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Abstract

The aim of this dissertation is to examine crificéthe incessant inter-religious conflicts in
Northern Nigeria, to identify the real causes oflswonflicts and to suggest theological
and practical ways to sustain peace building ermlergv Conflicts as an inevitable part of
human existence can be triggered and exacerbatetutmgrous factors. Religion as a
powerful impulse in human existence has been wségkt conflict in Northern Nigeria.

Radical religious strife, quest for more convectdpnisation, ethnicity, and perceived
political domination have strengthenatereotypical views of the self and the other.
Religion is closely intertwined with culture andughcentral in the understanding and
establishment of peace in society; continue to pknadoxical role in the locality. Religion
can be a cause of conflict and a way of conflisbhation. In Nigeria religion has failed to
establish the peace which it has claimed to prommteause deep historical feuds have
found expression in religion, and religion is ttaighe core of the strife as experienced in
contemporary Northern Nigeria.

The theology of the Second Vatican Council, in wahibe Roman Catholic Church
reflects on its self-understanding as a commumity i¢s role in the world, provides a first
model for the encounter between Christianity arigéoteligions in mutual understanding.
This thesis considers the theological potentiaghaf interreligious encounter (or dialogue)
between Islamic and Christian traditions in genarad the possibilities and difficulties of
dialogue between Muslims and Christians in Northigeria in particular.

Moreover, this study delves into the need for eegagnt between theology and
politics in addressing issues of conflict. It exel® the theology of interreligious dialogue
as a means for a promising peace-building procedsorthern Nigeria. Religion as a
significant part of the problem is equally essdntigoroffering solutions. However, taken
on their own terms, neither religion nor politicavle comprehensive answers. Hence, any
peace building project in Northern Nigeria mustniati-faceted. It could be, modelled on
a theological approach for encounter and dialoghi&Elhwexamines common grounds for
collaboration within the two faith traditions, im attempt to consider and strengthen
peace-building endeavours within the region.
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Religion: a system of beliefs and symbols which act toldista powerful, persuasive
and pervasive long-lasting moods and motivationgeople, formulating conceptions of a
general order of existence and giving such conoeptan aura of factuality that makes the
moods and motivations uniquely realistic.

Christianity : a monotheistic faith that believes in the exiseenf God, distinguished
from other faiths by belief in salvation throughettedemption accomplished by Jesus of
Nazareth. It is a system of beliefs and practices basedhenQ@Id Testament and the
revelations and teachings of Jesus Christ in the Nestament of the Bible.

Islam: a monotheistic religion started in the ArabianniRsula by the prophet
Muhammad in the 6 century AD. The word Islam is derived from AralSalemawhich
means peace, purity, submission and obediencehdnreligious sense, Islam means
submission to the will of God and obedience tol&e. Islam affirms the oneness of God
(Allah) and no other. Muhammad is his prophet.nsknjoins good character as expressed
in the Qur'an and Prophetic traditiohs.

Community: oneness or togetherness with others that sprirya Ehared vision,
values, goals, memories and shared interests thig a people for the common good of
all.° Humans participate in a number of communitiesgi@lis, clerical, local, regional,
political, socio-economic, faith, academic, etcu$hn this thesis the term “community”
will be used to refer to a religious or faith conmity and “larger community” to refer to
everyone in society.

Peace means tranquillity of order, a situation of jasti rightly ordered social
relationships that are marked by respect for thktsi of others which provide favourable

1 Cliffortd Geertz, The Interpretations of Cultures: Selected Essays, (New York: Basic
Books, 1973), 90. Note: The term “Religion” in this work will be used to refer to an
institutional framework within which specific theological doctrine and practices are
advocated, pursued and lived-out usually within a community of like-minded
believers. See Shadrack Gaya Best, “Religion and Religious Conflict in Northern
Nigeria,” University of Jos Journal of Political Science 2, no. 111 (December 2001), 66.

2 Jaroslav Pelikan, “Christianity,” in Mircea Eliade (ed) The Encyclopaedia of Religion, vol.
3 (New York: Macmillan Publishing Company, 2005), 348.

3 Joseph Keating, “Christianity,” in The Catholic Encyclopaedia, vol. 3 (New York: The
Encyclopedia Press, 1913), 712.

4 Tariq Ramadan, Western Muslims and the Future of Islam (New York: Oxford University
Press, 2004), 11.

5 See Ernest Kurtz and Katherine Ketcham, The Spirituality of Imperfection Story Telling
and the Journey of Wholeness (New York: Bantam Books, 1994), 82.
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conditions for integral human growth and harmonioasxistencé.lt is from the Hebrew
word Shalom,which translates into English as peace, with aewidnge of meaning.
Shalomcan refer to wholeness or well-being and can bel useboth a secular and
religious context. Within the Christian and Islartraditions, peace is a gift from God and
is eschatologicdl.

Peace building any effort or intervention aimed to overcome tlo®t causes of
conflict. It is an attempt to deal with structuraglational, cultural or social-religious
contradictions which lie at the root of conflictander to support a peace making proéess.

Peace culture:a process that fosters habitual interaction anpmaple as they get on
with their lives and work, negotiating differencether than engaging in never-ending
battles over how to solve each conflict issue asdurs’

Tolerance: the ability to endure, the practice and qualityao€epting, recognising and
respecting the fact that individuals and situaticais be uniquely different from one’s own

experience and judgemefit.

6 Francis Arinze, A Call for Solidarity to the Religions of the World Religions for Peace (New
York: Doubleday, 2002), 1.

7 John L. McKenzie, “Peace,” Dictionary of the Bible (London: Geoffrey Chapman, 1968),
651-652; and Earle H. Waugh, “Peace,” in Jane Dammen McAuliffe, Encyclopaedia of
the Qur’an, vol. 4 (Boston: Martinus Nijhoff Publishers, 2004), 33-34.

8 David J. Francis, “Peace and Conflict Studies: An African Overview of Basic Concepts,”
in Shedrack G. Best (ed), Introduction to Conflict Studies in West Africa (Ibadan:
Spectrum Books Limited, 2005), 21.

9 Elise Boulding, “Peace Culture: The Problem of Managing Human Difference,” Cross
Currents 48, no. 4 (1998). http:// www.crosscurrents.org/boulding. htm

10 Abdul Razaq O. Kilani, “Issues and Trends on Religious Tolerance in Nigeria: The
Contemporary Scene,” Journal of Muslim Minority Affairs 16, no. 2 (1996), 273.
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General Introduction

The aim of this dissertation is to examine crificéthe incessant inter-religious conflicts in
Northern Nigeria, to identify the real true causassuch conflicts and to suggest
theological and practical ways to sustain peackliogi endeavours.

In the last three decades Northern Nigeria hasrexpmed violent conflicts between
its two largest religious groups, Christians andshMus. Christianity and Islam are two
major world religions that have lived with eachentifior over fourteen centuries. However,
there have been many changes and fluctuationsltuwrewand territorial boundaries during
this long period of time marked by confrontationvesll as fruitful cooperation on both
sides. Sadly, the greater part of this relation$laip been punctuated by hostilities, enmity,
accusations and counteraccusations over interpmesabf history and experience, with
prejudice and violence rather than friendliness amderstanding® In the name of
religion, people have suffered acts of violenceirsjaeaach other. It can be argued that
this is a failure of religion because it is oftesed to justify inhumane acts where there are
deep-rooted historical conflicts of inequality, tcwél divide, tribal disputes, economic and
social distinction. Hence religion is used to dttdee other with devastating consequences.
Despite that, a closer look at religion shows thiile it can be used to promote violent
conflict it can equally be central to our undemsliag and establishment of peace within
society™?

Generally, the story of the relationship betwedantisand Christianity in Northern
Nigeria is marred by conflicts, doubt, mutual mistr and violence. Many people have
been killed in the name of religion. Scholars ia field of African history, philosophy and
religion, such as John Mbiti, Ikenga Metuh, Pladidmpels and Jim Harries have
described the *African’ as deeply religious withigeus practices permeating every aspect
of life.*® This religious sensibility has come into the cmtflbetween Christians and
Muslims in Northern Nigeria. Even though Islam a@dristianity both claim to be
religions of peace, hardly a year goes by withaligious violence in some part of the
country, especially in the Northern regiinReligion has been manipulated to enforce

issues of identity, ethnicity and political diffei@es and this has fuelled disharmony

11 Alwi Shihab, “Christian-Muslim Relations into the Twenty-first Century,” Islam and
Christian—-Muslim Relations 15, no. 1 (January 2004), 65.

12 Cf. Kathleen McGarvey, “Gender, Peace and Religious Coexistence: Insight from
Nigeria,” Joras Journal of Religion and Society, no. 1 (June 2011), 54-55.

13 See Vincent Nankpak Fazing, “Religiosity without Spirituality: The Bane of the Nigerian
Society,” Jos Studies, vol. 12 (June 2003), 13.

14 Demola Abimboye, “The Damages Religious Crises Have Done To the North,”
Newswatch, 28 October 2009. http://www.newswatchngr.com
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between the two faith communities. The peace amchdvay of Christianity and Islam is
almost completely lost in the Northern Nigerian ex@nce. The question remains today: is
religion really the cause of such violence? Campfeeof different religious affiliations live
in peace with one another? Is it part of religiexperience that people want to kill each
other in the name of religion? How can the evilkifing, bloodshed, maiming and
destruction of property in the name of religiondaelressed and stopped responsibly?

Over the years, the Northern Nigerian states ofralaa, Bauchi, Borno, Gombe,
Jigawa, Kaduna, Kano, Katsina, Niger, Plateau, #&gk&obe and Zamfara have
experienced recurring violent religious riots lewgio the death of thousands of people
and the destruction property.The adoption of Islam as state religion and thasequent
introduction of Islamic sharia legal system by sddmthern states, without cognisance of
the religious diversity of the inhabitants, hasttier polarised Christians and Muslin®s.
This has resulted in heightened suspicion, distust violent confrontation; for example
in the city of Kaduna in the year 2000.

However, this state of persistent crisis can h&bated to several other factors, such as
the effect of colonial rule in Nigeria, ethnicitpplitical instability, underdevelopment,
economic deprivation, poverty, corruption, ignomndad governance, violation of
fundamental human rights, lack of the proper knodgée about other faiths and the
manipulation of religion for political and sociabas!® Today the sensitive nature of
religion in Northern Nigeria calls for greater attien. Where conflicts were once political,
ethnic or land related, they have now assumedigiaces dimension. An example is the
2008 crisis in Jos North Local Government Plateke conflict started as a political
protest over local government elections. The Mustammunity of Jos North Local
Government had anticipated an unfavourable rethdt,youths began an early morning

protest by attacking places of worshipConsequently, what began as a simple

15 Eghosa E. Osaghae and Rotim T. Suberu, “A History of Identities, Violence and
Stability in Nigeria,” CRISE: Centre for Research on Inequality, Human Security and
Ethnicity, no. 6 (January 2005).
http:// www.dfid.gov.uk/r4d/ PDF/ Outputs/ Inequality/ wp6.pdf

16 The Twelve Nigerian Northern States that are Pro-Islamic sharia: Bauchi, Borno,
Gombe, Jigawa, Kaduna, Kano, Katsina, Kebbi, Niger, Sokoto, Yobe and Zamfara
states.

17 Ignatius A. Kaigama, “An Address Presented to the Prefect of the Congregation for the
Evangelisation of Peoples, by the 2rd Group of the Catholic Bishops’ Conference of
Nigeria on the Occasion of the AD LIMINA VISIT to Rome 24th February 2009,” in
Michael Ekpenyong (ed), The Threshold of the Apostles (Abuja: Catholic Secretariat of
Nigeria, 2009), 50.

18 Cf. Ukoha Ukiwo, “Politics, Ethno-Religious Conflict and Democratic Consolidation in
Nigeria,” Journal of Modern African Studies 41, no. 1 (Mach 2003), 116-120.

19 See Ignatius Ayau Kaigama, Peace not War: A Decade of Interventions in the Plateau
State Crises 2001-2011 (Jos: Hamatul Press Ltd, 2012), 73-74.
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demonstration eventually became a religious cdnfiesulting in the destruction of
churches, mosques, property and the loss of humans. ISuch crisis has continued to
sharpen the religious divide among citizens. Despitis millions of Muslims and
Christians in Nigeria rub shoulders and engage witle another in their day to day
activities. Nevertheless, it can be argued thal siysical closeness is characterised by a
socially distant relationship between the two fa#h

The important questions addressed by this theslade the following: Why is it that
Islam and Christianity have caused so much pain disdnity, especially in Northern
Nigeria, when both profess to be religions of p@adéhy is it that the adherents of these
faiths cannot live in peace and face the challermjefevelopment, security and stability
together? Is religion truly the cause of the deatti destruction, as is often alleged? hope
Is there hope that religion can build peace andyuni Northern Nigeria? Can there be
peace between Muslims and Christians in Northemgefa? Religion is used by some
ambitious politicians, community and even religideaders to acquire political power in
order to dominate, thus causing incessant cordintt crisis. Can theology and politics
engage to offer solutions? How can religious-thgigial engagement provide a model for

addressing failure in the social and economic sires of the Nigerian society?

The Potential of Theology in this Study

The dawn of the new millennium sharpened the avem®wf pluralism in the world and
brought about a shift that challenged the old pgradf exclusive attitudes and ushered in
a new approach to life in general and to religiorparticular. New and increasingly easy
means of communication and travel have facilitdted meeting of people from different
groups, culture and backgrounds. Mass migrationltreg from the two world wars, the
end of the Cold War and the sharp level of inequal the distribution of labour and
world resources, has led to a much greater levehobunter between people of different
religions tradition$’

In the theology of the Second Vatican Council thathGlic Church’'s 1965
Declaration on the Relationship of the Church wiion-Christian ReligiongNostra

Aetatg began a new era in which the Church rejects ngthiue and holy in other

20 Akinbade Laide, “Jos Crisis Unfortunate-FG,” Vanguard (Nigeria) 29 November 2008.

http:/ / www.vanguardngr.com/ content/view/ 22933/ 42/

21 Jeanrond G. Werner, “Belonging or Identity? Christian Faith in a Multi-Religious
World,” in Catherine Cornille (ed), Many Mansions? Multiple Religious Belonging and
Christian Identity (New York: Orbis Books, 2002), 111.
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religious tradition$? This new self-understanding of the Roman CathBhiarch presents
an opportunity for theological and dialogical engagnt with other religions.
Furthermore, social multiplicity challenges eveeligious tradition to examine and clarify
its assessment and understanding of other religgadsevaluate the need to reconsider its
own self-understanding in the light of increased daepened knowledge of the otfein

our globalised world where full awareness of relig diversity is one of its most striking
features, the plurality of religions must be redsgd in fostering dialogu®.Moreover, it

is becoming increasingly clear that the relatiopdetween people of different religions
and the interaction of different communities are fehdamental importance to local,
national and international peace and secarity.

Additionally, research in the field of theology asresource for peace building and
better understanding among religions (and religiadberents) is ever more dynamic.
According to religious historian Scott Appleby, iggbn has an impressive power on
people and society. It is one of the world’s greatest agents of heplihealth care,
education and reconciliation. It inspires men aram&n to pursue justice, forgive their
enemies and seek reconciliatidnLuc Reychler affirms that although religion ha® th
capacity to cause conflicts and massacres, itm@issesses the potential for peace building
and conflict resolution between communities andviddals? In the religiously pluralistic
world of today, where conflicts and violence arevalent in places like Northern Nigeria,
religion has the potential to be a rich sourceedqe building. Religion can be a powerful
resource for social tolerance, a link between hifie religions and a means of constructive
conflict-management. Religion can empower the waadt influence the moral-political
climate by developing cooperation among people @mmunities? Thus interreligious
dialogue is essential for better understanding éetnpeople.

In his Post-Synodal Apostolic Exhortatid@hristifideles Laiciof 1988, Pope John
Paul 1l wrote, “Dialogue among religions has a eneinent part, for it leads to love and

22 See “Declaration on the Relationship of the Church to Non-Christians Religions,” in
Walter M. Abbott (ed), The Documents of Vatican II, trans. Joseph Gallagher (London:
Geoffery Chapman, 1966), 656.

23 Lloyd Ridgeon and Perry Schmidt-Leukel, “Introduction,” in Lloyd Ridgeon and Perry
Schmidt-Leukel (eds), Islam and Interfaith Relations: The Gerald Weisfeld Lectures
2006 (London: Smc Press, 2006), 1.

24 Cf. Ibid., 1-2.

25 Kevin McDonald, “Christians in a Multi-Faith Society,” in Pro Dialogo (Vaticano:
Pontificum Consilium Pro Dialogo Inter Religiones, 2004), 54.

26 Scott R. Appleby, “Globalization, Religious Change and the Common Good,” Journal of
Religion, Conflict and Peace 3, no. 1 (2009). http:// www.religionconflictpeace.org

27 Ibid.

28 Luc Reychler, “Religion and Conlflict,” The International Journal of Peace Studies 2, no.1

(1997). http:// www.gmu.edu/programs/icar/ijps/vol2_1/Reyschler.htm

29 Cf. Ibid.
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mutual respect, and takes away, or at least dilmesisprejudices among the followers of
various religions and promotes unity and friendshippng peoples’” Religious pluralism
challenges faith communities to create the neegedtes for intra and inter religious
dialogue that fosters friendship, understanding@uaperation in society.

How can such dialogue be fostered? What are theuress within Islam and
Christianity in particular that will enhance andst&in interreligious dialogue and peace
building in both traditions? Why should one engagédialogue and listen to another of a
different religious tradition? There is also thealbdnge of what Catherine Cornille calls
“interreligious hermeneutics” This involves the use of hermeneutical technigoethe
process of interreligious dialogue to cover a wdeaety of critical issues in interreligious
interpretation and understanding. This vital underding and interpretation across
religious traditions is multidimensional. Furthemapthere is the continual challenge of
understanding the meaning of particular practicesteachings within their original
religious context. This affects the dynamics arfdcstof appropriating and reinterpreting
elements from different religious traditioffsFurthermore, a shifting religious, political,
social, economic and cultural situation must clmgjée the most treasured hermeneutical
assumptions and question the approach to intetfmetand the need for a more dynamic
model®*® Therefore, interreligious hermeneutics is faced paly with the task of
understanding the religious other, but also of @wngl principles that will interpret both the

religious self and the religious other in a faidagalistic way"’'

Method

To achieve the aim of this study, qualitative daifli be generated and collated from
published literature (including books, articlesnfrgournals, magazines and newspaper
articles) to expound the topic of inter-religiousnlicts in Northern Nigeria. Given that

the study is a theological contribution to the sx of sustained peace building in the

30 John Paul II. Pope, “Christifideles Laici,” Post-Synodal Apostolic Exhortation of His
Holiness John Paul II on the Vocation and the Mission of the Lay Faithful in the Church
and in the World (Rome Vatican City: Libreria Editrice, 1998), no. 35.
http:/ / www.vatican.va/ holy_father/john_paul_ii/ apost_exhortations/documents/ hf_jp-
ii_exh_30121988_christifideles-laici_en.html

31 Cf. Catherine Cornille, “Introduction: On Hermeneutics in Dialogue,” in Catherine
Cornille and Christopher Conway (eds), Interreligious Hermeneutics (Eugene Oregon
U.S.A: Cascade Books, 2010), ix.

32 Tbid.

33 Jeanrond G. Werner, “Towards an Interreligious Hermeneutics of love,” in Catherine
Cornille and Christopher Conway (eds), Interreligious Hermeneutics (Eugene Oregon
U.S.A: Cascade Books, 2010), 45-46.

34 Ibid., 47.
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region, the theology of the Second Vatican Cou(l®62-65) provides a dialogue model
that will be explored for both religious and pal#l engagement in proffering solutions.

Furthermore, Islamic and Christian traditions amaduable resources for peaceful
cooperation among people. The Bible, Quran, Hadi®hurch documents and
pronouncements are examples of such indispensabtainces. | shall therefore analyse
these resources to further and strengthen the nggpass roots peace building efforts of
institutions such as the Interfaith Mediation Cefituslim-Christian Dialogue Forum in
Kaduna Northern Nigeria (IFMC/MCDF) and the Nigelréerreligious Council (NIREC).
The documentary filnThe Imam and the Pastavill be part of this analysis offering a
good insight into present attempts of peaceful tiagions in the region.

The approach of this study shall be from a Romathdlia perspective as the theology
of the Second Vatican Council has implicationsdarider prospect that impacts even on

the Northern Nigerian experience.

Plan of the Study

Since this study is a theological reflection tow&ristian-Muslim dialogue and peace-
building in Northern Nigeria, its scope will be it@d to Northern Nigeria, where violent
inter-religious conflict has been most prevalendn€equently, the study will not deal in
depth with the peace building process using intigicais dialogue in other parts of the
country.

The study is divided into five chapters. Chaptee®egins with a general contextual
religious-political history of conflicts in Norther Nigeria. It examines the historical
background of the spread of Islam and Christiaaitgt the British colonial rule from 1875
until 1960 when Nigeria gained political indepencerfirom Britain. Furthermore, it will
focus on religion in Nigerian politics and the deages resulting from the implementation
of Islamic sharia law in the region.

Chapter Two reviews three relevant resourses «f shiidy: the Second Vatican
Council’'s Declaration on the Relationship of the Church tonMNehristian Religions
(Nostra Aetatepf 1965, the World Council of Churches 1979 doconm Guidelines on
Dialogue with People of Living Faith and Ideologi@sd A Common Word Between Us
and Youissued in 2007 by leading Muslim scholars and lie¢tlials. The chapter offers a
theological analysis of the relationship betwedanisand Christianity since the Second
Vatican Council. It further examines the field ofarreligious dialogue between Islam and

Christianity on the global scene and how such a@mter might impact on the Nigerian
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experience. It also considers the theological gatefor peace building in Islam and
Christianity.

Chapter Three discusses the contributions of Islath Christianity to peace building
through constructive interreligious dialogue in thern Nigeria. It explores the resources
for peace building in the two faith traditions, theeology and praxes of love and its
implications for Christians and Muslims.

Chapter Four embarks on an assessment of ongoingfi@hn-Muslim dialogue efforts
in Northern Nigeria by focusing on the activitied ¢the Interfaith Mediation
Centre/Muslim-Christian Dialogue Forum in Kadunartern Nigeria (IFMC/MCDF), the
Nigeria Interreligious Council (NIREC) and the digue initiatives of Faith Based
Organisations (FBOs) in the region. It examines thke of religious education in
addressing stereotypes, conflicts, peace educatidrthe use of language and symbols to
foster a better understanding for peaceful coaxigte

Chapter Five considers the complexities of engagmgnterreligious dialogue in
Northern Nigeria. It analyses the complicationssgdilities, challenges and prospects for
dialogue and suggests the way forward to attasigbal.

Finally, in our religiously diverse world of the @lcentury, dialogue between
religions can lead to better understanding in agking complex conflict issues that may
be religiously motivated. Moreover, religion hag thotential to provide the needed space
for dialogue. It is however vital to affirm the tdang of peace which religions hold in
common and the theology of Vatican Il presentsrst fneeded breakthrough for such
interreligious interation.

This thesis is therefore intended to serve as degto the numerous Christians and
Muslims in Northern Nigeria (religious leaders/atsr religious actors, academics,
teachers, NGO/FBOs, and volunteers), influencedhey spirit of Nostra Aetate who
engage in the process of engendering and fostgramgs-root dialogue encounter between
faith communities, to provide an inventory of theaidable theological as well as local

resources in the region to further enhance theic@duilding endeavours.
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Chapter 1

A Contextual Religious-Political History of
Conflicts in Northern Nigeria

Introduction

This chapter examines the religious-political higtof Northern Nigeria. | argue that the
historical dynamics of the spread of Islam and Stamity as well as the politics of the
colonial administration in the region, prepared breeding ground for ongoing violent
conflict.

Religion has made a significant contribution in fghg the socio-political lives of
people in Northern Nigeria. In the fifteenth-ceptulslam made inroads into the region
and was established as the religion of the locatitgywever, centuries later the advent of
Christianity into the same territory challenged tolslamic and Christian self-
understanding of community with social and polititaplications leading to conflict and
violence. Historical events in Nigeria such as ioisary activities, British colonial rule,
the political independence of the Nigerian statd %0 and the subsequent manipulation
of religion for political reasons have continuedinfluence the relationship of Christians
and Muslims for decades.

Currently, the need to recognise and affirm therghity of religions for peaceful
coexistence cannot be over-emphasised. Moreoveelationship between Islam and
Christianity marked by hard, contradictory and padirexperiences dates back many
centuries. Belief in God has separated Islam andstznity far more than it has united
them. According to Jacques P. Lanfry, past andnteeeents have left deep feelings of
bitterness, doubt, mistrust and even violence tdsvdhe other in certain regions of the
world** Dialogue between Muslims and Christians is thusemal if a theological
understanding and the concept of community whidtiueles the religious other are to be
addressed.

Nigeria is a nation that makes world news headlatssut recurring religious tension
and violence. A theological and political analysfsthe situation will seek to understand

the causes of such conflicts in the name of ratigind be proactive in proffering solutions.

35 Jacques P. Lanfry, “Islamic-Christian Dialogue: Approaches to the obstacles,” 1992.
http:/ / www.interfaithdialog.org/ reading-room-main2menu-27/ 122-Islamic-Christian-
dialogue-approaches-to-the-obstacles
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This chapter is divided into six sections. Thetfisection examines the historical
background of the spread of Islam and Christiamitiorthern Nigeria and delineates the
geographical area of study.

The second section explores the period of Brit@brdal rule in Northern Nigeria and
the consequential impact of Indirect Rule on thkgiaus-political status quo, which
sharpened the consciousness of identity and thaadeef domination and competition
between the two main religious traditions.

The third section delves into the history of radige conflicts in Northern Nigeria. It
centres on how the political preferences and psiaf the British colonial administration,
even after independence in 1960, continued to igeldhe people in religion and politics.
It further examines particular events and incideniteat have resulted in violent clashes
between Muslims and Christians in the region.

The fourth section discusses the use of religi@miments in politics and how these
impinge on deep-rooted historical feuds which léad/iolence. In addition, it gives in
tabular form a summary of major violent clashesMeen the two religious groups from
1980-2011, stating the cause and effect of sudenie.

The fifth section expounds on the introduction siainic Shari'a law in Northern
Nigeria. It focuses on the impact of Shari'a on tight and freedom of religion for non-
Muslims and the consequent violence that resultedh fthe implementation of Islamic
Shari’a in the locality.

The sixth section offers further insight on facttvat continue to fuel conflicts in the
locality by examining how the government’s incotesi$ policies have fermented crises,
the ethnic and economic aspect of the conflict,di@lenge ofAlmajiri and the threat of

‘Boko Haram’ Islamic sect in northern Nigeria.

1.1 Historical Background to the Spread of Islam an d
Christianity in Nigeria

In this section, | shall delineate the geographar@a of study and examine briefly the
history of the spread of Islam and Christianity @inel dynamics of encounter between the
two faith traditions.

Nigeria is located in Sub-Saharan West Africa, bard) Benin Republic in the west,
Chad and Cameroon in the east and Niger in thénntigt coast in the south lies on the
Gulf of Guinea in the Atlantic Ocean. The land megsers 923,768 sq km (356,669 sq
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miles), with 3 major ethnic groups: Hausa in thetmoYoruba in the south and Igbo in the
east.The population is about 140 million inhab&a@00 tribes and 200 language¥wo

religions, Islam and Christianity, are prevalenthia country with almost equal numbers of
adherents, as well as a minority who profess thdittonal African religion”” The history

of Islam and Christianity in Northern Nigeria frothe beginning to the present day
testifies to massive manipulation of religion faslipcal, economic and social reasons,
which can be traced back to the colonialists. BGtiristians and Muslims have used

religion for political advantage.

1.1.1 The Spread of Islam in Northern Nigeria

Islam made inroads into West Africa in the middig¢he fifteenth and sixteenth centuries
through a slow process of migration, infiltratiamgnquest and trade among the nomadic
Fulani in Futa Toro in SenegélThe Fulani are nomadic herdsmen who moved from one
place to another in search of pasture. A few ofsébdentary Fulani were religious fanatics
who became ardent scholars and teachers of the pasciples of Islam. Some of them
became militant and were ready to die for the caiidslam. They contributed greatly to
the spread of Islam in Chad, Sudan and Camerooraams$s Northern Nigeria into the
Kanem Borno Empire north-east of Nigefia.

According to Arabic Islamic historian Joseph Kenthe demand for slaves and trade
in gold and spices paved the way for the emergenhaifferent empires in the western
Sahard? Muslim Arabs fuelled trade while their lifestyleilture and religion affected the
people. As a result an African Muslim community sateveloped as these Arab Muslim
traders needed partners and associates for th&imdss’ This trans-Saharan trade became
a stimulus for state-formation in sub-Saharan Afras African kings welcomed the
presence of Muslim traders in their midst for saVegasons: the economic advantages the

Muslims brought to various kingdoms in northerniédrwere beneficial to the kings who

36 Philip Maigamu Gaiya, Religion and Justice: The Nigerian Predicament (Kaduna:
Espeep, 2004), 52.

37 Abdullahi A. Arazeem and L. Saka “Ethno-Religious and Political Conflict: Threat to
Nigeria Nascent Democracy,” Journal of Sustainable development in Africa 9, no. 3
(2007), 21. http://www.jsdafrica.com

38 Hans Kung, Islam Past, Present & Future (England: Oneworld Oxford, 2007), 28.

39 Toyin Falola, and Biodun Adediran, Islam in West Africa (Ile-Ife: University of Ife Press,
1983), 52-53.

40 See Joseph Kenny, “The Spread of Islam in Nigeria a Historical Survey,” 22-24 March
2001, A Paper Presented at a Conference on sharia in Nigeria, Enugu-Nigeria.
http:// www.josephkenny.joyeurs.com/ Sist.htm

41 Tbid.
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accepted Islam as a religion and way of fifét granted these kings citizenship in the
Muslim umma(community) with equality and brotherhood with ithieading partners far
away in Arabig® The presence of Muslim scholars was of immensp twlthese kings
because they served as palace administratorspiieters and teachers of the Arabic
language and Islamic faith.

The beginning of the eighteenth-century saw Islgmnead throughout Northern
Nigeria as the recognised religion, a unifying crdt force with an established central
political administrative system of government: “tBekoto Caliphate.” Islam gave the
northern region useful connections with the Islamarld through exchange of knowledge
(Islamic education), commerce and sustained palitielationships. One very significant
event was the movement of the Fulani from Futa Tiar&enegal after the fall of the
Ghana Empire to the state of Gobir in the nortihezaspart of Nigeria. They eventually
conquered the seven Hausa states in the kingddBomio and established their political
and religious influencé.

The Hausa-Fulani gained prominence, consolidateid ginesence in Northern Nigeria
and organised the nineteenth-century Jihad: a Walyorganised and fought by Muslims
against non-Muslims with the aim of conversibiThe Jihad led by Uthman dan Fodio, a
Fulani man (1754-1817), was not aimed primarilytte# conversion of pagans but at
reforming lax MuslimsHe challenged the Hausa kings to accept his prigpdealive
strictly according to the Islamic legal system dfasa, and when they refused he
overthrew them setting up the Sokoto Caliphatedifation of emirates covering most of
what is now Northern Nigerid. The Sokoto Caliphate became the seat of political
administrative power established by the ruling Hakbglani tribe after they had conquered
the Hausa states. They expanded and dominated libk wf Northern Nigeria as the
centre of Islamic faith. The Islamldmmahdeveloped with strong economic, social and
political administrative structures that supported Fulani ruling class and the spread of
the Hausa-Fulani domination over other ethnic gso(fregemony) in the region. This

meant that traditional and religious leaders (Enaingl local Chiefs) became powerful

42 Tbid.

43 ITbid.

44 Ibid.

45 Falola and Adediran, Islam in West Africa, 32-34.

46 Cf. Frederich M. Denny, “Islam and Peace Building,” in Harold Coward and Gordon S.
Smith (eds), Religion and Peace Building (New York: State University of New York
Press, 2004), 134-135.

47 Joseph Kenny, “Sharia and Islamic Revival in Nigeria,” in E. Metuh (ed), The Gods in
Retreat: Continuity and Change in African Religion (Enugu: Forth Dimension
Publishers, 1986), 245-256.
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defenders of the faith within the Islamic Empires aell as political and state
administrators?

Islam was successful in Northern Nigeria partlyduse of the Jihad carried out by the
Fulani during the years 1804-1815. This Jihad mithe spread of Islam with the primary
aim of purifying the religion. The first-generatiaf Fulani rulers introduced Islamic
social, judicial and political institutions thatptaced a number of traditional customs and
rituals of the local people. The Jihad contributedhe promotion of Islamic education,
literary development as well as a philosophical #mblogical framework for holy war.
The Jihadists who were eye witnesses to thesericat@vents produced works that have
shed light on the contemporary Hausa society, eding in varying degrees, on the socio-
political, economic and religious situation of thiate*

Peace brought an end to the Jihad war, followeddnurity and state development
within the Caliphate. These became the stimulusef@nomic, social, industrial and
commercial activities. Towns like Kano, Yola, Eggad Kulfi became very important
commercial centres. Native produce, such as dyedvasven cotton cloth, spices and
animal hides and skins were common trade commeaditiat stocked the market as far as
Mursuk, Ghat, Tripoli and Timbuktu in North Afrigand from there to the western world.
Politically, the Jihad contributed to the collajpdethe old empires of Oyo, Kanem Borno
and the Nupe Kingdom. It led to the formation dduae political entity which replaced the
divided and disunited Hausa states. This estaldishpolitical system over the whole of
Northern Nigeria with its headquarters in Sokotoevehthe Caliph, the political and
religious leader reigned. He ensured the spreadslafn, proper administration and
maintenance of a good relationship between thetadlapnd the emirates. The emirates
were self-governing though not fully independerfipasing their Emirs which were
confirmed by the Caliph, who also oversaw the appoent of the Emir's chiefs. Islamic
administrative policies were set down by the Caliptere were regular tours of inspection
by the officials from the capital. Each emirate vediged to send two kinds of regular
tribute to the capital. The first was produce ofnofactured goods, farm products,
livestock and a certain percentage of war bootye Blecond type of regular tribute
consisted of military levies and slaves. Non-payir@regular tribute was indicative of
the desire to break away from the capital (Sok&to).

48 Matthew Hassan Kukah, Religion Politics in Northern Nigeria (Kaduna: Spectrum Books
Limited, 1993), 1-4.

49 Cf. Falola and Adediran, Islam in West Africa, 62.

50 Ibid., 65.
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Islamic education and the legal system receivedsidenable attention from the
Caliph. He encouraged the Emirs to invest in Istagducation and training, with Arabic
as the language of learning. Quar’anic schools wstablished as a tool for effective and
efficient political organisation and as a meansaifverting more people to Islam. Emirs
and local chiefs were obliged to promote Islamicicadion along with the training of
teachers and jurists. The Sokoto Caliphate becapelar as a centre of Islamic learning,
education and enlightenment. Impartial justice e@mphasised and courts were established
to promote the Islamic juridical system (shariapeTCaliph could overrule a judgment
which he viewed as unfair as he had total contver @very section of the caliphate. This
was the political and religious arrangement witihie Caliphate for many decades until the
advent of the British colonialists in 1875.

1.1.2 The Spread of Christianity in Northern Nigeri a

According to African church historian Adrian Hag# attempts were made by
missionaries to evangelise in West Africa souththef Sahara as early as the fifteenth
century when the first missionaries carrying thespgb arrived from Europe. These
missionaries, both Catholic and Protestant, wetevary successful, although there were
occasional cases of momentary success. For exathpldésland of Sao-Tome and Cape-
Verde remained Christian even in the early sevatiegentury when missionary activities
went into decline in the rest of West Afri¢aFurthermore, minor missionary successes
were recorded in Gambia, Fetu, EImina, DahomeyjrBand Warri in southern Nigeria.
According to historians Toyin Falola and Biodun Adan, various factors were
responsible for the failure of early missionaryiaties in West Africa. They suggest that
the Europeans did not fully understand the natureAfbican society and were not
sufficiently tolerant to make allowances for lodsfrican customs$? The missionaries
misinterpreted the hospitality and generosity afigsins, especially the rulers, as a burning
desire to become Christians, which was not so irstntases. By accepting Christian
names, baptism, preaching and building of churchbs, African ruler was only
demonstrating the religious tolerance of most WAdstan societies and not a desire to
convert to Christianity? Missionary activities were mostly limited to thalaces of the
kings in the hope that once the king had accegtedhéw faith his subjects would follow
suit. The kings accepted Christianity not out dfgreus conviction but because of the

51 Adrian Hasting, The Church in Africa 1450-1950 (Oxford: Clarendon Press, 1994), 71.
°2 Falola and Adediran, Islam in West Africa, 87-91.
53 Ibid.
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benefits they would derive from their associationthwthe missionaries. Besides,
missionaries encountered difficulties of travehafncial resources and lack of trained
African clergy as well as involvement in commercativities. All these factors were
instrumental in the failure of the initial atterptevangelise in West Africa.

However, fresh attempts were made by the Portugteeseplore the coast of West
Africa in the eighteenth and nineteenth centurigh the aim of spreading Christianity and
engaging in trade with the Africafis.Nevertheless, organised strategic missionary
activities did not begin until the nineteenth ceptwhen English religious societies sent
missionaries to evangelise in Africa. The abolitiohthe slave trade helped religious
bodies, for example Anglicans, Methodists, Presiateand Catholics, to take more
interest in the missionary evangelisation of Afnis& This new phase of evangelisation
was more systematic and thorough with missionatiyities centred on the establishment
of schools and the provision of formal western aglijious educatioft. Thus by the late
1800s, missionary stations were established alomgdast on the western and eastern side
of the Niger, penetrating into the interior of tlghbo land in Nigeria® The success of
evangelisation in the southern part of Nigeria vadage to the missionary policy of
education of building schools in most villages. Tutcome was an increase in the number
of schools throughout the south-east of Nigeria inaleducation the most successful
means of Christian evangelisatitin.

According to a missionary priest in northern Nigeri Edward O’Connor (SMA), in
1710 two Franciscan priests set out to visit Bamoon Tripoli because they heard of a
Christian kingdom in the Kwararafa-Borno state iorth-eastern Nigeria. In 1846 Fr.
Philipo da Segni (OFM) was visiting Kukawa, the rtheapital of Borno. By 1890,
Christian missionaries had made significant contatit the middle-belt and the northern
part of Nigeria. Contacts had been made in plates Baro, Bida, Lafiyagi, Lokoja,
Minna, Zaria, Kaduna, Jigawa, Kebbi, Katsina, Sokd#tano, Nguru, Benue, Shandam,
Damshin, Muri, Ibi, Dekina, Wase, Bauchi, KukawaBiarno and Zinder, about 150 miles

54 Tbid.
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into the Sahara deséttMissionaries built schools to provide modern, wast religious
education and churches as places of worship fogtbwing Christian community in these
northern towns and villages. These structures vesrabolic of the Christianity was
beginning to take root in the North of NigettaHowever, although Christianity was
gradually making inroads in this vast area, theees wtiff opposition from the already
established Muslim community.

In the late eighteenth-century (1886-1902) misgiprectivities in Ibi, Dekina and
Wase and many other places had to be suspendetbdhe hostility of some Emirs,
Chiefs and Islamic communities towards the misgiesa Consequently, attempts at
evangelisation had to be abandoffe@d.Connor argues that the early attempt to prebeh t
Christian faith in Northern Nigeria was not sucéelsdue to the vastness of the region, the
difficulty of finding a more convenient route faavelling and the existence of an already
large and expanding number of practising Muslim® wiere hostile to the idea of a new
religion (Christianity) in the regioff. As a result, movement towards Christianity was
watched closely by both local and colonial authesitBuildings erected for worship were
often destroyed and community church leaders weguéntly summoned to court. Such
encounters forced missionary activities to be cwdito the remote villages to avoid

confrontation with the Emirs, Chiefs and local anities®

1.1.3 Religious Groups and Identities in Northern N igeria

Nigeria is a multi-religious country with a secutamstitution since independence in 1960.
Whether viewed from its past or contemporary periaigion continues to impact on
every aspect of life in Nigeri& Northern Nigeria is host to a multiplicity of rgidus
groups (sects) under the umbrella of Islam andgiianity.

Within Islamic religious identity, it is not easg pin-point the dominant strand of
Islam and its international influence. Indigenoskric sects have developed either in

reaction to the main stream ones or in responi&tsocio-political, cultural, religious and

60 See Edward O’Connor, From the Niger to the Sahara: The Story of the Archdiocese of
Kaduna (Ibadan: SMA Fathers, 2009), 9-25.

61 Tbid., 9-25.

62 Raymond Hickey, The Growth of the Catholic Church in Northern Nigerial 907-2007 (Jos:
Augustinian Publications, “2006), 13-18 and 37.

63 O’Connor, From the Niger to the Sahar, 97-98.
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economic experience in the locality. | am arguihgttthe kind of Islam practised in
northern Nigerian is unique to that locality dueth® vastness of the area and factors
characteristic of the region. In the same veinhinithe Christian tradition, other sects
have developed alongside the traditional Christidentities (Catholic, Anglican,
Methodist, Presbyterian and Lutheran Churches)sé&thieclude the Pentecostal and neo-
Pentecostal churches or ministries as well as fnieah indigenous churches. These have
also evolved in reaction to the main stream trad@l Churches and in response to the
prevailing challenges present in the environment.

Islamic Religious Identities The key to understanding Islam is to recognise t
central position of the Sokoto Caliphate which seras the structure or model for exerting
a strong Islamic-cultural influence in northern lige and the west African sub-regith.

During the nineteenth and twentieth centuries resrtiNigeria and indeed most west
African countries, withessed the spread of two m&uri Islamic brotherhoods, the
Qadriyya and the Tijaniyya. The Qadriyya in Westiégd was founded by Abd al-Qadir
(Ad.1077-1166) in Baghdad. Uthman dan Fodio, whibtlee major reformist jihad in
northern Nigeria and founded the Sokoto Caliphlbédéonged to the Qadriyya. Similarly,
the Tijaniyya sect was founded by Ahmad al-Tijabh¥37-1815) in Fez, Morocco and
reached Nigeria in the 1820s, through the nortbigynof Kano®’ According to a Nigerian
scholar, Abiodun Alao, even at that early stagé¢hefspread of these sects in the region,
ethnicity and socio-political factors influencedethelationship of the two groups. The
Quadriyya was firmly linked to the Fulani leadegstof Sokoto Caliphate, with five
legitimate independent sub-sects and several setependent groups, of which the
Shaziliyya considered themselves an entirely sépabmotherhood. Meanwhile, the
Tijaniyya settled mainly in Kano and preached a tdioe that symbolised their
independence from Sokoto the seat of the Calipkdtere the Quadriyya was most
dominant® Like the Quadriyya, the Tijaniyya too had vari@ish-sectsThe Quadriyya
and Tijaniyya had similarities and major differesaga their doctrines often the cause of
friction and tensions resulting in riots for examh 1949 and 1958. Immediately after
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Nigerian independence riots broke out again betvileernwo groups; ethnicity and politics
played prominent roles in the violen@e.

By the late nineteenth century, the practice ofdysa originally associated with the
Sokoto Caliphate reached the city of Kano led bgiNiaKabara, whose home and school
were located just opposite the central mosque &edemir's palace. This gave the
impression that the tradition of Quadriyya was gdrthe emirate establishment. Nasiru’'s
link with West African form of Quadriyya and hisgs to Baghdad resulted in the birth of
new ritual practices in the Hausa land which prot@de a source of tension between
various Islamic sects.

The Tijaniyya remained the dominant brotherhoo&amo with links to the Tukulor
Fulani tribe from Sengal, who emphasised individadher than group prayers. However,
a reformed Tijaniyya developed; they introduced ugro prayers, community,
modernisation of the means of communication and ube of Hausa language. This
appealed to common traders in the city. The refdrgeup spread to all parts of the
emirate and other urban centres in Nigeria so macchthat Sufi-Tijaniyya became a
dominant brotherhood in Nigerfa.

Eventually, an anti-Sufi sect developed callEina’atu lzalatil Bid’a Wa’ikamatis
Sunnah (JIBWIS) meaning: the Islamic Organisation for eradicatimgpolvation and
Establishing Sunnah, also known as Izala. This mave was founded in 1978 by Sheik
Isma’ila Idris in Jos northern Nigeria, with thepport of Sheik Abubakar Gumi a former
Grand-Kadi of the Shari'a Court of Appeal of thertern Regior(3

According to socio-cultural anthropologist Romamirheier,the processes of change
in northern Nigeria are often expressed in religidarms; hence the lzala movement
became the most influential and powerful movemdntetorm and the most outspoken
opponent of the established Sufi ordefThe Sufi orders were challenged by various
means, such as the occupation of their mosquesinidieg a member of the Izala meant
breaking with established society, including paseand rejecting all allegedly un-Islamic
ways and social customs such as a bride pricengixte mourning and praying in some
Sufi style ritual. The Izala sect not only fouglgbanst many features of northern Nigerian
society, but also advocated substantial reformsestablishing, for example, modern

Islamic schools even in some rural areas and gallor the political and religious
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mobilization of women. They offered Muslim womemuyh and usually urban Western-
educated Muslims an alternative vision of Islam mediated by established Sufi religious
authorities who were accused of perpetrating majmm- Islamic innovation& Their
radical preaching and ideology appealed to many liMgs and attracted a large
followership, sometimes causing tension and viotaniflicts with other Islamic sects as
well as within the Izala movement. For some yeaw the sect has been split into two
factions, Izala ‘A’and Izala ‘B’, based in KadunadaJos respectively. It is however
argued by some Nigerian religious and social atalyfsat the lzala sect is one of the
largest Islamic movements in northern Nigeria. Tieoduction of shari‘a in northern
Nigeria in the 2000’s has given the sect plansifore activities in the region.

Another group of Muslims in northern Nigeria is tBkia who prefers to be called “the
Islamic Movement” or “the Muslim Brothers Movemen{'This movement started in the
early 1980’s when many Nigerian Muslim studentsanthern Nigerian Universities were
inspired by the ideological purity of the 1979 liem revolution. It emphasises that
Western imposition and culture must be rejectedupiMuslims must rule and Islamic
shari'a must be the law of the laffiAs a result Nigeria was flooded with ideological
literature from Iran; some Muslim students visitedn to study or gain experience by
holding counsel with Iranian ruling mullahs. Amathgm was Ibraheem Yaqoub Zakzaky,
now known as Sheikh Ibraheem El Zakzaky. He bectimadeader of the (Shia) Islamic
Movement or the Muslim Brothers Movement in northeéMigeria. This movement
following the Iranian ideology believes that onipys Muslims must rule and shari’a must
be the law of the land. Thus they reject the Nayegonstitution and laws because they are
derived from illegitimate sources. They call foethstablishment of an Islamic state in
Nigeria, with a constitution based on the Qur’ad &adith. They denounce democracy as
it exists and is practised in Nigeria; they dorrtgsthe national anthem or say the pledge
and have no respect for the Nigerian national flegrthermore they criticise the
programme of shari'a as implemented by the twelvhern states saying it is deceptive
because it was introduced by non-Islamic governmbhislims groups who behave
differently are seen as apostates and unbeliekafis)("®

However this sect, the Islamic Movement or the MuosBrothers Movement
(Nigerian Shia) and their doctrines are rejectednmgt Muslims in Nigeria and because of
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their views; they are under the security radar etrmugh they are allowed to preach.
Sheikh El Zakzaky has been arrested many times taddy, after thirty years of
proselytization, the Shia remains a small minogityup of Muslims in northern Nigeria.

