Relations in Zanzibar before and Now.”
Paper presented at the Egyptian-Zanzibari Exchange Programme Conference, Zanzibar, May
21, 2008.

Flyers
“Ujumbe Muhimu Kwa Waislamu Wote” (“Important message for all Muslims”). 2012.
“Msaidizi, Amir” (“Vice Commander”). “Assallam Aleykum Waislam Watukufu Wa Zanzibar.”
(“Peace be with you, holy Muslims of Zanzibar”). 2013.
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