The Sunni sect is another group of Muslims in remhNigeria operating simply as
“Sunni Muslims”. They are neither Sufi nor anti-Sufhey live quietly, pray along with
other Muslims in their mosques and form their ovetworks for socialising, preaching and
charitable works. The people of this sect are eeitttracted nor against Sufi Islam. The
Sunnis welcome all people of Islamic background wbaot believe violence or conflict
with other group&®

Other sects are the Ahmadis and Quraniyyun. Thenddis sect stems from India and
has been present in Nigeria since the1920s, masilyng the Yoruba ethnic group. They
are mainly a minority group found in the north. iSfgroup has suffered persecution from
other Muslim sects because they believe that thenaklis are a heretical sect and non-
Muslims. The sect is known for its efforts to prdam@ modern system of education and
like the vast majority of other Muslims upholds thigerian constitution and works within
the ambiance of the law. The Quraniyyuns are Muoslivho only accept the Qur'an as an
authoritative guide to faith and practice excludihg Hadith®™ They reject all reports
about the prophet because of the uncertain veratitye Hadiths. They believe that with
the exception of when the Prophet received thelagwa of the divinely dictated Qur’an,
the sayings and the doings of the Prophet weralinotely inspired since he was a mere
human being like any other. Furthermore, they tefaost Islamic laws taught in the
various schools digh (shari’a) which are largely based on the Haditrditure®?

There are two strands of Quraniyyun in northergétia, the “Kala-Kato” or Yan-
Tatsine (Maitastine}® and the Submitters. The Kala-Kato or Maitatsines igrmed by
Muhammadu Marwas a Cameroonian in 1980. He wasra@c teacher who gradually
called together a local community of followers ediin their ideology and doctrines. They
rejected the Hadith and Sunnah, and condemnece#iting of any other book other than
the Quran as paganisifi.Marwa seemed to have rejected the prophet hoderaghet

Muhammad and declared himself a proghéthe sect stirred up many violent conflicts in
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northern Nigeria between1980 and 85, in which mpagple were killed and property
destroyed. The group continues to be nurturedinvahd around the system of traditional
Islamic education which focuses exclusively on neay to recite the Quran and write

some parts it. A lot of young people follow thisrtsof education even though some of
them end up as orthodox Sunnis. However; only thds® join Kala-Kato do not consider

it necessary to be read other books than the QEt'Ancordingly, members of Kala-Kato

remain largely uneducated in the modern sense gadtrany form of western influence.
They continue to exist quietly in many places imthern Nigeria, not mixing much with

other Muslims and living at the margins of sociasynalams teaching the Qur’an.

The Quraniyyun or the Submitters as they call teelves (Islam) are inspired by the
ideology of Rashid Khalifa, an Egyptian biochemi3they are also known as Al-
Quraniyyun; i.e. those who accept the Qur'an omheir creed is straightforward; they do
not accept any Hadith of the Prophet but do ackeptas a prophet of Allah. Adherents of
this sect, in sharp contrast to Kala-Kato, are evily well-educated, academics and
business-people acquainted with modern ways aoflifehey are present in Kaduna, Kano
and Katsina.

Occasionally small unorthodox Muslim sects like [&aspring up and fade away,
some quietly while others not without conflict asdnfrontations. Darul Islam is an
example. The group was founded by a Hausa orth&mni malamin 1993, to form a
pious community isolated as much as possible froenrest of the ‘sinful world® He
gathered a group of followers of about four thoaspeople from within and outside of
Nigeria; all living together, men, women and chelidr They built a settlement and applied
a strict Maliki shari’a in all matters civil andierinal. They did not claim the right to
execute any harsh punishment on anyone, as sara®es meant excommunication from
the group. They had their owgadi (Islamic judge), an Islamiyya school and hospital.
They accepted modern western education as sonfeenfahildren were receiving such
learning. According to a Nigerian lawyer Philip @st the Niger State government knew
about them and even inspected them and relations friendly®® But with the rise and
violent attacks of Boko Haram in 2009, the governirteok the drastic step of arresting
and repatriating all of them to the states and ttas(Chad and Niger) they had come

from. Today the leader of the sect and some menavers Kano northern Nigeria.
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Contemporary northern Nigeria continues to expeegethe rise of more radical-
violent religious sect like Boko Haram. The idegpjoof this sect is that western education
and values are sinful and thus forbidden. Theyebelithat northern Nigerian politics have
been taken over by a group of false Muslims. Tt iseout to wage a war against them
and the Nigerian state in order to create an Islaepublic ruled by Islamic shari'a I8
(for the discourse on Boko Haram, see sub-secti®d.].

Generally, to answer the question on the form t#msmost prevalent in northern
Nigeria and their international influence or aétions is not easy. A critical analysis of the
situation brings to fore complex factors as wellissues of scriptural (and traditional)
interpretation which continue to shape and affeotv Muslims (Christians) respond
religiously. Consequently, Islam as practised ie tlegion is unique to that locality
characterised by various elements. However, Islartheé area tends to follow the Sunni
custom within the Sufi tradition, with the Shi’adlition in Sokoto and other parts of the
north-west Nigeria. The Quadriyya and Tijaniyya arest prominent, alongside smaller
sects: the Tariga, the Malikiya, the Ahmadiya anel Islamiyya. It can nevertheless be
concluded that Muslims in northern Nigeria do notnf a homogeneous block but are
divided into numerous large and small movements gmips that mirror the socio-
political and religious divides and orientationggent in the regiot. While some of these
sects/movements fight against the Nigerian statbers are deeply involved in the
dynamics of political positioning that foster cortipen among religious traditions leading
sometimes to bitter conflicts within and betweeithfgroups.

Christian Religious Identities. Contemporary (northern) Nigeria has experienaed a
incredible upsurge and growth of African style ipdedent churches, Pentecostal and neo-
Pentecostal ministries since early twentieth cent@iccording to a Nigerian scholar of
religion Musa A.B. Gaiya, these African churcheg @entecostal movements are the
Africans’ way of domesticating the Christian faithMeanwhile, some Nigerian analysts
of religion contend that, the explosion and proéfen of these Charismatic-Pentecostal
churches is the result of a growing dissatisfaciorong some members of the mainstream
churches. This is due to the inability of westerfissionaries (Catholic, Anglican,
Methodist, Presbyterian, and Lutheran Churches)establish and foster Christian
principles that are culturally liberating, anthréggcally enhancing and religiously
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fulfilling within the African context® Moreover, the aim was to outgrow the agony of
religious colonisation and a reaction against jwalitas well as social discriminatiéhin
addition, the political and religious scenario loé time, intensified by economic poverty,
lack of development and of course, the great imibee of American Pentecostal
spirituality, all fostered the growth of Africandigenous/Pentecostal churches because the
religious yearnings of the people were not met adegly by the liturgical ceremonies of
the traditional Churches.

Some of these African indigenous Pentecostal anuiPeamtecostal churches and
ministries not only introduce an intensive practafeprayer, they also seek to liberate
Christianity from western practices and indigenisefaith wihtin the religious parameters
of Traditional African Religior?? These churches are characterised by their chaissma
nature, with emphasis on scripture, prayer aredpbwer of the Holy Spirit, fasting,
holiness, miracles and evangelism. They continueverwhelm their congregations with
the doctrine of material prosperity, healing, ssescevealth, deliverance from sickness and
overcoming financial difficulties. They persistanganising crusades (service) and revivals
aimed at solving the numerous problems afflictiepmie®’ The Nigerian socio-political
analyst Olusegun Fakoya has described these clsinminéstries as the most flourishing
business empires in Nigeria in an era of religimagerialisnr®

Alongside the mainstream missionary churches (Qiathddnglican, Methodist,
Presbyterian, and Lutheran Churches), indigenouisakf Independent Churches include:
United Native African Church, Christ African Chur{Bethel), United African Methodist
Church, Kingdom of God and New Life Church. Othems the Eternal Sacred Order of the
Cherubim and SeraphimAladurapraying people), Church of the Lord, Christ Army,
Celestial Church of Christ and Christ Holy ChufetEvangelical Churches include: Christ
Apostolic Church and the Evangelical Church of Wadtica (ECWA). Pentecostal
Churches include: The Apostolic Church, the ApostdFaith, Faith Tabernacles,
Congregation United Gospel, Assemblies of God &edRoursquare Gospel Church. The

neo-Pentecostal Churches include: Deeper life B@iteirch, Church of God Mission,
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Living Faith, Redeemed Church of God, Latter Raissémbly, Harvesters Church of
Christ, Christ Embassy, Living Faith, Winners CHaface of God Ministries. Numerous
other Charismatic ministries are present and thgivespecially in towns and cities in
(northern) Nigeria. Furthermore, these churches iaceeasingly Pentecostal in their
theology, charismatic in liturgy and competitivepractice'® There have been moments
of mistrust, suspicion and tension within and bemvehese Churches; however, such
conflicts have never degenerated to violence eWugh some times their extremist

approach to scriptural interpretation has caudetidn with the Islamic community.

1.2 A Brief History of British Colonial Rule in Nor  thern
Nigeria 1875-1960

This section explores the history of British coknrule in Northern Nigeria and the
religious-political consequences of Indirect Ruls @troduced by the imperial
administration.

The end of the seventeenth-century witnessed a sigmnjificant event that would
change the future of Africa in general and Nigamigarticular: the rush to partition Africa
into independent nation states by European colmf8eBy 1875 Nigeria had become a
British colony and colonial rule was establishedNigeria by 1901% Meanwhile, the
Jihad of Uthman dan Fodio was well under way. Wizat started as a movement to purify
Islam developed and degenerated into a fully-flddgear of conquest against non-
Muslims further south, causing major political asatial upheaval in the middle belt of
Nigeria. The arrival of the British colonial adnstriators under the leadership of Sir
Fredrick Lord Lugard put an end to this war and sohidated the system of Indirect
Rule!® This involved the use of local chiefs and tradi#b institutions to implement
colonial policies in the Northern regidti.Nigeria at the dawn of the British colonial rule
had distinct ethno-linguistic groups, split betwedaslims, Christians and a significant
number who professed traditional African religions.

The colonial administrators governed Nigeria as thatinct colonies: the Northern

and Southern Protectorates. There were three ratfjaic groups: the Hausa-Fulani in the
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North, Yoruba in the southwest and the Igbo ingbeth-east, as well as many other ethnic
groups across the length and breadth of the caumtryl914, through a system of
amalgamation, the North and Southern protectorata® merged to create one whole
colony called Nigerid®

The British colonial administration inherited exigf social, economic, political and
judicial systems that operated in Northern Nigew#h an organised Islamic community
and Islam as the established religion of the reditmwever, Christian missionary activity
was growing through formal western and Christidigi@us education. Consequently, the
British administrators sought the cooperation oé tluling aristocrats of the Sokoto
Caliphate and took on board the already-establigiathic political structures, revised the
conquered Islamic states and introduced the IndiRede system of government. This
meant that under British rule; emirs, district readd local chiefs acquired a great deal of
political power, especially over unassimilated mdaslims!® Consequently, communal
identity was reinforced even where none had exiptediously and deep-rooted historical
conflicts of inequality, cultural divide, tribal €hute, economic and social distinction were
entrenched. As religious and political anthropadbgMatthew Kukah argues, the
introduction of Indirect Rule institutionalised tleferior status of non-Muslims in the
Middle Belt!®” Moreover, it increased the status and uncheckedepoof the emirs, and
disillusioned the common people who were hopingediberated from the dominance of
Hausa-Fulani, who had been masters over them fdues:® Thus Islamic faith enjoyed
the support and preference of the British coloraatthorities, while the Christian
missionaries were ignored and refused permissiobuttml more schools or churches to
continue their work of evangelisatidii.

Kenny maintains that the Colonial (British) rulevéared the Muslims. They were
able to build mosques, interact with people andgigise freely throughout the country.
Christian missionaries were not free to move aroondbuild churches in Muslim-
dominated areas and priests were forbidden to @liaegin Muslims area$? O’Connor
argues that “approaches by missionaries to theMasiims were frustrated not just by the

local chiefs who were imposed on the people, butth®y colonial administrators who
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frequently used their own interpretation of Lugargolicy of Indirect Rule to thwart the
advance of the Christian missioris.”

Indirect rule as introduced by the colonial masteas a system of government which
recognised, elevated, promoted and empowered itnadlit rulers within the Sokoto
caliphate. This made it possible for the Northemygign to be governed by the British
colonisers through the emirs and local chiefs, gisaxisting traditional institutions.
Meanwhile, the rapid growth and success recordetheyChristian missionaries led the
Northern traditional rulers to exert pressure oa twolonialists to stop the advance of
Christianity in the north-western and north-easgairts of the countri/? Thus the British
formed a major compromise to discourage Christiassionary activity in Northern
Nigeria. The North was strongly Islamic at the tiofehe British incursion, so the rulers
and the common people had a great interest in Rgephristian missionaries out of their
part of the colony?® By this arrangementhe colonial masters not only took sides, but
created an identity that was geographical andeaséime time religious, creating division
and strengthening stereotypes and bias. To thistiageneral assumption in Nigeria is
that those from the North are all Muslims and Haggeaking, and those from the South
are Christians*

Indirect Rule as introduced by the colonialists wascessful in the north and south-
west of Nigeria, because the Yoruba of the soutbtwixe the Hausa-Fulani in the North,
had a centralised traditional system of governmé&his system of government did not
succeed in the south-east because the Igbos hastemtthlised traditional system of
government. Consequently, the British colonialisendpicked loyalists as chiefs and
imposed them on the Igbos and other ethnic gronpsouth-eastern Nigeria, just as
numerous ethnic groups in the north were place@utine control of the Sokoto Caliphate

To further decentralise the south, which had enmdatacestern education and begun to
agitate for independence, the British split it i@ regions, South-West and South-East,
leaving the Northern part of Nigeria intact as oviele entity. Thus at independence in
1960, under a parliamentary system of governmeatihgrn Nigeria had the numerical

advantage in ensuring its political dominance dherrest of the country. As a result, the
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Nigeria that became independent from British rmlel960 was a time bomb waiting to
explodet™

By 1962 the Tiv of central Nigeria revolted agaitis¢ perceived domination of the
Northern regional government controlled by the SokGaliphate. Violence erupted in
western Nigeria following federal elections in 19&4d regional elections a year later. It
was alleged that the Northern People’s Congress,ptlitical party in control of the
central government, had rigged the elections ®preferred candidates. By January 1966,
a group of military officers, mainly Igbos from ti#outh-East, staged the first cotp.
Their aim was to end the Hausa-Fulani dominance theerest of the country. Although
the coup failed, the government collapsed and tlstmenior army General, Thomas
Aguiyi-lronsi, an Igbo from the Southeast took poweé

Six months later a group of mainly northern miltafficers launched what became
known as the ‘revenge coup’. Aguiyi-lronsi was édland Gen Yakubu Gowon (then a
colonel), took power. In most of Northern Nigenmgroms against Igbo from the South-
East ensued, resulting in the massacre of more H%000 people. Colonel Emeka
Odumegwu-Ojukwu, whom Ironsi had appointed goveroiothe South-Eastern region,
refused to accept Gowon’s authority and after memth political impasse, declared an
independent republic of Biafra in May 1967Biafra was defeated in 1970 at the end of a
brutal civil war in which about a million peopleedi. This was followed by years of
military rule, punctuated by a four year perioddefmocracy from 1979-1983. Military rule
in Nigeria ended in 1999.

1.2.1 The Effects of British Colonial Rule on Relig  ion and Politics
of Northern Nigeria

According to sociologists Arazeem and Saka, therretg political, ethnic and religious
violence that has characterised the Nigerian statebe attributed to the state formation of
the British colonial and postcolonial era. They miain that present day Nigeria is built

upon the foundation laid by the colonial adminitdrg, the choices they made, the policies
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they put in place and the political, ethnic andgiels identities they creatéd® The
colonialists succeeded in planting the seeds abidiv, tension and conflict between the
two major religious groups. The divide between Ntasland Christians in the North grew
with political, social, economic, educational aetigious consequences for the future. For
instance, the systematic educational discriminatiensured that only Christian
children were admitted into school run by Christiamssionaries; any Muslim child
seeking western education had to convert to Chni first'™ The deep political
suspicion resulted in periodic religious riots, mppied more by ethnic, historical and
political rivalries than religious differences, wagacerbated by the colonial system of
government and preferential choiéé However, Kenny argues that Islamic resistance to
the spread of Christianity did not dampen the roissiies’ optimism, but spurred them on
to give more vigorous attention to the non-Musliapplation bordering on Muslim
dominated areas?

Consequently, as soon as British rule was estaalisimission-trained southern
Nigerian civil servants began settling in major t@an Northern Nigeria and built private
schools run mostly by the Christian missionariesnuaneously, government-owned
schools were established to attract Muslim studerite were very reluctant to attend
because of the perception that any British schoa$ & Christian school. Thus most
Muslim children received only Qur'anic educationtive Islamic tradition that had been
institutionalised in the regiol¥ As a result, tension grew in the North between the
Muslims who, under the shadow of the British, colt&d the political scene and the
Christian southerners who had acquired westernagiducand skills?** Today Northern
Nigeria lags behind in terms of formal western edion. Education in the North has
largely remained within religious control and isrwéslamic in character. Only recently
some state governments in the North are considantegrating Qura’nic education with

formal western education. The legacies of coloadhicational and religious policies have

119 Abullahi A. Arazeem and Saka Lugman, “Ethno-Religious and Political Conflict: Threat
to Nigeria Nascent Democracy”, Journal of Sustainable Development in Africa 9, no. 3
(2007), 28. http://www.jsd-
africa.com/Jsda/ VIN3_Fall2007/ARC_EthnoReligiousPolitical Conflicts.pdf

120 See Rafiu Oriyomi, “Nigerian Muslims in Focus: United we stand Divide we Fall,”
2010. http:// www.onlslam.net/english/ politics/ africa/432172.html

121 Thid.

122 Kenny, The Church and Islam in West Africa in the 20t Century.

123 Cf. Moses T. Aluaigba, “Circumventing or Superimposing Poverty on the African
Child? The Almajiri Syndrome in Northern Nigeria,” Childhood in Africa 1, no. 1 (2009),
20. http://wwuw.afrchild.ohio.edu/ CAJ/ articles/ AluaighaCAJ2009.pdf

124 Joseph Kenny, “Christians and Muslims in Nigeria a Case of Competitive Sharing,”
Nigerian Dialogue, no. 4 (1982), 5-8
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had significant repercussions on the regional,tipali economic, social and religious
development of Nigeria.

Contemporary Nigeria remains divided along pollticaligious and ethnic lines. The
North (Hausa-Fulani) tries to maintain politicalndimance over the rest of the country.
Recently, a Nigerian political analyst, Chuks Okacbbserved that the 2011 presidential
election had been zoned to the northern part of d¢bentry:® This meant that,
geographically, the president would have to haihfrNorthern Nigeria. There is no doubt
that Northern Muslims have featured prominentlyhia political scene as the ruling elite.
For example, Nigeria has had 15 heads of statee sidependence, eight have been
Muslims and close to two-thirds of the membershef Nigerian Parliament are Muslims
from the core Northern states of Katsina, Kano, So#oto. However, they were duly
elected on the platform of their political partiesd not on the platform of Islam

(religion)*?®

1.3 A Brief History of Religious Conflicts in North ern
Nigeria

In this section | shall focus on the history ofigedus conflicts in Northern Nigeria by
analysing significant historical, religious andipoal events.

Conflict, as an intrinsic and inevitable part ofnan existence, can be defined as
disagreement, the clash of opinions or principleswben peoples, or the pursuit of
incomparable interest and goals by different grompsdividuals'?” In Northern Nigeria
religious conflict is a common phenomenon. Fromepehdence until the present day,
Nigeria has experienced much religious violencpeeiglly in the North'?® What has been
the cause of these conflicts? Are these confliatssed by religion, or is religion only used
to express the deep-rooted ethnic-political divide?

British colonial rule in Nigeria lasted sixty yeafn 1st October 1960, colonial rule
ended in Nigeria and political administrative powes handed over to a Muslim Northern
Hausa-Fulani man, Sir Ahmadu Bello, who said, “Tihgposition of British colonial

domination was an expression of the grace of Alt&hThis was perceived by most non-

125 Chuks Okocha, “PDP insist on Zoning Presidency to North,” This Day, Nigeria, 03 May
2010.

126 Oriyomi, Nigerian Muslims in Focus.

127 Francis, Peace and Conflict, 204.

128 Cf. Muhammad I. Ashafa and James P. Wuye, “Warriors and Brothers,” in David Little
(ed), Peace Makers in Action Profiles of Religion in Conflict resolution (New York:
Cambridge University Press, 2007), 247-248.

129 Kukah, Religion Politics in Northern Nigeria, 2.
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Muslims as consolidating the Hausa-Fulani Islantimohation over the rest of the country
and the North (Islam) having the upper hand irpalitical affairs. Although Muslims and
Christians continued to live together, it was olmgidhat Muslims had more political,
social and economic opportunities than non-Muslithslence, the legacy of the colonial
masters continued in a subtle way. There was digtation against non-Muslims and
various restrictions were imposed on Christian mrsgies - denial of land to build places
of worship, a ban on the circulation of Christigerature, lack of freedom to worship or
associate, degrading treatment of traditional sul@ho were not Muslims and cultural
domination®** Nigerian historian and ethicicist Abulrazaq Kilatserved that Muslims in
the Niger-Delta region, in the southern part of éfig, suffer discrimination and
persecution because of their faith: they are niotcated land to build places of worship
and have no access to state médiat

One would imagine that independence from Britiste rand a change of political
power would have enabled Nigeria to unite in trytogfind ways to respond to growing
ethnic, social, economic and security probléthget that has not been the case. Instead,
religion and ethnicity have taken centre stage dtanse Nigerians, fostered by some
politicians. Muhammad Haruna, a political commemtah Northern Nigeria, observed
that different religious and ethnic groups livedredative harmony until the late 1970s,
when power-hungry politicians began to use trilw#ntity, religion and ethnicity as
primary weapons to seek political offié.The result is that Nigerians are divided along
religious and ethnic lines and some political leadeontinue to manipulate religious
sentiments for their personal inter€8tReligion has become a very sensitive and
opinionated. Whatever happens in terms of poli®@gigion making as it affects public
administration, is perceived and interpreted frorhiased religious perspective by both
Muslims and Christians. Each religious group fealdairly treated and politically
discriminated against, deepening the tension, ossand stereotypes that already eXist.

One spectacular event, which generated much tenbetween Muslims and

Christians, was the visit of Pope John Paul Ilhe tity of Kaduna in Northern Nigeria.

130 Tbid., 6

131 Tbid., 2-8.

132 Abdul Razaq Kilani, “Islam and Christian-Muslim Relations in Niger-Delta (Nigeria),”
Journal of Muslim Minority Affairs 20, no. 1 (2000), 131-133.

133 David J. Francis, Uniting Africa: Building Regional Peace and Security Systems
(Aldershort: Ashgate, 2007), 56.

134 Cf. Muhammad Haruna, “People and Politics, Genocide on the Plateau: the Way Out,”
Gamyji (Nigeria), 2010. http://www.gamji.com/haruna/haruna312.htm

135 [gnatius A. Kaigama, Dialogue of Life: An Urgent Necessity for Nigerian Muslims and
Christians (Jos: Fab Educational Books, 2006), 18-19.

136 Kilani, Islam and Christian-Muslim Relations, 130.
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The Pope was invited by the President of the Fédepublic of Nigeria. On arrival in
February 1982, the Pope said he was visiting ireotd meet with people of various
religious backgrounds, individuals and faith comitias, hoping earnestly that his
presence would express his love and esteem fowndineny religious values of the people
of Nigeria. However, the political opponents of tlRresident and other religious
adversaries perceived the visit as an increadeeipower and confidence of the Christian
community in Nigeria, particularly in the North. @ments included questions as to how
the President, a Muslim, could fraternise with B@pe in such a conspicuous way and
claim to be a good Muslim. Meanwhile, some saw #sis sign that Islam was losing out
to Christianity; others felt the President wasngsa grip and failing to assert himself as an
Islamic leadet?” An unprecedented large crowd gathered to welcdmaePbpe to witness
the ordination of ninety-four deacons to the phesd from Catholic dioceses around
Nigeria. This made Kukah comment that, “If this mvand the venue generated a sense of
hubris among Catholics in particular and Christiangieneral, it may have had diverse
effect on the meeting planned between the Popahlandluslim leaders in Kaduna.!3®
This planned meeting with the Pope never took plécevas claimed that the Muslim
community was unable to agree on who should reptehem?** O’Connor confirms that

it was a great disappointment that the planned ingeetf the Pope with Muslim leaders
did not take plac&’ The meeting would have been an important stephé Roman
Catholic Church’s quest for dialogue, but not g&mrepresentative of the Muslim leaders
honoured the Pope’s invitatidfi. While politicians were busy bickering over power,
economic growth and other material things, the Psguke about living in peace with each
other, development, brotherhood and the improvemitite human conditiotf?

Two months after the visit of the Pontiff, ArchbighRobert Runcie (Archbishop of
Canterbury 1980-1991) visited the city of Kano, véhbe laid the foundation stone for a
new church building at Fagge in the Kano metrop@ithough there was no evidence of
hostility shown during the Archbishop’s visit, smonths later the site of the new church
was attacked. The Muslim rioters destroyed the athbuilding, claiming it was too close
to a mosqué®® Assessing the situation, the church members dlétte police, whose

immediate response averted the clash. The riotened to other churches in the city, set

37 Kukah, Religion Politics in Northern Nigeria, 156.

138 Thid., 156-157.

139 Thid.

140 See O’Connor, From the Niger to the Sahara, 177.
141 Thid.

142 Cf. Kukah, Religion Politics in Northern Nigeria, 158.
143 Thid.
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some ablaze and severely damaged others. By tlethiensituation was brought under
control, eight churches had been burnt and sepele injured

Religion has been heavily politicised in Nigerion independence, regional, ethnic
and religious tensions have marred progress in cihwntry. Although adherents of
Christianity and Islam form the majority in Nigeriaeither religion has been able to
overcome the obstacles of the political class wtiontinues to manipulate religious
sentiments in setting one group against the dthém. 1986 the Federal Government of
Nigeria’s secret registration as a fully-fledged mier of the Organisation of Islamic
Conference (OIC), changed from an observer statas,perceived by Christians as a plot
to finally turn Nigeria into an Islamic stat&.The Catholic Bishops Conference of Nigeria
reacted thus:

The fact that secrecy and rumour eventually gave wwaelated official
admission that Nigeria has joined the OIC cannotdmappoint us. With
the majority of Nigerians, we have come to expgmermess and free
debate to form this government. The lack of presidebate on such a
sensitive matter, either in public or in governmena blow to the trust
and the hope that freedom loving Nigerians haven bbeg to expect from
the present administratiofi.

The sharia debate of 1978 is an example of thetsaigion in politics. The Federal
Government set up a committee to draft a constitutor the country. Some members of
the committee sought vehemently to incorporateaaisd establishing a Federal Sharia
Court of Appeal. This generated heated argumertdiarce debate between Muslims and
Christians, with both sides using religion as al ttws mobilisation'*® However, the
consequent introduction of the Islamic sharia l&yatem in most of the northern states in
the 2000’s, without considering the significant plgion of non-Muslims in these states,
only strengthened the doubt, mistrust and suspio&iween the two faith communitigs.

Generally, the relationship between Muslims andisiians, especially in the last
three decades, has been marred by mistrust, tensiatual suspicion and physical
violence which have left many people injured, sddatied and properties destroyed. The

real causes of tension and violence may be dedpdosocial, political, ethnic and

144 Tbid., 158.
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149 See Klaus Hock, “Christian-Muslim relationship in the African Context,” The
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economic distinctions which find expression ingelh. The term religion as used here is
broad with myriads of meanings that can be opirteshand bigoted with inclusive as well
as exclusive predisposition. At the same timegi@h understood as part and parcel of
political life can have divisive and violent tendes; for instance, the political adoption of
religious language that promote religious ideolsgieinforces ethnic rivalries, prejudice
and discrimination especially on religious groundshis however, highlights the
paradoxical nature of religion as sentiment that ba expressed in the worship of the
divine and on the other hand, can be adopted aslitical means with various
consequences.

The challenge as theologian William T. Cavanauglicetes is the seeming distinction
often made between so-called religious violencewaolénce that are secular or politi¢l.
He asks can religion independently cause violeddafhat point is the distinguishing line
drawn between that which is religious, secular andoolitical? Moreover, if religion
builds community so does politics and ethnicity.sides, given the fact that religion,
politics and the secular are closely intertwinethatvare the criteria for separating these
realities of human existencé?Cavanaugh maintains that, religion is an inesdapab
universal human feature, and thus violence as stoés not result from the fact that
people are religious. The conditions that leadawoflect are matters of ideological, social,
political or ethnic identities, to which sentimentd religion can add an eccentric
precarious and violent twist. For instance, the elevation of political or ethnic
misunderstanding into a full blown conflict, or thee of religious sentiments in the quest
for political power by discrediting others based thweir religious affiliation. And the
example of Northern Nigeria where some conflices @thnic or resource based, with the
difference being that one ethnic group may be predantly Muslim and the other
Christian. Religion however, by itself does not giyncause violence, even though there is
no doubt that under certain circumstances particcdigious action or interpretation
contribute to violence which gives religion thequné propensity to exacerbate violeriée.

The 2008 riot in Jos was apparently a politicalpdte about local government
elections which eventually became a violent clastfiwben Muslims and Christiaf®$.This
further brings to fore the complex nature of cantfland the obvious difficulty in
categorising conflicts. The Catholic ArchbishopJafs, Ignatius Kaigama, observed that

150 Cf. William T. Cavanaugh, The Myth of religious Violence: Secular Ideology and the
Roots of Modern Conflict (New York: Oxford University Press, 2009), 15.

151 Thid., 28.

152 Tbid., 36.
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154 Laide Akinboade, “Jos Crisis Unfortunate-FG,” Vanguard (Nigeria), 29 November 2008.
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when a church or a mosque is attacked, it is bechath are the most visible sign in the
community that is targeted, not because they aaeepl of worship>® But why is it that
religion has continued to generate such controvargy violence? What are the hidden
causes for such reactions? The next section exantlree manipulation of religion in

politics.

1.4 The Instrumentalisation of Religion in Northern
Nigerian Politics

This section will highlight how religious sentintenhave dominated the Northern
Nigerian political scene and the resulting condlict a tabular illustration.

According to Philip Maigamu Gaiya, a religious awfpologist in Nigeria, at the root
of religious manipulation for political reasonsfimidamentalism, which leads to religious
extremism, competition, antipathy between faith pamities, intolerance, unjust
treatment and lack of respect for others and theafilaw!*® In such a situation, political
leaders implement policies that will interest arehd&fit a particular religious affiliation.
For example, the case of OIC mentioned above amdhtloduction of Islamic sharia in the
region:®” Very often there are allegations of segregatioargimalisation and political
manipulation against others. In Christian circlesré are complaints that Muslims have
dominated politics, controlled the government of thay and segregated non-Muslims.
Within Islamic circles, there are similar complainabout Christians dominating the
political life of the nation and segregating Muddiitf This shows the depth of mutual
suspicion and mistrust between people of diffefaith traditions.

In recent years, religious violence in Northern étig has remained persistent. The
role of religion in building peaceful coexistencashbeen challenged. The table below
gives a summary of major violent ethno-religiousftiots in Northern Nigeria from 1980
to 2011:

155 [gnatius A. Kaigama, “Nigeria... Religion is not the Cause of the Clashes,” Irish
Missionary Union, no. 2 (2010).

156 Gaiya, Religion and Justice, 73.

157 For the Discourse on Islamic Sharia see section 1.5 below.
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DATE PLACE CAUSE OF VIOLENCE EFFECTS
December | Kano. Maitastine: a fanatical An estimated 4,177
1980 Islamic sect who claimed | people were killed.
their brand of Islam was | Churches and mosques
superior to every other | were destroyed. The
religious tradition, violence spread to other
including Christianity. places: Bauchi, Gombe,
Maiduguri and Yola>
Between Bullumkutu, The Maitastine sect An estimated 223 peopl
1980 - 1985 Dobeli, Jimeta, collaborated with the lost their lives, and
Maiduguri, Kala-kato sect to instigate property was
Nasarawa, violence at different times|. destroyed®
Pantami-Gombe,
Rumde, Yelwa and
Zango.
October Fagge-Kano. The building of a new | Churches were burnt,
1982 church was disrupted by | severely damaged or
Muslim rioters, who desecratedf”
claimed the church was
too close to their mosque
March 1987| Kafanchan/Kadung. Misunderstanding betweenThis violence spread
Muslim and Christian rapidly around Kaduna
students at the College of| state for a period of
Education Kafachan, over about two weeks.
a weekend of Christian | Properties and places o
religious activities. worship were destroyed
and people were killet§?
October Kano. The Federal Government Violence broke out in
1990 allowed a Christian opposition, leaving 500

preacher to come to

people dead and

160 Anthony Akaeze, “From Maitatsine to Boko Haram,” Newawatch Magazine (Nigeria),
28 October, 2009. http://www.newswatchngr.com
161 Kukah, Religion Politics in Northern Nigeria, 158.

162 Thid., 186.
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DATE PLACE CAUSE OF VIOLENCE EFFECTS
Nigeria and preach. properties destroyed.
Previously a Muslim
preacher was denied the
same opportunity.
April and Katsina, Bauchi An Islamic religious sect | Following the situation
May 1991 | and Tafawa- masterminded a bloody | in Katsina, violence
Balewa. protest in Katsina. irrupted in Bauchi and
Violence in Tafawa- environs, 764 people
Balewa between Muslims| were killed. By
and Christian over the November of the same
alleged selling of pork in | year the violence had
the market® spread to Kano. What
was meant to be a
peaceful demonstration
by the Izala sect turned
out to be a violent
protest. People were
killed and some
wounded*
October Taraba. Ethnic crisis between Tiv Over 500 people died,
1991 and Jukun ethnic groups | dozens of villages
over land ownership and | destroyed and about
political domination. 150,000 people were
displaced?®
May 1992 Kaduna/Zangon- | Deep-rooted community | About 95 people were
Kataf. conflicts centred on: killed, 252 were injured

ethnicity, domination,
interrelations between the
Hausa and the Kataf ethn

groups, as well as

and there was a huge
loss of property. In a
icsecond wave of attacks

662 houses were burnt

163 Tbrahim R. Adebayo, “Ethno-Religious Crises and the Challenges of Sustainable
Development in Nigeria,” Journal of Sustainable Development in Africa 12, no. 4 (2010),
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164 Akaeze, From Maitatsine to Boko Haram.
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DATE PLACE CAUSE OF VIOLENCE EFFECTS
economic and political and more lives were
issues. lost®
December | Kano. A Christian was accused| The man was beheaded
1994 by Muslim and his head was
fundamentalists of paraded through the
desecrating the Qur'an andtreets of Kand”’
inscribing blasphemous
words against the Prophet.
May 1995 | Various northern | Small-scale religious At times all it takes is for
and July towns. violence. two people of different
1999 faiths, ethnic or political
groups to have minor
qguarrel that would be
enough to trigger
violence'®®
February | Kaduna. Following the adoption of About 609 people were
2000 the Islamic sharia legal | killed,1,295 were
system as state law in displaced, nearly 2000
Kaduna, what was houses, hotels and othe
intended as a peaceful business centres were
protest became violent. | destroyed, and a total of
132 churches and 55
mosques were set
ablaze'®
May 2000 | Kaduna; Narayi | Violent riots were 300 people were killed,

and spread to
Barnawa, Gwanin-
Gora, Kakuri and

Makera.

ethnically motivated, as
there was conflict betwee
the Southern Kaduna

youths and the Hausa-

and 1000 houses and
nother properties were
destroyed’®

166 Hajiya Bilkisu Yusuf, “Managing Muslim-Christian Conflict in Northern Nigeria: A
Case Study of Kaduna State,” Islam and Christian-Muslim Relations 18, no 2 (2007),
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DATE PLACE CAUSE OF VIOLENCE EFFECTS
Fulani ethnic groups.
2001 Jos. Political differences Many lives were lost ang
between the mainly property destroyed:
Christian natives and the
settler community made
up mainly of the Hausa-
Fulani.
Between Plateau state: Jos,| Political and ethnic It is estimated that
2001 and | Ndash, Shandam | conflicts became a during these years, 400
2004 Wasse and Yelwa.| religious clash between | lives were lost, property
Muslims and Christians. | destroyed, places of
worship were destroyed
and people were
displaced. In 2004, the
Federal government of
Nigeria declared a state
of emergency in the
Plateau stat&?
November | Kaduna. A newspaper publication| Christians were attacke(
2002 about the Miss World churches were burnt,
beauty contest held in religious leaders were
Nigeria was alleged to be| killed and properties
blasphemous towards destroyed. The riots
Islam. spread to Abuj&’?
February | Kontagora, Publication of Danish Churches were burnt, 5
2006 Maiduguri, and newspaper cartoons whichpeople including

Minna.

were considered insulting

to the prophet.

Christian religious
leaders were killed, 50
houses and 100 vehicle
were either burnt or

vandalised. This

Ul

171 Akaeze, From Maitatsine to Boko Haram.

172 Tbid.

173 Abimboye, The Damages Religious Crises Have Done to the North.
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DATE PLACE CAUSE OF VIOLENCE EFFECTS

triggered further reprisa
attacks in the eastern part
of Nigeria and 30 mainly

Hausa Muslims were

killed.*™
February | Kano. A school teacher was 30 people were killed.
2006 alleged to have made
blasphemous remarks
against Islam.
December | Bauchi. Riots between Muslims | 6 people were Killed,
2007 and Christian over the dozens injured and many

construction of a mosque| houses were set ablaze

February | Kano and Bauchi. | Violent clash between | 1 person was killed and
2008 Muslim mob and the 5 were seriously injured
police over a woman

accused of blaspheming

against the prophet.

November | Jos. The results of Jos-north | About 700 people were
2008 local government electionskilled, churches and
were announced. mosques were either

burnt or razed to the
ground and business
centres were attacked.
This also triggered
reprisal attacks in the

eastern part of Nigeri&:

April 2009 | Gwada-Minna. Easter Monday processioviiolent clash between
was ttacked by Muslim Christians and Muslims,
youths. 26 people were injured,

churches, mosques and

174 See Akaeze, From Maitatsine to Boko Haram.
175 Adebayo, Ethno-Religious Crises, 217. Jude Owuamanam, “Jos Crisis: CAN, AC
Condemn Action...PDP Calls for Caution,” Punch (Nigeria), 30 November 2008.
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properties were
destroyed/®
July 2009 Bauchi, Kano, ‘Boko Haram,” an Islamic| They attacked
Maiduguri and sect claimed that western| government/public
Yobe. education and western | facilities, security agents
values were forbidden. | churches and businesse
They refused to recognise This led to the death of
any constituted many people and the
government and destruction of
condemned western property™
education, technology and
all other cultures and
traditions that are not
based on Islam. They
organised and caused
mayhem across the northt
eastern region of
Nigeria!”’
January — | Jos: Plateau state | Ethnic-political conflicts | It is estimated that more
July 2010 | and environs. between the natives of theé than 800 people were
state and the Hausa-Fulankilled, properties and
(which became a religious places of worship were
conflict). burnt or destroyed and
many people were
displaced.’®
July 2010 Wukari-Taraba | Violent conflict between | 4 people were killed ang

State.

Christian youths and
Muslims as a result of

siting a mosque at the

40 injured. The mosque
was destroyed, leading

riots with massive

(0]

176 “Religious Violence in Niger state,” Punch (Nigeria), 26 April 2009; and Israel Ayegba
Ebije, “Gwada Easter Mayhem-Muslim, Christian Trade Blame,” Daily Trust (Nigeria),
18 April 2009.

177 “Boko Haram Scare in Abuja,” Vanguard (Nigeria), 2 October 2010.
http:/ / www.vanguardngr.com/2010/ 10/ boko-haram-scare-in-abuja/

178 Adebayo, Ethno-Religious Crises, 217.

179 Tbid.
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divisional police destruction of property.
headquarters in the local | other mosques and 3
government headquarterg churcheswere set on
complex. fire.*®
August Ibadan Oyo state. Sectarian clash between13 people were injured
2010 two Islamic sects as a in the clash, 3 mosques
result of public preaching| were vandalised and 4
by the Tijaniyyah- vehicles were
Adriyyah sect which was | destroyed®
considered offensive by
the lzala sect.
October- Abuja, Jos Plateau| Series of bomb blasts 32 people killed, 74
December | State. (political, ethno- injured and property
2010 religious)*® destroyed®
January Plateau- Jos: Political, ethno-religious | Plateau-Jos and
2011 (Bisichi, Bukuru, | attacks and reprisal environs: 77 people are
Fagawang, attacks. killed; others are injured
Nyarwai, Riyom, and property destroyed.
Wereng) and Bauchi and environs: 24
Bauchi: Tafawa people are killed, 4000
Balewa. are displaced, property
and places of worship
destroyed®

180 Matthew Onah, "Taraba: 8 Die, 40 Injured in Wukari Religious Riot,” Thisday

(Nigeria), 14 July 2010.

181 Bisi Oladele and Oshsre Okwuofu, “13 Injured in Ibadan Sectarian Clash,” The Nation

(Nigeria), 23 August 2010.

182 BBC News Africa, “Jos Bombing: Politicians Fuel Nigeria Unrest,” 2010.
http:// www.bbc.co.uk/ news/ world-africa-120866307asid=6c¢cdOfccl
183 Taye Obateru and Daniel Idonor, “Jos Xmas Eve Blast- 32 People Confirmed Dead, 74
Hospitalised,” Vanguard (Nigeria), 26 December 2010.
184 Abarham James, “Fresh Violence Erupts in Jos,” Sunday Mirror (Nigeria) 09 January

2011; Idegu A. Yusufu, “Jos Boils Again, 10 Feared Dead,” The Nation (Nigeria), 09

January 2010; Isaac Shobayo and Chris Agbambu, “Jos Crisis Spreads, 18 Killed in
Riyom,” Tribune (Nigeria), 12 January 2011; Isaac Aimurie, Chizoba Ogbeche, Achor
Abimaje and Palang Gonji, “Fresh Attacks: 18 Killed in Jos Children, Women Feared

Dead,” Leadership (Nigeria), 12 January 2011.
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DATE PLACE CAUSE OF VIOLENCE EFFECTS

April 2011 | Bauchi, Gombe, | Post-election political- About 151 people were
Kaduna, Katsina, | religious violence?® killed, 130 injured, 84
Kano, Kogi, Niger, churches and some
Sokoto, Taraba and mosques were destroyed.
Zamfara States. 4,500 people were

displaced?
August Jos metropolis and Reprisal attacks from the | 20 people were killed, 20
2011 environs. December 2010. A bomb| injured and 50 vehicles

blast disrupted Christmas| were torched®®

celebrations?®

November | Damaturu Yobe Attack by the Boko Haram An estimated 136 peopl

D

2011 State and Miduguri| sect on police were killed, 17 injured,
Borno State. headquarters, 3 police several buildings and
stations, 1 bank and 6 places of worship

churches. destroyed®

Table 1 A summary of major violent ethno-religious conflicts in Northern Nigeria from 1980
to 2011

These attacks usually trigger reprisal attacksthemoparts of the country. Akaeze
Anthony, a journalist in Nigeria, observed thatvietn 1980 and 2009, there have been
copious cases of ethno-religious confrontatiorsltang in more than ten thousand deaths,
in addition to the destruction of propeftyMany of these attacks may not be religiously
motivated, but are a result of many ethnic natitieal asserting their identities in a
forceful way. Since tension and rivalry already séxbetween the dominant religious

groups, religion becomes the spark for unleashiogon®* Another cause of religious

185 See Paul Orude, “Presidential Poll Riots: 59 Killed, 84 Churches Burnt in Bauchi,
Gombe, Kaduna,” The Sun (Nigeria), 21 April 2011. http://www.sunnewsonline.com;
“Breaking News: Fresh Post-Election Violence Claims Lives in Northern Nigeria,” Punch
(Nigeria), 18 April 2011.

187 [saac Shobayo, “Renewed Hostility: 20 Killed, 50 Vehicles Burnt in Jos,” Tribune
(Nigeria), 30 August 2011. http:www.tribune.com

188 Jude Owuamanam, “20 Killed in Renewed Jos Violence,” Punch (Nigeria), 30 August
2011. http:// www.punchng.com

189 Kunle Akogun and Michael Olugbode, “Over 136 Dead in Yobe Boko Haram Attacks,”
This Day (Nigeria), 06 November 2011. http://www.thisdaylive.com

190 Akaeze, From Maitatsine to Boko Haram.

191 Gaiya, Religion and Justice, 75.
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violence in Northern Nigeria is the absence ofigasfor the victims? The structural
weakness and the independent nature of the Niggudinial system do not allow the
courts to bring the perpetrators of such heinous & face justic&® The Nigerian
government’s reaction has always been to set upranission to investigate these crises,
but no one has ever been held to account for theest*

However, the reaction of most Nigerians is thatotél condemnation of such evt.
Religious leaders, religious organisations, tradai rulers, politicians, policy makers and
government institutions have always voiced themdmmnation of the violence publicly
and called for peace and tolerance among the \&agomups?® While some perceive these
conflicts as ethno-political, others think they gparely attacks aimed at particular
religious groups. For example, the Catholic Archbjs Ignatius Kaigama of Jos remarked:

...we were taken aback by the turn of events in Ws.thought it was
political, but from all indications it is not so. &Wvere surprised at the
way some of our churches and property were attaekedsome of our
faithful and Clergy killed. The attacks were calgfuplanned and
executed. The questions we are asking are why elenehes and Clergy
attacked and killed? Why were politicians, politicaarty offices,
National Assembly and government institutions nithcked if it was a
political conflict? Why were the business premisesd property of
innocent civilians destroyed? We strongly feel thawas not political,
but a pre-meditated act under the guise of elestfén

Others have observed: that it is unfair that thesiviu faithful are relaxed during their
Friday prayers in the mosque, while on Sundaysdfins in the same areas pray in fear
of threats to their live¥?

The table above further brings to fore the challeggecurity situation and the need
for religious, community and government leadersatiidress the causes of conflict
effectively in the region and chart the way ford/éor peaceful coexistence. It is difficult

to assess and pin point a particular cause ofdligiaus crisis in Nigeria, because opinion

192 Cf. Isa Abdulsalami, “Jos Crisis: Government Gives Shoot-on Sight Order,” Guardian
News, Nigeria, 30 November 2008.
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to Intervene in Recurring Crisis,” This Day (Nigeria), 14 June 2010.

194 See “Revenge in the Name of Religion: The Cycle of Violence in Plateau and Kano
States,” Human Rights Watch 17, no. 8 (May 2005), 53.

195 Tbrahim Muhammad, “Religious, Traditional rulers urge Christians and Muslim
Unity,” Daily Trust (Nigeria), 19 July 2010.
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2008.
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varies. Some hold that it is ethnic, tribal, soce¢donomic and political, while others
opine that it is purely religious. In as much agtee with the afore-mentioned reasons, in
this work | argue that conflict, violence and ingety in Northern Nigeria is a result of all
the reasons given above, plus ignorance and lackdatation. Consequently, it is
important that the process of theological analiakes all the issues into consideration in

making sustainable efforts in peace building.

1.5 The Introduction of Islamic Sharia in Northern Nigeria

In this section | shall examine the politics oflslic sharia implementation and the conflict
and controversy it has generated in the region.

The argument over the adoption of Islamic sharidlamthern Nigeria is an issue that
has dominated the constitutional debate for decaabeks yet remains unresolved. The
impasse continues to polarise the country alongtigal| religious and social divides,
resulting in violent conflict. According to Islamphilosopher Nasr Hossein, Islamic sharia
is divine law, rooted in the immutable sourcesh&f Qur'an, Hadith and the Sunna, which
have remained unchanged through the &jéte argues that sharia is the divine law that
moulds Islamic society and Muslims wish to retuorthis law that was changed forcibly
during the colonial period®® Kenny affirms that Islamic sharia is as old asrslin
Northern Nigerigd™ As discussed above, Islam came to Nigeria througte, slave-
raiding and Jihad. Communities that embraced Idlaohto live by the Islamic principles
of sharia. For Muslims, Islam is not just a religibut a way of life, guided by the sharia
law which shapes the world view of the Islarhimmah(community), setting moral and
religious values for their daily live$:

Sharia was introduced to Northern Nigeria by Uthrdam Fodio during his Jihad of
1804 in which he defeated the Hausa Kings of NontiNgeria. Sokoto became the seat of
the Caliphate and the headquarters of Islamic ioelgg and political powers across
Northern Nigeria. This Jihad aimed to establisnskamic state based on the sharia legal
system, under the administration of the Caliphh&ssupreme leader of the state and the
chief custodian of Islam. In this administratiomegy king, emir and local chief within the

Caliphate had to maintain the supremacy of thei'aHagal system within their domaif?.

199 Nasr S. Hossein, “Islamic-Christian Dialogue: Problems and Obstacles to be Pondered
and Overcome,” Islam and Christian-Muslim Relations 11, no. 2 (2000), 216-217.

200 Tbid.
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By 1902, the British colonialists imposed their laarity over Northern Nigeria. Whilst
they recognised traditional institutions and Islasthe religion of the region, the British
did not endorse sharia as the law to guide theiqaered territory®* Instead, under the
Proclamation Act of 1906, native laws and custofithi® people were adopted as the legal
system. Consequently, native courts were set updiinister justice and were later
confirmed in the Native Courts Act of 19886Nonetheless, Sir Frederick Lord Lugard, the
British governor of Nigeria, promised the emirsttiiae British colonialists would not
interfere with their religion in any way. The emjpsessed this promise to the limit by
incorporating all the ramifications of Islamic lawto the adopted system. When Lord
Lugard realised that the fundamental law in thévedaw and custom of Northern Nigeria
was basically Islamic sharia law, which coverednaditters, sharia courts were allowed to
operate. As a result, both sharia and customarytcdiecame operational in Northern
Nigeria. Penalties such as death by stoning, artipatand crucifixion were not allowed
because they were regarded by the British as rgmida natural justice, equity and good
conscience. However, public flogging was allowe@ &srm of punishmerit? The conflict
of laws ensued, which persists to this day. Thélehge is how to harmonise these laws to
create a modern secular and democratic state ieridig

The British tried to resolve the conflict by serglithree delegations to Pakistan,
Sudan and Libya to study sharia law and how toyapph Nigeria. In 1957 the British
introduced the right to appeal when sentence isquhsAccording to Tanko, this
challenged the authority and legitimacy of the snaind the traditional ruling class. The
right to appeal became an opportunity for ordinaegple to escape from the power of the
emirs?®” An example of this was the case of a man who weasisd and convicted of
deliberate homicide. He was found guilty and secgdrto death according to sharia law.
When the man appealed his sentence was overtureeduse he was guilty of
manslaughter and not murder, an offence which wagunishable by death. The outcome
of this case caused conflict in the law and atualéi of suspicion. The impression was that
a life or death sentence depends in some casamrbe crime but on the juridical area of
the crime. The emirs were completely powerless hagia was subservient to British

justice. To pacify the emirs, in 1956 the Britisstablished an Islamic Court of Appeal.
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This move was welcomed by chiefs and Islamic jares it protected Islamic law from
appeal to the British court¥.

When the British left Nigeria, it was necessarjhéwmonise the various laws. Under
British rule, religion had become a cause of confWVith the recommendation of the three
delegates sent to Sudan, Libya and Pakistan, oob@xctl, 1960, a sharia court of appeal
was established in Kaduna, consisting of a Granddkha deputy, and two other judges
learned in Islamic law. Kukah observed that byadtrcing the sharia appeal procedure,
the British had pacified the emirs and thus guaeahtheir short time interest, but they had
also planted the seed of conflict and discord beeaappeal was hitherto unknown in
sharia law’”

The Islamic sharia legal system has continued teigge the most heated controversy
and bitterness between Muslims and Christians igef&. Since independence the
question about the status of sharia within the titi®n has remained unanswerétThis
controversy started in 1979, when a new constitutias being drafted. The Muslims
demanded that the sharia legal system be recogms#te Nigerian constitution and a
sharia court of appeal established in all the staftdhe federation. Christians vehemently
opposed this demand and argued that the establlohsharia was an attempt to islamise
the country, thus contradicting the secular stafube Nigerian state and was a subtle way
of entrenching the old Hausa-Fulani Islamic hegentdnThe sharia issue was not
resolved and sharia courts continued to exist.

The same debate resurfaced during the 1997 cdimstitteview again with heated
arguments and debates. Some politicians went abeakl advantage of the constitutional
gap and adopted Islam as the state religion antslwmic sharia legal system as the state
law?*?* By 2002, Islamic sharia was operational in tweNearthern states of Nigerf&
This generated condemnation caused tension aneénege] especially in the city of

Kaduna, where violence erupted between the Chmsteand Muslims resulting in heavy
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212 Cf. ACCORD/UNHCR, Nigeria, The Final Report of 8t European Country of Origin
Seminar, June 28-29 2002, Vienna, 161.
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casualties on both sidéS. The mayhem in Kaduna generated retaliatory kidling
especially of Muslims in the eastern part of theitoy. Many critics called for the
partitioning of Nigeria rather than the adoptiommbandonment of Islamic sharia.

The media analyst Jibrin lIbrahim observed thatdieflict in Kaduna demonstrated
the fundamental problem posed by the adoption efstimaria. It creates acute insecurity
among Christians and other minority groups in tfiected states who fear that the new
legal regime will affect them adversely despiteimok to the contrary by Muslim
supporters of sharfa’

The Catholic Bishops Conference of Nigeria (CBCN3$oaspoke against the

implementation of sharia:

The adoption of sharia by some states igef& has continued to create a
situation of unrest in which people are killed amdimed and thousands of
others are displaced from their homes and placegdf... many indigenes of
the states concerned continue to suffer in sildremuse they cannot defend
their rights and have nowhere to relocate. We heanned repeatedly that the
adoption of sharia as a state law and extensionitsokcope are flagrant
violations of the human rights of non-Muslims imalti-religious society and a
secular state like Nigerf&

Today, Nigeria continues to grapple with the quesof Islamic sharia amidst
economic, social, political and ethnic problemsligien takes the centre stage
because it is a form of identity and is highly sigant in the lives of the people.
These challenges increasingly call into questiom ttieological understanding of
community from both Islamic and Christians perspest and how such
interpretations affect our concept of othernesswéir, it is important that policy
makers engage positively with the two faith tramhs to evolve strategic ways of
addressing the issue of sharia and come to a conigpeahat will be favourable to
both Christians and Muslims. Otherwise, religioti wdntinue to divide Nigeria. The
following section considers the implications of sador non-Muslims in Northern

Nigeria.
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1.5.1 The Implications of Islamic Sharia Implementa  tion for Non-
Muslims in Northern Nigeria

In this sub-section, | discuss the implication lo&isa on non-Muslims in the region,
highlighting how their fears, doubts and suspicibase shaped their perception of
the religious other.

The adoption and implementation of Islamic shaggal system by twelve
Northern states in Nigeria has had both religiond political implications for non-
Muslims. Christians and other minority religiousogps perceived the move as a
violation of their religious freedom, an infringenieon their fundamental human
right to practice their faith and a violation ofettsecular stance of the Nigerian
state?’’ Moreover, the Nigerian constitution explicitly pibits the state adoption of
a particular religion and upholds the right of gviligerian to freedom of religion,
including freedom to practice, propagate and chaaljgion or belief, both in public
and in private:®

Christianity and Islam share much in common. Botdigions profess
monotheism, trace their ancestry to Abraham, hhegeBible and the Qur'an (sacred
books), prayer and an eschatological dimension.l@&Mmplementation of sharia in
some Northern states was perceived by some Musbiiticlans as a way to
legitimise their political strategies and progratios,others it was an opportunity for
an Islamic cultural revival and the restorationttué Islamic moral heritage that had
been suppressed by the British colonial congiie€n the other hand, non-Muslims
(Christians and other minority groups) felt bet@dy®cause their constitutional right
to a fair hearing and their freedom to practiseirtii@ith were breached. They
suspected an Islamic hidden agenda and an abuse afemocratic process that
brought these state governors into public offiée.

The Catholic Bishops Conference of Nigeria voideglrtconcern in these words:

...The reality on the ground in the states that haslepted sharia
shows clearly that non-Muslims are being negativahd unjustly
affected. They are being deprived of their meansliwélihood.

Fanatics are being encouraged to molest law-abidigens without

217 Cf. Matthew Hassan Kukah, The Church and the Politics of Social Responsibility, (Lagos
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cause. Under the prevailing circumstances, freetlorpractice and
propagate one’s faith, guaranteed in our consbitytiis being

progressively eroded. The right of citizens to g@®their religion is
often denied ...Christian bodies are denied land dchvto build

places of worship... and are often denied accedsetoge of media of
communication owned by state governmétits.

Thus the Catholic hierarchy challenged the fedegavernment on the
constitutional provisions of equality as it affeetgery Nigerian, saying, “We cannot
continue along these lines and still pretend thatwant a united, peaceful and
prosperous natiort?® Although the federal government declared shacanmpatible
with the constitutional guarantee of freedom ofigieh, the Northern governors
argued that the same constitution empowers statesstiblish their own judicial
systen?® In order to avoid inflaming religious passionse tfederal government
urged pro-sharia states in Northern Nigeria to @germoderation in the application
of sharia law/?*

Sharia remains a controversial issue in North Nggereligious politics. The
fragile relationship between Christians and Muslisistrained further. Christians
feel sharia is restrictive and marginalising - édsample in terms of acquiring land to
build places of worship, educational and healthitunsons and the ban on the public
sale or consumption of alcohol. They also regardrighas increasing general
insecurity, especially with the recent bombing @ing Christian places of worshfp.
Some political analysts have observed that, althositpria is perceived by some
Muslims as a way of achieving a just, safe and ¢essupt society, nevertheless the
reality is that there is corruption in public seeiand the Christian-Muslim sharia
divide has built and strengthened stereotypes whatftinue to polarise relations

between the two faith communiti&s.
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1.6 Conflicts in Northern Nigeria: Contributing Fac tors

This section expounds on factors that contributeidéent conflicts in Northern Nigeria. It
examines how the government’s inconsistent policeghnic and economic dynamics
cause conflict, and highlights the challenge ofAleajiri syndrome and the threat of the
‘Boko Haram’ Islamic sect to Northern Nigeria.

As an inevitable part of human existence, conflmstinue to shape and affect the
ways in which people and communities relate to edbhbr, presenting both challenges and
the prospect for growth. Defined as the pursuiinmompatible interests and goals by
different groups, conflict is intrinsic to humanveéépment and is normal in human
relationships. Conflict can be triggered and eXaated by numerous factors. However,
understanding the causes, dynamics and complexdfiesny conflict is important. It
provides indications and strategies on how to neddo a particular situation and how to
manage the conflict and build pe&éé.What are the contributing factors to violent
conflicts in Northern Nigeria which must be undecst within the context of the

underlying forces that create and empower them?

1.6.1 Inconsistent Government Policies

In this sub-section, | provide insight on how insstent government policies have created
crises and | argue for the need for justice andhésis in policy-making. It can be stated
that the various governments of Nigeria have nad bbkear policies about religious
practices as regards the different religious trad# in the country, even though the
Nigerian constitution guarantees religious freedsatgurity and peaceful coexistence for
all citizens??®

Whilst it would seem that the complex nature ofidlationship between Muslims and
Christians in Northern Nigeria would challenge tfevernment to be just and fair to the
particular needs of all religious groups, this hasbeen the case. For instance, whilst the
federal government welcomed the Pope in 1982, airhibspitality was not accorded to the
Rector of Al-Azhar University in Egypt when he & Nigeria, as Kilani observés.
Another example is the Kano riots of 1991. The fadgovernment of Nigeria granted
permission to the Kano state branch of the ChnisAasociation of Nigeria (CAN) to
invite a famous German Christian evangelist to gteat a retreat in Kano. The same

227 See Francis, Uniting Africa, 63.
228 The Nigerian Constitution, 341.
229 Kilani, Issues and Trends on Religious Tolerance, 276.
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government refused permission to invite a vetesdaniic preacher to come to Nigeria
from South Africa. When the Christian preachervadi from Germany, Muslims were
surprised and aggrieved, wondering why they hadoeet granted the same opportunity.
A large number of protesters made their way toetimi’s palace to register their dismay.
A peaceful demonstration turned into mob violefitén addition, government policy on
pilgrimage to the holy lands (Mecca and Jerusalang the care of pilgrims has been
supported by successive administrations. Howewvesome states, government provision
for pilgrims’ welfare board and the appointment siaff to the board is not always
sensitive to the needs of the two faiths. Thisreasained a source of tension and division
of one group against the other.

The experience in contemporary Northern Nigerighet people have become very
sensitive to the religious affiliation of those @k into public office (either as president or
state governor), because their decisions and atythmpinges on the religious sentiments
of the people. For example, when a Muslim is vated power as the chief executive,
Christians feel marginalised ands vice-versa. Reig sensitivity cannot be downplayed
as religion continues to play a significant roletie lives of the majority of northern
Nigerians. The manipulation of religious sentimefotspolitical purposes has contributed
immensely to fostering unfriendly relations betweglmerents of these faith communities.
Perceived favouritism, marginalisation and dompratigive rise to intense political
competition and sometimes violent confli€ts.Unfortunately, the political class, in
desperate attempts to secure power and contradsmfurces, has at times demonstrated
remarkable recklessness and total lack of restimaintanipulating religious sentiments by
peddling stereotypes and prejudice against opposahigious groups with very sad
consequences:

Government policies have not been sensitive to riliggious needs of all faith
communities. Moreover, the democratic values ofigasand fairness should become the
hallmark of government in the interests of all gelus groups in a multicultural, multi-

religious Nigerian society.

1.6.2 Ethnic and Economic Factors

In this sub-section, | consider the deep-rootedofacthat play a major role in fuelling
conflicts and triggers for violence in the regiodn ethnic group can be defined as

230 Ibid., 234-235.
231 Opeloye, Religious Factors in Nigerian Politics, 354.
232 Cf. Francis, Uniting Africa, 78.
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community of people, closely united by shared elgpee, with a common national and
linguistic culture which includes history, traditiomyth, world-view and origi®®> These
characteristics form a people with a unique andgored identity that differentiates them
from others’ Ethnic identities are deeply rooted and compléweyrare connected to race,
language, land, resources and religion. Conflitdéé impinge on issues of ethnicity, access
to recourses, power and religion are difficult tamage. The argument in this chapter is
that deeply-rooted ethnic feuds have found expoessi religion and politics, leading to
conflict violence in the region under study. In Mwrn Nigeria, ethnicity has been
politicised and has become a source of tensiornvenheince, as various ethnic groups try to
assert their own identity. Politicians pursuingipodl office and personal ambition frame
the interests of the political elite in ethnic terrim order to win suppoft: Examples

include:

- the 1992 clash between the Hausas and the Kalefstin the Zangon-Kataf local

government area of Kaduna

- the 1991 and 1995 Tafawa-Balewa riots in Bauetween the Hausa-Fulani/Jarawa and
the Sayawa

- the recurring clashes between the Hausas ariglittv ethnic groups in Jos Plateau
- the conflict between the Tivs and the Jukunsaraba.

These struggles are the result of long-standingeggion and domination by the
feudal Hausa-Fulani ruling class of Northern Nigeand the discriminatory policy of
government in appointments to public office. In #i®ve instances, religion is only an
incidental factor, as the Katafs, Sayawas and Bsrane mostly Christians and the Hausa-
Fulani and the Jarawas are Muslims. Furthermoreteths the contentious issue of
indigenes versus settlers. There are situationsenteople have moved from their original
home and have settled in another place for decduésare not recognised as having
ownership rights in the new community — this foaewle, continues to play a vital role in

the conflicts in Jos Plateau state. Ethnic identiypflicts are complex and difficult to

233 See Godwin E. Irobi, “Ethnic Conflict Management in Africa: A Comparative Case
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understand and manage, because ethnicity has lagsinfiluence on the status of a
community.

The socio-economic dimension of conflicts in NorthBligeria cannot be overlooked.
Ethnic conflicts are often triggered by one ethgiioup attempting to dominate and have
more access to power and resources. Northern Idigentinues to grapple with poverty,
underdevelopment, unemployment, poor literacy, peadership and corruption. Past and
current political (and ethnic) leaders of North&tigeria have not done much to address
economic poverty in the territory and do not seerhdve concrete plans for salvaging the
region from its economic woes. This presents akble@plorable future for Northern
Nigeria, a region challenged by insecurity, a grayipopulation and religious
fundamentalism. In addition, the wide gap betwemm ich and the poor and a large
population of youth without employment opporturstiereate a vulnerable condition.
These youths are ready targets for mobilisation ared used by politicians and other
groups to cause chaos. Contemporary Northern Migerian economically deprived
region. Poor infrastructure and the collapse of itttustries and the agricultural sector
have dealt a devastating economic blow to the regidhese socio-economic factors,
coupled with deep-rooted ethnic and religious d¥gidare powerful contributing factors of
conflict violence. Religion in most cases is onbirg used to perpetrate violence in the

region.

1.6.3 The Challenge of Almajiri Syndrome in Northern Nigeria

In this sub-section, | focus on a traditional Isiameligious practice that has been
challenged by lack of dynamism, poor planning amel multicultural nature of modern
society. The presence 8fmajiri in many cities has continued to challenge the paace
security in the regiorAlmajiri is a corruption of the Arabic woml-muhajir, meaning ‘the
migrant’. Almajiri are migrant children who leave their homes andilfesnwith their
consent and travel to faraway towns and cities anknto them or their families to attain
Qur’anic education with Mallam (teacher). They are taught to read the Qur’anverniig
Arabic?* This practice has been in existence for as lontglam has been in (Northern)
Nigeria. Some Nigerian Islamic scholars argue thalmajiri command high respect in

society because of the breadth of their Islamicvwkadge and the authority that the

236 See Moses T. Aluaigba, “Circumventing or Superimposing Poverty on the African
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Qur'anic system of education gives th&mHowever, colonialism relegated the Islamic
system of education into the background when theteme formal system of education was
introduced. Consequently, Islamic scholarship tamknosedive when the colonial
authorities treated it with disdain, making thelushce of theMallam gradually
decreasé® Also, modernisation and a desire for western eitutdave greatly affected
the Qur’anic school system because fewer resowandsattention have been given to
Qur’anic education.

As a result théAlmajiri face a number of difficulties - a life of complgieverty and
destitution without any means of survival, medicate or security. They have no steady
source of income; they live by begging for food,map and other need&lmajirs are
deprived; hence they roam about begging duringthuese of their Qur’anic studies. They
do not undergo formal education as most of themearelled in Qur'anic schools with a
Mallam. According to religious analyst Muhib Opeloye, tAknajiris do more begging
than learning. They give their alms and extra famtheirMallam whose duty it is to train
and care for them with whatever assistance hefgetstheir parents or the pubf€. After
their morning religious instructions, tlmajiris beg and do menial jobs as they travel
between towns and villages asking for alms. Theyngw public places such as car parks,
railway stations and market places where they aheevable to crime, drugs, violence and
danger of radicalisation by religious extremfétsOver the years this situation has been
exacerbated further by their lack of any usefullskor formal education due to the
government’s inability to integrate Qur’anic schoahto the modern formal system of
educatiort™ The Almaijiri are helpless, gullible and an easy targets forkialtls of
nefarious activities such as being trafficked olitised***

An outbreak of riots or public disturbance is arpagunity for looting and arson
attacks. TheAlmajiris have been mobilised many times to fuel conflictlemce.The
Almajiri pose a major social, religious and security thtieat must be addressed urgently
by the government, religious leaders and the parehthese children. Public peace and
order needs a political and social system to detd wulnerable young people who are
easily mobilised for conflict violence. Religion sha significant role to play in building

public peace but regrettably, as already discusgedas been used to fuel violence.

237 Cf. Muhib O. Opeloye, “The Socio-Political Factor in the Christian-Muslim Conflict in
Nigeria,” Islam and Christian-Muslim Relations 9, no. 2 (1998), 232-233.

238 Tbid.

239 Tbid., 235.

240 Cf. Aluaigba, Circumventing or Superimposing Poverty on the African Child, 19-20.

241 See BBC NEWS, “Child Beggars of Nigeria’s Koranic Schools,” 2008.
http:/ / www.news.bbc.co.uk/go/ pr/fr/-/ 1/ world.africa. 7796 109.stm

242 Aluaigba, Circumventing or Superimposing Poverty on the African Child, 22.
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Nevertheless, proper religious education can sthemg grass roots peace building
initiatives aimed at advancing better understandoegjween faith communities and
challenge the government to address issues of fypwetucation Almajiri education) and
social development. To achieve the above, the idesvof the Interreligious Mediation
Centre (directed by an imam and a pastor), the ridigdnterreligious Council (NIREC)
and the ongoing process of interreligious dialogagveen Muslims and Christians are of

paramount importance.

1.6.4 The Threat of Boko Haram Islamic Sect to Nort  hern Nigeria

In this sub-section, | focus on a practical exampiehow religious extremism and
political-religious manipulation have brought abditision, conflict and insecurity.

In the last few years Northern Nigeria has expegenan upsurge of violent attacks
and bombing of public institutions (police statippsisons and army barracks), offices,
places of worship and continuous ethno-religioud paolitical killings?*® An extremist
Islamic sect named “Boko Haram” claims respongibilor most of these attackS.The
sectBoko Haram began in 2002 as a peaceful Islamiatgpligroup, committed to the
propagation of the teachings of Prophet Muhammadl Hhad (Jama’atu Ahlis Sunna
Lidda’awati wal-Jihad) led by Muhammad Yussuf, aiyg man from Yobe state in the
north-east of Nigeri&®> The sect started in Maiduguri by spreading thde&ology that
Western civilization, education and values are usjnfslamically unaccepted and thus
prohibited or forbidder’® This belief gradually earned the group the namektBHaram”,
with Boko translating as “western education” aHdram as “sin” or “forbidden” in the
Hausa languag®’From the outset, it seemed that the group was gbaaavhile
propagating the teachings of Islam and the estabkst of Islamic sharia law. The leader

243 See David Smith, “More than 700 Inmates Escape during Attacks on Nigerian Prison,”
The Guardian (United Kingdom), 08 September 2010.
http:/ / www.guardian.co.uk/world/ 2010/ sep/ 08/ Muslim-extremists-escape-nigeria-
prison and Abdallah Abbah, “Towards Lasting Peace in the North,” Leadership
(Nigeria), 27 December 2011.

244 Hamza Idris, “Boko Haram Claims Responsibility,” Daily Trust (Nigeria), 26 December
2011.

245 See Bala Muhammad, “Still on Boko Haram...,” Daily Trust (Nigeria), 07 January 2012
and Chinelo Obogo, “Politics, Religion, Deaths and Boko Haram,” The Sun (Nigeria), 18
January 2012. http://www.sunnewsonline.com

246 Abdulkareem Mohammed, The Paradox of Boko Haram, ed., Mohammed Haruna
(Kaduna Nigeria: Moving Image Limited, 2010), 44 and 52.

247 The argument of Boko Haram sect for denouncing western education and values is
predicated on the view that the content of some subjects contradict the tenets of
Islamic religion e.g. the Big Bang theory, Darwinism, the law of conservation of matter
and energy, and the views of some free thinkers and Philosophers that questions the
existence of God.
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of the group, Yussuf Mohamed, established an Iglasehool to teach their ideology.
Many children and youths in north-eastern Nigend aeighbouring countries like Chad
and Niger attended the school and were indoctrihiatéhe sect’s beliefs?

However, some politicians began exploiting the gréor political purposes and the
seemingly peaceful operations gradually becameentd® In 2009, the federal
government of Nigeria launched an investigatioro itlie group’s activities, following
reports that its members were arming themselvespéarthing to wage a religious war
(Jihad) in the countr§?® The group reacted violently when Yussuf Mohamed amested
by the army, handed over to the police and killadpblice custody:* Recently the
activities of the sect have turned into full-scalarfare, with many of its members
engaging in suicide bombingSor instance, from 2010 various bomb attacks havked
many parts of Northern Nigeria, killing and maimimgocent citizens (for example the
United Nations building in Abuja in which eightegreople were killed}* The sect
claimed responsibility for many of these attacksl aoowed not to give up their fight
against westernisaticf?.

Some Nigerian social and political analysts haveeoled that Northern Nigeria is
going through a violent phase because of povegtyprance, severe economic hardship
and despair, all of which create an environmentre/iieligion presents an alternative for
purposeful living. For this reason, Boko Haram'sssage of a just and egalitarian society
finds a ready audience among the dispossessed,plmgad, unschooled and unskilled
able-bodied young men who find a sense of purpodenassion as God'’s warriors aiming
to cleanse society of moral impurities and esthbla alternate order (sharf&).
Unfortunately, such a radical perversion of purpaséfe has become a theological
innovation in the hands of extreme sects like Bélavam who claim to create a new
dynamic community of God where the martyrdom otm®ld-bombing guarantees a robust

and opulent afterlife far exceeding anything thge¥ian state can ever offét.

248 Obogo, Politics, Religion, Deaths and Boko Haram.

249 Cf. Abbah, Towards Lasting Peace in the North.

250 Obogo, Politics, Religion, Deaths and Boko Haram.

251 Cf. Tobi Soniyi, “Army Absolves Self from Killing of Boko Haram Leader,” This Day
(Nigeria), 25 October 2011. http://www.thisdaylive.com

252 BBC News Africa, “Abuja Attack: Car Bomb Hits Nigeria UN Building,” 2011.
http:// www.bbc.co.uk/news/ world-africa-14677957

253 Cf. Monica Mark, “Boko Haram Vows to Fight Until Nigeria Establishes Sharia Law,”
The Guardian (United Kingdom), 27 January 2012.
http:/ / www.guardian.co.uk/world/ 2012/ jan/ 27/ boko-haram-nigeria-sharia-law

254 Jide Komolafe, “Politicization of Religion and the Origins of Fundamentalisms in
Nigeria,” 2012. http:/ / nigeriaworld.com/ feature/ publication/jide-komolafe/011912.html

255 Tbid.
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Meanwhile, the growing uncertainty and insecudgused by the threat of bomb
blasts, especially in public places such as maptates, schools, social events and
churches, have remained the hallmark of Boko Harfafeople are killed almost every
day?*’ And thus far, over a thousand people have be@dKif The seeming sophistication
and the precision of attacks by the group haveedat®ncerns about its source of funding
and the possibility of the sect’s affiliation wittiternational terrorist groups. It is however
alleged that the leader of the sect (Yusuf MuhamecRive funds from his Salafist contact
following two hajj trips he made to Saudi Arabiadadonations from some wealthy
northern Nigerian&? In addition, rubbery and illicit trafficking in dgs, vehicles and other
contraband goods has been associated with th&%ect.

There are strong indications that suggest Boko iddras links with terrorists groups.
The Nigeria and the United States Africa Commardjs military security intelligent
report informs that Boko Haram has ties with Al-@aén the lands of the Islamic Magreb
and Al-Shabaab in East Afriéd. These groups have training camps in Algeria, Mali,
Mauritania, across the Sahel region and SomalrasHaring funds and training in the use
of explosive materiaP” Notwithstanding the above details, some Nigeriaalysts and
academics have argued that Boko Haram cannot beiatsd with globajihadist groups
bent on attacking Western interests since theiaudshave been within Nigeria, even
though the United Nations building in Abuja was 2@t112* Nevertheless, the existence
and the activities of Boko Haram in the region remaa threat to the peace and security of

(northern) Nigeria. Attempts by the federal goveeminof Nigeria to dialogue with the sect

256 See Monica Mark, “Nigerian Islamist Group's Leader Claims to be at War with
Christians,” Guardian (United Kingdom), 11 January 2012.

257 David Smith, “Nigerian ‘Taliban’ Offensive Leaves 150 Dead Islamic Group Opposed to
Western Education, Boko Haram, Launches Attacks Across Four Northern Provinces,”
The Guardian (United Kingdom), 27July 2009.
http:/ / www.guardian.co.uk/world/ 2009/ jul/ 27/ boko-haram-nigeria-attacks

258 “Nigerian Death toll from Boko Haram Attacks Nears 1,000’,” The Guardian (United
Kingdom), 24 January 2012. http://www.guardian.co.uk/world/2012/jan/ 24/ boko-
haram-killed-nearly-1000

259 See Walker, What is Boko Haram, 3.

260 Cf. Alexander Yonah, Terrorism in North Africa & the Sahel in 2012: Global Reach &
Implications (Arlington U.S.A: International Centre for Terrorism Studies, 2013), 5.
http:/ / www.potomacinstitute.org/ attachments/ article/ 1358/ Terrorism%20in%20North
%20Africa%208%20the%20Sahel.pdf, and Kunle Falayi, “Latin American Drug Cartels
Fund Boko Haram, Ansaru-Report,” Punch (Nigeria), 09 March 2013.
http:// www.punch.com

?1 See John Thomas Didymus, “Boko Haram Linking up with Al-Qaeda, Al-Shabaab says
US Commander,” Digital Journal (June2012).
http:/ / www.digitaljournal.com/ article/ 327424; Kalu Uduma, “Al-Quaeda-Boko Haram
Links in Kano since 2009,” Vanguard (Nigeria), 24 December 2012.
http:/ / www.vanguard.com; “Documents Link Boko Haram to Bin Laden,” 2012.
http:/ / www.world. myjoyonline.com/ pages/ nigeria/ 201204/ 85757.php

262 Cf, Walker, What is Boko Haram, 3 and 4.

263 Tbid., 9.
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have not yielded any fruit since Yusuf was killedldahe present leadership of the sect has
continued to evade the Nigerian authorities.

The question however remains: why is it that Clams and their churches in Northern
Nigeria have become the seeming target of attalskB®ko Haram a Jihad on Christians?
Why are innocent people (Muslims and Christiandledi by this sect? Could it be a
provocation to a religious war? Whats if Christiamsurn attack Muslims? When are these
killings and destruction going to end? What is #y for peace in Northern Nigeria?
Given that the problem is both religious and pcditj in what ways can theology and
politics collaborate to proffer solutions? Thisdstun the following chapters will attempt

to analyse these challenges and propose a wayribrwa

Conclusion

In this chapter, | have argued that the relatigndtetween Christians and Muslims in
Northern Nigeria has been marred by violent cotsl&temming from deep-rooted ethnic
social, economic and religious divides. Such donsi continue to influence self-
understanding and the concept of community inetationship with others. Meanwhile,
Christians and Muslims are almost equal in numhethée region. Religion continues to
play a vital part in the lives of the people. Howeweligion remains a sensitive, divisive
issue, used by some individuals, groups and pialitec to further polarise Muslims and
Christians. Poverty and a lack of development legated a breeding ground for conflict,
violence and insecurity.

Furthermore, the role played by the British colbr@dministration in the political-
religious development of Northern Nigeria has atdcthe way each religious group has
perceived the other politically since Nigeria’s @peéndence in 1960. In addition, the
dominant influence of religion in politics makedigin a contentious issue between the
two faith traditions. Religion is often blamed fevery conflict, even though there are no
logical and consistent ways to articulate and wijgtish socio-political or ethnic ideologies
with peculiar tendency towards violence from raigg inclinations. The complex nature of
conflict needs critical analysis of the situatios the seeming distinctions between
religious, political or secular conflict may not belpful in understanding the intricacies of
disputation especially in a setting where for instareligion and ethnicity are perceive as
one and the same phenomenon.

Religion and politics must engage in profferingusiains. Theology as ‘faith seeking

understanding’ must negotiate with politics to fiadneaningful resolution, since neither
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religion nor politics have all the answétsMoreover, the situation of Northern Nigeria
calls for an Islamic and Christian theological hermmutic of hope negotiate peace in
justice and lové®® What are the ways to advance peace and bettaiorsabetween

Muslims and Christians in Northern Nigeria? The tnelxapter explores the theological
potential for enhancing a better understanding eetwMuslims and Christians in the
region, focusing on the theology of the Second datiCouncil (1962-65Nostra Aetate

which created the possibility for new conversatibesveen religious traditions and a shift

that has fostered new understanding about relightiuesr.

264 See Olle Kristenson, Pastor in the Shadow of Violence: Gustavo Gutierrez as a Public
Pastoral Theologian in Peru in the 1980s and 1990s (Uppsala: Uppsala Universitet,
2009), 102.

265 Tbid., 107-108.
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Figure 1 Map of Nigeria illustrating the section ab  ove the river Niger (north: Bauchi,
Damaturu, Gombe, Jos-Plateau, Kaduna, Kano, Maidugu ri, Taraba and

environs) where inter-religious violence is most pr  evalent. %

266 Map of Nigeria, 1992.
http:// www.google.co.uk/ search?hl=en&tbo=d&q=nigeria+states&tbm=isch&tbs=simg
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Chapter 2

A Theological Analysis of the Relationship
between Islam and Christianity since the Second
Vatican Council

Introduction

In the preceding chapter | provided a survey oftis¢éorical background to inter-religious
conflicts in Northern Nigeria. This chapter reviemetevant documents and declarations of
the Roman Catholic Church (eNostra Aetatg?®’ World Council of Churches (WCC)
and the invitation to dialogue issued by the Isatdmmah (community) to Christian
leaders in 2007.

TheDeclaration on the Relationship of the Church taaMhristian ReligiongNostra
Aetate)is the official pronouncement by the Second Vati€ouncil of 1960-1965 of the
relationship between Islam and Christianity. Tha &aere is to analyse and understand the
position of the Roman Catholic Church’s’ teachinghwegard to other religions and Islam
in particular. Nostra Aetateprovides the theological foundation for dialoguenda
engagement between the Catholic Church and othgrores traditions. But how far has
this been effective? In what ways has this renewetspective enhanced a positive
approach to the conflicts in Northern Nigeria?

Islam and Christianity are the two largest worldigiens. The Quran contains
references to Christians as “People of the B36kAt different periods and in different
places the relationship between Christianity anthms has been marked both by
cooperation and conflié®® According to Martin Bauschke, a researcher in adjaé
between the three Abrahamic faiths (Christianisjarh and Judaism), initially Christians
did not take Islam seriously since it added nothieg to what was known. The thought of
a new religion was frightening as it challenged @teistian self-image of Christianity as

the climax and ultimate end of God's revelatféh.Consequently, Christians had a

267 Declaration on the Relationship of the Church to Non-Christian Religions, 660.

268 Qur’an 5:14; 59-60 and 68.

269 Tarek Mitri, “Christian-Muslim Relations in the Arab World,” in My Neighbour is
Muslim a Handbook for Reformed Churches (Geneve: Centre International Reform John
Knox, 1990), 7.

270 Martin Bauschke, “Islam: Jesus and Muhammad as Brothers,” in Alan Race and Paul
N. Hedges (eds), Christian Approaches to Other Faiths (London: SCM Press, 2008), 192.
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distorted idea of Islam, marked by ignorance, latknderstanding and prejudit€.This
continued for many centuries even though a fewrgite were made by some Christian
scholars in the Middle Ages to engage with Islanrahgious dialogue. However, their
achievements were minim3dF For centuries the position of the Roman Catholwi€h
wasExtra Ecclesiam Nulla Saluse. there is one universal Church of believersside of
which there is no salvatidi®

On 25 of January 1959 there was a new glimmer péhd?ope John XXIIl announced
to a small group of Cardinals gathered in the Basibf St. Paul in Rome his intention to
hold a general Council for the Universal Churche Him of the Synod was to modernise
the Church and its relationship to the wdriiThe Pope’s motive for a Council was for
the good of the Church in an attempt to addressspiitual needs of the timé& The
Council would examine and evaluate the Church asdUniversal Mission. Since
Catholicism was on the threshold of an importarstdrical agé’® it was necessary to
examine and update the Church’s relationship vhigviorld and other religiorfg’

The Second Vatican Council (1962-65) brought togethishops and theologians to
deliberate and promote renewal in the Catholic €muProminent theologians such as
Hans King, Augustine Bea, S.J, Walter Kasper, Y&@esgar, O.P, Thomas Stransky,
C.S.P, Karl Rahner, S.J, Edward Schilebeeckx, ®l&hs Urs von Balthasar, Marie-
Dominic Chenu, O.P, Henri-Marie de Lubac, JosepltziRger and Michael Schmaus
made valuable contributions to the bishops who tpak in the debates of the Council.
The Second Vatican Council document has sixteeptelmNostra Aetatewhich deals
with the Church’s relations with non-Christian gains, has five paragraphs, the third of
which deals specifically with the Catholic Churchegation to Islam.

This chapter of my thesis is divided into severntieas. The first section examines

Nostra Aetatelt highlights the ground-breaking position of f@atholic Church in relation

271 Tbid.

272 Martin Bauschke, “A Christian View of Islam,” in Lloyd Ridgeon and Perry Schmidt-
Leukel (eds), Islam and Interfaith Relations: The Gerald Weisfeld Lectures 2006
(London: SMC Press, 2006), 142-143.

273 Henri Leclercq , “Lateran Councils,” in The Catholic Encyclopaedia, vol. 9 (New York:
The Encyclopaedia Press, 1910), 18. Note: Extra Ecclesiam Nulla Salus. This was the
teaching of Saint Cyprian of Carthage in the 3 century, upheld by the Fourth Lateran
Council in 1215 and contained in the Bull of Pope Boniface VIII Unam santam of 1302
and reaffirmed by Pope Eugenius IV’s document Cantate Domino of the Council of
Florence in 1442.

274 See Guiseppe Albergo and Joseph A. Komonchak (eds), History of Vatican II,
Announcing and Preparing a New Era in Catholicism, vol. 1 (New York: Orbis Books,
1995), 1.

275 Tbid., 1-2.

276 Tbid., 4.

277 Xavir Rynne, Vatican Council II (New York: Orbis Books, 1999), ix.



Chapter 2 76

to other religious traditions and the efforts madee 1965 to foster better relations with
Islam in particular. It further looks at other Ram@atholic Church statements about non-
Christians in relation tdNostra Aetateand the theology of salvation in other official
documentsDignitatis Humanad&on Religious Freedomdf 19632’ Redemptoris Missiof
1990 anddominus lesusf 2000 with a survey of the Catholic Church’samicattempts in
dialogue.

The second section reviews tiéorld Council of Churches’ Guidelines on Dialogue
with People of Living Faiths and Ideologies 1979, and further assesses recent
achievements of the Council.

The third section considers the docum@&r@ommon Word: Muslims and Christians on
Loving God and Neighboussued in 2007 by the Islamigmmahto Christian leaders and
the corresponding response by Christian leaders.

The fourth section examines the relationship ofi€ians and Muslims in Northern
Nigeria since the promulgation bliostra Aetatelt recognises the social, ethnic, economic,
political factors and the use of religious sentitseto fuel conflicts in the region. In
addition, it focuses on the efforts of religiouspvgrnmental and non-governmental
institutions to harness available local resournebé region for peace building.

The fifth section considers the potential for Ctmis-Muslim dialogue. Are there
common grounds for dialogue between the two fadditions? How can common themes
such as belief in one God, revelation prayer, sorgs and a common ethic, enhance better
Christian-Muslim understanding?

The sixth section reviews the efforts of ChristMuoslim dialogue sincélostra Aetatg
highlighting the progress recorded as a resultiohsnutual cooperation.

The seventh section explores the theme of steregfygnd prejudice as these shape
and affect how Christians and Muslims perceive eatiher in Northern Nigeria,

contributing to sustained violent conflicts.

2.1 The Vatican Il Declaration on the Relationship  of the
Church to Non-Christian Religions ( Nostra Aetate )

In this section, | shall review the theology of econd Vatican Council documesbstra

Aetateto establish the position of the Roman Catholiai€h in its relations with other

278 “Declaration on Religious Freedom,” Dignitatis Humanae, in Walter M. Abbott (ed), The
Documents of Vatican II, trans. Joseph Gallagher (London: Geoffrey Chapman, 1966),
678-688.
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faith traditions, especially Islam, and how the @hs contemporary stance is enhancing
interreligious dialogue.

Nostra Aetatgln Our Time)was promulgated by the Second Vatican Council ®n 2
October 1965. It marked a significant turning pointthe Church’s life and attitude
towards other religions, especially Islam. The Guluwas radical in ushering a new era
and a dynamic vision. It marked a paradigm shdibfra Church that was conservative to a
Church that is open, receptive and accommodatingtbér religions traditions. The
promotion of religious freedom and dialogue wittheat religions is reflected in the
Church’sPastoral Constitution on the Church in the Moderorit¥ (Gaudium et Spgs’®
Furthermore, in its declaration on Religious Freed®ignitatis Humanag the Church
states that, every human person has a right tgioes freedom and no one should be
forced to act in a manner contrary to his or hen deliefs, nor is anyone to be restrained
from acting in accordance with his or her own Hsligrivately or publicly, alone or in
association with other8® The right to religious freedom has its foundationthe very
dignity of every human person as created by Goé. Ghurch admonishes that the right to
religious freedom should be recognised in the dtsal law governing society and
thus a civil righ®!

Nostra Aetates the Catholic Church’s teaching on its relatlopswith people of other
religious traditions, with particular attention dews, Muslims, Hindus and Buddhis?s.
The Church recognised religious diversity and madeove to engage with other religions
traditions.

In our times, when every day men are being drawserl together and ties
between various peoples are being multiplied, therr€h is giving deeper
study to her relationship with non-Christian redigs. In her task of fostering
unity and love among men, even among nations, sives gprimary
consideration in this document to what human behlragge in common and to
what promotes fellowship among théf.

Furthermore, the document acknowledges that men vemahen look to various
religions for answers to the perturbing questiang mysteries of the human condition and

the meaning and purpose of [ From ancient times until now different peoples éhav

279 Cf. “Pastoral Constitution on the Church in the Modern World,” in Walter M. Abbott
(ed), The Documents of Vatican II, trans. Joseph Gallagher (London: Geoffrey
Chapman, 1966), no. 40, 238.

280 Declaration on Religious Freedom, 678-679.

281 Tbid.

282 See John McDade, “Nostra Aetate and Interfaith Dialogue,” The Pastoral Review 1, no.
6 (November-December 2005), 8.

283 Declaration on the Relationship of the Church to Non-Christian Religions, no.1, 660.

284 Tbid, 661.
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recognised a certain hidden reality ever presetitarcourse of human history. The Church
acknowledges and rejects nothing of what is truktely in these religions (no.15> The
Church has high regard for these religions and aall all Christians to engage in prudent
dialogue-discussions and collaboration with memloérsther religions in order to foster
better understanding’

| now turn to how the Vatican Council viewed itdat@nship to Muslims (Islam)
specifically.Nostra Aetateas very positive about Islam when it states:

The Church has ... high regards for Muslims. Theyshigr God, who is one,

living and subsistent, merciful and almighty, tlreator of heaven and earth,
who has spoken to men. They strive to submit themsewithout reserve to

hidden decrees of God, just as Abraham submittetsdif to God’s plan, to

whose faith Muslims eagerly link their own. Althdugot acknowledging him

as God, they worship Jesus as a prophet, his vivgither they also honour,

and even at times devoutly invoke. Further, thewitthe day of judgement
and the reward of God following the resurrectiortted dead. For this reason
they highly esteem an upright life and worship Gedpecially by way of

prayer, alms-deeds and fastfig.

The declaration: “the Church has high regard forshfos” represents a remarkable
change, the beginning of a new outlook on Chriskarslim relations and a positive
attitude towards other religion€® The Fathers of the Council sincerely acknowledted
unpleasant, suspicious and uncharitable relatio@ishiad existed between Christianity and
Islam in the past, often characterised by hogditiviolence and war. Consequently, the
Council urges that all should forget past misundeidings and strive to build sincere
mutual relationships through dialogté.

The theological basis for the Catholic Church’sropad positive attitude and outreach
to other religions stems from its awareness of &dalve for all human being®ogmatic
Constitution on the Church Lumen Gentju@od’s salvation is open to all human beings,
since the grace of God is active in different relng. Human beings are all invited to
respond freely to God according to the dictatetheir conscience, as they search for the
truth 2%

According to educationist David Cream@lpstra Aetataepresents a break from the
traditional teaching of the Church about salvatas reflected in the Fourth Lateran

Council (1215), which stated that “there is onevarsal Church of believers outside of

285 Tbid.

286 Tbid.

287 Tbid, 739-740.

288 Michael L. Fitzgerald, “Christian Muslim Dialogue-A Survey of Recent Developments,”
2000. http://www.sedos.org/english/ fitzgerald. htm

289 Declaration on the Relationship of the Church to Non-Christian Religions, 662.

290 Declaration on Religious Freedom, 678-688.
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which there is no salvatiorf** and the Council of Florence (1438-1445) in theltoent
Cantate Dominolt explicitly states:

... the Council firmly believes, professes, and paounk those not living within

the Catholic Church, not only pagans, but also Jawnd heretics and

schismatics, cannot become participants in etelifeal. and that no one,

whatever almsgiving he has practised, even if leedhed blood for the name
of Christ, can be saved, unless he has remaingteibosom and unity of the
Catholic ChurcH

This was the official Roman Catholic Church’s teaghand attitude towards believers
in other religions until 1965. The promulgation ddstra Aetatemeant a new beginning
and hope of fostering dialogue with Isl&M.The document recognises and promotes
points of common concern between Christianity askdnh in order to build a good
relationship and respect for Islam by understamdime content of its messagé.

The Church desires to end the long and sad histomydifference, misunderstanding,
discrimination, denunciation, oppression and viblpersecution that has marked its
relationship with Islam. The hope is to move froronmologue to dialogue, collaboration,
openness and friendsHip. In the document on the Churdlymen Gentiumthe Council
expresses the belief that God’s plan of salvatien mcludes Muslims who acknowledge
the creator and the faith of Abraham. Christiand 8tuslims adore the one merciful
God?®® This means that Christianity and Islam have soingtin common, a meeting
point. Hence dialogue between the two will leadédter understanding, love and mutual
respect. Such an encounter will diminish prejucaceong Muslims and Christians and

promote a friendlier attitude towards other pedpie

291 David G. Creamer, “Nostra Aetate Building Bridges of Friendship and Cooperation
Over 40 Years,” Perspective A semi-Annual Examination and Application of Catholic and
Ignatian Thought 8, no. 1 (November 2001), 5.

292 Tbid.

293 Tbid., 6.

294 Arthur Kennedy, “The Declaration on the Relationship of the Church to Non-Christian
Religions, Nostra Aetate,” in Matthew L. Lamb and Matthew Levering (eds), Vatican II
Renewal Within Tradition (New York: Oxford University Press, 2008), 397-398.

295 Bernd Groth, “From Monologue to Dialogue in Conversation with Non-believers, or the
Difficult Search for Partners in Dialogue,” in Rene Latourelle (ed) Vatican II
Assessment and Perspectives Twenty-five years After (1962-1987), vol. 3 (New York;
Paulist Press, 1989), 184-188.

296 “Dogmatic Constitution on the Church,” in Walter M. Abbott (ed), The Documents of
Vatican II, trans. Joseph Gallagher (London: Geoffrey Chapman, 1966), 34-35.
“Catechism of the Catholic Church with Modifications from the Editio Typica,” (New York:
An Image Book Douleday, 1995), 242-244.
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Religions (Rome: Ceedee Publications, 2002), 189.
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The document prudently encourages Christians, gralialogue and collaboration, to
bear witness to the Christian faith and acknowletigespiritual and moral goodness found
in Islam and other religions to promote peace fbf°a In addition, the Church seeks to
find points of common concern with other religicsestablish an authentic dialogue of
understanding, an attitude of respect and a resslitweaccept the truth in othérs.

It is important to note that in spite of the suscesNostra Aetatethe document had a
very difficult and troubled passage in the Coundillisunderstanding, intrigues,
indiscretion and fears, especially of a politicature, were part of the huddles in the
debates. Some bishops and theologians were mentatisepared for the topic of “the
relationship of the Church with non-Christian radigs.”*° This resulted in the document
being vehemently opposed by bishops and theologidits felt that such a declaration
would lead to the secularisation of Catholicism ancbllapse of Church authority. Some
described the action of the Council Fathers aswbest tragedy the Church had ever
experienced. Others argued that the texts of Matitehad revealed the errors of the
modern world that had been repeatedly condemnédeblpopes®

FurthermoreNostra Aetatéhas been criticised as being outwith the Churcbiscern
for ecumenism and against the ordinary teachingoaity (magisterium) of the Church,
the Councils and the Pop®3. Initially, Nostra Aetatewas not intended to make a
statement about other religions in general. Ther€@hwanted to make a statement about
its relationship with the Jewish people. Howevenumber of bishops and theologians
observed that the topic of Catholic-Jewish relaiamas not in the ecumenical schema and
advocated it should be the subject of a separatendent’> Meanwhile, bishops from the
Eastern Churches did not want the Council to saghamg about the Jews for political
reasons, so that the Church could not be percdiyefirab governments as favouring the

recognition of the state of Israel and by implicata statement against Muslifs.
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Nevertheless, in his bodkrom the Enemy to a Brother: The Revolution in ©hath
Teaching on the Jews 1933-1985historian John Connelly observes that, the Roman
Catholic Church in the Second Vatican Council ungert a trial of conscience that
eventually brought about persuasive transformatiothe Churches’ teaching regarding
the Jews. The Catholic Church had for long held tha coming of Jesus (the new
covenant) had nullified the Jewish religion and Gatbvenant with the Jewish people.
Nonetheless, the Second Vatican Council was mormentobringing this teaching to an
end by its outright condemnation of all forms ofig8emitic and racist creed aimed at the
Jews. This shift was made possible with the coutidins of Jewish-Christian convert and
Catholic priest John Maria Oesterreicher, who mad&iable theological input that
influenced the debates out of which came the grduaeking statement on the JeWs.

The first draft ofNostra Aetatavas silent about other religions, including Islé®ome
Council Fathers insisted that if the Council waging Christians to show a more positive
attitude towards the Jews, then a similar attitslteuld be encouraged towards Islam and a
large number of other religious people who areClutstians or Jews. Thus, debates about
the document had to be suspended. The Pope askécbtitiliar commission headed by
Augustine Bea to prepare a text on Islam. The fiaat which deals with non-Christian
religions was presented, discussed, voted on aatlyfipromulgated®’

The opposition continued, however. Conservativéndps opposed its promulgation
theologically, arguing that the text weakened tifeeidence between Catholicism and all
other religions, seeing them as of the same vdkeing to non-differentiation and
discouraging missionary activities. Others expréséarther dissatisfaction with the
document, describing it as very weak and confireechéking polite remarks about other
religions®®® And more recently, Mona Siddiqui, a professor sfamic studies, has
observed that “the declaration made by the Catl@iarch at the Second Vatican Council

was a groundbreaking innovation in the Church’atrehs with people of other faiths. Yet,

305 John Connelly, From Enemy to Brother: The Revolution in Catholic Teaching on the
Jews, 1933-1965 (Cambridge Mass: Harvard University Press, 2012).

306 For more discourse on the historical perspective of the significant contributions of
Jewish-Christian converts to the historic teaching of the Roman Catholic Church in
Nostra Aetate, See Ibid., and John Connelly, “Converts Who Changed the Church:
Jewish-Born Clerics Helped Push Vatican II Reforms,” The Jewish Daily Forward (New
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in relation to Islam, the documeNnlostra Aetates a very carefully worded text, which
accords respect for Islam while withholding acknedgment of any real legitimacy®

Despite these concerns, theologian Thomas Straresskyarticipant in the Second
Vatican Council, concludes thatostra Aetates optimistic. It condemns every form of
discrimination and harassment due to race, coleay, of life or religion and opened the
Church to dialogue with other faith communitiesspecting their identity, rituals and
conduct®’® Moreover, such dialogue begins with what peopleehm common, being
created in the image of God and promoting fellowshith each other in a shared history.
Nonetheless, a reading of other recent official Ror@atholic documents raises a number
of questions and concerns in the lightNifstra Aetate The next section examines such
texts.

2.1.1 Nostra Aetate in Relation to Other Roman Catholic Church
Documents

In this sub-section, | shall examine other relev&aman Catholic pronouncements, such
as theDeclaration on Religious Freedom (Dignitatis Humahaf 1963, Redemptoris
Missio of 1990 andDominus lesu®f 2000, to highlight the seeming contradictiomsl a
tensions present in these documents.

As discussed aboveNostra Aetate stressed emphatically the importance of
interreligious dialogue and the need for the Ron@Gatholic Church to respect and
collaborate with people of other religions traditso However, a closer study blostra
Aetatepresents a number of challenges that cannot l@ddnwhen read in the light of
other Church documents such Rgnitatis Humanaeof 1963, Redemptoris Missiamf
1990, anddominus lesusf 2000.

In the Roman Catholic Church’s documddbgmatic Constitution on the Church
Lumen Gentiunfno.16), the Church expresses that “... the plarabfasion also includes
those who acknowledge the Creator. In the firstgolamong these there are Muslims, who,
professing to hold the faith of Abraham, along withadore the one merciful Gott* In
Nostra Aetatgno.3) the Church esteems Muslims because thegedtle one living and

309 Mona Siddiqui, “The Spirit of Declaration,” America the National Catholic Weekly, 193,
no. 12 (October 2005).
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310 Thomas Stansky, “The Genesis of Nostra Aetate,” America the National Catholic Weekly
193, no. 12 (October 2005).
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enduring God, the maker of heaven and edfthiere, the Council Fathers acknowledge
the first and most important article of Muslim fgitnamely the oneness of God, the
worship of the only God, and life after death.

However,Nostra Aetatas silent about Muhammad, whom Muslims revere raplpet
and messenger of God. It carefully mentions “Muslirand not “Islam” as a religion.
Does this mean that Islam is not recognised byQatholic Church as a religion? The
document mentions Abraham as a model of faith wivuslims strive to emulate by
submitting themselves to God as he did, but it dogismention whether Muslims are
historically linked to him (Abraham) through Ishrh¥ Furthermore, the document does
not mention the holy Qur'an the most sacred botike mother of the Book'ufnm al-
kitab), ‘the word of God’ kalimat Allal) for Muslims>*® which they honour as scripture,
the original as well as the final revelation of Go#low does the Quran relate to the
Christian Bible? What should be the attitude of @teistian to the Quran, and is it to be
accepted as equal to the Bible?

In the Second Vatican Council document on religibeedom Dignitatis Humanag
of 1963, the Church states that every human pdrasrihe right to religious freedom. This
means that in matters of religion, human beingsulshde free from coercion by
individuals, social groups or any authority. No deeto be forced to act in a manner
contrary to his/her own beliefs, nor is anyone ¢oréstrained from acting in accordance
with his own beliefs whether privately or publiciione or in association with othérs.
This right has its foundation in the very dignity the human persoil’ Therefore,
religious freedom gives the right to Muslims togiise their faith and worship God in the
way prescribed by Islam. In the light bbmen Gentiun{no.16), God’s plan of salvation
includes those who acknowledge the Cre#tbMuslims acknowledge God as creator thus
they have the right and freedom to believe and wpr&od according to their faith and
share in the gift of eternal salvation. Does it mehat Islam is a way of salvation?
Conversely,Dignitatis Humanae(no.1) states that “God himself has made known to
mankind the way in which men (women) are to serira Bind thus be saved in Christ....
We (the Catholic Church) believe that this one trekgion exists in the Catholic and
apostolic Church....” Furthermore, Pope John PaaldEclaration of 200Dominus lesus
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(no.20), presents the Roman Catholic Church asUheversal Sacrament of Salvation,”
because the Church is always united in a mystevi@ysto the Saviour Jesus Christ, its Head,
and subordinate to him. The Church has, in Godis, jgin indispensable relationship with the
salvation of every one. The Pope further asseaisitls clear that it would be contrary to the
Christian faith to consider the Roman Catholic €huas one way of salvation alongside
other religions or seen as complementary or sutiaigirequivalent to her, even if these are
said to be converging toward the eschatologicajdom of God'**

The Roman Catholic Church does not consider Isadh other religions are not as
ways to eternal salvation. But how does religioteedom of the individual and other
religious groups apply in this situation ? On time thand, Muslims are included in God’s
plan of salvation. On the other hand, the salvatbMuslims (and of those who are not
formally and visibly members of the Catholic Chyratxists in Christ in the Roman
Catholic Church. Does this imply that the Christiaith is superior to other faithsRostra
Aetate(no.3) acknowledges that Christians and Musliniebe, and together worship the
one true God (Muslims revere Jesus as a prophet)thee Spirit of God has been working
in the hearts and history of peoples, in culturas rligions Dominus lesugo.21).

In addition, the teaching of Roman Catholic ChuinhRedemptoris Missiand
Dominus lesuposes a challenge to genuine Christian-Muslimodiag, because dialogue
could be perceived by Muslims as an indirect preagsproselitization by the Catholic
Church®® |t is important to ask, in view of salvation (stee discussion in the next
section), what the theological status of Muslimmad Islam) is in relationship to the
Catholic Church? What does it mean to be a Mustimegards to Christianity? Besides,
Islamic faith teaches that salvation is a gracigifisfrom the merciful and transcendent
God, a “straight path leading to paradise... frearabiguities, confusions, inconsistencies
or mysteries” and this path is revealed in the @ui®*?* The believer has the responsibility
to turn to the one God in faith and prayer, follogithe part laid down by God through the
prophet as revealed in the holy Book (Quran 9:20 &1, 22:78, 25:52, 29:69, 69: 10-13).

319 John Pau II. Pope, Congregation for the Doctrine of the Faith Declaration Dominus lesus
on the Unicity and Salvific Universality of Jesus Christ and the Church (Rome Vatican
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320 Jacques Dupins, “Interreligious Dialogue in the Church’s Evangelizing Mission Twenty
Years of Evolution of a Theological Concept,” in Rene Latourelle (ed), Vatican II
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321 Riffat Hissan, “What does it Mean to be a Muslim Today?”Cross Current 40, no. 3
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There is need for theological clarification andcdission of these questions by the
Catholic Church. However, the Catholic Church cwmds to exhort Christians to
prudently and lovingly enter into dialogue with Mioss (and other religions) for mutual
knowledge and enrichment. Pope John Paul II's 1886yclical, Redemptoris Missio
(no.55), stresses the need for dialogue and mis$ioa mission here is to evangelise non-
Christians, because the Catholic Church recogimegoodnes and truth in other religions
only as a remote preparation for the gospel of STi{Notsra Aetateno.2). Although the
Catholic Church acknowledges the possibility ofvaabn for Muslims, the Church does
not recognise Islam as a way of salvafithiTherefore, dialogue witnessing the values of
the Christian Gospel to non-Christians remainss& &nd a fundamental mission of the
Church®?® But how does that impact on grass roots Chridtlaistim dialogue in Northern
Nigeria? How does the theological understandingabfation in both faith traditions shape
the concept of community and religious otherneds® dext section focuses on salvation

as an invitation to share in the eternal reign ol G

2.1.2 The Theology of Salvation in Terms of Redempt ion, or
Reconciliation and the Hope of Sharing in the Reign of God

In this sub-section, | consider the Roman Cathiblemlogy of salvation as it affects non-
Christians (other religious traditions) vis-a-iWestra Aetate.

The theology of salvation is an invitation to reciiation and the hope of sharing in
the reign of God to which all are invited. IslamdaiChristianity both have an
eschatological outlook. The Bible and the Qur'anhbmvite believers (Christians and
Muslims) to faith in the one God and the promisestgirnal life. Christians and Muslims
mutually share in the belief in the one God, rewafcheavenly bliss for the just and
damnation for the unjust. Th€atechism of the Catholic Churgmo.161) states that
“...without faith it is impossible to please God, hout faith no one will attain justification
nor will any one obtain eternal life3** What do salvation, eternal life and redemption

mean? Whose salvation, eternal life for whom, rgatean from what? Is eternal life for all
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or for just a set of people who belong to a pakiictradition of faith?**> What does it

mean when St. Paul says, “God wants all to be samedcome to the knowledge of the
truth” (1Tim 2:4) and that through Jesus Christ haity has been reconciled to God and
to one another? (Rm 5:10; 2 Cor 5:18-19). Whahes theological relationship between
salvation and reconciliation? If salvation fromha&alogical perspective means eternal life

in God3?°

would eternal life exclude Muslims (and non Chiaiss)?

The messianic mission of Jesus was to reconcileahitgnto God and offer the hope
of sharing in the reign of God. If the death anduresction of Jesus Christ reconciled
humanity to God, the gift of salvation and eterfitd must be all inclusive and all
embracing?’ This means that Christians and Muslims have besonciled to God
through Christ. The Gospel of John 14t@&m the way the truth and lifes an invitation
for all to participate in the reconciling act of 1&h. It is not limited and cannot be limited.
No one is excluded. Everyone is invited because'<G@dliance draws from each one the
resonance only he or she can bring in being retmh¢o God and in communion with
all.**® Muslims share with Christians the hope of nevedirep joy and are drawn into
relationship with God. Christ has united all (Chass and Muslims) in a unique way to
God. Our hope is limited within our lived experiengo there is need to liberate our hope
to be transformed in support of the coming reigrGoid>*° The reconciling activity of
Christ is unique because it brings humanity toltoteon with God, an explicit sign of the
presence and love of God for all.

It can be said, therefore, that all who accept Gadfer of this relationship in hope, by
striving to follow God'’s part, loving selflessly @sincerely following their conscience, are
reconciled with God and have a share in the refgBaml (Acts 10: 34-35, Romans 2: 10
and Qur'an 1:6-7; 42:52-537° Through their faith Muslims and Christians areveian a
deeper sense into a mystery that is multi-dimerdiam God who is the source and
coherence of who we are, and are transformed imett@nciling mission of Christ hoping
that together, they (Christians and Muslims) miagre in the communion of the reign of

God>3! Therefore salvation remains an invitation to beoreiled with God and one

325 Werner G. Jeanrond, “What Salvation Do We Await? Aquinas Lecture 2010, Part 1,”
Open House, no. 203 (June-July 2010), 7.

326 Catechism of the Catholic Church, 287-290.

327Cf. Anthony Kelly, Eschatology and Hope (New York: Orbis Books, 2006), 14-17.

328 See “Commentary on John 14 New Testament,” in Christian Community Bible Twenty-
Seventh Edition (Philippines: Claretian Publications, 1999), 226.

329 Jeanrond, What Salvaltion Do We Await, 7.

330 See “The Church and Other Believers,” in Richard Viladesau and Mark Massa (eds),
World Religions: A Sourcebook for Students of Christian Theology (New York: Paulist
Press, 1994), 14-15.

331 Kelly, Eschatology and Hope, 28-29.



Chapter 2 87

another in the hope of sharing the reign of Godvtoch the grace of God invites all
humans to partake. (Matt 20:1-6 aBdudium et Speso.22)3*

The future of interreligious dialogue will continue be challenged by questions
arising from eschatological debate as it affectgpfeeof other faiths in relationship to the
position of the Roman Catholic Church. Bearing imdnthe great commission by Jesus
Christ as recorded in the Bible (Matt 28: 18-20tsAt: 6-8), there is need for further
critical theological investigation and discourse thie subject of ‘salvation’ before the
Roman Catholic Church’s invitation to dialogue wipeople of other faiths can bear
genuine fruit.

In spite of the seeming contradictions examinedrzapthe Roman Catholic Church has
made some concerted effort since the promulgatiomMNastra Aetateto reach out in
dialogue to other religions, including Muslims. Wla&hievements have been recorded in

building Christian-Muslim relations (in the worlah) Northern Nigeria?

2.1.3 A Survey of Recent Achievements in Christian-  Muslim
Relations since the Promulgation of Nostra Aetate i n 1965

In this sub-section, | shall make a brief assessmkthe efforts and achievements of the
Roman Catholic Church in fostering interreligioualdgue from 1965 till today.

Since the promulgation dostra Aetateon 28 October 1965, the Catholic Church has
made strategic efforts to implement the aspiratiohthe Council Fathers. A major step
was taken by Pope Paul VI when he instituted thect&ariat for Non-Christians” that
today bears the name “Pontifical Council for Inédigious Dialogue,” a part of the Vatican
administrative body, the Roman Cuffa. This Pontifical Council is responsible for
promoting mutual understanding, respect and cotkthon between the Catholic Church
and other religious traditions, as well as encomathe study of religions and training in
the art of dialogue.

The Pontifical Council has a specific commissioriaster dialogue and relations with
Muslims. This entails collaboration, analysis, potion of mutual understanding and
information publicatiori>* Also, for the purpose of study and research, atifieal

Institute of Arabic and Islamic studies was setimgRome in 1964. All academic and
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scientific activities in the institute are aimed @ieparing students to meet Muslims
respectfully and in mutual cooperation. This spesmd formation is based upon the
intensive study of the Arabic language which iseasial to study of fundamental Islamic
texts>*®> One of the earliest achievements of the Pontif@alincil was the publication of

guidelines for dialogue between Christians and Musin 1969 and a later revised edition
in 1981. This text has been translated into a nurabknguages, including Arabic® It is

a hand book and a guide for all those who engageeiprocess of dialogue.

The Catholic Church has continued to make greatestrin its positive attitude and
desire to dialogue with Muslims. For example, tigtwf Cardinal Konig to Cairo in 1965
and his historic lecture on monotheism at Al-Azbaened the way for exchange visits.
Many Islamic spiritual leaders were invited to Roménere they were welcomed and
received by Pope Paul VI. In December 1970, a d¢ilegy from the Supreme Council for
Islamic Affairs in Cairo visited Rome and this vigias reciprocated in 1974 by Cardinal
Pignedoli, Msgr. Rossano and Fr. Abou Mokh. Thatesgear, Cardinal Pignedoli visited
Saudi Arabia and met King Faysal. Later that ye8aadi delegation of experts in Islamic
law in Europe went to Rome for discussions on hungirts. Working sessions were held
with Vatican officials and they had an audiencehwaul VI. These visits, dialogue and
spiritual sharing have helped the relationship letwChristianity and Islam to grow. This
is evident in the continual exchange and the praeggionse of various religious leaders to
Pope John Paul II's invitation in 1986 to Assisipi@y for peace in the world. Muslims
and other religious leaders honoured the invitatddnFurthermore, a common
commitment to pray for peace was again eviden9®B3land 2002 when the Pope and the
Catholic Bishops of Europe called for a special keeel of prayer in Assisi for peace in
Europe and the Balkans. Muslims from nearly eveyntry of western Europe, as well as
a delegation from Bosnia, took the trouble to bespnt at that interfaith gatherifi.

Since 1967, the Secretariat for Non-Christians f(f#oal Commission for

Interreligious Dialogue) has developed a tradittdraddressing a message of peace and
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good will to Muslims all over the world at the eniRamadan. In recent years care has
been taken to have this message translated intcatimis languages used by Muslifis

In the last forty years the Pontifical Council fonterreligious Dialogue has been
involved in organising dialogue between Christiamsl Muslims. According to Michael
Fitzgerald, a past director of the Pontifical Cayrin March 1969, twenty Christians and
Muslims gathered in Cartigny (Geneva), hosted ey World Council of Churches, to
explore the possibilities of dialogue and plan tlee future. This led to an international
meeting held in Broumana (Lebanon) in July 1972Zhwifty participants representing
Muslims and Christians in attendance. Furthermamegtings were held between the
Secretariat for Non-Christians and the Supreme Cibwh Islamic Affairs, in Rome in
December 1970, and in Cairo in September T87#owever, Christians observed the
seeming passivity of the Muslims, as most initiesivseemed to have been made by the
Christians. This provoked some Muslim universitstlgers in Tunisia to launch a series of
Christian-Muslim seminars. Consequently, in 19%4 Beminars were held in Tunisia with
the theme “Muslim and Christian Responsibility fdeeth the Problem of Development”.
In 1976, a Christian-Muslim seminar was held irnp®h, Libya, organised by the Muslims,
with about 500 theologians and people from differealks of life present**

In more recent times dialogue has been ongoing deetwthe World Islamic Call
Society and the Pontifical Council for Interrelig® Dialogue. The first preliminary
meeting was held in 1989 and since then variou®auia have been held: Rome 1990,
Malta 1990, Tripoli 1993, followed by a workshop Mienna in 1994 and a meeting in
Rome 1997. The Royal Academy for Islamic Civilipatiand Research, based in Jordan,
initiated a dialogue with Christians. The first slich dialogues was arranged with the
Anglican Church’s commission in St. George’s Hougéndsor Castle in the United
Kingdom, to which various Christian denominationsrgvinvited. Prince Hassan of Jordan
initiated direct dialogue with the Catholic Chur@onsequently the Pontifical Council for

Interreligious Dialogue agreed to co-sponsor aeseni colloquia, in which the Church in
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Jordan participated. Six consultations have také&tep between 1989 and 19Y7.
Furthermore, since 1994 a series of colloquia reentheld between Tehran and Rome,
organised jointly by the Pontifical Council for émteligious Dialogue and the Secretariat
of Interreligious Dialogue, Ministry of Culture aridlamic Guidance, Tehran-lIran. The
most recent colloquium was held in Rome in ApriD&0in which both sides agreed to
promote mutual respect, the strengthening of icelatand continuous dialogd®.

In many parts of the world, there have been ongoaggonal interreligious meetings
between Muslims and Christians; for example in @&friAsia and the Middle East. The
first of these meetings was held in Rome 1998.a$ wrganised by the Pontifical Council
for the countries of North Africa, Mauritania andypt, with the theme ‘Coexistence in
the Midst of Differences’. Similar meetings werdchim Ibadan, Nigeria in 1974, 1991 and
in Thailand 1994. In 1990, the Council of CathoRatriarchs of the East held three
consecutive working sessions with their Muslim degparts and published the
proceedings in Arabic and Frenth.

Dialogue takes place continually at both natiomad #bcal levels in various countries
around the world. The Catholic Bishops Conferermfedifferent countries and Catholic
dioceses have set up commissions to arrange dedogith Islam. In Nigeria, the Catholic
Bishops Conference set up a Department of Missimwh Rialogue within the Catholic
Secretariat to organise and foster Muslim-Christiefogue’*

The desire to continue the ongoing dialogue ledthie formation of two joint
committees between the Pontifical Council for Ireégious Dialogue and the Islamic
Economic Social and Cultural Organization (ISESCIhese committees meet annually to
exchange ideas on topics of common interest arvatuate the current situation. It also
provides a forum for ongoing communicatibhOther Christian bodies such as the World
Council of Churches, the Anglican Communion and Lthéheran World Federation in

Sweden work in collaboration with the Pontifical @ail for Interreligious Dialogue in
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Rome. These bodies continue to make vital coniobst through visits, seminars,
conferences, symposia, lectures, workshops andicatibhs on different aspects of
dialogue3*’

Pope John Paul II's and Pope Benedict XVI's vigislslamic countries and the
welcome accorded them, remain significant testim®no the progress and achievements
the Church has made since the promulgationNofStra Aetate Such visits boost
relationships with Muslim leaders around the waaldd point to a future of genuine
commitment to dialogue and peatd.

For Kenny, the current emphasis on Christian-Mugliadlogue is encouraging in spite
of few disappointment¥’® Each meeting seemed more daring and more prontisamgthe
previous one. However, local churches in the Mideést and Nigeria, where relationships
with Muslims have not been easy, have challenge@sisted the efforts of the Pontifical
Council to organize meetings with Muslims in thédrritory®® European Christians
express their dissatisfaction when Muslim immigsaimt Europe are given full religious
liberty while Christians in Saudi Arabia are nobaled the same freedom of worsHip.
Furthermore, some Muslims are mistrustful of dialgpartly because some Islamic
fundamentalist create the impression that dialdgue new Christian missionary strategy
to destabilize Islam. These concerns have led tmgifital Council to give preference to
meetings with Muslims at local levels, without palty. Such meetings have been very
fruitful in focusing on issues of religious dialagupeace building and collaboratith.
Moreover, the theology dNostra Aetatehas stimulated other Christian traditions to be
proactive in mapping the way forward to engage wabple of other faith traditions.

The next section reviews the documeéntidelines on Dialogue with People of Living
Faiths and ldeologied979 and further achievements of the World CouatiChurches

with regard to dialogue.

347 See Andrew White, The Vicar of Baghdad Fighting for Peace in the Middle East (Oxford
UK: Monarch Books, 2009). 123-142.
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“Turkey, November 28-1December 2006, Pope Encourages Turkish Christians to Live
in Harmony with Muslims,” in Pope Benedict XVI, The Life and Works of Joseph
Ratzinger “Opening the Doors to Christ,” A Special Publication from the Publishers of
The Universe Catholic Weekly (Washington), 2008, 52-53.
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1999), 106.
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2.2 The World Council of Churches: Guidelines on
Dialogue with People of Living Faiths and Ideologie s
1979

In this section, | shall review the 1979 World Coliof Churches documeguidelines for
dialogue with people of other faith traditignand assess the recent achievement of the
Council.

The World Council of Churches (WCC) is a fellowshgé various Christian
denominations. The Roman Catholic Church has adbmorking relationship with the
WCC but is not a member of the Council. The ainWg€C is to foster ecumenism, seek
unity of purpose and build understanding in collaltion among various Churches and
communities around the world. It promotes the wofkmission and evangelism and
engages in Christian service by meeting human tieedigh WCC partner agencies. It
also attempts to break down barriers between peamieuphold justice and peace. Its
remit also includes education, ecumenical formatiamterreligious dialogue and
cooperation among different faith traditiofis. The WCC recognises the plurality of
religions and emphasises dialogue as a means ldirfbetter understanding, friendship
and collaboration among faith communities.

The promulgation ofNostra Aetatein the 1965 gave impetus to the initiative and
outreach of WCCQo other faith communities to dialogue. In 1979 IMEC published
Guidelines on Dialogue with People of Living Faithed ldeologies The document
contends that Christians live in communities wigople of other faiths. Mutual dialogue is
necessary for better understanding as well as lmeingerned with the problems of modern
social-political, economic and cultural life. Thgiudialogue, the Christian becomes aware
of the goal of peace and justice for all in the evidommunity*>* Moreover, interreligious
dialogue offers the opportunity to deepen knowledfj¢he religious other and learn to
respect the integrity and distinctiveness of eagligious traditior®>> Christianity has

existed alongside other religions where it has beballenged by universal alternatives to

353 OIKOUMENE, An Introduction to the World Council of Churches (Geneva: World Council
of Churches, 2010), 3-5. http://www.oikoumene.org/ fileadmin/ files/ wcc-
main/2010pdfs/ WCCintro_ENG.pdf

354 World Council of Churches “Guidelines on Dialogue with People of Living Faiths and
Ideologies, 1979.” http://www.oikoumene.org/ resources/documents/ wcc-
programmes/ interreligious-dialogue-and-cooperation/ interreligious-trust-and-
respect/ guidelines-on-dialogue-with-people-of-living-faiths-and-ideologies. html

355 Ucho Hans, Charlotte Venema, and Areane Hentsch (eds), Changing the Present,
Dreaming the Future a Critical Moment in Interreligious Dialogue (Geneva: World
Council of Churches, 2006), 4-5.
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the faith. This implies that theological hostileyd neutrality towards these religions is no
longer tenable in a world of religious pluraliSMi.However, the aim of interreligious
dialogue is not to downplay other religious tramhs, but to foster better relationships,
which are only found at the deepest levels of huhf@amand experience.

Furthermore, WCCrecommends that dialogue sessions should alwaypldrened
together ecumenically, wherever and whenever ipdssible” Planning for dialogue
necessitates regional and local guidelines. Diaopartners should be sensitive to the
religious, cultural and ideological diversity ofeth local situation. It is important that
partners in dialogue have the freedom to define exgtess themselves as they wish
because dialogue is an opportunity for participaotget to know each other and their
religion better thus generating a friendly attitudéhe community.

Dialogue can be more fruitful when its participaattually share their lives together
and develop spontaneous encounters, enterprise®xpatiences. Partners in dialogue
deepen their ideological and religious commitmemtd learn from the other while always
being aware of their own cultural loyalties. Whealague entails sharing in celebrations,
rituals, worship and meditation, it is of paramoimportance that respect and honour be
accorded to the ritual expressions. Dialogue witém include extending and accepting
invitations to visit each other as guests and olessrin family and community rituals,
ceremonies and festivals. Such occasions provid®llexnt opportunities to enhance
mutual understanding® Dialogue requires mutual respect, listening, tarsd confidence
with an open mind towards others requiring committh@nd a deep sense of vocation. It is
with such commitment to the importance of dialoghet the Central Committee of WCC
offers this Statement and Guidelines to the Chuttle

The World Council of ChurcheBialogue with People of Living Faith (DFI), in the
light and spirit of Vatican II'Nostra Aetatehas continued to foster dialogue relationships
with other religious traditions around the worlddagive support to member churches
involved in this process. DFI, in collaboration lvthe Pontifical Council for Interreligious
Dialogue, Rome, organised a series of visits, genfges, lectures, symposia and dialogue
sessions with Muslims and members of other relgi@md made public statements

supporting dialogue. At the initiative of WCC, wars consultation meetings and
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Churches, 1985), 61-63.
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dialogues have been held between Muslims and @tisfrom 1976 to 1988° More
dialogues have been held between 2002 and 2008e Mecently, in May 2010,
representatives of WCC visited Nigeria as parttefactivity to promote peace through
interreligious dialogue and to respond to the nf@da continuous advocate for peace
between Christians and Muslims in NigefiaThe WCC team challenged and encouraged
religious leaders in Nigeria to work for mutual peaand harmony through dialogue. The
team met with the Nigerian Inter-Religious CourfblIREC), an initiative of Christian and
Muslim leaders, to urge Muslims and Christiansive in peace with one another.They
called on the government and the security agengi®igeria to be even-handed in their
quest to build and sustain pedte.

The document of the World Council of Churches ¢s,nty mind, appropriate for
contemporary Nigeria, as it encourages and setsheuguidelines for dialogue. The next
section focuses on the invitation to dialogue bg telamic Ummahto the Christian

community in the docume@ommon Word

2.3 A Common Word : Muslims and Christians on Loving
God and Neighbour

In this section, | shall revie®@ommon Wordan invitation to dialogue from Islamic leaders
and scholars to Pope Benedict XVI and other Clanstieaders. | shall highlight the
background of this call to dialogue and emphasisehristian response to the invitation.
The QuranSurah Al-‘Imran(the family of ‘Imran) chapter 3: 64, reads:

O People of the Book, Come to common terms as leetwe and you: that we
worship none but Allah (God); that we associatg@adners with Him; that we
erect not, from among ourselves, lords patronsrdtien Allah. If they turn
back, say: Bear witness that we at least are Mastiawing to Allah’s Will3®®

In Nostra Aetatehe Catholic Church refers to bygone quarrelsdissension between
Christians and Muslims and pleads that all forgetgast and urges that a sincere effort be
made on both sides to achieve mutual understarttiilogigh dialogué® Christians and

Muslims today find themselves in various historicglersonal and socio-political

360 Borrmans, Interreligious Documents, 119.
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circumstances which call for mutual dialogli2 As mentioned above, this has been the
task of the Pontifical Council for Interreligiousdlbgue since 1965.

The speech of Pope Benedict XVI during the portiffisit to Regensburg Germany in
September 2006, in which he quoted a 14th centwyaBine Emperor, Manuel Il
Palaiologos stirred an angry reaction from the NMushorld3®® In October 2007 the
Muslim Ummabhissued a document calléddCommon Word Between Us and Yahch is
an invitation and a response to the Pope’s add?éss<Common Word Between Us and
Youis a proposal, an open invitation to dialogue. dsvinitially launched as an open letter
signed by 138 leading Islamic scholars from Egyptria, Oman, Bosnia, Russia, and
Istanbul, addressed to Pope Benedict XVI and w@ltistian denominations. The
proposal is based on verses from the Quran andible, which both share the golden
commandment of paramount importance - the love @i @nd love of neighbour. Based
on this common ground, it called for peace and baynbetween Christians and
Muslims3°® The document states that Islam and Christianiyttze two largest religions in
the world, together making about fifty-five percenft the world's population. Hence a
relationship of goodwill and friendship betweensdwo religious communities is the
most important factor in contributing to meaningfulterreligious peace around the
world 3¢°

Prince Ghazi of Jordan acknowledged that past Mu€lhristian relationships have
often been marred by deeply-rooted historical, walt and racial misunderstanding,
suspicion, prejudice, hatred and violence. It exfibre important to make peace and live in
harmony in this 21st century. Moreover, Christigind Islam both profess to be religions
of peace. The Quran and the Bible both enjoin Wwmsof the one God and the
commandment to love God and neighbddrA Common Wordurther stresses that both

the Bible and Quran contain the foundation of meadlthough there are significant

365 Borrmans, Interreligious Documents, 10.
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differences in articles of belief, Islam and Chaisity share the same divine origin and the
same Abrahamic heritagé*

Since the advent of thEommon Wordnitiative in October 2007, Christian leaders
around the world have responded positively to ingtation to dialogue. Pope Benedict
XVI and the Vatican expressed their deep apprexiatf the initiative. While not denying
the differences between Christianity and Islam,hbduslims and Christians can
concentrate on what unites them as the basisitardship and understanding. In the same
vein, the Anglican Archbishop of Canterbury, RowMfilliams, welcomed the letter,
stating that it is a clear reaffirmation of the gutial to further develop the existing
dialogue and common action between Christians amngliMs. Various other Christian
groups have responded favourably to the invitation.

The Common Wordnitiative has led to a number of spontaneous canity dialogues
in different parts of the world: Bangladesh, BritaCanada, India, Pakistan, the United
States and South Africa. It has also become thgestubf major national and international
seminars, workshops, symposia, lectures and meetiilmg November 2008, the first
Common WordAnnual Catholic-Muslim Forum was held in the Vaticin Rome. In the
same year, the Mediterranean Dialogue of Culturas keld. Yale University organised a
series of conferences in collaboration with theeY@entre for Faith and Culture. Much
progress has been made as more institutions jotmanproject of theCommon Word
Within these few yearssommon Wordhas gained wide acceptance in both religious and
academic circles; the main aim remains to explbee dommon basis for dialogue and
peace building in the world? Cardinal Jean-Louis Tauran, the president of thetifical
Council for Interreligious Dialogue, observed thalations with Muslims have improved
significantly in recent years. However, one of greatest challenges at present is how to
extend the greater openness shown by Muslim andst{@inr leaders to the ordinary
Muslims and Christian¥”* Dialogue between Muslims and Christians must hié& bod
sustained by existing bonds beginning with muteabgnition of the common elements in
both faiths?™

A Common Word Between Us and Y®dimely. It provides a platform for dialogue

between Christianity and Islam in Nigeria. It i<al to focus on what Christianity and
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Islam have in common while addressing issues ofrussand suspicion and the political,

social, economic and ethnic reasons for conflicts.

2.3.1 Qur’anic Scholars Interpretation of the ~ Common Word
Invitation ( Sura Al'lmran 3:64)

Islamic historical records testify that there hdnemn many attempts over the centuries to
develop a dialogue relationship between Muslims @mdistians from the time of the
Prophet to the interfaith cooperation advocatetinmntieth century Muslim leaders. These
endeavours however echo the Qur’anic invitatiotheoPeople of the Book (Christians and
Jews) to come together with Muslims on a “Commorrd¥orhe Common Wordhitiative
can be considered a continuation of an earliemiglatradition even though Islamic
scholars and commentators have given varied irg&fon of the text.

Quranic commentators have tried to understand exglain the meaning of the
Qur’anic verse .Come to a common word between. ugQ3:64). Some have argued that
although the Qur’'an describes tBemmon Wordas a mutual agreement to worship only
one God, it does not limit the application of tleem to a single interpretation. Any
initiative that promotes better understanding awdperation between Christians and
Muslims should be understood as part of that Qic’mvitation3’® In the same vein, some
Qur'anic scholars explore the exclusive while oshéne inclusive approach in their
interpretations to include for example common themé ethics, justice, fairness and
righteousness. Other commentators limit the inaitato the People of the book to only
those who share the Abrahamic heritage while othederstand it to include those of
other religions other than Jews and Christians.

In addition, some Qur'anic commentators contend, tt@w can this Qur'anic
injunction be the starting point for a contempor&tyslim-Christian dialogue when the
obvious meaning of the verse clearly indicates thatship be directed to the one God
which constitutes a rejection of the foundatioredet of the Christian Faiti’ Others
however, have observed in the invitation a gensineerity to build a good relationship
between the two faith communities. They see inptmaseCommon Woré mutual word
or a mutually agreed word, a message and a statemeavhich Muslims and Christian can

establish a theological foundation for dialoguer Fstance, commentators like Ibn Jarir
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al-Tabari (Ad. 923) suggests that the People ofBbek addressed in this verse are the
Jews and Christians, drawing from the traditiom @froup of Christians from the region of
Najran who dialogued with the Prophet. However,Hfak-Din al-Razi (Ad. 1209) argues
that considering the context of the verse in qoestihe Prophet attempted to convince the
Christians in a debate about the truth of his ngss@he Christians were unwilling to
accept his perspective. The prophet then invitethtto gather together intending to curse
them but sensing the Prophet’'s honesty they madeaty with him instead. For him, the
context of debate and the concession can be ietexpbas emphasising the need to convert
Christians and Jews to Islam. Hence those who danssst on conversion are in fact
distorting the meaning of the teXf Other Quranic commentators like Al-Qurtubi (Ad.
1273), Abu Hayyan (Ad. 1353), Ismail Ibn Kathir, dlal-Rahman al-Tha’alibi (Ad.
1470), Mahmud al-Alusi (Ad. 1924), Hamdi Yazir (AtR42) and Sayyid Qutb (1966) all
suggest that thEommon Wordgiven the context of dialogue between the Prophdtthe
Christians of Najran, is a fascinating invitatioddeessed to the People of the Book
(Christians and Jews) which develops into a diadogalationship between Christians and
Muslims in Medina. This provides a valuable modw®l dontemporary interfaith dialogue
activities. In their opinion such an invitation ca be exclusive and limited to the time of
the Prophet or those who debated with him. Somenwamators hold that thEommon
Word is a meaningful statement of justice, fairnessiaéity and a divine invitation to all
previous prophets as well as the prophet Mohamnmal ralevant even in the present
times. It is a call to dialogue on certain valulkared by all human beings; hence the verse
is not only a theological point of agreement betw€aristians and Muslims, but also a set
of values shared universally by all humans andnaitation to a common word where all
are equaf’®

However, scholars like Bediuzzaman Said Nursi (880Q) a leading earliest twentieth
century advocate for positive Christian-Muslim telas for the future of world peace
argues that the invitation in the time of the prefplvas to thé\hl al-Kitab (People of the
Book), but in the present times it is addressedhioal-maktalh the educated people. He
contends that the common root word for bkitab andmaktabindicates that the Qur’an in
this century speaks to people of knowledge. Byimggsauch an invitation the text presents
its message to those who are educdi®dror him, Christian-Muslim dialogue should

centre on themes both traditions agree upon anitl dkose areas of differences. Nursi

378 Cf. Ibid., 38.
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asserts that the Quran does not invite the Peoipte Book to reject all previous faith.

Instead it calls people to build on the Scripturé¢hieir own traditions as if the Qur'an says,
believe in the past prophets and the divine bookkslkelieve Muhammad and the Quran
because the early prophet gave credence to hisngdftiNevertheless, Nursi stressed the
importance of Christian-Muslim dialogue with focas common ground rather than the
differences since this will be in the interests vodrld peace and benefit both faith

traditions.

Generally, within Islamic and Christian traditiortbere are those who vehemently
oppose the idea of Christian-Muslim dialogue coapen. Conversely, it can also be said
that adherents of both traditions have shown gee#tusiasm towards building mutual
relations at local, national and international Isv@&hose leaders who strongly oppose the
idea of Christian-Muslim dialogue on the basis fQat’an 3:64 (Come to a common word
between us) is distorted, ignore also the verserdas... Debate with the People of the
Book in the most beautiful manner(16:125). Nevertheless, there is hope in light tha
those who promote Christian-Muslim dialogue aretedan the main teaching of Islam
and are exemplary within the Islanmliimmah Prominent figures in this century such as
Fethullah Gulen, Faisal Mawlawi and other schoiar€Egypt, Lebanon and of course
Jordan and other parts of the Arab world all camirno advocate and work towards
harmonious Christian-Muslim relations. Their efforepresent a very important step to
dialogue between the two faith traditions in order foster peace through mutual
understanding. The “Common word” initiative for msea stepping stone and a catalyst to
boost the efforts of Christian and Muslim scholesisich can lead to more sustainable
dialogue relations.

2.4 The History of the Relationship between Christi  ans
and Muslims in Northern Nigeria since  Nostra Aetate
(1965)

In this section, | focus on the historical perspecof the relationship between Christians
and Muslims in Northern Nigeria since the promulwabf Nostra Aetatelt highlights the

social, ethnic, economic and political factors d@hd use of religious sentiments to fuel
conflicts in the region. In addition, | will appsai the efforts of religious, governmental
and non-governmental institutions to harness tlgtonés available local resources for

peace building.

381 Tbid., 42.
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As | have discussed above in Chapter One, Chrifiasliim relations in Northern
Nigeria have not always been cordial. AccordingDimola Abimboye, a journalist in
Nigeria, since independence in 1960 Nigeria hasegged more than fifty religious crises,
especially in the Nortf*? Nigeria is a multi-ethnic and multi-religious cann Ethnicity,
religion and politics are intricately intertwined deceptive and destructive ways It is
important to note that, although the conflict inrti@rn Nigeria may be termed ‘religious’,
many factors give rise to the conflicts. Deep-edosocio-ethnic, political and economic
divides, past historical colonial experience anel thanipulation of religious sentiments,
have strengthened stereotypes and sharpened thenteption about the other. This has
continued to divide the country along politicalhmit, social and religious lines resulting
in violent conflicts.

Since independence Nigeria has been grappling pattical, social, economic and
ethnic issues of insecurity, poverty, corruptiomennployment and underdevelopment.
These concerns have contributed immensely to pelaigerians, resulting in frequent
riots and civil unrests. The main cause of suctsnay not be religious; a good example
is the situation in Jos Plateau, where the causebmathnic or political but is manifested
in religious attacks resulting in loss of life, himg, and destruction of church®&§.
Furthermore, political competition for power betwdbe North and the South of Nigeria is
aggravated by manipulation of religious sentimehts introduction of Islamic sharia law
in the Bauchi, Borno, Gombe, Jigawa, Kaduna, K&matsina, Kebbi, Niger, Sokoto, Yobe
and Zamfara states of Northern Nigeria has fualletént religious clashe¥® Meanwhile,
suspicion and lack of trust has given rise to cw@l accusations and counter accusations
between Christians and Muslims. Political leadeams accused of marginalising those
belonging to religious traditions other than thaivn. For example, when a Christian is in
position of authority he or she is accused of nraiging Muslims, and vice vers¥ The
poor level of education in Northern Nigeria is oftdamed on Christian missionaries, who

are accused of systematic educational discriminatamded by the British colonial
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imperialists®®” All these aforementioned elements have shaped@imiMuslim relations
in the region.

However, the story of Nigeria is not just gloomstlection and violence. Much is
being done to improve relationdostra Aetatéhas been a source of inspiration within the
Roman Catholic Church in Nigeria influencing retigs circles in the country. Faith
communities, traditional community leaders, scrobnd some politicians have taken bold
steps to address the incessant recurrence ofredtgious violence. The tension that has
existed between the two faith communities ovenbers has challenged leaders to address
issues of violence by collaborating with each athEor instance, in 1973, the Nigerian
Supreme Council for Islamic Affairs (NSCIA) was asished, with the aim of bringing
Muslims together politically and religiously in oraganisation. The Jamalat-ul-Nasril
Islam (JNI) and the Council of Ulema were estaldalas educational, missionary and
advisory committees on Islamic affairs to the NSCJAOn the Christian side, the
Catholic Bishops Conference of Nigeria (CBCN) ahd Catholic Secretariat of Nigeria
(CSN) have been in existence since 1956 (the CSthhdasadministrative base of the
CBCN). In 1976, the Christian Association of Nige(lCAN) was established to bring
together the different Christian denominations ingedia. Christian churches that
constitute CAN include: the Christian Council ofgria, Christian Pentecostal Fellowship
of Nigeria (CPFN/PEN), Organisation of African Imgted Churches (OAIC) and the
Evangelical Churches of West Africa (ECWA/TEKARY. These Churches come together
in an ecumenical dialogue with Islam.

The Catholic Secretariat of Nigeria has a departif@nMission and Dialogue, with
the sole aim to dialogue with Islam and other rehg. Each Catholic diocese in Nigeria
has a Diocesan Commission for Interreligious Diat¢p reach out to people of different
faith traditions in a spirit of dialogue and cokahtion®®° The Catholic Secretariat of
Nigeria and the Nigerian Supreme Council for Islamiffairs (NSCIA) have had
numerous meetings to address social, political, @higious concerns and collaborate
together with the government in addressing theesos conflicts in Northern Nigeria. For
example, a meeting was held in Abuja in 2002 abihét crisis situation in Jos. In 2005 a

workshop was held in Kano and Kaduna on the questiosharia law and peaceful
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coexistence. In June 2010, a peace building workstes organised for both Muslim and
Christian youths and leaders in Kat{b.

In September 1999, the ‘Nigerian Interreligious @ali (NIREC) was jointly
established by Christian and Muslim leaders in N&gel'he Council’s aims are:

* To dialogue in order to understand the true tegshof the two religions, Christianity
and Islam.

 To create a permanent and sustainable channel mMmaoaication and interaction,
thereby promoting dialogue between Christians andlivhs.

e To provide a forum for mutual cooperation betweensMns and Christians and to
address issues of conflict violence.

» To serve as a platform to express cordial relatigge among various religious groups
and the government.

These aims and objective are to be achieved thraoghinuous dialogue meetings,
religious and peace education, discussions, camfese seminars and workshdps.
NIREC continues a programme of seminar workshopmstimgs, consultative forums and
lectures. In January 2009, a Youth Summit on Ietegjious Dialogue and Peaceful
Coexistence was held in Minna. Three hundred d&sgattended from throughout
Nigeria. The purpose was to introduce Christian lslndlim youths to dialogue and peace
building strategies. In June 2010, NIREC organiaedonsultative meeting of African
religious leaders in Abuja Nigeria, to discuss Ways religion, theology and politics can
collaborate to advance peace, security and interfairmony in Africa>® At the meeting,
politicians were encouraged to form policies toradd issues of religious and ethnic crises
in Africa, highlighting the dangers of religious darethnic manipulation for political
interest. Politicians were further challenged tamage with theologians to create an
atmosphere for dialogue, peace building and harnbmiween faith communiti€s? As
mouthpiece for dialogue and peace building, thREBg advocates regular interfaith and
inter-communal meetings to check recurring ethnigioais crises in (Northern) Nigeria.

NIREC collaborates with Government and security nages to intervene in crises
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situations to restore peace and orieiThe Christian Association of Nigeria (CAN) and
Jamalat-ul-Nasril Islam are encouraged to work WtREC to strengthen peace between
faith communities through interreligious dialogueeunter.

Another institution for Muslim-Christian dialoguendh intervention is the ‘Interfaith
Mediation Centre’ (IMC), based in Kaduna, Northé&figeria. The Centre was set up by
James Wuye, a Christian pastor, and Muhammad Ashafduslim imam. The two had
organised youth militia groups (Christian and Memlito plan and execute religious
violence between Christians and Muslims in Kadumé d0s. The Mediation Centre is a
sign of their individual conversion, healing andgioeness. The pastor and imam continue
to work together to promote dialogue, reconciliatigpeace and mutual coexistence
between different faith communities. The Interfailadiation Centre aims to:

« Mediate and encourage dialogue among youths, womaigious leaders and the
government.

 Promote a culture of mutual respect and opennessligpous, cultural and historical
diversity within the community.

* Propagate the values and virtues of religious hagnamd peaceful coexistence.

* Serve as a resource for conflict intervention, ragoin and mitigation in and beyond

Nigeria.

The Centre organises workshops, lectures, semimaastings and training for various
religious groups. They also network with otherHaiased organisations and agencies that
support dialogue and peace buildi{g.

Furthermore, religious leaders, traditional rulargjividuals, government and other
stake-holders continue to be more proactive in eraging dialogue between Christians
and Muslims. The Sultan of Sokoto (and the leadl@tldMuslims in Nigeria), Muhammad
Sa’ad Abubakar, for instance, said recently ineesh:

The series of religious crises witnessed in margeNan cities in the last two
decades, especially in the Northern states, has W&y injurious to Muslim-

Christian relations. These crises significantly emmcined the basis of our
collective existence that took generations to buaitdl nurture. These crises
have resulted in massive loss of life and matersaburces. However, these
unfortunate incidents have neither the social loasehe religious justification

in Nigerian society as many families have co-exisiad continue to co-exist

395 Michael Ishola, “NIREC Scribe Advocate Interfaith, Inter-communal Dialogue,” Tribune
(Nigeria), 20 June 2010.

396 Imam Muhammad N. Ashafa and Pastor James M. Wuye, The Pastor and the Imam:
Responding to Conflict (Lagos: Ibrash Publications Centre Ltd, 1999). “Interfaith
Mediation Centre,” http://wwuw.imcnigeria.org/ history.htm
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in peaceful harmony. Our goal must be to establiahmonious Muslim-
Christian relations based on dialogue, toleratioth @mutual respect!

In South-West Nigeria, the Muslilummah advocates religious education in all
educational institutions and continuous dialoguefdster mutual understandidg. A
Catholic nun, Sr. Kathleen, has called on Christiem never tire of loving others and
building positive working relationships with Muslén She highlighted the need to
appreciate and tap into the unique contribution IMuand Christian women can bring to
peace building dialogu&’ In response to the political crises in Jos, thgeNan Supreme
Council for Islamic Affairs made a public statemantich said “Nigerian Muslims are not
at logger-heads with their Christian counterpaatistl called for peace and good relations,
because Islam is against violeriteln the same vein, church leaders in Nigeria have
committed themselves to improve relations with Musland encouraged all Christians to
be on good terms with others. Finally, the Nigemg@wernment has called on Nigerians to
learn to live and work together in peace; “Let umkwtogether irrespective of our religious
differences.®*

Nevertheless, it is not enough to invite adherearftslifferent religious traditions to
advance peaceful relations. Are there theologiesleb to further harmonious relations?
Christianity and Islam have common ground for eegagnt.Nostra AetateWWCC and the
Common Word Between Us and Yiovite and offer models for Muslim-Christian
dialogue. What is the theological common grounddiatogue? What theological subjects
can the two faiths explore in order to strengthegirtcommon ground? How can deeper
knowledge of each other strengthen and improveogied relations? The next section

explores the theological potential for dialogue.

397 See Sultan Muhmmad Sa’ad, “How to Achieve Peace in Nigeria,” Vanguard (Nigeria),
19 November, 2007. Sultan Muhammad Sa’ad, “The Quest for Peace and Religious
Harmony,” Daily Trust (Nigeria), 09 June 2010.

398 Sulaiman Adesina, “MUSWEN Scribe Advocates Religious Teaching in Tertiary
Institutions,” Tribune (Nigeria) 25 June 2010.

399 Hajiya Bilkisu Yusuf, “Agenda for Interfaith Dialogue in Northern Nigeria,” Dailytrust
(Nigeria), 09 June 2010.

400 Muideen Olaniyi, “Nigerian Muslims are not at Loggerheads with Christians-NSCIA,”
This Day (Nigeria) 04 February 2010.

401 PROCMURA, “Church Leaders in Nigeria North Re-orientate themselves on Growing
Complexity of Christian-Muslim Relations,” A Quarterly News Letter of the Programme
for Christian-Muslim Relations in Africa, no. 75 and 76 (January to June 2008).
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2.5 The Theological Potential of Meeting the Other
(Abrahamic Faith: Genesis 17:20; 21:18-21)

In this section, | consider the theological podgies for Christian-Muslim dialogue. |

explore common themes in the two faith traditidmest offer the prospect for interreligious
engagement. Islam and Christianity both have tleessary potential for dialogue, peace
building and mutual coexistence. They are calledrahamic religions’ because, together
with Judaism, they are monotheistic religions thia closely related in their origins and
their beliefs*®? Although their beliefs differ in some importanpasts, these religions have
a common origin as expressed in their holy booksaf, Bible and Qur'an. Abraham is a
model of faith in each religion. God called and madcovenant with him to believe and
worship the one Gof® This covenant and blessing between God and Abrahdends

for generations through Isaac and Ishmael to J&hsstians and Muslimg®*

The most
important element of the story of Abraham is highfand obedience, as expressed in the
Jewish and Christian scriptures (Holy Bible) in @sis, and in the Muslim Qurdf®
Even though the Bible does not make any referemd¢glam (Muslims), the Qur’an refers
to Christians as “People of the Book (Q3: 64-885.The following theological themes are
common to Islam and Christianity: belief in one Gadsine revelation, prayer, sacred

scriptures and a common ethic.

2.5.1 Belief in One God

Monotheism or belief in one eternal and creativel Gahe foundation of the Christian and
Islamic faiths. The Bible and the Qur’'an both dttesthe existence of one God (Deu 6:4
and Q 21:46). Belief in the one God is the first@ahe main article of faith in both

religions. According to philosopher of religion @afyaran, Islam is an uncompromising,

pure, monotheistic religion. God is one and unidhe,creator of everything in heaven and

402 John Hick and Edmund S. Meltzer (eds), Three Faiths-One God A Jewish, Christian,
Muslim Encounter (London: The Macmillan Press Ltd, 1989).

403 Cornelius A. Omonokhua, Welcome to Interreligious Dialogue: A Call to Religious
Tolerance and Peaceful Coexistence (Benin: Hexagon Information Services, 2004), 8.

404 Cf. Raymond E. Brown, Joseph A. Fitzmyer, and Murphy E. Ronald (eds), The Jerome
Biblical Commentary the Old Testament, vol.1 (London: Geoffrey Chapman Publisher,
1969), 20.

405 Genesis Chapter 22:1. Qur’an Chapter 2: 132.

406 “The Interfaith Encounter,” Grosvenor Essay, 3 (Edinburgh: The Committee for
Relations with People of Other Faiths and the Doctrine Committee of the Scottish
Episcopal Church, 2006), 16.
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on eart’”” In the same vein, the Christian Bible in Deuteroggroclaims “... Yahweh
our God is one...” (Deut 6:42 Also, the Nicene Creed professes belief in one &od
revealed in the Bible. God is unique; there is oohe God in nature, substance and
essence, the creator of heaven and é&ttlslam and Christianity both believe in God’s
providence, mercy, forgiveness, life after deaidgement, heaven (paradise) and hell.
The Qur’an reads “our God and your God is One aiglto Him we submit in Islam”
(21: 46). The Second Vatican Council documeésitstra Aetatg3) andLumen Gentium
(16) acknowledge that Muslims profess the faithAbfaham and worship the one true,
merciful God, the creator of the universe. This ngethat Christians and Muslims are
united in important theological elements of faitheir faith in the transcendent God
challenges them to cooperation and freedom in religirous dialogue. Abraham is the
model common to both faiths of loyal submissiorGind and respect for each otfi&tTo
speak of one and the same God is not an abstramiibrather a tangible faith experience

for all who try to understand each other in religiadialogué*

Moreover, Muslims and
Christians share a common belief in God, his prtgphend revelation and moral

responsibility.

2.5.2 Divine Revelation

According to theDogmatic Constitution on Divine Revelati{dei Verbun), the Catholic
Church teaches that God in his goodness and wisdweals himself and makes known to
humans the hidden purpose of his will through Githe Word made flesh through whom
men and women have access to the Father in the Syt and come to share in the
divine nature. Through revelation, the invisibledbo@ut of the abundance of his love,
speaks to men and women as friends and lives atheng, inviting them into fellowship
with himself (no. 2f** God in divine revelation chooses to show and comioate himself

and the eternal decision of his will to men and wantno. 6f*** God reveals fundamental

407 Cafer S. Yaran, Understanding Islam (Edinburgh: Dunedin Academic Press, 2007), 22-
23.

408 See David Burrell, “Dialogue between Muslims and Christians as Mutual
Transformative Speech,” in Catherine Cornille (ed), Criteria of Discernment in
Interreligious Dialogue (Eugene Oregon USA: Cascade Books, 2009), 93.

409 Catechism of the Catholic Church, 56-62.

410 Pope John Paul II, “Muslims and Christians Adore the One God,” L’Osservatore
Romano (Holy See Rome), 5 May 1999.

411 Martin, Christian View of Islam, 147.

412 See “Dogmatic Constitution on Divine Revelation,” in Walter M. Abbott (ed), The
Documents of Vatican II, trans. Joseph Gallagher (London: Geoffery Chapman, 1966),
112-114.

413 Tbid.



Chapter 2 107

truth to humankind. The knowledge that results fithia act of God’s self-revelation is a
gift from God, not the product of human ingendit{ Through revelation God actively
discloses to humanity his power and glory, his raand character, his ways and plahs.
Revelation is a fundamental article of faith inlb@hristianity and Islam, and is linked to
the divine as expressed in the Bible and the QUiEan3:1-15 and Sura Al-‘Alaq 96:1-4).
Muslims and Christians both believe that God speéalsis people through the prophets.
God always takes the initiative in calling variquephets in the Old Testament and in the
Islamic account of the call of Prophet Muhamri¥d.

In Islam, God reveals his divine will so that humaran know this will and learn to
live accordingly. The divine will primarily embodighe message communicated by God
through his Prophet, who conveys and translatggdta model for all to practisé’ The
divine will is revealed for guidance through Gogdi®phets in the holy books, inviting and
enabling humanity to live in peace with God andeothuman being&? Revelation is
about God's truth and the disclosure of his willtamanity. Both Christianity and Islam
value the precious revelation of God within theiirisual experience. While it is believed
in both religious traditions that God has spokerhtionankind in various ways (such as
through the prophets, Jesus Christ and the Quriamg, equally important to note that
Christianity and Islam differ on the ways God hesealed himself:® This, however, is
not the focus of this study.

2.5.3 Prayer

Prayer as an act of worship of God is common tanishnd Christianity; it is at the heart of
every religious experience and a duty within thégith traditions®?® In both religions
prayer is the most basic form of worshipping Godhwa specifically prescribed
requirements of prayer. Muslims perform ablutiortslevChristians compose themselves,

and both address God directly in prayer. In the’&@wrall prayers are addressed to the

414 Cf. “Revelation,” Harper’s Bible Dictionary (New York: Harpers and Roe Publishers,
1985), 867.

415 “Revelation,” New Bible Dictionary (Wheaton Illinois USA: Tyndale House Publishers
Inc, 1982), 1024.

416 Montgomery W. Watt, Islam and Christianity Today A Contribution to Dialogue
(London: Routledge & Kegan Paul Plc, 1983), 56-57.

417 Thomas B. Irving, Ahmed Khurshid, and Ahsan M. Muhammad, The Qur’an Basic
Teachings (Leicester U.K: The Islamic Foundation, 1996), 2-3.

418 Tbid

419 Aydin, Modern Western Christian, 29.

420 Elliot N. Dorff, “This is my God: One Jew’s Faith,” in John Hick, and Edmund S.
Meltzer (eds), Three Faiths-One God (London: Macmillan Press Ltd, 1989), 21.
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merciful God and (the Qur'an) contains some bealutiémes for God** Prayers are both
a public and private religious exercise in botlditrans.

The Qur’an requires a Muslim to worship God fiveés a day (Q 2:238-239; 11:114;
13:14-15). The Bible on the other hand calls onisTians to pray always and to worship
only the Lord our God. Moreover, Jesus teachedisisiples to pray?? It follows that
Christians and Muslims can have an enriching sg@fiencounter when they share their
spiritual wealth. Mutual togetherness in prayervisess, pastoral care and praying for
peace can be a starting point for building a lasspiritual friendship. Just as Abraham
offered prayers and submitted himself to the Ond,&hristians and Muslims can pray
for each othef?® Prayer as a common spiritual activity shows thatistians and Muslims
are all created by one God and consequently oneahdamily. Thus the two traditions
have a common unique spiritual element which masbe ignored?

In recent years (1986, 2002 and 2011), Pope JohnlPand Benedict XVI organised
a symbolic activity when various religious leaderst in Assisi to pray for peace in the
world. The religious leaders’ positive responserteet in Assisi is a brilliant symbol of
building harmony, togetherness and commitment sz@¥° The experience in Assisi is of
unique importance because Muslims and Christiagether in prayer is a necessary
condition for spiritual sharing that leads to peabarmony and lasting joy in the
community (world). Prayer and sharing are essemtdidteep the community together in

peace.

2.5.4 Sacred Scriptures

Christianity and Islam have scriptures that arequaito their traditions. These scriptures
contain the revelations of God to humanity. Fori§tfans it is the holy Bible, while for the
Muslims, it is the holy Quran. The Bible is the mloof God, revealed by God who
inspired the sacred authors to write a divinelypiredd record of God’s self disclosure

through their experience of the biblical authorsistory, as God love, mercy, justice and

421 Kling, Islam Past, Present and Future, 86-89.

422 Luke 18: 1; Matthew 4:10; 6:7-15; Exodus 20:1-3.

423 Bauschke, Christian View of Islam, 154-155.

424 Cf. Felix A. Machado, “Towards Deepening Hindu-Christian Maitri,” in Pro Dialogo
(Vaticano: Pontificum Consilium Pro Dialogo Inter Religiones, 2004), 64.

425 Felix A. Machado, Peace: a Single Goal and a Shared Intention Forum of Religious
Representatives, Vatican City, 23 January 2002, Day of Prayer for Peace Assisi, 24
January 2002 (Vatican City: Pontifical Council for Interreligious Dialogue, 2002), 6-7.
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holiness*?® The Bible as the word of God is central to thei€tan faith. As a guiding
principle of life; the Bible is a vital, dynamic drefficacious means of nourishing faith. It
inspires the lives of Christians in the moral disenent of their relationship to their
fellow humans'?’

The Qur’an is the most Holy book for Muslims. Itdensidered a declaration of the
eternal word of God transmitted by an angel to Pnephet Muhammad. It is a direct
auditory dictation from an eternal origin which n®t influenced by the Prophet. For
Muslims the Qur'an is God’s final supreme word whis not dependent on any previous
revelation. It is normative, unique and immutabfelt is the written word set down once
and for all by God; it transcends all consideratbspace and time. It is the main criterion
of Islamic faith and action. It communicates ethichligations, external dynamics,
religious depth and specific convictions aboutfait presents human responsibility, social
justice and Muslim solidarity with Gotf?

For Christians and Muslims the Bible and the Qui&a@ the source of the norms and

guidance for life, faith, morality and relationshipith others**°

These sacred books
encourage adherents to live in peace and harmooyh Bcriptures strongly reject
prejudice, hatred, oppression and persecution. Tpreynote openness, dialogue and
cooperation between (religions) Christianity anidris (Roman 12: 14-21; 2 Corinthians
13:11, Quran 8: 61; 16: 90). Although both the IBiland the Quran contain texts and
verses that seem to support and encourage vioteriliats, the theological interpretation
of such verses has to be understood within themesdual-historical framework when
considering their application to a contemporary timeligious world. Nonetheless,
Christians and Muslims can be sincerely transforimgthe word to become active in the

promotion of justice, peace and harmony in soct&ty.

426 See Albrecht Hauser, “Let God Be God; Christian and Muslim Understanding of God
and its Challenges in Encounter,” in My Neighbour is Muslim a Handbook for Reformed
Churches (Geneve: Centre International Reform John Knox, 1990), 59.

427 Enzo Bianchi, “The Centrality of the Word of God,” in Giuseppe Alberigo The Reception
of Vatican II (Washington, D.C: The Catholic University of American Press, 1987), 115-
116.

428 Cf. Joseph Kenny, West Africa and Islam (Ibadan Nigeria: AECAWA Publication, 2000),
47-49.

429 Yaran, Understanding Islam, 29.

430 Kting, Islam Past, Present and Furture, 62.

431 See “Synod of Bishops XII Ordinary General assembly,” The Word of God in the light
and Mission of the Church: Lineamenta (Abuja Nigeria: Catholic Secretariat of Nigeria,
2007), 58.
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2.5.4.1 Quranic Interpretation: The Importance of  Contextual-Historical
Hermeneutics

Since the Holy Quran emerged in the seventh cgntattempts have been made by
various Islamic scholars, schools of thought anchroentators to study, understand and
give meaning to the message contained in the cklgsixt. The Qur'an by its nature does
not provide detailed prescriptive theological glirks for its interpretation. The fact that
recognising and critically analysing the times dmdtorical circumstances in which

Mohammed appeared with his message as the PropBidand launched his mission,

goes a long way in helping scholars and exegetesticulate the message of the Holy

Book *3?

The historical method of interpretation which riegs that the text be examined
and interpreted in accordance with the rules ofgnar and the meaning of words have
had is a long significant history in the developmef Quranic exegesi&> Moreover,
every text speaks in the language of its time. Tthasnterpreter must have knowledge of
language, its speakers and context in explainiegniiessage, while also recognising the
dynamic nature of history and sociéf}. Various Islamic scholars and schools of thought
have tried to assess historical forces connected thie text giving rise to divergent
interpretations of God’s revelation. However thase not unrelated to the distinct views
held by individual exegetes engaged in the fornmutabf specific lines of inquiry into the
meaning of the text®

According to scholar of religion Abdulaziz Sachexiim the last few years, religion
has re-emerged in different communities as an itapbrsource of moral imperative
necessary for maintaining social cohesion in spéitReligion as a form of identity has
not only helped to mobilise people’s sense of @& resist autocratic governments, but
also plays a significant constructive role in na#ibreconciliation and nation building. At
the same time, religiously inspired nationalism ahdir related ethnic rivalries and
conflicts have raised serious questions about tigact of religious ideology, intolerant
interpretation of scripture and extremism in a alistic world**” Meanwhile, it can be
argued that Islamic revelation presents a theoltdgt resonates with contemporary
pluralistic belief that other faiths are not mergiferior manifestations of religious belief,

but variant forms of individual and communal respesto the presence of the divine in

432 Cf. Abdulaziz Sachedina, The Islamic Roots of Democratic Pluralism (New York: Oxford
University Press, 2001), 16.

433 Tbid.

434 Tbid.

435 Tbid.

436 Tbid., 4.

437 Tbid.
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human life (Q 3: 198). Therefore, Quranic intetpton has to acknowledge the
pluralistic nature of modern society and the edquali all humans as created by God.

The Qur'an presents a universal perspective ofndivievelation, a Being who
responds to the commitment and sincerity of huncaeated by Go&*® The world view of
the Qur'an is overwhelmingly set within the humamperience who tries to make sense of
divine revelation by a positive response (faithdl &m create an ethical order within human
society. The challenge is to clarify the Quraniotimation aiming to lead the faith
community to its ultimate destiny. For instance,ewha verse is revealed in a particular
situation and in the future another verse is reagdhat seems to contradict the previous
verse, what happens in such circumstance? Howaleverse (s) interpreted and how can
an exegete deal with such impasse?

Islamic scholars, jurists and commentators havdqutard the theory of abrogation.
Abrogation is a prominent concept in the field air@nic commentary and Islamic law
which allows the harmonisation of apparent conttamhs in legal ruling. However,
understanding and analysing the principle of alrogaand applying it to the Qur’an
demands a critical distinction between Quran asoarce and Qur'an as a text. The
difference being the verse removed from the texthes substance of which remains a
probative source of doctrifé® Classical Islamic jurisprudence recognises twanariy
sources of legal ruling, the Quran and the Surara two secondary post prophetic
sources are acknowledged: the analogy derived &roenor other of the primary sources
and the consensus of qualified legal exp&ftdlonetheless, abrogation is applicable to
neither of the subsidiary sources but only to theudnent on which they are based. Since
abrogation is surely the right of the law giverisitargued that it must have been initiated
before the demise of the prophet who mediated tiv&a€ and the Sunna.

Abrogation may be external or internal in Islamr Fstance, some Muslim scholars
argue that Islam abrogation of Judaism and Chnigyias obvious since Islam is the last in
the series of God’s revelation of the Divine Wilhis is defended by applying the theory
of external abrogation. Internal abrogation appiMdgen, for example, a Quranic verse
which was previously revealed is repealed by amotkese or revelation to the prophet.
Thus abrogation is claimed when one regulationiisdkawn and replaced with another or
a later one even though the replaced verse renmathe Qur’'anic text.

438 Farid Esack, Qur’an Liberation and Pluralism: An Islamic Perspective of Interreligious
Solidarity Against Oppression (England: Oneworld Oxford, 1997), 146.

439 John Burton, “Abrogation,” Encyclopaedia of the Qur’an, vol.1 (Boston: Brill, 2001),
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Scholars like Al-Shafii (Ad. 820) argue that, sirtbe mission of the prophet lasted
over two decades, it is not surprising that a dyisasommunity would emphasise the idea
that one of the prophets’ practices or instructionald abrogate another. On the other
hand, for scholars who undertook the derivatiotheflaw from its primary source (Qur'an
and Sunna), the simplest means of disputing aboub@posing view was the blunt
assertion that even though the verse was corrdtieaime of its revelation, it has since
been abrogated by a further revelation. Al-Shafiswonetheless convinced that God had
singled out the prophet as the only one qualifedronounce on the law. Thus he insisted
on unquestionable obedience to the prophet andrafi that no ruling in the text be
abrogated without a replacement being promulgakéehce abrogation really means
substitution***

Furthermore, for some Qur'anic commentators, tteaithat one verse in the text
abrogates another suggests that the Divine Willdygamic and mutable, which
contravenes a basic theological tenet of revelatiihers have argued that no Muslim ever
objected to the notion of abrogation; if God adaplis regulations to the different
circumstances prevailing in different ages as gaagnt in the alteration, God may equally
adapt regulations appropriate to the initial stagesne revelation to address a present
need. Meanwhile scholars like Al-Ghazali (Ad. 10880 Al-Qurtubi (Ad. 1273) maintain
that God can command and forbid whatever He wadisne knowledge is infinite and
instantaneous and for all eternity. God knows wiesatommand, the precise duration
intended for the command and the exact moment Bigoges to give a further command.
When abrogation occurs people may perceive it aagd but this is only a variation from
the human perspective. Moreover, there is perfaoinbny between the Divine Will and
knowledge which humans may not totally compreh®hdbcholars like Al-Tabari have
objections and difficulties in accepting the theofyabrogation as worthy of the revelation
of God. However, by providing variant readings feferences to abrogation in the holy
text, proponents of the abrogation theory claint @ad was not referring to the text of the
Qur’an but to the ruling conveyed by the text;emts of beauty, no verse can be superior
to another and no Sunna or Hadith is more beautiain a verse from the holy Quraf.

The Islamic theology of revelation as contained tie Qur'anic text and its
hermeneutics is challenged today by multi-religjoasltural and social diversity. For

example, the Qur'an makes referenceSura Al-‘Imran (chapter 3) to the People of the

441 Ibid., 13.
442 Tbid., 14.
443 Cf. Ibid., 15-16.
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Book. It is obvious then that the Islamiimmahdwell alongside people of other faith
traditions and thus lucid Qur’anic interpretatiastio be sensitive to the multiplicity of the
modern world. Islamic scholars like Farid Esadjuang from South African background,
maintain that dynamic Qur’anic interpretation slibstem from a Qur’anic theology of
liberation that focuses on a deeper awarenesseadbio-political religious experience of
the people. The interpretation should work towdiderating religion from all forms of
socio-political, ethnic and religious ideas basedstructures of uncritical obedience free
from all forms of injustice and exploitation of mcclass or belief* This form of
Qur’anic hermeneutics derives it inspiration frdme Qur’an and the prophets in a process
of shared analytical reflection that is criticaldaself-critical engendering a positive praxis
in a contemporary multi-religious and social enmireent. To achieve such rational
scriptural interpretation involves a continuoustical assessment of text, context and
historical circumstance in a reflective searchha implications of such interpretation for
Muslims and non-Muslims alik&>

Esack proposes some criteria necessary for unddistaand interpreting scripture in
a contemporary multi-religious diverse settirggwa meaning, an awareness of the
presence of Godawhid, the unity of Godal-nasthe peopleal-mustad‘afun fi'l-ardthe

location of interpretive activity angihad struggle®*

These he argues are aimed at
developing the standards essential for readingl@mlogical examination of the Qur'an in
general and specifically the way the text relatethe religious other. These however have
to be understood within specific historical contesterein the interpreter is located and
bear upon the outcome of his or her interpretatmren though interpreters have the
freedom to position themselves differently in nelatto the situation in order to arrive at a
specific interpretatiofi*’ The challenge with scriptural hermeneutics remaipesculation
and personal whim of the interpreter. Accordindesack, the art of Qur'anic hermeneutic
of liberation; bearing in mind the presence of @ogures that such interpretation remains
free from dogmatic assertions, political reactienweell as pure subjective speculation of
the interpretef?® Taqwahe further argues facilitates the creative andtspi balance in
the life of the engaged interpreter even when sgilvity is approached from a socio-

political perspective as the outcome of such endl@alias inference even for the (wider

aad Esack, Qur’an Liberation and Pluralism, 83.

445 Cf. Ibid., 86. Praxis: a conscious action undertaken by a (faith) community that has
responsibility for its own socio-political, ethnic and religious determination.

446 Tbid.
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society) religious othef?® Although tagwa is a vital source of support for the engaged
interpreter in trying to understand the text of thely Quran, there is no absolute

guarantee of meaning. Therefore, the interpretertbgress towards an ever increasing
authentic search and a continuous critical invasitg of the text in order to arrive at a

viable explanation. Such a study minimises therextewhich the text can be manipulated
for narrow selfish or ideological advant&ge.

The theology of textual hermeneutics poses furtherquestions of how the Quran
relates to the religious other and how the Qur'amierpreter should relate the message of
the text to the other. The Quran, it can be sprdsents a positive inclusivist perspective
of the religious other when it makes referencenwm ‘People of the Book.’ It goes further
by inviting them to come to dialogue on a “Commowrd’. However, there are verses in
the Qur’'an that are potent, for exam@eirah Al-AnfaB:59-60 andSurah At-Tawbal®:5.
How does the interpreter relate such exhortatiomwage an armed struggle against the
other in a multi-religious and multi-cultural cirmgtance? In such a situation, critical
exploration of the text cannot be over emphasi$@ds allows the interpreter to discover
the value of the divine message in (exegesis) gtudehistorical analysis. This enables
the interpreter to find a balanced approach and isotate particular texts and
understanding from the rest of scripture, but lenditve to the content and unity of the
divine will in the whole of scriptur&' While the context of individual verses dealingwit
the religious other is often recorded in the Qurtme Muslim interpreter has the duty to
understand the historical setting in order to digddt on revelation within a contemporary
pluralistic milieu*** Furthermore, the Qur'anic interpreter must guagdirest the dangers
of perceiving such isolated revelation to geneeadisnunciation of the other irrespective of
the socio-historical circumstance of a particularse, to support rejection or damnation of
the other, because this fosters extremism and iconMoreover, the phenomenon of
religious extremism becomes prevalent alongsidéiridis and uncompromising attitudes
of intolerance thus ruling out the need to listenother views and the willingness to
dialogue. There are significant dangers involvedairfundamentalist approach to the
scriptures which often focuses on a particular textexts, by making absolute what is a

partial and incomplete understanding of scripfdfeSuch interpretation of scripture

449 Tbid.

450 Cf. Ibid., 90 and 111.

451 Cf. Catholic Bishops’ Conference of England and Wales, and Scotland, The Gift of
Scripture (London: The Catholic Truth Society, 2005), 20-22.

452 Esack, Qur’an Liberation and Pluralism, 146.

453 See Catholic Bishops’ Conference of England and Wales, and Scotland, The Gift of
Scripture, 20.
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disregards the diversity of views and the develaunod variety of understanding which
may be found in the Quran, and does not allowtlf& presence of imperfect and time-
conditioned elements within scriptuf¥.For a clearer understanding of a scriptural text,
the exegete must fully acknowledge that it is tlerdwof God revealed within the human
historical experience. He or she must seek to thsitee meaning of scripture in every age
and in every society as it affect the self andatier.

Religious pluralism and scriptural interpretatidsogposit a unique challenge in places
like northern Nigeria with a large Islamldmmah where historical records attest that
shari'a law was in place in the locality until tlaglvent of colonisation. Scholars like
Abullahi Ahmed An-Na‘im have argued that the higtal context within which shari'a
was developed and applied by the early Muslim$iengeventh century could be justified
because of the prevailing circumstances, whicmatoapply to a contemporary world of
universal human rights, in a multi-cultural and titeligious society™ It is a fact that
during the formative phase of shari’a the conceptbhuman rights was not in existence
anywhere in the world, so institutions like slaveryd antagonism towards non-Muslims
were sanctioned. However, shari’'a as a practidahig legal system in a contemporary
pluralistic world cannot disregard human rightstasy apply to today’s conteXt° It
follows that Quranic interpretation in modern timmenust be sensitive to the religiously
pluralistic nature of society on one hand and ex@wu alternative form of Islamic public
law on the other, one that is contextual and basednutual equality and seeking to
eliminate human rights limitations. To achieve #imve demands courage on the part of
Muslim jurists and exegetes to explore the possibif replacing outdated and archaic
aspects of shari'a with more modern humane priasiff Islamic law compatible with

human right$>’

The MuslimUmmahand scholarship is therefore challenged to embrace
and welcome such an evolutionary approach to Qigrla@rmeneutics, irrespective of the
difficulty and resistance that may be encountefidds for me involves as Sachedina has
suggested: analysis of literary tradition and lisga aspect of revelation, determination of
the historical context of such revelation, claafion of meaning through intra-textual
reference and explanation of passages by the ud#¢adith material attributed to the

Prophet as the first commentator and teacher o®ti&an?>®

454 Tbid.

455 See Abdullahi Ahmed An-Na‘im, “Shari’a and Basic Human Rights Concerns,” in
Charles Kurzman (ed), Liberal Islam a Source Book (New York: Oxford University Press,
1998), 227.
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Islam as a religion in this century must considex teligiously pluralistic nature of
society. The essence of shari'a endures, but terpretation and application must be
contextual if conflict and tension with the relige other are to be weakened. Islamic
scholars, jurists and exegetes might wish to censadd promote those aspects of Islamic
shari'a that are compatible with human rights immalti-cultural and multi-religious
society. Those features that do not recognise ipgeitd and equality of all should be
abolished. Moreover, religious pluralism presents apportunity and a fundamental,
valuable resource for different faith communitiesestablish justice and peaceful relations
in any contemporary society. The Roman Catholicr€inun Nostra Aetatehas tried to
advance this model by proposing an encounter (giep between different religious
traditions. Hence, Muslims and Christians in NomheNigeria can grow in better
understanding and mutual harmony to which; a cdo&xinterpretation of the sacred

books remains vital and dynamic if peace buildspibe sustained.

2.5.5 Common Ethic between Christianity and Islam

Islam and Christianity both believe that God hagegi commandments concerning the
conduct of individuals in their relationship witho® and other human beings where
certain acts are prescribed and others are forbiddecording to the Arabic-Islamic
philosopher Watt Montgomery, Christianity acceptied commandments given to Moses
by God, notably the Ten Commandments; the many t@wWdoses include detailed rules
and general principles, such as ‘love your neightasuyourself**® The Quran and the
Bible have ideas in common in terms of moral normadyues and the ethical tradition of
the Ten Commandments (Exodus 20: 1-17, Qur'an 137)2 Moreover, there is a
common prophetic tradition which calls on Chrisstaand Muslims to obey these
commandments. Martin Bauschke argueddasus and Muhammad as Brothénat Islam
and Christianity tend to unite God’s numerous comanaents into one most significant
commandment, known as the Golden Rule, known irouarforms throughout the world:
“What you do not wish done to yourself, do not dathers.*®° This is at the heart of all
ethical rules and is the basis for human behanitioth Christianity and Islarft* Since
there is a similarity between the two religionsmoral ideals and individual requirements,

there should be a readiness to explore such congmoamd to seek a deeper understanding

459 Watt, Islam and Christianity Today, 72.

460 Martin Bauschke, Islam; “Jesus and Muhammad as Brothers,” in Alan Race and Paul
M. Hedges (eds), Christian Approaches to Other Faiths (London; SMC Press, 2008),
202-203.

41 Watt, Islam and Christianity Today, 74.



Chapter 2 117

of each other’s point of view. Above all, MuslimsdaChristians should live by their moral
ideals?®® The differences between the two religious tradiion how to apply God’s law
in human situations must not hinder cooperationdiabkbgue, but should serve as the basis
for appreciating the uniqueness of each faith timudiand a step towards mutual dialogue.

Moreover,Nostra Aetatdnas encouraged Christians to dialogue with otblégions.

2.6 An Apprasal of Contemporary Christian-Muslim
Dialogue after Nostra Aetate 1965

In this section, | shall evaluate the general pgead Christian-Muslim dialogue as a result
of Nostra AetateWhat is the outlook for the chances of fosterietfdr understanding, and
how does that contribute to peaceful negotiatiaridarthern Nigeria?

The Roman Catholic ChurchBeclaration on the Relationship of the Church to
Non-Christian ReligiongNostra Aetatg is unique in creating the needed space and
providing the platform and the impetus for Christiuslim dialogue. According to
Catherine Cornille, contemporary interreligious loljme presents itself as an essential
feature of peaceful coexistence and a promise lgfioas growth. Dialogue between
Christianity and Islam today has taken various frirom meetings of religious leaders
showing solidarity and friendship, to collaboratibetween people of different faiths in
grass root community project® Pope John Paul II's encyclic&edemptoris Missio
(no.57) emphasises that a vast field lies opendlmglie, which can assume many forms
and expressions: from exchanges between expertdfiolal representatives of various
traditions, to cooperation for integral developmemid the safeguarding of religious
values. It is through sharing their respectiveigpt experiences that believers of different
religious traditions bear witness to their own hanaand spiritual values and help each
other to live according to those values in ordesuidd a more just and fraternal sociét§.

One positive effect of the events of 11 Septemi®x12n the USA is that it brought
some Muslims and Christians together more closkbntever before to create new
opportunities for constructive dialogue and to liemge all to live in peace and harmony

462 Joann Haafkens, “The Direction of Christian-Muslim Relations in Sub-Saharan
Africa,” in Yvonne Yazbeck Haddad and Zaidan Wadi Haddad (eds), Christian-Muslim
Encounters (Florida USA: University Press of Florida, 1995), 300-311.

463 Catherine Cornille, The Im-Possibility of Interreligious Dialogue (New York: The
Crossroad Publishing Company, 2008), 1-3.

464 Joannes Paulus PP. II, Redemptoris Missio: On the Permanent Validity of the Church’s
Missionary Mandate, (Vaticana: Libreria Editrice, 1990).
http:// www.vatican.va/ holy_father/john_paul_ii/ encyclicals/documents/ hf jp-
ii_enc_07121990_redemptoris-missio_en.html
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despite differences. It can be argued that Chnistend Muslims are striving to build a
culture of peace and mutual engagement within timemediate environment as in the
numerous dialogue meetings taking place at grastslegel. Prejudice and stereotyping
are giving way to a more positive attitude, cregta culture of dialogue where people
want to learn and understand others while respgttiair difference$® Such differences
must not be perceived as a threat, but as an appyrfor mutual enrichment, to clarify,
articulate and understand the beliefs of the otlalogue between Christians and
Muslims in Northern Nigeria must seek to promottatmration among believers in order
to achieve lasting peace. They must confront théiqad, social, economic and ethnic
evils that contribute to violent conflicts and ttwer build a just and peaceful sociét.
Contemporary Christian-Muslim dialogue in Northéfigeria must aim to form, inform
and transform believers within the two faith tramhs. The success of such transformation
has to begin with an intra-religious dialogue whdm example, the faith community
seeks dynamic theological analysis of its self-ust@@ding in order to relate to others in
in interreligious dialogue. Moreover, appropriatowledge of the other religious tradition
is beneficial for fostering mutual collaborationdatackling the threat of prejudice and

stereotypes.

2.7 Stereotyping and Prejudice of the Disputed Othe r

In this section, | shall examine the theme of stg@ng and prejudice in order to highlight
Muslim-Christian perceptions of each other and tloege have fuelled conflicts.

According to social-psychologist Rupert Brown, tarsotype is when a particular
characteristic is attributed to a person or groogh ia perceived to be shared by all or most
members of such a grod{y.It is a belief that all members of a given grotpre the same
fixed characteristié®® Stereotype as discussed in this section is a fixagje held by one
group of people about another group, an oversimglifopinion without regard for

individual difference$® Sociologist Ellis Cashmore defines prejudice asrled beliefs

465 Micheal L. Fitzgerald and John Borelli, Interfaith Dialogue a Catholic View (New York:
Orbis Books, 2006), 147-149.

466 Machado, Towards Deepening Hindu-Christian Maitri, 64-70.

467 Rupert Brown, Prejudice its Social Psychology (Oxford UK: Blackwell Publishers Ltd,
1995), 82.
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and values that lead an individual or group of widlials to be biased for or against
members of a particular group prior to actual edguere of such a person or grotipin
the same vein, social psychologist Allport Gordahdk that, prejudice is thinking ill of
others without sufficient reason: a negative oritpas feeling towards a person or group
without an actual experience of such a person auft’*

A religious stereotype can be described as paaticaharacteristics applied to a
religious group and perceived to be shared bytalinembers. African religious historian
Julian Rukyaa argues that this leads to prejusibéch is a biased evaluation based on real
or imagined characteristics, stemming, from thegi@ls instruction, social attitudes, and
ignorance of another traditiéf’ Stereotypes, bias and prejudices built over tisrecause
serious harm, leading to conflicts and the inhamitof social cohesion between different
religious group$’®

In Northern Nigeria, negative religious stereotyfpese contributed to shaping the
relationship between Christians and Muslims. A Naye public relations analyst, Kalu
Agwu, has observed that, before independence, idigess divided between North and
South and the question was, “Where do you come #oHowever, with the growing
prominence of religion during the 1970’s decade Mwth-South split has become a
Muslim-Christian division, with the question beifig/hat is your religion?” Christians
accuse Muslims of systematically Islamising thentoy while Muslims accuse Christians
of dominating in every sphere of society and pramgp€hristian values in Nigerid? The
violent religious clashes, Nigeria’'s membershighef Organisation of Islamic Conference
(OIC), the lingering Islamic sharia controversyuglpoor religious education/formation
prevalent in both religious traditions, all strdmgt stereotypes further.

Nigerian scholars, critics, commentators and sagligious leaders have attributed the
recurring religious crises in Northern Nigeria tmorance and lack of proper religious
education within both religious traditions. Accordito Arabic-Islamic historian Kenny, to

honestly appreciate the other and avoid simplgatements, every concerned Muslim and

http:/ / www.presbyterianmission.org/ media/ uploads/interfaithrelations/ pdf/ stereotyp
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Christian should have a basic knowledge of the rofhi&h*”> At least some learned
representatives of each faith community should havspecialised knowledge of the
other’s faith, history and an up-to-date undersiramaf the other traditiof’® He further
argues that such basic knowledge is lacking ambegatiherents of the two religious
traditions in Northern Nigeria. As a result, bothogps have distorted and biased
knowledge that has developed and is conditionedibtorical experience of the other.
While, for example, some Christians perceive Muslias volatile, vicious, domineering
and violent, some Muslims see Christians as ingidahbelievers (Kafiri), secular, and
collaborators with the West which must be conqueard converted to the religion of
Allah.*”". These perceptions have not promoted the spiribblgrance and harmonious
understanding.

Public preaching among Christians and Muslims isommon spiritual exercise in
Northern Nigeria. Ignorance and lack of proper klealge and respect for the other have
often been manifested by outrageous and unguardddic pstatements by fanatical
preachers of both traditions. One example is tbes in Kafanchan, March 1987. This
crisis was caused by an offensive interpretatiorthef Quran and misrepresentation of
Prophet Muhammatl® Inadequate knowledge continues to divide and farisleading
stereotypes about the other. Additionallych negative stereotypes have diminished and
limited the potential of both sides by projectingat/is not completely true about the other.
It may be true that some stereotypes stem fronviithaial bias, group experience, the
media, family, friends and the faith community, that does not reveal the truth about the
other.

Peace building in Northern Nigeria requires thatri€ltans and Muslims realise the
need for peaceful coexistence, and ask the queStémat kind of relationship do we want
to have in contemporary multi-religious, multicwlil Northern Nigeria?” However, to
achieve better relations devoid of stereotypespaapidice, both sides must be prepared to
see the other’s point of view and learn from tHém.

475 Joseph Kenny, “Towards Better Understanding of Muslims and Christians,” Nigerian
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Conclusion

In this chapter, | have argued thdbstra Aetatehas been groundbreaking in opening up
new channels of communication and building positredations, especially between
Christianity and Islam. Since 1965, a lot has beeshieved in dialogue between
Christianity and Islam at different levels. The acoitment to dialogue on both sides is
demonstrated by various ongoing dialogue activifiédee Common Word Between Us and
Yoy an invitation from Islamic leaders and the pesitChristian response to this call, are
a testimony to the extent of the mutual commitntertthristians-Muslim dialogue. Belief
in God, prophets, divine revelation, moral respbitisy and accountability, the value of
social justice and peace, all provide common grdiench dialogue of peace between the
two faith traditions:>°

The theology oNostra Aetatgresents a model and lays the foundation for nhityua
and positive attitudes between religions and sosti@logue engagement. Despite the
challenges that seem to weigh down the processtefreligious dialogue, Muslims and
Christians are challenged to tackle the socio-ethaconomic, political and religious
factors that lead to conflicts so as to negotiaistasnable peace. The next chapter
examines the contributions of Islam and Christiartid peaceful co-existence in a
religiously pluralistic society, giving that botbligions claim to be religions of peace and

love and the challenging dynamics of living witte tlkeligious other.

480 Esposito, The Future of Isalm, 38.
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Chapter 3

The Contributions of Islam and Christianity to
Peace Building

Introduction

Thus far this study has established that the tlggotd the Second Vatican Council in
Nostra Aetatdaid the foundation and a model for dialogue emteubetween the Roman
Catholic Church and other religious traditions.

In this chapter, | am arguing that Islam and Claisty have the potential to foster
peace in society. The aim here is to explore atiduéate the contributions of religion in
peace building by critically analysing the potehté religion for peace. The focus is
specifically on the resources within the Islamid &hristian traditions. Moreover, peace is
a fundamental sacred value of both Islam and Gaigy.*** It is critical and indispensable
to examine and strengthen the role of these relgyim the promotion of peaceful
coexistence.

According to religious scholar David Little and iggbus historian Scott Appleby,
religion plays an ambivalent, paradoxical role atisty®* Religion on its own terms can
underwrite both conflict and peat®Religion can promote tolerance and conflict within
community?* However, what a religion teaches can be diffefesth how its followers
practise it. Thus religion can be manipulated tib garious interests. Throughout history
religion has been used to promote discriminati@ttdu, stereotyping, prejudice, political
difference, ethnic conflict and violence as witregssn Northern Nigeria. People have been
killed destroying community life and property inetmame of religion. Nevertheless,
religion has the potential to build and foster ggdorgiveness, contrition, reconciliation

481 Machado, Peace: a Single Goal and a Shared Intention, 5-6; Moses B. Owojaiye,
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Analysis,” 2010.
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Journal for Conflict and Peace 1, no. 2 (2008).
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and dialogue. Theologians, religious scholars aaddrs agree that although religion can
be used for violence, religious values are alsorabslic, viable option in the peace
building proces$® How can religion contribute to sustainable peacblorthern Nigeria?
What are the resources for peace building withinsgihnity and Islam?

This chapter is divided into four sections. Thetfsection focuses on the hermeneutic
of religion as a powerful institution that is peasive, motivating and forceful in the life of
an individual or a faith community. It examinestically the role of religion in faith
communities to create the framework for peace mgld

The second section looks at the faith communitythees nucleus that provides the
supporting structure for religion and theology twive. It highlights the concept of
community as understood from an Islamic and Clamstperspective and how such
challenges the Christian-Muslim experience in Nem Nigeria.

The third section appraises resources for peaddibgiin Islam and Christianity, with
emphasis on scripture, religious tradition, preaghand official documents that state
clearly the position of either religious tradition issues of peace or dialogue.

The fourth section considers the theology and praxilove in the process of peace
building by focusing on the theology of St. Augusti St. Thomas Aquinas and Pope
Benedict XVI in order to explore the teaching elsus on love of God and love of
neighbour.

3.1 Religion and Peace Building

In this section, the focus is on religion as a ahla institutional framework for peace
building within and between faith communities. Tdien here is to buttress the fact that
even though religion can be mobilised to fuel cotd| it can also be a vehicle towards
sustainable peace.

Religion is the nexus of attitudes, convictions,oéions, gestures, rituals, belief
systems and institutions by which we come to tenmth and express our most
fundamental relationship with Gd#. According to theologian Richard McBrien, this
relationship is disclosed by a process called egieel and thus religion is more or less the
structured response to that revelation of God.grel| however, continues to affect people

and society at large in different was.

485 Thid., 3.
486 Richard P. McBrien, Catholicism (London: Geoffrey Chapman, 1984), 250.
487 Thid.
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Today more than ever, the United Nations Orgamisaénd other world bodies are
recognising the vital contribution of religion toegre building. Little and Appleby
maintain that the United Nations acknowledgesdbrsiribution when it states:

...Having established a reputation for integrity a®ivice through constant
and direct contact with the masses, a long recércharitable work among
people in need and the moral example of its corenlbbees, a religious
community commands a privileged status among segneéthe populatioff?

In situations of violent conflict, government, digbciety organisations and institutions
have often turned to religious communities and rtHeaders to mediate, reconcile
opposites and assume responsibility for the wekaa common good of all. For example,
it was after the joint intervention of Muslim andhi@tian religious leaders in September
2001 that the riots in Jos and other places inhont Nigeria ceased. although the security
forces by then had largely quelled the violefitaVhilst religious belief has caused
violent conflict in Northern Nigeria religion hatsa made an enormous contribution to the
process of peace building and conflict resolutddecording to conflict mediators Johnston
Douglas and Brian Cox,

... Religion is becoming an increasingly obvious deuwbdged sword. It can
cause conflict and can abate it. Even in thoseant&s where a particular
religion may be viewed as part of the problem, Wheit is either central to a
conflict or has allowed itself to become a mohilgsivehicle for nationalist or
ethnic passions, such a religion includes in the @i its tradition extensive
teachings that encourage neighbourly concern arsl lietterment of
humanity?*°

Some religious traditions have been active in ttuegss of peace building and since
some are organised at both national and interrgltienels, they offer existing channels
for communication and possess transcendent authorér their adherents that political
and secular leaders do not haVelhey are a unified force for change based on teis
of expectations with the capacity to mobilise comitywand support the national and

international peace proce$sFor political scientist Douglas Johnston, religi@mains a
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catalyst for peacemaking instead of a basis foflicor?*® | agree with Johnston because, in
the peace building process, religion provides adgptatform for dialogue promotes
tolerance, respect and upholds human rights, eguatd dignity of all. Furthermore,
people generally listen to their religious leadmnsl look up to them with great respect for
direction and leadership. According to religion apdace building analyst Cynthia
Sampson, in situations where peace building regugstructuring and mediating between
parties, addressing structural sources of inegeslihat may be present in conflict and the
transformation of violent destructive conflict intmnstructive, peaceful relationships,
religion and religious members have been mostcaffe!* Since Christianity and Islam
possess resources to foster sustainable peacenpuitdtiatives, both traditions can be
enriched by negotiations for peace after decadestEnt conflict in the region.

Religion can provide the needed space for encouulietogue) with the other. It
expresses the deepest feelings and sensitivitigsdofiduals and communities. It carries
deep historical memories and often appeals to wavéoyalties as expressed in Islam and
Christianity?®® Although religious scholars agree that religiousntsnents can be
mobilised in violent conflicts, it is equally trdbkat religion can be used to promote peace
building and reconciliation between individuals armnmunities. Moreover religions have
made meaningful contributions to ongoing peacetgdatiations for example in Plateau
Nigeria (Jos, Yelwa-Shandam), and other places ifricd (Angola, Burundi,
Ethiopia/Eritrea, Liberia, Mozambique, Sierra Leo@®malia, South Africa, Sudaff).
The same holds true in Latin America (Columbia,Salvador, Guatemala, Mexico, and
Peru) and other regions of the wofidl.

In his encyclical letteCentesimus Annusf 1991, Pope John Paul Il wrote “... | am

convinced that the various religions, now and m filture, will have a pre-eminent role in
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preserving peace and building a society worthywhéanity.”*® As custodian of cultural
norms and values, religion possesses the poteéataddress the most profound existential
issues of human life, e.g. morality, freedom, feacurity and peac®. Religion is deeply
rooted in individual and social conceptions of gedt has developed laws and ideas that
provide civilization with cultural commitments taittccal peace-related values such as
empathy, love of neighbour even strangers, suppresd unbridled ego, human rights,
unilateral gestures of forgiveness, humility, redbation and search for social justice. The
teachings and practices of religion reveal bothitsial and moral formulations that support
peace, social justice, reconciliation and harmagtyveen individuals and communitigs.

According to the traditional ruler of Akure Nigeri@ba Adebiyi Adesida, religion is
an engine that can propel and move society to gréaights of peace initiatives because it
provides the social, moral, and spiritual resourtteet hold society togethé&. This
facilitates individual and communal transformatigpproaches to peace building that
radiates out and affects people at different leVélReligion provides the basis for
forgiveness and reconciliation, healing the wouafisiolent conflict on individuals and
communities fully restoring damaged relationships.

According to Pope John Paul II, religious tradisopossess the spiritual resources
needed to heal conflict and division in a communitlis is possible through persuasion
and appealing to the sense of religious disciplimeong people to promote mutual
friendship, tolerance and respect. Order, justicel dreedom requires a priority
commitment to prayer which opens hearts and mimasdialogue, listening and
commitment to God, the important well-spring ofetqppeacé®

Religion addresses the spiritual as well as thdlicorexperience of a community,
thereby providing for the spiritual needs of thas@ected by such conflict. Heather
Dubois, a researcher in the field of religion andftict, argues that prior, during and after

conflict, people struggle with existential questoand suffer spiritual, physical and
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psychological trauma$: In such situations, religious traditions, throutteir liturgies,
rituals, prayers and spiritual care, offer languagd symbols, the needed resources and
support by which people can interpret their exgrezes and cultivate an attitude of
forgiveness, reconciliation and healitfgFor example, during the sharia riots of 2000-
2004 in Kaduna and the religious-political crisis 2009 and 2010 in Jos, Northern
Nigerian religious groups called for the cessatbriolence and offered necessary help to
the victims3®

Furthermore, religious traditions have scripturesgtiide them. Since love, respect,
understanding, equality and humility form the cahinessage in the scriptures, especially
within Islamic and Christian traditions (Bible a@lur'an), the scriptures are a valuable
spiritual resourc&’ These scriptures teach the path of peace, lovgumtide. However,
within the Bible and Qur’an there are texts thattcadict the above and call for violence,
war and destruction of the other with the full cemsof God. For example: 1 Samuel 23:2-
3: David consulted Yahweh and asked; shall | go agttfwith the Philistines? The
answer was, Go and attack the Philistindgshua 6:16-21Shout your battle cry for
Yahweh has given you the city ...they seized Jeaictavith sword in hand; they killed all
the men and women, young and; dithtthew 10: 34do not think | have come to establish
peace on earth. | have not come to bring peaceaalaword;Quran 47: 4when you meet
the unbelievers, smite at their necks at lengtrerwinou have thoroughly subdued them,
bind the captive firmlyQ. 8:39:and fight them on till ... religion becomes Allah'siis
entirety; Q. 9:5:and when the forbidden months have passed slaidteters wherever
you find them and take them captive, and lie intviai them at every place of ambush.
These are verses in both scriptures | call ‘violeses.” God seems to encourage war and
sanction violent conflicts a total contradictionttee concept of peace in both Christianity
and Islam. On the one hand, such verses have lseeinsometimes to justify war, violence
and exclusion of others. On the other hand, Chnstiand Muslims cannot ignore those
passages within their scriptures that enunciatentkesage of peace, love, harmony and
togetherness among people. For instance, the Isleommunity developed in the city of
Mecca in Arabia, where the Prophet lived and resgkirevelation. However, the city was

assailed by cycles of tribal wars and conflictsnfrgurrounding Byzantine and Persian

504 Dubois, Religion and Peacebuilding an Ambivalent yet Vital Relationship.

505 Tbid.

506 Jude Owuamanam, “Relief Materials Pour in for Victims,” Punch (Nigeria), 01 February
2010; Seriki Adinoyi, “NGO Donates Relief Material to Victims,” This Day (Nigeria), 17
February 2010.

507 Harbans Singh, in Peace: a Single Goal and a Shared Intention Forum of Religious
Representatives, Vatican City, 23 January 2002, Day of Prayer for Peace Assisi, 24
January 2002 (Vatican City: Pontifical Council for Interreligious Dialogue, 2002), 44.
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empires’®® Nevertheless, the Qur'anic injunction was thatpefice and harmony. “The
Quran frequently and strongly balances permissmifight an enemy by mandating the
need to make peace” (Q 8:69).

In most cases, complex social, political and eounogrievances are the primary
triggers for violent conflicts and of course retigican and does provide a powerful source
of motivation to legitimate the cause and mobips@ular support:® Nonetheless, religion
does provide the framework for a guided, fair, @takle, dynamic and lucid interpretation
of their scripture in a renewed effort to educadbeaents properly on the values of their
religious tradition and those of others. (Issuesetifjious education shall be discussed in
the next chapter). Spiritual resources in religion only include scriptural foundations but
also the example of fellow believers who, down tigto the ages, have taught and acted as
peacemakers. Religion therefore can help peoptifigrent religious traditions to come
together to learn from each other their shared emland to work together to build a
community of justice and peaté.

According to sociologist Elise Boulding, peace otét maintains creative balance and
enhances community bonding. She describes peaterecids a mosaic of identities,
attitudes, values, beliefs and patterns which enpbbple to nurture one another and deal
creatively with their differences while sharing itheesource$? Religion plays an
important role in the above process because rekgivaditions and teachings make
significant contributions to shaping societies asmmmunities and have the spiritual
resources necessary to bring about a shift fronoqorgoation with violence to peaceful
solutions to problems in the community.

However, religion is not without particular religi® agents or subjects. The subjects of
religious beliefs and values are human beings adiiterants of religious tradition.
Religious beliefs and values are expressed witnenfaith community and in society. In a
peace building process, religious members are itapbragents who collaborate with
others to resolve conflict and effect transformatwithin society. It is hence more
advantageous if, for example, religious membergareally trained to become advocates,

mediators and apostles of pe&éesuch people make a valuable contribution to religi
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education, mobilisation for peace, advocacy and/ot building for sustained dialogue in
moving society towards greater integrati¢n.

Religions promote positive efforts for better mutuamderstanding and greater
collaboration between people of differing religiomscultural backgrounds in a spirit of
respect and genuine understanding of the otheurorg the differences and facilitating
peaceful coexistenc€. Religion has the potential to promote, teach angpert the
language and gestures of peace among believerseswden communitie$? Religion can
mobilise people against conflict violence, factitaopenness to dialogue and the
cooperation required of individuals and groups wtstain the peace building process.
Muslims and Christians in Northern Nigeria have task of searching and interpreting
their scriptures and religious traditions for walyat are tolerant of the other, saying no to
violence and fostering mutual respect and dialogue.

In this section | have argued that religion (Island Christianity) has the potential to
make a unique contribution to peace building in anflect situation by mobilising
adherents to engage with one another peacefullyg tise resources within their religious
tradition to achieve harmony and coexistence in ldrger society. The next section

focuses on peace building.

3.1.1 Peace Building

This section highlights the need for sustained @dadlding activities modelled on the
theology ce that appreciates and respect the umgggeof each religious tradition.
According to theologian Joanna Dewey, peace isnatsociated with righteousness,
security, prosperity, material well-being and safdt is also associated with truth and a
sense of faithfulness. However, within the Islamn Christian traditions, peace is a gift
from God who is the source of peace. It is a s@titesource that exists between people

and in relation to God, and is eschatological. Béanot just the absence of war and strife
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among peoples, communities and nations, but compdetrenity and order between
individuals in a community, in a country and therldat large’’

For St. Augustine of Hippo, peace among humans$asrésult of oneness of heart
(cordia) rooted in the love of friendship. It isrfeet only when a person’s love is well
ordered and possesses everything that it desieaseRlepends on good will and is truly a
gift from God more than any human accomplishmerns the essence of friendship and is
possible at every level of human society. Peacengnfuman beings begins with the
experience of peace in the person. The peace @érlaociety flows from the peace of
individuals because “you are able to have onentsgart in your common love of God
and are at least prepared to be friends on a hilgmahtoo.™?

Vatican II's Pastoral Constitution on the Church in the Mordeorl& (Gaudium et
Spesno.78) declares that, peace is not merely the absencamier can it be understood
solely as the maintenance of a balance of powevdsst enemies. Peace is not brought
about by dictatorship; instead, it is an enterpokgustice, based on the common good of
humanity. Peace is never attained once and foballmust be built up continually. Peace
cannot be obtained unless personal well-beingfegsarded and men and women freely
and trustingly share the riches of their inneritgpaind their talents with one another, with
firm determination to respect the dignity of @ll.In addition, peace is a value and a
universal duty founded on the rational and mordkof society that is rooted in God the
creator. Peace is the fruit of justice and loveeathén the community. It is threatened when
human dignity is not respected and religious and kfe is not directed to the common
good>* Moreover, the defence and promotion of human sighessential when building a
peaceful society and the integral developmentlgiedples™

In his message for the World Day of Peace 1968¢Hqul VI described peace as a

spirit which animates coexistence between peoplesew outlook on humanity and its
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destiny. Peace is not just pacifism; it is a vathat proclaims the highest and most
universal values of life: truth, justice, freeddove and reconciliatioff?

As mentioned above, both Christianity and Islamfgs® to be religions of peat?@.
However, religion has become a divisive sensitisgué, constituting a flash-point of
growing conflict®® Violent conflicts have erupted in the name ofgielh, people have
been killed and property destroyed, as witnessedabnthern Nigerid? It can be argued
that the violent situation in Northern Nigeria is example of the failure of religion to
promote of peace and harmony.

Although the Bible admonishes ChristiansLige in peace with one anothéRm 12:
16), this can be interpreted to mean living in geaath other members of the Christian
community. If that is the case, how does this aHiict and shape the relationship between
Christians and people of other faith traditions?aiMk the right interpretation of this text?
What is the theological implication of such an iptetation? The interpretation of such a
biblical text cannot be ignorant of our common worigand the pluralistic nature of
society*® In the same vein, the Qur'an saysyou who believe, enter into Islam (peace)
whole-heartedl\{{Qur'an 2: 208). This may be interpreted to meatereinto peace with the
members of Islamic community, which excludes norshos. A broader interpretation
means peace, love and respect for all in the contypndrnese are some of the tensions and
contradictions inherent in the interpretation ofigare without proper guidance from
exegetes. A proper hermeneutic of scripture isiatte religious peace building.

Peace building must seek to address the causeaslefitvconflict and build a culture of
peace on (religious) values of non-violence, relspfeedom, justice, reconciliation,
solidarity, tolerance, unity, equality, dialoguepperation and appreciation of our cultural
and religious diversity?” The process is advanced effectively by initiatiogmmon
activities and programmes that cut across religioaditions to engage with others in the
community. This involves information sharing, plamg and support in the process.

Religious members mustach out to other individuals in the communityhmthom they
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share a commitment to peaceful coexistence andahuhderstanding. Each community
needs to know who its potential partner might behim peace building proce3%In his
encyclicalPacem in Terrisof 1963, Pope John XXIIl observed that the peatesarth
which humanity has longed for and sought after ughmut the ages can never be
established or guaranteed, except by diligent elasee of the divinely established order
of mutual love, respect, tolerance and dialogué tie othef?

In my analysis, religion and the peace buildingcpss must develop models that take
into consideration the unique nature of each mligitradition, appreciate the similarities,
respect the differences and build harmony on comgnounds through sustained dialogue.
| now propose two models of peace: a model of uamity a model of union.

The model of unity seeks to unite different faithditions as they all seek the same
truth in their own unique ways. The outlook of thisodel is the universality of all
religions. However, this unity model does not ap@e the differences in the various
religious traditions and the need for constantadjaé and negotiation to understand such
differences in order to build lasting peace. laisnodel of peace that will not last and
cannot sustain the process of peace building inralgstic world.

The model of union seeks to understand the uniggseateach religious tradition. It
appreciates the differences and similarities invidm@ous religions and advocates harmony
by accepting and respecting these differencess laimodel of love, dialogue and
respecting otherne$s. This model advocates a religious dialogue of hdpat
relationships between people will be increasinglgpired by the ideals of our common
human origin and that such ideals will be sharedheydifferent religious traditions in a
way that ensures respect for human rights andisabla peace. It advocates a religious
dialogue that leads to the recognition of our ditgrand fosters mutual acceptance and
genuine collaboration for peace building amongedéht faith communitie3:

Peaceful coexistence between Muslims and Christian®Northern Nigeria is a
challenge to all in the locality. Christian and Momsleaders, scholars and religious actors
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can explore the model of union described abovauiid Ipeace in the region. The activities
of the Interfaith Mediation Centre (IFMC) and theigbrian Interreligious Council

(NIREC) discussed in Chapter Two are importantdtalésing this model. What are the
peace building resources within Islam and ChrigtynThe next section considers the
faith community as the framework where peace bugdactivities can develop and

flourish.

3.2 Faith Community and Peace Building

In this sub-section, | analyse faith communitylaes ¢ore structure in which belief systems
develop.

Religious tradition provides the setting within whifaith communities can explore
their spiritual resources for growth to promoterhany and peace in society. According to
historians Ernest Kurtz and Katherine Ketcham.,ith fsommunity is created when people
seek the same spiritual values in the companyiehds and fellow seekers - men and
women who listen, share their experience, offerigdand support to help one another
clarify questions about God and recognise availaplgons in making choices that help
them grow towards Go& Thus belonging to a particular faith communityaisorm of
identity. People come together to form communitiethin the larger society, creating
new identities, for instance Christian, Muslim, Hinor Buddhist. Moreover, society
provides the opportunity for people of differenithiatraditions to interact and experience
each other in a unique way. Christians, for exapgle called to bear witness to their faith
in their service to others. This vocation of witsieg within society builds an experience
that can enrich and enhance theological hermerselyidostering a spirituality that relates
to the other not just as “the other” but as neighibdhe discourse of Jesus on the “Good
Samaritan” is an obligation and a prime exampl€lmfistian witnessing (Lk 10: 25-37).

In the African traditional setting, life is commtamian. Individuals make up the
community, whether religious or social. Howevee thdividual cannot exist outside the
community. The community gives the individual hex/lself-worth, name, social identity
and security. Community life in Northern Nigeriadsganised and based on the values of
unity, respect, hospitality, honesty, sincerityc@amtability, hard-work, sharing, care for
the neighbour, tolerance, harmony, security, caasah, dialogue and peace. Christianity

and Islam also profess and promote these (Africammunity values.

532 Kurtz and Ketcham, The Spirituality of Imperfection, 87.
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The early Christians in the Acts of the Apostle®di in communities, caring for one
another while striving to live in peace with thagko did not profess the same faith (Acts
2: 42-47)>* This tradition continues throughout the New Tesatmera and the early
church. Unfortunately, religious wars, violent ades and forced conversion have
punctuated the history of the chuféhHowever, the Church as the body of Christ for
Christians is a community of faith and an instiatiof love3** The Christian faith has
always challenged those determined to follow Chiastove God and neighbour in the
praxis of love as a way of life, worship and comityrof discipleship®® Such a
community is committed to peace building througkechesis, prayer, liturgical-worship,
sacraments and witnessing to the love of God bg lmivneighbour (Mk 12:29-3%j' In
Northern Nigeria, the thrust of pastoral theologyased on the conception of the “Small
or Basic Christian Community” (SCC or BC&)Moreover, the vocation of living out the
Christian faith is both immediate and eschatoldgi€aus Christian discipleship calls for
witnessing to the love of God in society by thexpgaof love in full anticipation of that
future hope of transformation into God’s unendingrmity>** Accordingly, pastoral work
is geared towards strengthening the Christian comnitynin justice, equality, peace, love,
freedom and care for all in society (Rm 13: 8-1013: 34-35; 1Jn 4:16).

In the same vein, Islamic faith and traditions amganised and believes in a
worldwide community of all Muslims, known as thdalsic Ummah derived from the
Arabic word Umm, meaning mothet?’ Before the advent of Islanymmahwas used in
Arabic poetry to denote a ‘religious communit{f.According to sociologist Riaz Hassan,
the termUmmahdenotes a transitional community that encompadéé@guslims, whose
cohesiveness and social integration is based orQtiv&an and the commonly shared
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values of Islamic faitf?> The Ummahis united by a religious bond that transcends all
ethnic, tribal, social, cultural and political ideies (Q. 2:143). To profess Islam confers
on the individual the automatic status of membgrshitheUmmah,since Islam declares
the absolute equality of all Muslif¥§.Community spirit is the driving force which impels
Muslims to defend and protect other Muslims andpsupmembership of thEEmmahas
the primary identity of all Muslim&! This sense of community among Muslims is
essential for the unity of thdmmah. Muslims believe that what happens to Muslims in
one part of the world affects thémmahall over the world* For instance, the publication
of the Danish cartoons of the Prophet Muhammad ebriary 2006 sparked riots in
Northern Nigeria’® The task of thdJmmahis to establish an order that thrives on the
values of justice, equality, peace, love and careohe another based on belief in one
God?>* Islam, like Christianity, is a way of life, a patit righteousness and a hope that is
eschatological, an eternal transformation in Gadttiose who believe (Q. 45:22}.Both
Islam and Christianity are community-orientated. Niorthern Nigeria the two faith
communities live side by side. Members of eacthfadmmunity interact with each other
as they go about their business. Contemporary BortNigeria presents Christians and
Muslims with the challenge of religious pluralitynch the need to foster mutual
collaboration and friendship through peaceful coapen of all in society.

Christians and Muslims in Northern Nigeria have owmon ground for such
collaboration. For example, the Christian commuhi&g the Bible, the word of God that
guides and orders the life of a Christian. The Moglommunity has the Qur'an as a guide
in the path of righteousness. These sacred sceptare central for the two faith
communities since they contain the fundamentalhefbeliever’'s relationship with God
and the othet?® These sacred books of both faith traditions ar@aitation to a spiritual
journey where one encounters the tender embrace tla@dinfinite depths of the
transforming grace of divine compassion lived aaitydin humility, freedom, self control,
simplicity, wisdom, love and respect for oth&fs.
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However, the concept of leadership and authoritthiwithese faith communities
remains a challenge that needs to be analysed rmstetatood. In the Christian tradition,
leadership stems from the Bible: in some churchodenations this is ordered
hierarchically under a single authority. For exampthe Catholic Magisterium (the
teaching authority of the Church) consists of tbpd”and Bishops, who govern the Roman
Catholic Church®* The Archbishop of Canterbury heads the worldwidaglEan
Communion, and, presently, Olav Fykse Tveit is tuerent President of the World
Council of Churches (WCC). The Catholic Bishops fecence of Nigeria, the Primate of
the Church of Nigerian Anglican Communion (Rev. INilas Okoh), the National
President Pentecostal Fellowship of Nigeria (PFast&® Ayo Oritsejafor) and the Prelate
of the Methodist Church Nigeria (Rev. Ola Makindgg responsible for leading the
various Christian denominations in Nigeria. On mangasions they have spoken with one
voice through the Christian Association of Niggi@AN). These local Churches work in
collaboration with the existing authority of theuworldwide denominations in matters of
theological hermeneutics, social, political andegahadministration.

In contrast, the IslamidJmmahdoes not have a universal existing authority that
regulates matters of theological hermeneutics amial administration. The Qur’an has
central authority on issues of faith and life withiheUmmah.According to philosopher of
Arabic literature Kister J. Meir, each Islamic coommity should have a leader (an imam)
whose duty it is to keep the unity of the Muslmmahfirmly in his charge, to listen,
obey and adhere closely to thenmahand guide it in the right path to Allah (Go&)He
adds that there is need for a community consenbastahe person(s) who have the
responsibility of leading theBmmah The faithful must obey their imam while the ima
has the responsibility of leading and guiding tbenmunity in the way of righteousness.
TheUmmahreciprocates by praying, listening and collabagtivith the imant>?

In Nigeria, the Sultan of Sokoto, His Eminence Alliuhammad Sa’ad Abubakar Il
is the leader of the Nigerian Islamic community. $fgaks on matters of faith and the
social and political life of Muslims in the countrifowever, issues of theological and

scriptural hermeneutics are left to the variousnst sects, schools of thought and
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individual imams>* Nevertheless, the thrust of the two faith tradision Northern Nigeria

Is towards building a strong vibrant faith commyniThis of course does not happen
without tensions and misunderstandings betweetwtbeThe challenge remains: what can
the two faith communities learn from each other@ mbxt section analyses the potential in

Islam and Christianity for sustained peace buildmiorthern Nigeria.

3.3 Religious Resources for Peace Building

In this section | focus on the resources withimgreh for peace building. The emphasis is
on harnessing the various spiritual assets in @amisy and Islam that foster mutual
harmony.

According to conflict analysts Judy Carter and @orémith, Islam and Christianity
uniguely possess and offer a rich abundance ofagaiel and insight into peace buildityy.

A close reflection on their teachings reveals akisg similarity in their ethical
foundations and underlying principles for peace emgperation. These religious traditions
preach peace and advocate a social code that asimesradherents to love and respect the
other. “Do unto other as you would have them do yau” (the Golden Rul€}?

Both Christianity and Islam have scriptures (Biated Qur'an) and have developed an
impressive spiritual tradition. They regard faith God, kindness, charity, compassion,
honesty, justice, fairness, equality, sincerityletance, respect, humility, nonviolence,
forbearance, self-discipline, moderation, prayergiveness, reconciliation and peace as
virtues. The founders of these religions preacheace and lived in peace within their
communities. These religions have remained thecgsonir peace and strength for believers,
a way of finding meaning to life, communal intdraw, dialogue and meeting the spiritual
needs of individuals and the community at large.

Religion has and will continue to play a vital ratethe process of peace building if the
spiritual wealth of peace and harmony within re&igiis properly harnessed for unity,
tolerance, dialogue and peaceful coexistence. ity and Islam offer Christians and
Muslims ample resources to address issues of delereligious stereotypes, the use of

aggressive language and utter disrespect of thex.dtoreover, the potential for peace and
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harmony in these religions is of justice, equalityspect for the rights and dignity of

others®® The Islamic and Christian traditions possess thergial to resolve conflicts,

address hostilities and build peace in NortherneNag This is achievable by a process of
sustained interreligious dialogue meetings andingitiess to meet and engage with the
other, resulting in greater understanding, accegtamappreciation of differences and
similarities within these religious traditions. Hewver, the cooperation and solidarity of
adherents of these religious traditions is esdehtanflict issues are to be addressed. We

shall now focus on Islam to explore its potentmalgeace building.

3.3.1 Islam

In this segment, | examine Islam to consider tteoueces for peace within the Islamic
religious tradition with focus on the Qur'an anddith. 9/11, a tragic attack on the twin
towers in New York, intensified and sharpened th@apolitical debate about peace and
security and the teachings and contributions o to sustainable peace. Critics who
perceived the attack as a religious Jihad wondetezther a call for violence is central to
Islamic faith®*® Those who read the attacks as an act of terrocismiinue to question,
analyse and assess the contributions of Islamaoegpe
According to political scientist Hisham Solimanych research has focused on the

relationship between Islam and violence, leavirgridationship between Islam and peace
building largely unexplored. He argues that broaugnthe horizon to include the
relationship between Islam and peace building 1y eetical, as Islam can be a resource
for peace. Moreover, highlighting the peaceful ghss of Islam improves the outlook on
Islamic faith and strengthens dialogue and peadgatiges with other religious
traditions>*°

Islamic traditions, scholars and adherents pretsain as a religion of peace and
harmony, in obedience and submission to the wilGofd. According to philosopher of

religion Cafer Yaran, Islam teaches peace and hayraad requires all Muslims to seek

558 See Francis Arinze, “Religions Witnessing to Justice and Peace,” in Peace: a Single
Goal and a Shared Intention Forum of Religious Representatives, Vatican City, 23
January 2002, Day of Prayer for Peace Assisi, 24 January 2002, (Vatican City:
Pontifical Council for Interreligious Dialogue, 2002), 13-14.

559 Hisham Soliman, “The Potential for Peace Building in Islam: Towards an Islamic
Concept of Peace,” Journal of Religion Conflict and Peace 2, no. 2 (2009).
http:/ / www.plowsharesproject.org/ journal/ php/ article.php?issu_list_id=12&article_list

id=39
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peace and happiness through submission to theofM@od?™* Islam preaches a universal
message of peace for the whole of humanity. Qu2Zag08 teachesD ye who believe
enter into Islam whole-heartedly The Qur’an invites believers to peace by submistio
God, a way of life for Muslims and peace towardseot>* Humans are created by God in
a state of harmony and peace, and therefore pbatlebs the eschatological destiny of all
(Qur'an 10: 25§

In the same vein, Islamic scholar Asghar Ali Enginaffirms that Islam is a religion of
peace and does not allow for violence in any fdA®.argues that even when the Quran
permits war it is only to defend and protect thghts of the oppressed and exploited and
not for achieving prominence over oth&fsimam Zaid Shakir agrees and further argues
that Islam is the religion of peace. However, timelarstanding of the true meaning of
peace is eschatological, associated with a tram&fdmworld. Islam encourages Muslims to
live in peace in th&Jmmahand peace in societ§.He concludes that living in peace with
one another and extending peace to those in therwammunity demonstrate that Islam is
a religion of peace?

Nevertheless, some scholars, religious leadersicscrand analysts have quoted
Qur’anic sources saying that Islam is committeditead, war and violence and thus the
claim that Islam is a religion of peace is untiiélany non-Muslims, and even Muslims,
are of the opinion that Islam is inherently agaiasy form of friendliness towards non-
Muslims. Some assume that Islam prescribes thatnthenative relationship between
Muslims and non-Muslims is one of violence, war anilerance® Meanwhile, peace
and conflict analyst Ayse Kadayifci Orellana arguleat, even though some groups and
individuals within the Islamic tradition have retaat to extreme forms of violence in the
name of Islam, the Islamic principle of peace gbask to the Qur’an, which promotes

nonviolence?® The Islamic tradition is rich in values and preet that encourage
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tolerance, peacemaking and dialogue. Peace buikltigities take place in mosques, in
sermons, in religious education in schools and ass#s and at informal gatherings and
meetings?”

The Quran and Hadith are a major source of peaceflilaboration in Islam.
QUR’AN: the Islamic Holy Scripture is a vital spiritual $oe within Islam. It is the word
of God in Islam and a guide for Muslims. It contédemes such as love (Qur'an 28:56),
mercy (3:157-158), goodness (23.96; 4:86), compasgustice (4:58; 135; 16:90), peace
(2:208; 10:10; 8:61; 56:25-26), respect, forgivendd:64; 106), equality (49:13),
reconciliation (49:10) and trust (3:75).

HADITH: a report, a tradition of remarks or actions of Bmephet. It is a collection of
the sayings and deeds of Prophet Muhamtfiathese are authoritative statements about
rituals and the moral and religious concerns of IMus Hans Kiing upholds that the
Prophet has a saying for all important aspectshef life of a Muslim. For example,
questions of faith, life, morals, family, relatidrigs and justice are addres$é&dn the
Hadith, Muslims can find specific examples and suie any circumstance in life which
the Quran has not mentioned. Muslims are guidethkyHadith because there they have
the explicit teachings of the Prophet. The Haditlthie second source of Islamic law after
the Quram™

Accordingly, Muslim leaders, Islamic scholars, eateg and preachers are responsible
for interpreting these texts and making this knalgke available. Since the Qur'an is the
abiding foundation of Islamic life and principleiss values must be read, understood,
appreciated and applied in the peace building psi¢éeFurthermore, attempts must be
made to reinterpret historical symbols, stories aifeér events in the Islamic tradition that
legitimize shunning violence in all its forms. Qamic sources that condemn violence and
war should be emphasised. Those verses that emgeotoi@rance and kindness toward all
people without exception should be highlighted (®45and16:90j° Muslims must
expound on the religious values of these themesr@ach out so that that there is peace

and harmony with non-Muslims.
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In his article “Islam and Peace building: Contirestand Transition”, Islamic historian
Frederick Denny argues that, for decades westeredipes have perceived Islam as an
aggressive religion. This has come from the expedeof the crusades. Medieval critics
continue to focus on the Prophet Muhammad as tttgtact of all that is evil and violent
in Islam. These critics seem to know very littleabMuhammad, the Qur'an and Islamic
law.>”®* Meanwhile, the Qur'an emphasises tolerance andnkiss towards other people
without exception. For instanc&od commands you to treat (everyone) justly, garsty
and with kindnes&Qur’an 16:90).

For Islamic leaders such as Imam Salih Yucel, Iskmd the majority of Muslims
disapprove of violence and fanaticism. Politicaad or violent actions of marginal groups
have often been presented throughout the worleasetal Islam. Some academics, writers
and preachers have analyzed Islamic principlesteaitions and conclude that Islam is
not a religion of violence, but one of tolerance geace. However, their voices have often
been unheard. He further argues that Islam is dilegled out as being violent, warlike, a
"religion of the sword." It is true that in the Qam (and the Bible) there are verses that
seem to encourage violence and war. Such versesranenstancial and must be read and
interpreted within their historical context. Those scriptural passages that do not
encourage harmony and peace need to be re-exanmnadenewed effort to educate
adherents in plurality of religions and the valwégpeace and harmon{.Moreover, the
Quran accepts the plurality of religions when Kpeesses, in a number of ways, a
fundamental tolerance for the earlier religions sdéaith centers on the one and only God
(Qur'an 29:46¥"°

The Prophet's example enjoins Muslims to peacegraolce and respect for non-
Muslims remains paramont. This is demonstrated wherProphet received a delegation
of sixty Christians from Najran in the year 10 A'Fhey ate, slept and were permitted to
pray in the Prophet’s mosque in Madinah. This exXdmap the respect the Prophet had for
these Christians’ right to practise their faithlslamic tradition also indicates that the
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Prophet received some pagans of Banu Thagqif froiiT&is mosque in 9 A.FE! In the
Meccan period of the Prophet's life (610-622 CHte.)ived a life of nonviolent resistance,
as is reflected in his teachings, focusing on \&hfepatience and steadfastness even in the
face of oppressiott? Besides, the Hadith of the Prophet challenges ikhgsto exercise
love, kindness, mercy, charity and trust in All&of)>*

Islamic scholars and preachers are challenged dtvea theology of peace building
based the Quran and the Hadith i.e.a theology ihaensitive to the diverse nature of
society, a theology that seeks to encourage Mustona genuine encounter with the
religious other. Understanding the faith of otherquires not only the knowledge of the
sacred sources of a religion, but also an awareoesshat people actually believe and
practise’® The Qur'an and Hadith are the guide for Muslim&Nwrthern Nigeria to work
with Christians to build a community of love, justj peace and togetherness - a

community of neighbours living in peace and respgdheir religious differences.

3.3.2 Christianity

In this sub-section, | consider the Christian fatha spiritual resource for the cultivation
of harmonious coexistence with people of other hfaitaditions, despite seeming
contradictions.

The central message of the life and ministry ofudesentres on love, peace,
forgiveness and respect of the other. Even thohghatithor of the gospel of Matthew 10:
24-36 seems very ironic when he presents Jesuayasys'Do not think | have come to
establish peace on earth. | have come not to Ipdage, but a sword® Also, in the Old
Testament there is a seeming justification foremake and war in the law of reveniga
talionis (Ex 21:24) in the plan of God for his peofifeHowever, according to conflict
analyst Andrea Bartoli, Jesus’ pronouncement ‘lehasme not to abolish the law but to

fulfil it’ refers to the law of love and peace. ldegues that Jesus’ own life is an example.
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Although Jesus was crucified, he did not use vicdeagainst his adversaries, instead he
preached a radical message of peace, forgivendsgeonciliation with enemies’.

The theology of the Second Vatican Council teadhas, in bearing witness to the
message of Jesus, Christianity has recognisedsitiven the world. “True pluralism is
impossible unless communities of different origensd culture undertake dialogu&®”
Although Christianity possesses valuable resourfies peace, throughout history,
Christianity has at various times generated antlefdieviolent conflicts, for example the
Crusades. Nevertheless, Christianity has made semarkable contributions to peace
building by drawing inspiration from the Bible, whi contains a wealth of instructions
about living in peace and harmofiy.

Within the Christian tradition, the Bible is the jmaresource for peace building.
‘Blessed are the peace makers for they shall Hedcie children of God’ (Matt 5:9). St.
Paul and other New Testament writers have urgedstns to do their best and live in
peace with everyone (Rm 12:18; | Cor 7:15; Heb 4211 Pet 3:11). Peace is not just the
absence of war and conflict. According to scriptscholar John McKenzie, Christians are
called to a vocation of interior calm and harmosigalations in the communitf. In the
Biblical tradition,shalom ‘peace’, is a gift from God, a positive concdptndicates well-
being, prosperity and integrity. It implies phydi¢eealth, economic security and sound
social relationships. It is part of the covenatatienship between God and his people. It is
to be cultivated and preserved as part of the usaeorder. Peace in the Bible is
comprehensive. It goes hand in hand with justicg ghteousness. The prophet Isaiah
says that in order to obtain peace we must pragiistece in all spheres of life (Isaiah
32:17)* In the Christian tradition, Jesus is the princepefice. He brought peace by
reconciling humanity to God. (Eph 2: 14-17). Ingireal terms, what does this mean for
Christians in Northern Nigeria? What does it meawitness among Muslim brothers and

sisters in that region? What does the incarnatfalesus (the prince of peace) mean to the
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Christian in an ongoing violent situation? How dmuybuild peace and good relations with
Muslim brothers and sisters and people of othén taaditions?

Peace building in Northern Nigeria challenges thhrisian to a deep faith
commitment that reaches out to the other in lovenen the face of opposition, conflict
and violence. It is a faith that seeks to preadrcpgereconciliation, harmony and a sincere
willingness to engage with people of other religiowaditions. For the Christian the
incarnation of Jesus is a unique invitation to hoityato be reconciled to God and one
another. Christians are called by their faith toigloactions and attitudes that restore the
value of being created in the image and likenesslofing, peaceful and merciful Go4.
Christians believe in the gift of peace bestowedhyist after his resurrection (Jn 14: 27:
‘my peace | give to you’), and thus must proclaime same peace in bearing witness to
their faith??

In the religiously pluralistic world of todayChristians are called to bear witness to
truth, justice, love and freedom. This is becausthtand justice will build peace if every
individual sincerely acknowledges not only personghts but also his or her duty to
others. Love will build peace if people regard tieeds of others as their own and share
what they have with them, especially the values #ad spirit of God’s gift of peace.
Freedom builds peace and makes it grow if, in nakiaily choices, people act according
to reason and assume responsibility for their oatroas, while respecting the freedom of
others>® Moreover, the peace of Christ entails respect e dignity of each person,
accepting others as they are and offering a hamdeoidship and reconciliation. As church
historian Esther Mombo puts itp¥ercoming the enemy that is in me so that therpthe
seeing my outstretched hand, can overcome an eténifo achieve the above, | am

convinced thatnterreligious dialogue and cooperation is crititmicreate the opportunity
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for better understanding and harmony among relgyio@hristians in Northern Nigeria can
champion the process of peace building collabamatio

Other resources for peace building within the Qlams tradition include church
documents and pronouncements on peaceful coexastémc example, documents from
World Council of Churches, Papal Encyclicals andssage for World Day of Peace.
Furthermore, documents on Catholic Social TeachiPastoral letters from Bishops’
Conferences and Church leaders in Nigeria callimg deace between Christians and
Muslims. These are valuable and treasured resotimeésvill help Christians understand,
appreciate and discern the ideals of pé&ce.

| propose that Christian belief and practice in tNem Nigeria need to develop the
hermeneutics of the biblical themes of mercy, gesdn compassion, justice, peace,
respect, forgiveness and reconciliatiantheological interpretation that is open, inclesiv
and affirming of others and not threatened by tifeer@nce of the other. This is a
hermeneutic of proper self-assurance that comes koowing that we all belong to a
greater whole and are diminished when others angliatied, or when their dignity is not
respected. This entails seeing life through thes @fethers; while being aware that we are
fully ourselves only in relation to othefd.Christian witnessing in Northern Nigeria
requires Christians to foster the process of péadeing through dialogue activities that
engender reconciliation and healing in communitiga apart by violent conflict? Most
Christian denominations in Nigeria have instituicemd ministries of justice, peace and
reconciliation departments within their structurésr example, the Anglican Church has a
well-staffed department dealing with interfaith amimenical matters; it also has a Centre
for the Study of Islam and Muslim-Christian Relasé® The Catholic Bishops
Conference (and the Catholic Secretariat of Nigdnas a department for Mission and

Dialogue (further discourse on these institutiofislve addressed in the next chapter). The
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capacity of these institutions has to be strengitiefor the task of building peaceful
relations with people of other faith traditions.eTBible and the Christian tradition are the
guide for Christians to work towards achieving hegland harmony between Christians

and Muslims in Northern Nigeria.

3.4 Theology of Love and Peace Building ( Lk 10:25-37;
Matt 5:43-44)

In this section, | examine the theology and prafisove in an attempt to understand the
teaching of Jesus on love of God and love of neghbl shall consider some definitions
of love by theologians and analyse the biblicakiéag on love. | will then focus on
teachings of St. Augustine, St. Thomas Aquinas Boge Benedict XVI in order to
comprehend the praxis of love and its implication peaceful coexistence in Northern
Nigeria.

In the Gospel of Luke’s discourse between Jesusthedeacher of the Law, the
teacher asks Jesusglaster, what must | do to inherit eternal lifd@sus asks in return,
What is written in the Law7The teacher answergpu shall love the Lord your God with
all your heart, with all your soul, with all youtrength and with all your mind. And you
shall love your neighbour as yourselesus gives credit to the teacher for this respand
the teacher ask&\nd who is my neighbouif answer the question, Jesus tells the story of
the Good Samaritan (Lk 10:25-37). Jesus’ teachimgowe in the Gospel of Matthew is
very significant in understanding the Christiandlogy of love as it relates to violent
conflicts and peace buildin.ou have heard that it was said: Love your neightsnd
hate your enemy. But | say this to you: Love yoenaes, and for those who persecute
you.(Matt 5: 43-44).

The Bible teaches in 1 John 4:16 tkadd is Love What does this mean? What does
this say about God in relation to humans, whom & ¢reated in his own image and
likeness (Gn 1:26-27)? What is the theological iogtlon of God is Loveo the Christian
faith and praxis in a religiously pluralistic woAdHow does this strengthen the process of
interreligious dialogue and peaceful coexistencanthern Nigeria, which is the focus of
this thesis? To begin this analysis, it is impartarask the question: what is love?

Love can be described as a strong feeling of affiecowards another (either subject or
object). According to theologian Werner Jeanrondiman experience, knowledge and

wisdom lead us to approach love as a relationshgt affirms a subject or object,
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appreciate and acknowledge its value and motivate further explore that subject-object
of one’s attentioi® Love as a relationship is often inspired by aense desire to seek
some sort of union with the other, to enter intdegper communion with the other and
perhaps to become offéLove may also involve the desire for something does not
have and considers to be gd&dMoral theologian Livio Melina describes love as an
approval of the goodness and existence of the ,adnesipproval that unites the human acts
of love with the gaze and the intention of the toed®

The New Testament biblical understanding of lovdeascribed using the Greek word
agape, which denotes a special relationship between thael (God) and humanity,
created in the image and likeness of God and a&eats the nature of God as love. For
scripture scholar Bruce Longgapedesignates the self-emptying love of God maniteste
singularly in his generous act of sending his sesud Christ to free humanity from sin and
to live eternally in God’s lov®' Moreover, the core of New Testament understandfng
love stems from the Old Testament Deuteronomic :cpole shall love your God with all
your heart, with all your soul and with all yourshgth (Dt 6:5), and Leviticus 19:18/0u
shall love your neighbour as yourselthis forms the background of Jesus’ own message:
to love God with all your heart and soul withouseevation and love your neighbour as
yourself. However, the source and inspiration & tbve of God and neighbouadapg is
unsought by humankind, but is a gift freely bestdwg God>*®

For Augustine of Hippo (354-430), God is and shdugdthe central point of our love,
even though humans are incapable of loving Godusecaf the consequence of original
sin. This fall was so great that human nature reenlmpaired and such weakness is
transmitted from generation to generatin-or Augustine, human love is considered
from the point of view of what God does through lams God is everything and human

beings are weak and nothing and cannot love pérfé@€tAugustine affirms that all
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humans are created in the image of God, whose amdhove are eternal and tridéGod
is the eternal Being that can love perfeétly.

Augustine was influenced by Platonic philosophyimearly life and spent a great deal
of time in search of worldly possessions and purstipleasure. In hi€onfessione
writes “Late have | loved Thee, O Beauty so ancamt so new; late have | loved Thee.
For behold Thou were with me... and | sought Theeidatand in my unloveliness fell
upon those things that Thou hast made. Thou watemeé and | was not with The&”He
argues that, original sin changed the course ofdmummstory and caused a dramatic
weakening of the human wfllt Consequently, human beings have lost the contribieir
bodily passions and the ability to love genuinélpwever, humans should aspire to love
God, the highest good. God is worthy of our loveduse the nature of God is love and is
immutable, therefore God rightly deserves our IWaen as humans we love genuinely, it
is God we love in our acts of lovify. Furthermore, since God is the highest good, it
follows that God alone is the true goal of our k#ed only God is deserving of our love
and attentiofi*®

St. Paul, writing on the virtues of faith, hope almde in his first letter to the
Corinthians, says that love is the greatest andt randuring gift of all. He urges the
Christian community to persevere in bearing witnds®ugh love (1 Cor 13:1-13).
Augustine teaches that love is the most eminentnzangdment, since love unites us with
the object of our love (God) in a stronger way tliath and hope. Through love, our
likeness to God grows, as love brings us near&@aa. Although we will not become fully
like him, the greater our likeness to God the nmrelove will increase and the clearer we
will see God. Therefore, God is mutual indwellifgy, only God can lead us to Gé&4.

The command to love God and neighbour for Augustaiks for a radical commitment
on the part of the Christian: a sincere commitnagrtt desire to love God above all things,
and to love the neighbour for the sake of God, b&eaevery genuine relationship is an
opportunity to build a stronger relationship witlods Hence loving the neighbour and of

608 Philip Schaff (ed), Nicene and Post Nicene Father of the Christian Church: St.
Augustine’s City of God and Christian Doctrine, vol. 11, trans. Marcus D.D. Dods
(Edinburgh: T & T Clark, 1997), 221.

609 Thid.

610 Confessions of St. Augustine, trans. F.J. Sheed (London and New York: Sheed & Ward,
1960), 188 (xxv11).

611 Cf. Peter Brown, Augustine of Hippo a Biography (London: Faber and Faber, 1967),
365.

612 Jeanrond, Theology of Love, 51-52.

613 Tbid.

614 Von Tarsicius J. Barvel, “Love,” in Allan D. Fitzgerald (ed), Augustine Through the Ages
An Encyclopaedia (Michigan: 1999), 509-515.



Chapter 3 149

course one’s self, ultimately becomes a functiormd’s love for God® Consequently,
Christians have to love with the love bestowedlmant by the Holy Spirit. Our love must
be inspired by divine love and ought to mirrobigcause love as a divine gift endows men
and women with the desire to strive for divine tituvisdom, justice and lov&. Therefore
since God is love, he has endowed humans with theegand desire to love him and to
love the neighbour, imaging love as self-givingcsi God'’s love is unconditiondl.

The Dominican friar Thomas Aquinas (1225-1274),luafced by Aristotelian
philosophy and the Augustinian tradition, teaches every form of genuine love must
relate to God, who is the ultimate origin and aihlowe. He argues that human beings are
capable of loving, since we are created in the eragd likeness of Gd¢f He describes
love as passion, which is a natural dimension ohdmu life. Human beings are created by
God with the faculties and desire to love God, Wwhitake them friends of God. Love then
propels humans to seek union with their desire@cibpf love (Godj*® For Aquinas, a
thing is said to be loved when the desire of theldaegards it as his good. Thus we love
each thing in as much as it is for our good. Treeehumans ought to love God more than
themselves or any other created thing, since Gttkisupreme godd’

On the Christian praxis of love of God and loveneighbour, Aquinas teaches that
love of God cannot be separated from the love gfhtur. Charity for him means that
one loves God and one’s neighbour, seeing therelation to the one common supreme
good (Gody* We ought to be friends with God and neighbourrefoge the love of God
ought to include the love of neighbour. He affirtne that the scriptures do not command
us to love the enemy as an enemy, but to love therfellow humans created by God,
whose essence is love and who cares for all (Ma#t3548)%> Thomas Aquinas further
acknowledged the connection between love, forgisenend peace. When love and
forgiveness are central to the individual and themunity peace ensues. Moreover, peace
flows from the praxis of love and love requires aggment and self-investment. Peace
requires acts of sincere forgiveness if it is tuflsh®*

615 Jeanrond, Theology of Love, 53.

616 Barvel, Love, 515.

617 Cf. Jim McManus, Iam My Body Blessed Pope John Paul’s Theology of the Body
(England, Redemptorist Publications, 2011), 29-34.

618 Jeanrond, Theology of Love, 77.

619 Tbid., 77-78.

620 Long, Love, 39.

621 Jeanrond, Theology of Love, 79-81.

622 Tbid. See also “Love of Enemies,” Commentary on Matthew 5:38-48 New Testament, in
Christian Community Bible Twenty-Seventh Edition (Philippines: Claretian Publications,
1999), 18-19.

623 Jeanrond, Theology of Love, 253.
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In his encyclical letteDeus Caritas Es{God is Love), Pope Benedict XVI expresses
God's love as understood in the New Testamentttosdof agape which is God'’s love for
his people and the love and care people should faavene another. It is a love which
seeks the good of the loved one by willingnessatifice oneself for the other (no.%).
This is central to the Christian faith and a rdil@e of how God invites all humans to
participate in God's creative and reconciling pebjef love®” God’s love, &gapg is a
free gift given to humans and is not earned. Gpdssionate love for his people is at the
same time a forgiving love that reconciles all i;mHno.10)%*® The Pope reminds the
faithful of their primary vocation; the ardent desto love God and the neighbdtirThe
incarnation of Christ manifests that God is loveJ(l 4:8) through whom we discover
Christian love and life which leads to God who avd (n0.12-16§?® He stresses that
loving God and one’s neighbour is a Christian resflity.®® The Christian is called to
love God and neighbour with a mature love that dasgngagement with the other. In the
visible manifestation of God’s love in the other weperience being loved causing us to
reach out in a unique way even if the other is wmied an enemy (no.17-18).
Furthermore, regarding the Christian praxis of lo¥&od and love of neighbour, Jesus’
story of the Good Samaritan (Lk 10: 25-37) rematihe universal standard for the
Christian’s relationship to the other. Love mustah the heart of Christian individuals and
communities Rm 12:9-18; 14:19; Gal 6:28)Jesus in the parable explains graphically
who our neighbour is and how love should be exténidethe other, even if he/she is
considered an enen¥. The Pope further describes love as a light whikthminates a
world grown dim, a light that gives hope. Moreoveke gives the needed courage to keep
living and working. Humans are able to practiseeldecause God is love and we are
created in the image and likeness of God (39).

How does the praxis of love of God and love of hbmur apply to the situation in

Northern Nigeria, where tension, mistrust and wioleonflicts have continued to affect the
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relationship between Christians and Muslims asrdsestt in Chapter One of this thesis?
How can these faith communities love and be neigtsto each other? The Bible and the
Quran play a significant role in the daily life dfluslims and Christians in Northern
Nigeria. Scripture provides the guide for sociabrat and human interaction giving the
background for both individual and group identitpydaalso providing hope for the
eschatological reign of God in both faith commuest# For instance, Qur'an 49: 13 read,
O mankind, we created you from a single (pair) shale and female and made you into
nations and tribes that you may know each othewhile the Bible in Acts of the Apostles
17:26 reads,From one stock God created the whole human racdivi® together
throughout all the earth... These scriptural passages acknowledge the fattMhbslims
and Christians are of the same origin, created &y, @us they are neighbours and ought
to love and respect each other. Although mutuad lamd respect for the other does not
deny the possible differences, there is a challéogeee others as human beings loving
and treating them as one would desire to be tredtieerefore, being neighbours to each
other necessitates continuous education on theispxlove and peace, a spirit of
tolerance built on mutual respect recognising tthet human family is multicultural
consisting of individuals and groups who have thbtrand freedom to be differefit.

For me, this is the hope for Christians and Muslimslorthern Nigeria. ‘Hope’ here
implies a trustful and confident movement towardsighter future of fruitful cooperation
and dialogue between both faith communitiédloreover, the Islamic and Christian faiths
both point to a future hope of sharing in the rexfrisod, a future that focuses on what is
truly important and each of us carrying the image kkeness of a loving God. This future
hope begins in this life through a process of opsansincerity and dialogue with the
other. This implies the willingness to understahd bthers’ beliefs from their point of
view and to acknowledge the truth in them, eveat ffirst such beliefs and practices seem
meaningless and abhorréfitHope is dynamic and cannot be limited. It spurspteon to
look to the future with confidence; it opens ouwvémds the future, sustaining life with its
potency?* The greatest sign of hope for Northern Nigerimithe many levels of dialogue

and peace building activities taking place, wheeopbe are striving for a deeper

634 See Eliza Griswold, The Tenth Parallel Dispatches from the Faultline Between
Christianity and Islam (London: Penguin Books, 2010), 71.
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understanding of what it means to be a neighbohis process of dialogue must continue
to work for greater mutual comprehension and colation among different faith
traditions, as all look towards a future of comnmmin eternal lifé*

In both Christianity and Islam, love of God and dowf neighbour are essential
characteristics of faith in God. There can be ne tfaith in God without the love of
neighbour’® Thus theology of love and peace building challengaristians and Muslims
to respect each other as humans with dignity atedyiity, to be neighbours to each other
through listening, sharing and being consideratee praxis of love involves a sincere
willingness to risk and sacrifice for the otherisltworthy of note that during violent crisis
in Kaduna and Jos, many Muslims gave protectio@hastian families and individuals
whose lives were in danger, and vice-versa. Acogrdd Nigerian Islamic scholar Shaikh
Musa Ibrahim Menk, the Hadith which clearly expkithe Islamic obligation to live in
peace and harmony with neighbours as demandecebuhian and tradition also includes
non-Muslim neighbours, who also have a claim on kinedness and sympathy of
Muslims®* A Christian is a neighbour to a Muslim and a Musis a neighbour to a
Christian. Christians and Muslims will continuelitge side by side in Northern Nigeria.
Therefore, both should consider using their prgale position in the region to influence
and encourage mutual understanding that will temsfthe conflict situation into a more
humane and dynamic society, where both commurtaescoexist in peace, treating each
other with the dignity they deserve, respecting ardotiating the differences that will
always be present.

| propose that the praxis of love of God and lo¥@&ghbour be reflective, personal
and effective. It must not discriminate againstspes; it must be holistic and sincere,
transforming us into the likeness of God, who s slource of love (Jn 3:17-18; 4. 7-20).
The love of God is incomplete without a genuineel@f neighbour. Neighbours have to
accept and trust each other. Unfortunately, in Kagduorthern Nigeria, Christians who
live in the Muslim-dominated northern part of th#gycare moving to the primarily

Christian southern part of the city, and vice véfs@his challenges the praxis of love. |

639 See Kelly, Eschatology and Hope, 15-17.
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Melissa Yarrington (eds), A Common Word Muslims and Christians on Loving God and
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April 2010. http://www.allafrica.co/ stories/ 201004 130074.html
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suggest that Islamic and Christian communities iortikern Nigeria must develop a
hermeneutics that recognises the other as neighbodr come to understand their
interdependence in fostering justice, equality ieddom in addressing the conflict issues
in the regiort® Sincere love must be interested in the dynamiaggeatiine encounter with

the neighbour, which leads to an eschatologicalnogss to God and the hope of
individual transformatio¥® However the question will always remain: who is my

neighbour?

Conclusion

In this chapter, | have argued that religion possgghe potential to advance peace and
harmony in society, even as religion can be maatpdl to promote conflict. Moreover,
religion continues to affect and shape the livepaple in many different ways. However
it is equally true that religious traditions (Chiagity and Islam) as institutions of peace in
the community represent significant channels fomwnication and actioi? When
engaged, these will enable religious believersuttction as powerful agents of conflict
transformation, advancing human development throntgireligious cooperation in multi-
religious efforts. Such collaboration breaks dowarriers between various groups and
creates horizontal connections between faith conmnesn helping them to function as
common stakeholders in peace building efforts, dberreducing the temptation to
manipulate religion for selfish interests.

Peaceful coexistence in Northern Nigeria requineseaduring Christian-Muslim
dialogue encounter. Interreligious dialogue prositlee moral coalition needed for better
understanding and changéWhenever Muslims and Christians collaborate faigeeas
neighbours in the region, they demonstrate thenatare of their faith community and the
importance of religion in shaping the socio-culturalue of peace in society. The next
chapter examines the process of Christian-Muslialodue in Northern Nigeria as a

strategy for negotiating peace. Moreover, religigna contributing factor to conflict can

643 See William F. Vendley, “The Power of Inter-religious Cooperation to Transform
Conlflict,” Cross Currents 55, no.1 (20035). http://www.therfreeelibrary.com; Cf. also
Catherine Cornille, “Introduction: On Hermeneutics in Dialogue,” in Catherine Cornille
and Christopher Conway (eds), Interreligious Hermeneutics (Eugene Oregon U.S.A:
Cascade Boos, 2010), xi-xvii.
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shape the emotional character of adherents toectbatneeded space to foster a culture of

dialogue for peace.
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Chapter 4

Dialogue and Peace Building in Contemporary
Northern Nigeria

Introduction: Interreligious Dialogue Revisited

This chapter examines significant aspects of copteary Christian-Muslim dialogue in
Northern Nigeria. | argue that sustained interrelig dialogue is paramount for peaceful
coexistence. The aim is to explore critically dgue activities in the region and suggest
measures for upholding such endeavours.

Dialogue is an important activity for fostering comnity relations. It helps people of
different social, cultural, political and religiotraditions to come to a better understanding
of each other. Dialogue can be defined as a coatrens a frank discussion between two
or more parties with the aim of learning and ungeming each other's point of vie#? It
IS a conversation on a common subject between twoave people with differing views,
so that each participant learns and enriches etdmr®° Dialogue can be revolutionary
when it fosters discipline, planning, continuouarfeng, diversity, conflict exploration,
decision making, problem solving and leader$fAipFor interreligious dialogue analyst
Leonard Swidler, dialogue is about expanding oupacdy for attention, awareness,
learning with and from each other and exploring twhemeans to be human in a pluralistic
environmenf>! According to philosopher and social scientist Albe&Quattrucci, dialogue
is patient listening to one another, understanaing recognising the human and spiritual
make-up of the other. He argues that dialogue nmastscend the limited world of
specialists to involve people in the commuriy/Moreover, the dynamics of religious
encounter demand that dialogue be initiated toemehcooperation between individuals,

groups and communities who may differ in termsedigious, political, social or cultural
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ideologies. For Christians and Muslims in Northédigeria, interreligious dialogue is
essential for negotiating peaceful coexistence amljious growth in both faith
communities>?

The Christian Bible (as the word of God) can becdbsed as a dialogue account
between God and his people. A critical study of life and ministry of Jesus in the
Gospels reveals that Jesus was in constant dialogihethe people around him. For
example, Jesus is continuously engaged in dialegtrehis disciples and individuals (the
Samaritan woman at the well (Jn 4:1-30), the Catmavoman (Matt15:21-28) and the
Syrophoenician woman (Mk 7: 24-30) and the Phasigétatt 19; Mk 12:13; Lk 20:41).
Moreover, in the first letter of Peter, Christiaae admonished to be ready always to
answer questions with respect, gentleness andereserwhile keeping a clear conscience.
(1 Pt 3: 15F° Similarly, the Qur'an explicitly calls on Muslints engage with believers
who are their associates and not dispute with peeple of the book” (Q 29:46-49° The
prophet further encouraged Muslims to invite pedpléhe way of the Lord with wisdom
and good example and to dialogue with them in #& bnd most gracious ways. (Q 16:
125)%%°

The Second Vatican Council declarationNiostra Aetate(no.2-3) andGaudium et
Spes (n0.92) urges Christians to dialogue with @nagd and charity with members of other
religions in an atmosphere of mutual esteem, rexeerand harmon$’

Islamic history and tradition acknowledges pluralisn culture and religion as an
undeniable fact; hence dialogue between Islam aner weligions is first and foremost a
necessary and vital re-establishment of contadt thi¢ world®>® Muslims are encouraged
to engage in honest and respectful dialogue with “People of the Book” who are

recognised by the Quran as fellow monotheistsFor Muslims the motivation for
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interreligious dialogue is based on the imperatisgéghe Qur'an and the practice of
Prophet Muhammad, who in the year 630 AD engagediatogue with a Christian
delegation from Najraff°

The Roman Catholic Church’s Documebialogue and Proclamatior(no.42) and
scholars in the field of interreligious dialoguack as John McDade, Michael Fitzgerald,
John Borelli and the Nigerian religious analyst Baleter Tanko, differentiate dialogue
into the following typologies:

Information seeking Dialogue The aim is to transmit information from one paitty
another.

Dialogue of Negotiation The aim is for both parties to strike a deal, eotn an
agreement or compromise through bargaining ovessare, conceding some interests and
insisting on others.

Dialogue of Inquiry: In this process, the aim is for the participartscollectively
prove a particular position according to given deds of proof.

Dialogue of Life: This is where the participants strive to livean open neighbourly
spirit, sharing the challenges of life that comeirtkvay and supporting one another.

Dialogue of Action or Dialogue of DeedEach participant and the group collaborate
to seek the integral liberation and developmerdliobeople. Such conversation and action
includes, for example, addressing issues of sogiastice, poverty and community
development. The goal of collaboration is humaratgrsocial, economic or political in
nature, for the benefit of all in the community.

Dialogue of Theological ExchangeThis is a forum for specialists to share, dragnfr
each other and seek to deepen their understanditigpio own religious perspective and
learn to appreciate the spiritual heritage andesbf the other.

Dialogue of Religious ExperienceHere people of different religious traditions aam
together to share their spiritual riches, suchrayeqr, to deepen understanding, friendship
and respect for each other. This could also beregfdo as interreligious dialogu8?

660 Tbid.
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Dialogue for peace building requires Muslims andri€fans to embrace their
fundamental call to dialogue so that the dynamisioh will to interact with each other in
dignity and freedom may flourish. This demands gemunterest in another religious
tradition, its teachings, ritual-practices and lifefaith experience, since the purpose of
dialogue includes mutual enrichment and growthhie truth®®? Dialogue can facilitate
peace building activities, conflict resolution amdconciliation among peoples and
communities. It builds trust and sustains confideramong individuals and groups.
Dialogue; be it cultural, social, political or mlbus, has the potential to build
understanding, peace and harm8%y.

To advance this objective, the Catholic Bishopshfécence of Nigeria has challenged
Christians in Nigeria to continuous dialogue, esdbcwith the Islamic community, and
has established a department for Dialogue and dfissithin the Catholic Secretariat of
Nigeria®®*

However, the success of interreligious dialoguemiseded by a number of obstacles;
insufficient grounding in one’s own religious faikmowledge coupled with insufficient
understanding of the belief and practices of otleéigious traditions, results in a lack of
appreciation of their significance and misrepresgon °®> Other impediments are a lack of
conviction about the value of interreligious dialeg self-sufficiency and the need for
openness, which leads to defensive or aggressihavimir and suspicion about the
motives of others. Intolerance (associated witmiettsocial, economic, political and racial
factors), lack of reciprocity, religious indifferes religious extremism, lack of self-
criticism and lack of respect, all create confusard give rise to new challenges that
inhibits dialogue proces$°

The chapter is divided into eight sections. Thstfgection is an appraisal of ongoing
dialogue activity in Northern Nigeria. It highlighthe efforts of institutions engaged in
fostering dialogue and considers the challenges thed prospects for contemporary
Muslim-Christian dialogue in the region.

The second section focuses on the use of languaysyanbols to weaken stereotypes,

and acknowledges the central role of communicatidhe process.
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The third section discusses peace building aa@witn Northern Nigeria. It explores the
efforts of peace institutions and evaluates thectiffeness of their achievements by
reviewing events, using the 2002 peace trainingksfuop and the 2009 Nigerian Youth
Summit as case studies.

The fourth section analyses Christian-Muslim djale initiatives in Northern Nigeria.
It highlights joint dialogue efforts and their eegitt achievements in the various
communiqués featured in this work.

The fifth section concentrates on parliamentaryodiae enterprise. It examines and
assesses the attempts by federal and state goveshtoesupport and advance the cause of
sustained dialogue and peaceful negotiations irtgan Nigeria.

The sixth section is a theological evaluation @& #ffectiveness of both parliamentary
and Christian-Muslim interreligious dialogue prdgeclt considers the difficulties and
complexities of dialogue in the region and futuopé.

The seventh section discusses the interplay betwektics and religion in Northern
Nigeria. The aim is to stress on how politics ituanced greatly by religion and argue that
theological values can transform and advance pslitir peace in the region.

The eighth section delves into the history of etiooain Nigeria before the advent of
Christian missionaries and the introduction ofwestern system of education. It examines
the challenges and confrontation that ensued betwlee traditional system of Islamic
religious education prevalent in Northern Nigenml dhe western style of learning aimed
at evangelisation. It further reviews the limitaisoof religious and interreligious education
in the region and argues for the need for a rolystem of religious education that

enhances social cohesion and peace.

4.1 Muslim-Christian Dialogue in Northern Nigeria T  oday

In this section, | shall appraise Muslim-Christidralogue activities by examining the
efforts of institutions responsible for fosteringaldgue encounter, with focus on its
challenges and prospects in the region.

Interreligious dialogue has been ongoing in Nigeirece the late 1970s. Muslim and
Christian leaders in Northern Nigeria have conttht® appreciate the need to create the
space for continuous and sustained peace buildingtees. The tension and conflicts that
have existed between the faithful of the two comitresnhave challenged religious leaders
to come together in dialogue.

The Catholic Bishops Conference and the Catholare®ariat of Nigeria (CBCN) were
formed in 1956. The Nigerian Supreme Council féartsc Affairs (NSCIA) was created
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in 1973, and 1976 saw the formation of Jamalat-agl Islam (JNI), the Council of
Ulema and the Christian Association of Nigeria (QARhe role of these organisations is
to respond to the various religious, social, pcditi cultural and missionary challenges
within Nigeria post independenf¥. These bodies operate at national, state and local
government levels.

The leaders of these groups in Northern Nigeria@sponsible for engaging with each
other in the process of dialogue. They meet, dseunsl issue joint statements addressing
affairs of common concern in the region. To enhaiheeprocess of dialogue, seminars,
symposia and conferences are organised, experiawated to facilitate and joint actions
for peace are proposed and considered for implaatient For example, the Nigerian
Youth Summit on Interreligious Dialogue and Peakc€existence was held in 2009 (for
further discussion on the Nigerian Youth summig below, no. 4.4.7). However, each
faith community is chiefly responsible for gras®toimplementation of such projects.
Furthermore, each group at state level is resptenéio inviting the religious other to
dialogue in order to foster friendship and undewitag in conflict issues. The Nigerian
Interreligious Council (NIREC) and the Interfaitheiliation Centre (IFMC), for instance,
have continued to champion the course of peacélibgibetween faith communities in a
sustained process of interreligious dialogife.

The recurring violent situation challenges religideaders and other stakeholders to
condemn violent conflict and be more proactive xplering avenues of lasting peace in
the regior?® They speak collectively as advocates of peacessitig the need to avoid all
forms of hostile confrontation. For example, thelt&u of Sokoto and the leader of
Muslims in Nigeria, Muhammad Sa'ad Abubakar, in ecent speech admonished
Christians and Muslims:

...not to allow present-day politics of hatred anpistice to consume us and
tear apart the strong bond of unity and tolerahe¢ dénce existed between us.
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Unity,” Daily Trust (Nigeria), 19 July 2010. http://www.dailytrust.com
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Nigerians should embrace peaceful dialogue anddaacis of violence in the

interest of the stability and orderly developmeinthe nation®’

In the same vein, the Catholic Archbishop of JageNa, Ignatius Kaigama, cautioned
that the future of Nigeria depends largely on mut@mperation between Christians and
Muslims. Arguing that if they are engaged merelycompeting for numerical strength,
geographical expansion and claim to superioritgytill do much harm to the corporate
social existence of all in the counfy}. The Christian Association of Nigeria (CAN) and
Jamalat-ul-Nasril Islam (INI) have been challengedollaborate in fostering harmony
through dialogue.

According to theologian Hans Kiing, there can bevadd peace without peace among
religions, no peace among religions without dialdpetween religions and no dialogue
between religions without accurate knowledge of anethef’’ | agree with Kiing and
add that there can be no peace in Northern Nigeitijout sustained dialogue between
Christians and Muslims in the region. Interreliggodialogue has been very effective in
bringing together religious leaders to explore heach faith tradition can contribute to
peaceful coexistence. Consequently, the desireuitd lpeace and harmony through
dialogue challenges Christians and Muslims to comdendiscriminate attacks and
promote working with all agencies and persons afdgeill for the common good.

The efforts to dialogue keeps growing. Muslims &ifdistians have developed joint
organizations working for peace and cooperationweeh their communities; these are
notable for example in Kaduna, Minna, Jos and oftmthern communitie¥> Issues
discussed at dialogue sessions range from waysasfgthening bonds of friendship and
harmony between faith communities, to evolving pcat modes to address problems of
conflict, violence, poverty, unemployment, ethnicitunderdevelopment, politics and

policy-making as these affect religion and peacebgxistenc8’* Other bridge building

670 Charlse Coffie Gyam, “Sultan Appeals for Calm,” Guardian (Nigeria), 30 November
2008. http:// www.ngrguardiannews.com

671 CAFOD, “Faith in Nigeria,” 2010. http://www.cafod.org.uk

®2 Hans Kung, “Christianity and World Religions: Dialogue with Islam,” in Leonard
Swidler (ed), Muslims in Dialogue: The Evolution of a Dialogue (New York; The Edwin
Mellen Press, 1992), 161-162. http://wwuw.global-
dialogue.com/swidlerbooks/Muslim.htm

673 See Joseph Kenny, “Interreligious Dialogue in Nigeria: Personal Reminiscence of 40
years,” in Anthony A. Akinwanle (ed), All that they Have to Live on. Essays in Honour of
Archbishop Onaiyekan and Msgr. John Aniagwu (Ibadan Nigeria: Dominican Institute,
2004), 184-191. http://www.josephkenny.joyeurs.com/onaiyekan.htm

674 Cf. Sam Eyoboka, “Sultan, CAN Leaders Propose Pathway to lasting Peace in Jos,”
Vanguard (Nigeria), 07 December 2008.
http:www.vanguardngr.com/ content/ view23495/24/; Samuel Aruwan, “Emir Task
Religious Leaders on Peaceful Coexistence,” Leadership (Nigeria), 08 August 2010.
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activities on the dialogue agenda include: visits the local chiefs, exchange of
congratulatory messages at religious festivitiemt jsupport to speak out against common
societal ills and united efforts to initiate and&in community project¥®

A significant achievement in the process of peaaddimg through interreligious
dialogue is that participants have identified tlhgemt need for education and training of
religious preachers, leaders and teachers. Thegeatpat proper training for religious
leaders is of paramount importance to addresssssustereotypes, conflict and violence.
Properly trained religious leaders will apprecitte true values of religion and lead their
communities to a better understanding of the megofnreligious tolerance and respect.
On the other hand, poorly formed religious leadersnost cases exploit religion for
personal ends which fuels conflict and violenceer&fore it is pertinent for religious
authorities to be responsible for training religioleaders to prevent incompetent
men/women from preaching and teaching, as sometimappens in the regibf? (for

further discourse on education and training septen®).

4.1.1 The Challenges of Interreligious Dialogue in Northern
Nigeria Today

In this segment, | focus on highlighting the chadjes that continue to impede the process
of interreligious dialogue in the region under stud

Although remarkable progress has been made inisigahe process of Christian-
Muslim dialogue in Northern Nigeria, evaluating heifective it has been is not an easy
exercise, as it involves social, economic, pdaitiethnic, cultural, historical and religious
concerns. However it is believed that success dEperery much on how committed
religious leaders and participants in dialoguevahing to explore new ways of addressing
these questions.

A major challenge is a missing link: grass rootswominity participation in the process
of dialogue. Dialogue as understood in this worlats invitation for partners to come

together to share the wealth of each religiousiticad with the aim of building better

http:/ / www.leadership.ng/nga; Ibrahim A. Yusuf, “Okogie Preaches Love Among
Nigerians,” The Nation (Nigeria) 26 June 2011. http://www.thenationonline.net

675 See Yusuf, Agenda for Interfaith Dailogue; “Okotie Greets Muslims at the end of
Ramadan, Urges Peaceful Coexistence,” Newsdaily (Nigeria), 01 September 2010.
http:/ / www.nigerianewsdaily.com; “CAN, Okogie Greet Muslims at Ramadan,”
Vanguard (Nigeria), 15 August 2010. http:// www.vanguardngr.com; and Abdulraheem
Aodu, “ACF, CAN Congratulates Muslims on Eid-el-Kabir,” Daily Trust (Nigeria), 08
December 2008. http://www.newsdailytrust.com

676 Tbid. See also Francis Ugwoke, “Boko Haram: Islamic Leaders to Vet Clerics,” This Day
(Nigeria), 08 April 2009. http:// www.thisdayonline.com/nview.php?=150620
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understanding and peaceful cooperation. Howevermin experience, it seems that
interreligious dialogue in Northern Nigeria takegq® almost exclusively at the level of the
elite - religious leaders and other experts - withparticipation at the grass roots
community level. This means that the experienceslirfgs, concerns and aspirations of
ordinary people do not feature in dialogue sessiAsdslamic philosopher Tarig Ramadan
affirms:

To be involved in dialogue between two religionsilesibeing completely cut
off from the believers of one’s own religion is plematic and can be
counterproductive. Many ‘specialists’ in interrétigs dialogue move from
conference to conference totally disconnected ftoer religious community
as well as the grass root realit?és.

| agree with Ramadan, because in such situaticere tls little or no feedback to and
from the grass roots community where all the actiod interaction of day-to-day living
takes place. This implies that community dialogorepfeace building is more or less non-
existent or not strengthened, as is evident faiaimee in the violent conflicts where faith
communities attack each other in the name of w@tigiConsequently, this lack of
consistent contact with grass roots communitiesnadlaat very little progress is recorded
as far as interreligious dialogue is concerned. ddwer, it is the duty of those who take
part in a formal dialogue setting to ensure thatehs free flow of information to and from
their communities. It is also their responsibility encourage members of their faith
community to dialogue in their day to day interant, respecting the dignity of all.

Furthermore, very few women take active part indfedogue process, perhaps due to
lack of education, encouragement and the male daednstructure of society. However,
women play an important role in the community, esdby in the home. There they have a
unique but subtle way of keeping peace and buildmgual understanding in the family.
Their almost non participation in the formal dialegprocess means a great deal of
experience is missing. It is imperative for leadersxplore ways of encouraging women’s
active participation in the dialogue process.

Other factors that continue to mar the efforts pratjress of genuine Christian-Muslim
dialogue in Northern Nigeria include misconceptiomsstrust, suspicion, lack of equality
among participants, prejudices, stereotypes, dtiinianger, selfishness, lack of respect,
frustration, fear and political bias. All these oter the honest, open and trusting attitude
necessary for interreligious relations. Politicsgieatly influenced by religion, so that

relations between the two faith communities areattarised by competition, tension and

677 Ramadan, Western Muslims and the Future of Islam, 209.
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rivalry.®”® Religious sentiments are employed on both siddsdter political, economic,
social and ethnic discrimination. Access to theridors of power means political and
social favours for one’s faith community at the empe of the common good. For example,
public funds are used to build places of worship &m pay for Muslim and Christian
pilgrimages.

Often dialogue takes place between participants kvtwwv little about the other faith.
Although participants (religious leaders) sharehveich other their understanding remains
very shallow and ways of expression and perceptiffer. This sometimes leads to
anger, frustration and lack of inter&6t.

Past historical events and experiences continaeflicence the image and perception
of the other. Violent conflicts over the years haorired relationships between the two
faith communities; past hurt and pain affect thestirbuilding process. Christians and
Muslims judge each other in the light of their ex@eces and form opinions which in turn
affect the sincere commitment to explore ways tgif@ and be reconciléf® Each group
thinks and feels that the issues discussed rentdimeadialogue stage and do not affect
general life in society. This becomes evident mets of conflict when issues quickly
degenerate into violence and the perceived huavenged by one group on the other.
These deep wounds of the past hinder the effortaiid trust, making it difficult for the
two to accept each other as equals.

In addition, the lack of sustained dialogue betwaéinerents of the same faith tradition
and their leaders who participate in the dialoguecg@ss impedes progress. Sustained
information sharing, catechesis and interactiorwbeh members of the same faith
tradition and their leaders is necessary to enhbrter understanding of their own faith
and encourage good relations with those of othih faaditions. Intra-faith dialogue
provides an opportunity to teach the faith and mtewand receive feedback to the dialogue
sessiorf®* Furthermore, sometimes the valuable support amperation of religious,
political and social leaders is not constant mgkiindifficult to access the resources

®78 «Ex-minister Decries Religious Politics,” Punch (Nigeria), 18 April 2011.
http:// www.punchng.com; see also Ibrahim Shuaibu, “Shema: Don’t Use Religion,
Ethnicity to Create Disunity,” This Day (Nigeria), 13 May 2011.
http:// www.thisdayonline.com/
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Pastoral Congress (Lagos Nigeria: Catholic Secretariat of Nigeria Publication, 2003),
149-153. See also Matthew A. Ojo and Folaranmi T. Lateju, “Christians-Muslim
Conflicts and Interfaith Bridge-Building Efforts in Nigeria,” The Review of Faith &
International Affairs 8, no. 1 (April 2010), 34-35.
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Macmillan Press Ltd, 1997), 50.
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Chapter 4 165

needed to enhance dialogue. This stifles the efibrthose who mobilise people for
interreligious dialogué® However, amidst all these challenges, is there taoye for
sustainable peace building through interreligioualogue in Northern Nigeria? The

following section evaluates the prospect of progires

4.1.2 The Prospect of Interreligious Dialogue in No  rthern Nigeria

This section discusses the potential for interrelig dialogue for furure peace in the
region and the need for faith communities to catabe if this vision is to come to
fruition.

The hope for Christian-Muslim dialogue in NortheMigeria depends on the
willingness of the two faith communities to concesitecerely that the love and providence
of God extends to all human beings equally, irrespe of religious, cultural and ethnic
identity. Both must strive to accept each otheaithfon their own terms and recognise that
there is truth in both the Quran and the Biff&Hence the ultimate goal and hope of
religious dialogue is in the ability of Christiaasd Muslims to hear God speaking to them
within their own faith experience and humbly listenthe same voice speaking to both
faith traditions in the process of dialogue (Q 5at®l 1Jn 3:25%*Accordingly, accepting
and respecting the religious freedom of others mémming involved in a mutual dialogue
of understanding and cooperation, one that seekssfmect the religious beliefs of others
and the freedom to choose and practise their f8itich dialogue demands, as Quattrucci
put it, patient listening to one another in ordeunderstand each oth&r.The dynamics
of the model of dialogue described above provitiestiackground to the ‘union” model of
peace building suggested in Chapter Three, a ntbderecognises religious diversity and
seeks to understand the uniqueness of each rdigradition. However, this does not
mean that Christians and Muslims become religiousytral or subservient, watering
down their own faith. Rather, it challenges alb®deeply religious, honest and patient in
their encounters, respecting the identity and foeedf each other.

The future of building peaceful coexistence in Ilderh Nigeria consists of extending
the hand of friendship to the other and openingesusd channels of communication, such

as visits and support in times of need. The lorsgony of mistrust and violence must not

682 Cf. “Empower Inter-Religious Councils on Tolerance-CAN,” Leadership (Nigeria), 10
July 2011. http://wwuw.leadersgip.ng
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be a barrier to reconciliation. Muslims and Chaiss in Northern Nigeria must commit to
paving the way to harmony by mutual respect in ofdepeace to flourish. Religion must
be the platform for building good and enduring ridships by exploring in dialogue the
common ground in Islam and Christianity. There teabe a conscious and creative effort
on the part of religious leaders and those whdgate in interreligious dialogue to build
sound relationships in their own faith communitesl have a solid theological knowledge
of their faith. Without this effort there is a damgthat those involved in interreligious
dialogue may slip away from their own faith comntigs to become a closed circle of
intellectuals who speak mostly to and for themselaed do not promote the concerns of
the faith community in the peace building proc&8s.

The future of interreligious dialogue presupposagjious education about the other.
Basic knowledge of the other fosters openness, ratadwling, respect for the truth and
sincerity of purpose. Religious dialogue in Northéligeria must encourage the education
of the younger generation, so that they grow whih basic knowledge and understanding
of the religious other. Furthermore, religious angations must work in collaboration with
each other, i.e. the Christian Association of Nig¢€CAN), Jamatu Nasril Islam (JNI), the
Muslim Students’ Society (MSS), Catholic Women Ongation (CWO)/Christian
Mothers, Federation of Muslim Women AssociatiofNaderia (FOMWAN).

Much could be achieved in peace building at thasgrroot community level.
Moreover, what is needed is not simply religioukrance, but something much more
positive and proactive, a conscious mutual respiakygue and solidarity among peoples.
This may be achieved through creative cooperagocommon project that brings people
together to address a particular need in society,ekample, digging a well for the
provision of portable water. Such steady efforisas social harmony and genuine acts
of love and support for each other are necessarthéofuture peace in Northern Nigeria.
Religious leaders, politicians and government nugsteverything within their power to
encourage interreligious dialogue for peace. Tondba such ventures would mean giving

new impetus to the formation of ghettos, ethnic asljious violence, development of

686 Cf. Josiah Idowu-Fearon, “Interfaith Relations and Community Development: How
Feasible? What are the Obstacles? How do we Surmount them?” 22-24 January 2009,
A paper presented at BBA workshop with FBOs and NGOs from Plateau state, Kaduna
Nigeria. http://www.anglicandiocesekaduna.com; Ramdan, Western Muslims and the
Future of Islam, 211; Idowu-Fearon, No Peace in Nigeria without Dialogue and
Anastasios Yonnoulatos, “Problems and Prospects of Inter-religious Dialogue,” The
Ecumenical Review 52, no. 3 (July 2000).
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various new expressions of religious fanaticismd ahao<®’ This is not what Nigeria

needs in this millennium.

4.2 Dismantling Religious Stereotypes in Northern
Nigeria

In this section, | address the challenge of religistereotypes by suggesting practical ways
to weaken them. In this thesis | have identifieijr@us stereotyping, prejudice, bias and
lack of understanding as contributing factors tmflicts in Northern Nigeria. | have
argued that religious stereotypes evolve as atresploor religious education, instruction
and preaching. Other causes are lack of understgndfear, misconception,
marginalisation, discrimination and lack of educati

Thus to adequately address religious stereotypeNoithern Nigeria, | propose a
process of sustained de-orientation and re-oriemtabf adherents within both faith
communities in order to change of attitudes. Thiives a conscious effort by leaders
and preachers of both religious traditions to dé&biase impressions about the other that
are acquired or passed on and to replace thenthattruth.

A change of attitude can be achieved through dducand re-orientation when
adherents are properly instructed in the truth abfmiother. Hence each religious tradition
ought to consider formation in true religious knedde about the other. Believers must be
formed and informed so that the desired transfaondbr peace and harmony can take
place. This is done through catechesis, instructiod preaching, at home, in schools,
seminaries, Quranic schools and Madrasas. Rebgistereotyping leads to hate,
fanaticism and violent conflict. To avoid such ggles, Christians and Muslims must
accept religious freedom and respect the right h&f other to be differefi® The
cultivation of sincere respect for the religiousidfeof one’s neighbour and the freedom to
practise it, is a social necessity. This calls fimlogue of life, which makes social
interaction, creativity, progress and developmembiag peoples possible.

Dismantling religious stereotypes further challenduslims and Christians to a deep
faith commitment that reaches out to the otheoireleven in the face of opposition and
violence, a faith that seeks to preach peace, od@ion and harmony. All must accept
pluralism, condemn fanaticism and reach out innfighip in dialogue characteriségy

mutual acceptance, respect, cooperation and elimmaf negativity. It demands proper

687 Tbid.
688 See Declaration on Religious freedom, no. 2, 678.
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education, appropriate training for religious leaddeachers, religious instructors and
preachers. Moreover, preaching remains a vital sieain breaking down religious
stereotypes.

Christianity and Islam both profess to be religiofigeace® In order to create peace
and mutual understanding, | further propose thatistan and Muslim leaders might
consider meeting and working regularly with eatcheo They must strive together to
create the necessary space for meeting where péegllesafe enough to be open and
honest. | am convinced that in such an environnmeteateotypes, fears, hurts and hopes can
be safely expressed. In addition, kindness anditadisptowards the other builds trust and
weakens stereotypes. Christians and Muslims shHmilabspitable to one another, be good
neighbours and give whole-hearted support to e#fodr.oBoth should be open to talk and
share about each other’s faith with respect andityigand accept the differences. Social
activities such as sports, National Day celebrationaming ceremonies, weddings,
festivals and harvest thanksgivings are eventshitiag) people together to socialise. These
are informal opportunities for people to get to wrneach other better and strengthen ties of
mutual peace and social cohesion. When stereotgpesveakened, mutual trust and

welcoming attitudes among neighbours flourish.

4.2.1 The Use of Language and Symbols in Peace Buil ding

In this sub-section | focus on the importance ofglaage and symbols in the process of
peace building, by highlighting the vital place @dmmunication in nurturing human
relations.

Humans communicate through the use of languageshmmay be spoken, written,
verbal or non-verbal. It includes gestures, signs aymbol$® Language connects
humans to one another by expressing heartfelt titsugnd, when used positively,
enhances peaceful relationships between peoplecamanunities® Symbols, gestures,

signs, actions, emblems, icons and body language re@@esent or convey a particular

689 Moses B. Owojaiye, “Factors Responsible for Muslim-Christian Unrest in Nigeria: A
Socio-Political Analysis,” 2010. http:// www.pentecostalmovement.wordpress.com
Note: For this work, peace is defined as tranquillity of order, a situation of justice,
rightly ordered social relationships that are marked by respect for the rights of others
which provides favourable conditions for integral human growth and harmonious
coexistence. See chapter 3 for more discuss on peace.
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message of peace. | argue that positive use olégeand symbols can contribute to
peaceful coexistence in Northern Nigeria.

We communicate using language, signs and symbaxoess ourselves. According
to conflict mediator Marshall Rosenberg, langualiews us to reveal our inner selves,
relate to others and give and receive messagabloWs our natural compassion, love and
care to flourish. He argues that the positive uskmguage and symbols communicates
compassion and peace towards otfi&r3his begins by working on our own mindset, on
the way we perceive ourselves, our needs and trex 6 He further notes that speaking
peacefully in our use of language is challengingalge it requires honesty, sincerity and
openness, developing a certain literacy of expoessihile overcoming deeply ingrained
stereotypes, bias, judgement, fear and sHafiEhe primary purpose of communication is
to connect people and communities and to fosteroimmteractions. When our use of
language in communication is positive, it enhariter understanding, collaboration, and
friendship and diminishes conflict tendencies, immsand mistrust. On the other hand,
when language is used negatively it breeds mistteission, enmity, conflict and violence.
However, a heart devoted to peace desires to lstdnunderstand, respect others and use
language to promote truth and pe&€eThis challenges leaders, communities and people
to the careful use of language to promote peadeespect for the oth&r°

Peace building between Christians and Muslims irtidon Nigeria requires the use of
positive language that conveys mutual friendlinesspect and compassion. Christians and
Muslims in the region must cultivate and sustainaffirming attitude and speak peace
using language to further integration. Construgtimenviolent and non abusive use of
language enhances peaceful coexistéfcét demands a commitment to encouraging
attitudes of respect, collaboration and treatirgy dther with a generous heart. Moreover,
to foster change, people must respect the digritye other by exploring more humane
ways of collaborating despite differences. It igportant that children and the younger
generation be taught the use of positive languadauild good relationships. Practice of

peace leads to peace and teaches those searchpepte that this treasure is attainable by
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commitment to peace building by sharing and collation with other§®® For example to
describe the other as an infidel or an unbelidkeafir) is hurtful and diminishes good
relations. The use of language in peace buildirggsadual process of changing opinions,
eroding old stereotypical barriers and gradualtyoducing new structures to encourage
peaceful relation&”

Language and symbols go together in the peaceibgifttocess. Symbols/gestures of
peace are culturally bound. A symbol or gesturé slgmifies peace in one culture may not
be the case in another. Gestures of peace sprang tine lives of a people who foster
peace, first of all in their own hearts and towardthers (blessed are the
peacemakers, Matt 5:9). The values and vision aic@eare expressed in language and
gestures of peace. Without such gestures, buddingiaions vanish and the language of
peace quickly becomes a discredited rhetoric. Sysfdmstures of peace enhance growth
when people appreciate fully the community dimemsibtheir lives; then they can grasp
the meaning and consequences of events in theiramnmmunities and in the world at
large!®

Additionally, gestures of peace create a tradjtian environment and a culture of
peace. Religion plays a vital role in fostering tgess and consolidating conditions for
peace. It exercises this role all the more effetyiwwhen adherents of a religious tradition
strive to bring the values of peace forward, tonpote universal brotherhood and celebrate
our common origin in God (Gn 1:27). Religious syhbgestures express the desire to
nurture peace by spreading a spirituality and celtwhich strengthens our inter-
connectivity, stimulates collaboration and mutuaterest in upholding the dignity and
freedom of the human pers6H.

In Northern Nigeria symbols of peace include: wétkunk from the same calabash), a
handshake, a smile, a gift, the gift of kolanut asking others for forgiveness and
reconciliation using language. These have religiaudtural and traditional symbolism.
Offering the other any of these gestures, espgailiconflict resolution, is a powerful
symbol of peace and desire for reconciliation.dme situations, it may even require series
of meetings and discussions about the issues l.stam convinced that these can be

explored and analysed to become stepping stonbstter collaboration in strengthening

% John Paul II, Teach Peace, no. 3.
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the process of interreligious peace building. Thteptial for peace has to be cultivated in
such a way that even in tensions and conflicts lgeeopll find the breathing space
necessary to develop fruitful fraternal resolutitaysusing language and symbols/gestures
of peace. To achieve the above, religious/dialdgaders, preachers, families, parents and
educators are responsible for helping people, @épeyoung people and children, to
appreciate language and gestures of peace evemgywiremosques, churches, other places
of worship, at home, at school, at play with frisnduring social interactions, in team
work, in competitive sports and in the many waysvinich friendship can be established
and nurtured® Positive use of language and symbols of peace stithulate better
relations to enhance peace buildiktappy are the peace makers for they shall be called
the children of GodMatt 5:9).

4.3 Concrete Ongoing Peace Building Initiatives in
Northern Nigeria

In this section, | explore ongoing peace builditigrapts in Northern Nigeria. | focus on
the efforts of the Interfaith Mediation Centre/MuasiChristian Dialogue Forum
(IFMC/MCDF) and the Nigerian Interreligious CoundiNIREC) to appraise these
endeavours. The aim here is to highlight a glimmehope for a future of peace in

sustained mutual negotiations.

4.3.1 The Interfaith Mediation Centre (IFMC) Kaduna

This segment is a brief history of the events thdtto the establishment of the Interfaith
Mediation Centre in Kaduna, Northern Nigeria. Thentce was set up by imam
Muhammad Ashafa, a scholarly Muslim, and pastor elariWuye, a charismatic
Pentecostal Christian. These are two clerics whibduaeed deep-rooted hatred and desire
for revenge towards each other. They were both camalers of two militia youth groups;
one Christian, the other Muslim. Each organised ke their group in conflict and
violence. For example, they personally contributedthe escalation of the conflict in
Zangon-Kataf and Plateau state in the 198b&.was not until both experienced personal
tragedy that their ferocity and militancy was trfansied into revolutionary humility. The

pastor lost his hand and the imam’s spiritual fatwed his brother died in the conflict.

702 See also John Paul II, Teach Peace, no.3.
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Imam: Responding to Conflict (Lagos Nigeria: Ibrash Publications, 1999), 154.
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They both nursed a desire for revenge for theis.léBowever, through the study of their
scriptures (Bible and Qur'an) and listening to preag, they each began to question the
cost of violence, both found texts and traditionsioch helped them to develop a more
peaceful interpretation, leading to their indivitloanversion and personal transformation,
with the courage to sincerely forgive each othet lam reconciled®

Their first encounter in 1995 was characterisedubgertainty, doubt and suspicion;
nevertheless the desire to make peace was strofigisrimpelled both to learn to trust
each other and, in time, bitterness gave way tgifeness, reconciliation and ped€e.
The pastor and the imam are a living proof thafppeoan be transformed and the urge for
revenge can be changed into an urge to foster céiation, peace and harmony in a

conflict situation’®®

The experience of the pastor and the imam insghiech to build a
relationship of interpersonal reconciliation and wwrk for reconciliation between
communities ridden with stereotypes, hate, conflircd violence. They set up the Interfaith
Mediations Centre and the Muslim-Christian Dialogisgum. They believe that peace will
be achieved through education and dialogue. Thearbe process of de-orientation,
change of attitude, forgiveness and reconciliatidthin their militia groups. They believe
that education and highlighting the pains and ewisviolent conflicts can lead to
reconciliation between the two groups. The medmtentre is based in Kaduna; it reaches
out to youths, women, religious, political and coomty/traditional leaders at different

levels, with the aim of building peace and harm&ty.

4.3.2 Activities of the Interfaith Mediation Centre  /the Muslim-
Christian Dialogue Forum

This segment highlights the efforts of the Intaffailediation Centre through the use of
available local resources for peace building. Thgjomaims of IFMC/MCDF are to
promote mutual respect, openness to religiousuiltand historical diversity within
communities through dialogue and to propagate thkies and virtues of religious

harmony and peaceful coexistence in Northern Nigefihe target groups are faith
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communities, youths, women and leaders in the comitgn(traditional, social, economic,
ethnic and political leaders). The method usedha ggeace building process is a multi-
track approach, using different techniques to stualyalyse and address issues of
communal, inter-communal and intra-communal cotdlend to proffer solutions. This is
achieved by a process of education via workshagsjrears and symposia. For example,
such workshops are conducted using the illustratipproach, where participants are
exposed to the causes, dangers and evils of vielethe ventilation approach, where
warring parties have the opportunity to vent tlagiger, pain and frustration by telling their
stories, analysing conflicts, and negotiations.edthethods used by IFMC/MCDF include
the use of scripture to diffuse tension and suspicstorytelling, personal life stories
(example the film The Imam and the Pasf8t)media advocacy, peace building stories
around the world, trauma counselling techniquesraference to the spiritual values that
appease people. Additional methods include theotisguals (i.e. having conflict parties
write down, hurts, pains and frustrations and trpts burnt), mending trust by getting
people to apologise and ask for forgiveness, tsugting, prayers, peer mediation, drama
and children’s playtime while parents/adults pagtak the mediation-reconciliation
process ®® What are the resources available for the effeatigs of these methods?

The IFMC/MCDF uses the local resources in the regibere the mediation process is
taking place, such as stories, proverbs, sayingb teaditional methods of conflict
resolution. The centre has trained facilitators famflict resolution, dialogue and
mediation and has developed and printed resourceeriala for the effective
implementation of its aims and objectiVé$.The centre networks with the Nigerian
Supreme Council for Islamic Affairs (NSCIA), Chiet Association of Nigeria (CAN),
Jama’atu Nasril Islam (JNI), Conflict Managementak&holders Network, other non-
governmental organisations (NGOs) and faith-bagedrisations (FBOS)-' The centre
also networks with international institutes engamepleace building activities for example,
the United States Institute for Peace (USIP) USdtpRean Centre for Conflict Prevention

708 The Imam & the Pastor: A Documentary Film from the Heart of Nigeria, produced and
directed. Alan Channer, 60 minutes, FLTfilms, 2006, DVD.

709 Pastor James M. Wuye, Kaduna, Interview by author, 15 January 2011.

710 Tbid. The printed material include: Students for Peace: Peace building modules, Student
Guidebook and Peace Education Manual for Senior Secondary Schools in Christian and
Islamic Knowledge (1998) for schools and institutions. Others are: Community Conflict
in Nigeria (1998), The Pastor and Imam Responding to Conflict (1999), Forgiveness and
Reconciliation: Islam and Christian Perspective (2001), Training Manual on Interfaith
Guide for Good Governance (2003) and Faith based Advocacy on the Rights of Women.

711 Interfaith Mediation Centre, “Committed to Building Peace, Building Interfaith
Cooperation and Good Governance,” 2009. http://www.imcnigeria.org/ history.htm
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Netherlands and Responding to Conflicts (RTC) Whitingdom’*? These networks
provide the centre with the use of a variety ofotgses to enhance the peace building

process, with remarkable success in Northern Nageri

4.3.3 The Effectiveness of IFMC/MCDF Mediation Proc ess

This segment is an appraisal of the activitieshef Interfaith Mediation Centre and the
Muslims-Christian Dialogue Forum, in which | craity highlight particular events that
have proved to be success stories.

Evaluating the effectiveness of IFMC/MCDF is noseé&ecause a lot of groundwork
have been done by pastor James and imam Ashafa Huecopening of the centre.
Although significant progress has been recordegemce building, nevertheless there has
been a relapse into violent hostilities in the oagiwhich demonstrates that peace cannot
be achieved in one day. The centre continues toeaddhe challenges of peace building
using a faith-based approach to promote the aceeptaf religious, cultural, gender and
social differences in a pluralistic society. Readigiis part and parcel of the life of the
people of Northern Nigeria and nearly everyonehia tegion belongs to one religion or
another. Religion has a powerful influence on peptierefore religious values have been
most effective in the ongoing peace building precés

A recent achievement of the IFMC/MCDF is the mad@faind negotiating of a peace
process in Kaduna ,which led to the formation otiina Peace Committee” and the
adoption of the Kaduna Peace declaration on th& &2August 2002 (for the full text of
Kaduna Peace Declaration of Religious Leadersdseamentation 1). Since the signing
of the Kaduna Peace Declaration, grass root efforteaintain peace have been ongoing,
but not without challenges: in November of the samear there was much tension and
protest over a newspaper article in Nigeria coringdhe prophet Muhammad to the Miss
World beauty contest being hosted in the counthe Ppastor, imam and other religious
leaders had to appeal for calm among religious conites through the media and public
forums. The prompt intervention to contain a vddasituation was possible because of the
commitments made by religious leaders in the KadReace Declaratioft* To further
stem the tide of violence, the centre and the sigies of the Kaduna Peace Declaration

embarked on a program of conflict resolution tragnfor religious instructors in schools

712 Tbid.

713 See “Interfaith Mediation Centre of Muslim-Christian Dialogue Forum (IMC-MCDF).”
2007. http:// www.changemakers.com/comprtition/ entrepreneuring-
peace/entries/interfaith-mediation-cntre-Muslim-Christian-dialogue-f

714 Cf. Wuye and Ashafa, Pastor and Imam, 5.
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and other educational institutiofS.A similar peace building initiative was undertakian
Plateau state after the violent conflict that efeglithe state. IFMC/MCDF mediation in a
peace process led to the signing of “Yelwa-ShenBaace Affirmation” on 10 February
2005 (for the full text of the Yelwa-Shendam PeAffirmation, see documentation 2
The centre has facilitated peace negotiations anteadg®an and Goemai communities in
2006 and the Dillimi-Kwang communities, which lealthe rebuilding of the community
market destroyed during the crises of 26860ther significant activities include a
Coexistence Training Workshop for Peace Networksaduna state, a Peace Building and
Re-Orientation for Religious Community Youth Leaglén Jos and Metropolitan Areas
Workshop held in Jos Plateau State in May 2018s3ponse to the ongoing Plateau crises.
Since these major events took place the above namosumunities have lived in
relative peace and harmony. However, there ardertggds with maintaining the relative
peace in these communities, just as there are wggactivities to sustain the peace
building process in the region to mitigate futumenfticts. There are regular dialogue
meetings between the faith communities, trainirggpammes for leaders to promote good
governance and accountability and the establishmiepeace constituencies that seek to
bring elected representatives, the electorate a&tidiaus representatives to dialogue.
Furthermore, the establishment of faith institusiothe Bureau for Religious Affairs and
State Interreligious Council in Kaduna and Platstates are efforts showing positive
results. Also, the establishment of the Staterfiaithh network in Kano, the formation of
peace clubs in schools and the development of eepmariculum for schools and colleges
in (Northern) Nigeria are commendal5t& These projects aim to dispel stereotypes, foster
reconciliation, build trust and lasting mutual hamy in the region. | now focus on the
Peace Training Workshop for Christian and Muslimut¥toLeaders in (Northern) Nigeria

as a case study example.

4.3.4 The Peace Training Workshop for Christian and Muslim
Youth Leaders

In this segment, | analyse critically a peace trgrnworkshop as an example of how
stereotypes and misunderstanding about the reBgitler can fuel conflicts and to stress

the need for constant dialogue engagement.

715 Ibid.

716 See Okpanachi, Building Peace in a Divided Society, 21-22.

717 Interfaith Mediation Centre of Muslim-Christian Dialogue Forum.
718 Tbid.
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The training workshop was organised by IFMC/MCDH &aeld in Kaduna in 2002, as
part of the preparation to ensure peace and sealuiing the 2003 national elections.
Economic deprivation, poor leadership and the useelggious/ethnic slogans to recruit
and mobilise unemployed youths into militia groupas the early warning sign of the
threatening crisis. The centre, in collaborationhvthe Christian Association of Nigeria
(CAN), Jama’atu Nasril Islam (INI) and United Ssakestitute of Peace (USIP), developed
a proactive strategy to prevent this potential statphe by helping youth leaders confront
and possibly revise their stereotypes, bias, misepiions and prejudicés’

The workshop was aimed at transforming Christiad Btuslim youths from being
vanguards of violence into instruments of peaceethycating and exposing them to the
pains and evils of violence and the need for pehagaigh conflict resolution. The plan
was to improve relations between the two religioasimunities by better understanding,
respect and cooperation. A dialogue forum wasaitgt to open a peace network, leading
to grass root peace actions and also to establiglady warning mechanism for the nation.
Hence, participants were carefully selected froffedknt states of the nation. Some held
positions of influence among their peers, with plogver to escalate or de-escalate conflict
situations within their constituencies. Others wesenmanders in religious groupings who
were respected by both religious and political ézaff°

The workshop began after preliminaries with scrigtueferences from the Bible and
the Quran, quoting religious commands for peaat lzermony. Participants were able to
appreciate these values and unanimously condemmruttgre of violence, killing and
maiming in the name of religion. An intra-religiousalogue session was introduced,
during which Christians and Muslims met separatéligcussions were centred on the
concept of neighbour, the right and freedom ofdtteer to choose and practise their faith
and respect for religious minorities and their éfsliand practices. This was followed by
intra-religious reorientation and discussions.dve the participants in the two groups the
opportunity to discuss freely and honestly, exprgssheir fears and expectations about
meeting the religious other. Fears of insincetligyiorance, misunderstanding, confusion,
violent disagreements, discord, animosity and Ealkespect were expressed on both sides.
Facilitators dealt with this positively, allayingese fears by explaining the need to engage
in religious dialogue by referring to the holy bsoK hey further encouraged participants

to live by the dictates of their religious valuelsmercy, compassion, love, peace and

719 David R. Smock (ed), Religious Contributions to Peacemaking When Religion Brings
Peace, Not War (Washington: United Institute for Peace, 2006), 21.
720 Cf. Ibid.
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respect for the other. They were admonished terisind speak the truth with respect as
they expressed the concerns of their faith commpuBibth groups further expressed the
fears of their faith communities such as ignoramele, unfaithfulness, a domineering
attitude, hypocrisy, lack of obedience, illiteraayd poverty. These had to be addressed
within the religious circle through education aratial responsibility as it affected the
group (Christian or Muslim). Imam Muhammad Ashadd the team that facilitated the
Muslim group, while pastor James Wuye led the @lansgroup.

The interreligious conference session brought we groups together in a dialogue
assembly. The remote preparation for this sessigalved moving all participants from
their separate hostel accommodation to a singléeehe@th adjacent rooms to boost
community spirit through interaction. Some partaifs were afraid of being attacked
during the night; others had mixed expectationsualh@ving a joint sessiofi* At the
meeting, ground rules were set and ice-breakingceses were introduced. It was also
agreed that the Muslim prayer times be allowedrasgected.

The dialogue session began with the facilitatoedirgy the positive and negative
sentiments of one group towards the other, disngssiisconceptions, stereotypes, bias
and prejudice and identifying further steps for ductive dialogue. This opened with
discussions where each group expressed their thowbout the other, for example,
Christians said Muslims respect and cherish tisb@miic faith and culture with a sense of
unity, prayer, generosity and impressive foresighh the negative side, Muslims are
thought of as self-centred, aggressive, lazy, deering sycophants. The Muslims on the
other hand perceived Christians as cooperative wdhbh other, having vision and
foresight, well-organised, industrious and econathycenterprising. On the negative side
Christians are said to have a deep hatred of Msslillackmailing them deliberately,
uncompromising and opposing Islamic views. Botbugis were amazed to hear what the
other said about them. This interactive dialogueegated more discussion, with the
facilitators addressing common misconceptions datestypes. At the end, participants
identified conditions for effective dialogue; theselude striving to learn the basic tenets
of each other’s faith, being sensitive and respgdie religious values of the other, being
open to learning from the other and speaking thth tsincerely?® A joint communiqué
was issued at the end of the workshop (for the teMt of the Muslim-Christian joint

Communiqué, see documentation 3).

721 Tbid., 23.
722 Tbid.
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This training workshop succeeded in bringing tohtighe hidden perceptions,
stereotypes, tensions, fears and pains. Peacédtibreships cannot be built on stereotypes
and suspicion. A sustainable peace building prodess to connect with the salient
experiences and feelings towards the other and plesitively with them in order to
enhance growth and better understanding. The wogkstelped tremendously to create
the chance to confront these doubts, build trudt@mfidence in the youths, giving them
renewed vigour for an optimistic engagement witbheather. The fact that youth leaders
in turn organised further dialogue workshops fouts of different faiths to interact in
order to reduce hostility in conflict prone areiaslicates that the peace training workshop
was successful.

For me one of the greatest achievements of IFMC/MG® in the area of trauma
counselling and healing of emotional injuries. Exgece of excessive violence and gross
violations of human rights in and between faith cwmities involved in the conflicts,
leave people traumatised and suffering deep enwitimjuries. The loss of loved ones,
property and painful memories of conflicts causepdemotional and psychological stress
to victims. The IFMC/MCDF has given renewed hopd atrength by healing emotional
injuries and traumas in counselling thus makingiagor contribution to peace building
and reconciliation between communities torn byemale. Moreover, religion provides the
emotional, psychological and spiritual resourcesdee for such healinG® It is essential
for the centre to continue to collaborate withgielus institutions. | shall now examine the

activities of the Nigeria Interreligious Council IREC).

4.3.5 The Nigeria Interreligious Council (NIREC)

In this segment, | shall examine the Nigeria Ir@kgrous Council (NIREC), highlight its
aims and activities and stress the vital role addiewements of NIREC in Christian-
Muslim dialogue.

NIREC is the brainchild of Muslim and Christian deas, with the support of the
Federal Government of Nigeria. It is an independerganisation made up of fifty
members (twenty-five Christians and twenty-five NMias), representatives of the two
major religions in Nigeria, Christianity and IslalIREC was inaugurated in September

1999. The establishment of NIREC was occasionedthigy incessant ethno-religious

723 Cf. Tsejeard Bouta S. Ayse Kadayifci-Orellana and Muhammad Abu-Nimer, Faith-
Based Peace-Building: Mapping and Analysis of Christian, Muslim and Multi-Faith
Actors (Hague: Netherlands Institute of international relations Clingendael, 2005), 36.
http:/ / www.salaminstitute.org/ FaithBasedActors.pdf
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conflicts in Northern Nigeria. It provides religiswand traditional leaders with a variable
forum to promote greater interaction and understandmong religious groups. NIREC'’s
aims to have a positive influence on the Muslim @iulistian religious faithful, enhance
religious tolerance and promote peaceful coexigtem@ good governance in Nigeffa.
(For the discourse on NIREC, see Chapter Two). NORIGIds regular quarterly-meetings
to dialogue, analyse and evaluate their actividgdssuch meetings the perennial issues of
harmony, tolerance and security are discu$&@ommuniqués are issued for information,
action and implementation. These communiqués asldresjust matters of religion, but
also fundamental issues about governance, develdprequity, justice, security and
anything the NIREC considers to be part of the rcanise of conflicts in Nigeria. For
instance, at the end of the November 2008 meetiRER issued a communiqué urging
governments at all levels, civil society and fdidfised organisations to build a systematic
platform for peace and religious harmony by promptisocio-economic justice,
transparency and good governafCe.

This communiqué further highlights the perverseed of corruption, poverty,
marginalization, youth unemployment, injustice amelquity as triggers of conflicts. The
government was asked to address the situation tlygdn order to enhance national
security and further reduce inter-communal cordlict Nigeria, NIREC suggested taking
government measures to curb the proliferation odlsarms which creates a culture of
violence and is a major source of criieNIREC also recognised "reckless religious
preachers" as dangers to peace in Nigerian soemdyresolved to caution those who
preach inciting sermons insensitively which fomemtigious misunderstanding and
violence. NIREC has further called for capacityltinig for religious organisations in
constant interfaith dialogues emphasising the comwatues of religious belief that create
mutual understanding and respect for differedé&s(For the highlights of the
communiqué, see documentation 4a-b).

The major function of NIREC is to foster peace bsinlg proactive in creating
awareness, education and intervention in crisisasdns. This is accomplished through

advocacy, seminars, conferences on dialogue, syepasd religious education in

724 See “Nigeria Inter-Religious Council (NIREC),” 2009.
http:// www.nirecng.org/ hisoty. html

725 Tbid.

% Cf. “NIREC Quarterly Communiqué November 2008,”
http:// www.nirecng.org/ docs/ NIREC_COMMUNIQUE_AT KANO_MEETING.pdf

727 Ibid. See also Salisu N. Dambatta, “NIREC Calms Religious Frayed Nerves,” Daily
Trust (Nigeria), 22 June 2008. http://www.dailytrust.com

728 NIREC, Quarterly Communiqué November 2008. See also Okpanachi, Building Peace in
a Divided Society, 17-18.
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collaboration with religious bodies, the media, N\AEBOs and the government. NIREC
has nine standing committees, two of which areadadd to Inter-Religious Dialogue and
Public Enlightenment Peace Building and Conflics&ation!*

NIREC has made a significant breakthrough in thacpebuilding process and is
becoming increasingly relevant in championing theuse of peaceful coexistence,
religious tolerance and harmony. During a religiotsis in Bauchi in December 2007, the
chairmen of NIREC visited Bauchi State and addi<Skristians and Muslims on the
essence of religious tolerance and peace. Thisvaridon was unprecedented in the
history of conflicts in Northern Nigeria. The efteaf their action was immediate: cessation
of hostilities on both sides. Furthermore, theisris Jos Plateau State did not spread to
neighbouring states because of the role playethdygd-chairmen of NIREC (the Sultan of
Sokoto Muhammad Sa'ad Abubakar and the Catholichdssbop of Abuja John
Onaiyekan)°

NIREC has ushered in a new dawn in Christian-Muskations, building trust and
good neighbourliness. For example, in Shendame&labtate, a Christian cleric, noticing
that a mosque was to be torched by some hooligaked his life to stop the arsonists and
was injured by the attackers. In a similar gestargroup of Muslims, on noticing that a
church building was on fire rushed to contain ifooe the Christian community got to the
scen€’® These actions are symbolic of healing divisiond areating an atmosphere of
peace and harmony.

The NIREC has continued to educate and guide tbkgon the challenges of religious
diversity, tolerance, respect and peaceful co-emcst, by having public lectures,
meetings, advocacy, dialogue seminars, communiqaésesses and paper presentations.
This channel of communication and dialogue hastedea growing mutual understanding
that received a boost in January 2009 at the Mu€limstian youth summit in Minna
Niger, with participants from all over the counti. further move has been made by
NIREC to initiate a joint interfaith project to adgds the menace of malaria, HIV/AIDS
and poverty. Public awareness of the need for takeholders to collaborate on these

issues is growing. The NIREC also makes recommandato all tiers of Government on

729 “NIREC Standing Committees,”
http:// www.nirecng.org/ docs/ NIREC_STANDING_COMMITTEES.pdf, Constitution of the
Nigerian Inter-religious Council (NIREC), 11 and 13.

730 Nigeria Inter-Religious Council (NIREC), “Our Achievements,”
http:// www.nirecng.org/ achieve.html;, See also Eyoboke, Sultan and CAN Leaders.

731 Cf. “Jos Violence: Everyone Lives in Fear of his Neighbour,” People’s Daily (Nigeria), 17
April 2011. http://www.peoplesdaily-online.com
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matters that will assist in fostering peace andnuary and the integral development of the
nation’*?

However in spite of these achievements, violentflmd® remain a challenge,
especially in the northern region. NIREC is onlyadvisory body on issues of security,
and can only make recommendations to the governarehtelevant agencies. NIREC has
no judicial powers to prosecute perpetrators ofevioce in Nigeria. Moreover, the security
of Nigeria is the responsibility of the nationaivgonment. It is unfortunate that no one has
ever been charged for the violent loss of life @noperty, nevertheless, NIREC remains
committed to collaborating with religious groupsdamstitutions to build peace and

harmony. Nigeria. | shall now examine the MuslimrGtan Youth Summit.

4.3.6 The Nigerian Youth Summit on Interreligious D  ialogue and
Peaceful Coexistence Minna Niger State, 2009

In this section, | shall review an activity of NIRE the Nigerian Youth Summit on
Interreligious Dialogue and discuss the highligtftthe seminar.

One of the recent activities and achievements &BQ was the successful hosting of
a Youth Summit. The NIREC, having evaluated thesealof conflicts and, in a bid to put
in place necessary measures to ensure sustainabbeommy, organised a summit of
Christian-Muslim youth representatives in Nigeridne aim was to educate and foster
better understanding among young people of diftereligious traditions. The five day
seminar-workshop was tagged “Nigerian Youth Sumonitinterreligious Dialogue and
Peaceful Coexistence” held in Minna, Niger StatgeXin/* | participated as an observer,
representing CAN and the Catholic Secretariat. @hsere 250 participating youths,
consisting of 100 Christians, nominated by the §lamn Association of Nigeria (CAN),
and 100 Muslims, nominated by the Nigerian Supre@oaincil for Islamic Affairs
(NSCIA), as well as twenty-five Christians and ttyefive Muslims nominated by the
host state (Niger). Resource persons, reportegsstics officers and representatives of
religious organisations, NGOs/FBOs, traditionakrsland the government also attended,
totalling about 300 participant¥.

732 Michael Ishola, “NIREC Scribe Advocates Interfaith, Inter-Communal Dialogue,”
Tribune (Nigeria), 20 June 2010.

733 See “Summit on Inter-religious Dialogue and Peaceful Coexistence by the Nigerian
Inter-Religious Council (NIREC) Held on January 21st-25th, 2009 at Minna, Niger
State,” http://www.nirecng.org/ home/docs/youth_summit_report.pdf

734 Tbid.
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The summit focused on issues and effects of idigiwas conflicts in Nigeria by
presenting scenes of violence, chaos and devastiatidlorthern Nigeria resulting from
religious conflict. This aroused curiosity amongtjggpants who asked questions. For
example, two people asked if there are versesaiiBthle or Qur'an that permitted any one
to kill a neighbour. References were made to verséise Qur'an and the Bible to affirm
that neither religion advocates killing anothergoer. In a further response to the question
it was stressed that killing the other is unacdaptan both Christianity and Islam.

The lectures and paper presentations revealedvilteead conflicts, violence vividly
and the need for conflict resolutions for peacefgxistence. Group discussions explored
contentious issues to find the root causes ofitlent conflicts. For instance, the conflict
cycle in Jos Plateau State was critically analysildout apportioning blame. Three points
were articulated: the history of the conflict, iesues and causes of the conflict and parties
in the conflict. The fact that land resources aglijion are sources of conflict came out
strongly: religion should be a way to peace butsied to ferment conflicts. It was however
agreed that these conflicts are more complex thayp seem and efforts must be geared
towards a better understanding of them. Therefddzessing these issues through proper
information dissemination and clarification playexy significant role in peace building.

The following resolutions were made at the end:

* to continue a peace building process by collabmmain addressing issues
leading to conflict in the community, to respeloe tvalues of others and be
open to interreligious dialogue opportunities wather youths;

» to establish NIREC chapters at state levels coatdth by the participants of
the summit, who in turn reach out to educationatiintions and the National
Youth Service Corps (NYSC, a one year service mgcompulsory for all
graduates in Nigeria) to build better understandimgd peace through
interreligious dialogue;

» to respect the religious values of the other ara fteedom to choose and
practise their faith;

* to be committed to becoming ambassadors of peadeharmony in their
communities through collaboration with other youthsd agencies for
purposeful interfaith ventures.

The youth summit was successful in bringing togeywming people from different
parts of Nigeria to interact and build a relatiapshof understanding and collaboration
through dialogue. It was the first of its kind, tog across religious, ethnic and social

barriers and exposing the dangers of violent cdsfl The aim of the summit was
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achieved by reiterating the reality of the multitatal and multi-religious nature of
contemporary Nigeria and the need for a systenelajious education that seeks to teach
and learn about other religious traditions. Thererew disagreements and lack of
compromise on some of the issues discussed at gnbeiactions, such as gender and
Islamic sharia as practised in some northern statégeria’*®> However, it was agreed
that these issues need greater awareness andiedustatlifferent levels of society. The
summit finally closed with a communiqué which ckatjed religious leaders and the
government to develop a system of religious edandtiat teaches adherents the religious
values of the other to bring better understandpegce and development to Nigeria (For

the highlights of the communiqué, see documentdjon

4.4 Interreligious Dialogue Initiatives in Northern Nigeria

In this section, | focus on the dialogue venturésdifferent Christian denominations
(Catholic, Anglican and Lutheran Churches) in Nerth Nigeria and those of Jama'tu
Nasril Islam (JNI) and the Federation of Muslim Wam Association of Nigeria

(FOMWAN). The aim here is to analyse and understdnal attempts made by these

religious groups to engage in dialogue for peackling.

4.4.1 Catholic Church Initiatives in Northern Niger  ia

The Catholic Bishops Conference of Nigeria (CBCHM} lalways stressed the need for
Christians in Nigeria to dialogue with other retigs, especially with Islam. This desire
has been strengthened with the establishment @jpartinent for Dialogue and Mission
within the Catholic Secretariat of Nigeria. Catleodicclesiastical provinces and dioceses
have taken up the challenge to dialogue with ouslivtu brothers and sisters and have
established commissions to achieve this aim. Tdaeived a boost in 2003, when the Inter-
religious Dialogue Commission of the Association Bpiscopal Conferences of
Anglophone West Africa (AECAWA) organised its anhuhbalogue workshop study
session in Kaduna on the theme of “Offer Forgiveraasd Receive Peace: A Challenge to
a Multi-Religious Society*?® The reason for the choice of the venue was becaiute

militant and violent character of Kaduna and itsiems.

735 Tbid.
736 Cf. Denis Chidi Isizoh, “Nigeria: Report of a Visit 10-14 November 2003,” in Pro
Dialogo (Vaticano: Pontificium Consilium Pro Dialogo Inter Religiones, 2004), 74.
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The workshop gathered together religious (ChristMuslim and traditional) leaders,
participants, government representatives and opifeaders. A Muslim and a Christian
each presented a paper on the need for dialogugeancke at the workshop. After each
paper the willingness of participants to engageéiscussions was remarkable, emphasising
the importance of the workshop. It was also evidgulging from the level of engagement,
that participants were well prepared for internelug discussions. At the end, a
communiqué was issued condemning violence andsstgegshe need for forgiveness,
reconciliation and peace. The government was aigdié to be proactive in tackling
poverty, injustice and violence. The meeting rec@nded that education on the principles
of interreligious coexistence and dialogue be tawghgrass root level: homes, schools
communities, churches and mosques (For the fult tefk the communiqué, see
documentation 6). The workshop ended with a comenitnto foster collaboration in the
promotion of justice, peace and dialogue among le€dpln this work | limit my analysis
to the Catholic Ecclesiastical Provinces of Kadand Jos in Northern Nigeria.

Kaduna Ecclesiastical Province:This province consists of seven dioceses in north-
west Nigeria, within the sharia stat€&.In June 2005, Kaduna Provincial Interreligious
Commission organised a dialogue workshop on theplibation of Islamic sharia in
Northern Nigeria for Christians.” The seminar waterded by participants from the
dioceses, as well as three representatives of Tid.Christians spoke vehemently of the
injustices and oppression they experience in thitham states and their misgivings about
sharia law. The Muslim speaker (Hajiya Bilkisu Yf)sargued that the expansion of the
sharia criminal code is not equal to the establesttmof sharia in the region. He
emphasised the social mission of sharia and thd t@ecompel public leaders to be
accountablé®® At the end of this seminar, a communiqué was stlibe drafting of the
communiqué on the implications of sharia was velmallenging for Christians. The
Muslim participants insisted that sharia does muyato Christians, while the Christians
expressed a contrary opinion forcefully. Howevérvas eventually agreed that further

737 Ibid., 77.

738 Kaduna Archdiocese, (Kaduna metropolis), Kafanchan Diocese (southern Kaduna
state), Kano Diocese (Kano and Jigawa states), Kontagora Vicariate (Niger and Kebbi
states), Minna Diocese (Niger state), Sokoto Diocese (Sokoto and Kebbi states) and
Zaria (northern Kaduna and some part of Kano and Katsina states).

739 Hajiya Bilkisu Yusuf, “Sharia and Non-Muslims Fears and Expectations,” in Joseph
Salihu (ed), Interreligious Dialogue and The sharia Question (Kano: Jaleyemi Group
Publications, 2005), 58-68. See also Kathleen McGarvey, Muslim and Christian
Women in Dialogue the Case of Northern Nigeria (Lagos Nigeria: Die Deutsche
Bibliothek, 2009), 259-260.
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discussions are necessary for Christians and Madlarlisten to each other’s views and
clarify misconceptions. (For the complete texthadf tommuniqué, see docummentation 7).

Jos Ecclesiastical Provinceln the 1980s and 1990s the Pastoral Institute ikuBu
Jos was a place where friendship and collaborafieveloped between Christians and
Muslims of that region. This was due to the esslplient of a Christian-Muslim
secretariat, where extensive research was condoatéite development of Islam/Muslim-
Christian relations in (Northern) Nigeria. The ok of conflict and violence in 2001
challenged the Justice Development and Peace CamomigJDPC) to organise a
dialogue/reconciliation workshop in which MuslimsdaChristians participated. In 2005,
Jos Ecclesiastical Province Commission for integrelis dialogue organised a training
workshop for Christians from Jos, Maiduguri and & ghorth-eastern Nigeria). The aim
was to empower participants with dialogue skilld aencourage Christians to reach out to
their Muslim brothers and sisters. Most particigdett that dialogue is risky because both
Christians and Muslims react strongly to even tocsve criticism. Fears were expressed
about insincerity, lack of trust and tolerancewts however agreed that dialogue is
imperative for peace and harmoffy.

There are ongoing peace building initiatives gedoseards harmony and peace at the
grass root level in the various Catholic dioces®s.example, in 1996 the Diocese of Kano
established a Centre for Comparative Religionsasteir better understanding through
Christian-Muslim dialogue. Activities at the centicluded seminars, workshops and
conferences. Three conferences were held betwe@® d49d 1997. However, during the
third conference, angry words were exchanged betvgeene fundamentalist Christians
and fanatical Muslims which almost resulted in &l riots’** Dialogue activities and
other local events were suspended due to thatimegatperience deepening mistrust in
the faith communities.

By 2004 the centre was renamed “Centre for RelgiBoexistence” and participation
in conferences was restricted to those who wouldeaby the ground rules set to guide
dialogue sessions. In 2005 a seminar was heldsituss the implications of sharia for
non-Muslims in Kand** Recently Christians and Muslims came together rey @nd
brainstorm on conflict management in Kano and itgirens. There has been no violent
conflict in Kano in the last seven years proving tuccess of dialogue meetidgs.

740 McGarvey, Muslim and Christian Women in Dialogue, 260-261.

741 Tbid., 258.

742 Tbid.

% See Adamu Abuh, “Praying and Working for Peace in Kano, Guardian (Nigeria), 24
June 2010. http://www.guardiannewsngr.com; Yusuf, Agenda for Interfaith Dialogue.
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Similarly, in the Diocese of Minna dialogue forum®&re organised between 2004 and
2006. In April 2009, a violent conflict erupted Wween Muslim and Christian youths.
Religious and traditional leaders had to intervémeuell the riot. In November 2009 a
dialogue meeting with youths, religious and comrhutgaders of both faiths was held to
explore ways to foster peace, forgiveness and wigation.”** It was a success story
because there is now a growing harmony and betteperation between the faith
communities.

In December 2008, the Nigerian Conference of WoiRehgious organised a peace
building dialogue forum for both Christian and MasWwomen in Kaduna, on the theme of
“Made in the Image and Likeness of Gd&This offered participants the opportunity to
dialogue on the causes of conflict and violencenftbe women'’s perspective as it affects
the family. A communiqué was issued condemningeviok and reaffirming the need for
peaceful coexistence and religious peace educdtan.the full text of the communiqué,

see docummentation 8).

4.4.2 The Joint Dialogue Initiatives of the Anglica  n and Methodist
Church in Northern Nigeria

The Anglican and Methodist Church in Nigeria formbd Islam in Africa Project (IAP) in
1958 to motivate Christian Churches to study andetstand the Islamic faitif® This
project today is a pan-African organisation knows Rroject of Christian Muslim
Relations in Africa (PROCMURA). The purpose is tgprove Christian-Muslim relations
in Northern Nigeria and Africa and to encourage i§€ifan churches to deepen their
knowledge of the Islamic traditioft’ The Anglican Bishop of Kaduna is the president of
the northern area committee and has establishaedstitute for the study of Islam and
Christian-Muslim relations. This institute and PR®@QRA organise dialogue
conferences, seminars and interfaith training t@rowe public understanding of the
teachings and practices of the two faiths. PROCMURRévides support and counselling
for victims of violence and cooperates with otheage building agencié§® In October
2010, PROCMURA hosted a workshop on conflict préeerimanagement, peace

744 Cf. “Religious Violence in Niger State,” Punch (Nigeria), 26 April 2009.
http:/ / www.punchng.com

745 ITwuanyanwu, Interreligious Dialogue.

746 Cf. PROCMURA, Church Leaders in Nigeria; Ojo and Lateju, Christian-Muslim Conflicts,
35.

747 McGarvey, Muslim and Christian Women in Dialogue, 255.

748 See Ojo and Lateju, Christian-Muslim Conflicts, 36 and Okpanachi, Buiding Peace in a
Divided Society, 15.
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building and reconciliation in Kaduna. ChristiamsdaMuslims from five northern states
participated’*® Their thoughts, hurts and resolutions are arttedlan a communiqué that
was issued at the end of the workshop. (For theptetm text of the communiqué, see

documentation 9).

4.4.3 The Efforts of the Lutheran Church in Nigeria

In 1993 the Lutheran Church in Nigeria initiatee tAssociation for Christian-Muslim

Mutual Relations in Nigeria (ACMMRN). The thrust ¢ihe activites of ACMMRN

centres is on openness to other faiths, dialogder@conciliation. They organise dialogue
conferences, encouraging Muslims and Christiamsake every effort to reach out to each
other. Between 1993 and 2002, five dialogue confee were organised, with Muslims
and Christians participating. The resulting commusgs highlight the need for constant
dialogue within and between religions to foster gegarespect, forgiveness and
reconciliation. Muslims and Christians are askedhtke a sincere effort to teach the truth

about the other™® (For the complete text of communiqués, see doctatien 10).

4.4.4 The Efforts of Jama’tu Nasril Islam (JNI) and  Federation of
Muslim Women'’s Association in Nigeria (FOMWAN)

Jama’atu Nasril Islam (JNI), in collaboration wiiREC and CAN, organised dialogue
seminars to which Christians were invited. In Fabyu2000, a dialogue conference on
Islamic sharia was organised, which included pgpesentations and discussions with
arguments and counter arguments on the topic. Was sensitive, revealing and
educational. However, it was inconclusive in thasgethat further consultation on the
issues was necessary. The government went aheladheitadoption and implementation
of Islamic sharia as a state 1&W.FOMWAN is a Muslim women’s organisation which
aims to articulate Muslim women’s concerns and ghaim a voice in society. FOMWAN

engaged in a dialogue conference with the Chridf@men Organisation (CWO), to share

their concerns and to build better understandingpace. These meetings were held in

749 States that participated in the October 2010 Conflict Prevention and Management
Seminar includes: Bauchi, Kaduna, Kano, Kogi and Plateau states.

750 Cf. Kathleen McGarvey, “Where are the Women in Interfaith Dialogue? The Church
and Christian-Muslim Relations in Africa: In Service to Reconciliation, Justice and
Peace,”The Catholic Voyage, vol. 8 (January 2011), 87; McGarvey, Muslim and
Christian Women in Dialogue, 253-255.

751 Cf. Ogba Oche, “Religion and Politics: Nigeria’s Kaduna State Ignited a Powder Key
when it Adopted Sharia Law,” Conflict Trends (March 2003), 28-31.
http:/ / wwwiaccord.org.za
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1990. However, not very much has been achievedtbueligious tensions in Northern
Nigeria in 1990, the dialogue meetings between FOMWnd CWO did not continu&?

4.5 The Parliamentary Dialogue Initiatives

In this section | focus on government sponsorec@daaitiatives. It highlights the efforts
of the government to work with religious leadersl @eace institutes in peace negotiations
between religious traditions.

The federal and state governments of Nigeria sugheractivities of NIREC and the
Institute for Peace and Conflict Resolution (IPCR).At the state level, Kaduna
established a Bureau for Religious Affairs that kgoin collaboration with CAN and JNI
on dialogue issues and peace building. Other stdtage their own similar
establishment&* An example of a government peace initiative is Blateau Peace
Program.

The 2002/2004 violent clashes in Plateau state Wy«hendam) challenged the
government to initiate the “Plateau Peace Programrestore peace in the regitnlts
central component is dialogue between religiouwmietand community leaders to prevent
further violence. Dialogue activities are structliia three phases: dialogue between the
government and the people, dialogue between thelpeand a peace conference involving
the whole state. The emphasis is on challengingnuamities directly affected by the
violence in order to analyse the causes and prsffeitions. Central to this peace initiative
is handing in weapons in exchange for a finan@alard and a government promise not
to prosecute anyone for illegal possession of wesfjo

This project has been successful in bringing Clnsand Muslim leaders (CAN and
JNI) to dialogue. They submitted a peace agreentettie government which promised
among other things, cooperation in the peaceainigs. They admitted that religion had
been used and exploited for selfish political iet¢s. They resolved to adopt measures to

prevent further violence by calling on ethnic grsuim the state to mutual respect,

752 See McGarvey, Muslim and Christian Women in Dialogue, 166-180 and 247. Due to
the tension between Muslims and Christians in Nigeria in 1990, the dialogue meetings
between FOMWAN and CWO did not continue.

753 Nigeria, “Institute for Peace and Conflict Resolution,” 2002.
http:// www.ipcr.gov.ng/ publi.html

754 Josiah Idowu-Fearon, “Conflict and Cooperation Between Christians and Muslims in
Nigeria,” 16 February 2005, Paper Presented at the 4th Borderlands Lectures St. Johns
College Durham. http://www.dur.ac.uk/resources/johns/publications/ conflict. pdf

755 “Revenge in the Name of Religion: The Cycle of Violence in Plateau and Kano States,”
Human Rights Watch 17, no. 8 (May 2005), 49.

756 See Ibid., 49-52.
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tolerance and peace with each otfiemhis was followed by a peace conference to discuss

the main issues of the conflict and the way forward

4.6 The Effectiveness of These Initiatives

This section is an appraisal of both interreligiarsd parliamentary dialogue initiates,
asking if these dialogue endeavours have contrbgst@eace in Northern Nigeria.

A theological evaluation of the effectiveness & thscussed dialogue activities is not
easy, due to the vastness of the northern regidno#imer socio-political and economic
factors that contribute to the conflicts. Howevéne efforts of different religious
organisations and the various government attemjatsdeal with violent conflicts and
insecurity have been successful in creating avesm® of the need for peace and security.
These initiatives have provided the necessary sfmaaaeetings, discussions and analysis
so that peace building activities can be challengedluated and improved. These efforts
have been effective in curbing the menace of ccirdind violence.

Although much has been accomplished, the receeattof Boko Haram in Northern
Nigeria presents a complex situation that requuegent attention. Nevertheless, | am
convinced that if dialogue efforts are sustainegrghis hope for greater achievements,
especially through (religious) education and gorent policy emphasising the need for

religious dialogue.

4.7 The Interplay between Religion and Politics in Peace
Building in Northern Nigeria

In this section, | discuss the interplay betwedigimn and politics in Northern Nigeria. It
highlights the tension in the Nigerian politicabge in a religiously sensitive environment.
| argue that religious values can enhance andftranspolitics to build peace, harmony
and better collaboration in Northern Nigeria.

As discussed in Chapter One, the religious-politicstory of Nigeria has been
bedevilled by ethno-religious sentiments which curé to prohibit a national life of
equity, fairness, peace and security for everyeiti From colonial times, the inherited
division between the so-called Muslim north andi§itan south affects almost every facet
of life. Some Nigerian scholars have argued thatithposition of an Islamic ethos in

northern Nigerian politics makes it difficult foron-Muslims to climb the political

757 Tbid.
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ladder’™™® In as much as | do not entirely agree with thevabsubmission, | want to note

that northern Nigeria must be appreciated withenghesence of Islamic political structures
that existed for many centuries before colonialisworthern Nigeria has always had
challenges in terms of education and skill acqoisjtexacerbated by colonial preference,
which has not helped the development of a viabtéheon region.

The Sokoto Caliphate, as discussed in Chapter @nm&gins a symbol of both religious
(Islamic) and political dominance in Northern NigerFor instance, after Nigeria's
independence in 1960, the overriding political pamtthe north was the Nigerian People’s
Congress (NPC), led by the Sardauna Sir AhmadwPBetho was also a religious leader.
NPC wished to enhance the political influence ef tlorth over the south, which was more
developed in terms of western learning and skifjuagition and to preserve the northern
religious and cultural identity inherited from t@aliphate era, despite being disrupted by
colonisation””

To achieve the above, the Sardauna introduced sh ¢raining programme to equip
northern civil servants with the necessary qualtfans to assume greater control of
government at both regional and federal leV8I3his policy was aimed at fostering unity
in the north. Minority Christian groups benefitexbrh it due to their high level of
missionary school education. However, it is argieed Ahmadu Bello did not undertake a
corresponding administrative reform to respondht lbng-standing demands of minority
groups in the region for local autonomy from engratile’®* Instead, opposition parties
that served as the rallying point for minority gosu such as the Middle Zone League
(MZL) and the United Middle Belt Congress (UMBC).ere suppressed. A political
aristocratic class was imposed to promote the sdefathe Islamic faith both as a unifying
factor and a means of preserving the unique culleura religious identity of the regidft.
This project, supported by the government and kedhke Sardauna himself, gave rise to
many Islamic organisations (such as JNI), Islarecis and the conversion of many non-
Muslims to Islam in places like Bida and Zarialve tNiger provincé?® Consequently, the
some Muslims were deployed to manipulate politicender to return to Islamic principles
and demand the implementation of Islamic sharias Tilas led some Nigerian religious-

political analysts to argue that there is a thimmelbetween religion and politics in the

758 Cf. Kukah, The Church and the Politics, 102-103.

759 Cf. International Crisis Group, “Northern Nigeria: Background to Conflict,” Africa
Report, no.168, December 2010, Dakar/Brussels, 7-9. http://wwuw.crisisgroup.org

760 Tbid.

761 Tbid., 7.

762 Tbid.
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Islamic tradition because religious leaders hawh sustrong political influence, and vice-
versa’® Moreover, the Muslim vision of religion and patiiis based on the interpretation
of the Quran as well as the historical role of phret Muhammad as a religious and
community-political leader in Mecca and Medina. $Muslims describe Islam as a “total
way of life,” and believe that religion cannot beparated from social and political life,
since religion permeates every facet of Muslim (f2:30; 1:165)%

The conflict of religious mistrust, rivalry and gl#gcompetition is expressed in politics
so much that politics seem to follow religious Brie (Northern) Nigeria. Politicians tend
to play up to the ethnic and religious sentimentshe people, capitalising on their
ignorance while using religion as a weapon fortmal achievements. Some politicians
use inflammatory rhetoric, promoting religious aethnic differences to gain political
power. This creates tension among the populaegling to violent conflict$® Such
trends heighten the feeling of marginalisation, regped in accusations and counter
accusations. For example, the government makescablappointments to public office,
from which Christians excluded while Muslims thitiley are not fairly represented in the
process of governancg.

Peace building in this situation demands a theoldgapproach that recognises
political leadership as service to the people peetive of their religious-political and
social affiliations. Religious values of peace,rhany, love, respect and personal freedom
apply as much in politics as elsewhere. Moreoviee, God of creation and the God
Christians and Muslims worship is the same Godaiitips who blesses all (Matt 5: 45).
Discrimination in politics promotes a negative dality, which divides rather than unites
the people. Peace building challenges ChristiadsMunslims to insist on justice, fairness

S768

and equality, holding leaders accountable for tleations.”® This demands religious

education for the common good and a religious-thgiohl engagement with politics in

764 See also Ibid., 9; Kukah, Church and Politics, 40 and 101-102; “We Fear that Nigeria
Might Become Islamised, says Primate Okoh of the Anglican Church of Nigeria,”
Sahara reporters (Nigeria), 21 August 2011. http://www.saharareporters.com;
Muhammad M. Nasran, “The Concept of an Islamic State,”
http:// www.arts.ualberta.ca; Yaran, Understanding Islam, 6.

765 Cf. Esposito, What Everyone Needs to Know, 180-181.

766 See Emeka Mamah, “Makarfi Lists Northern Region’s Woes,” Vanguard (Nigeria), 1
August 2011. http://www.vangurdngr.com

767 “Yar’Adua’s Appointments Call for Concern, Says CAN Scribe,” Guardian (Nigeria), 31
July 2009. http://www.ngrguardiannews.com. See also Abdulmalik, “Myth of
Northernization of Nigeria (II),” Guardian (Nigeria), 11 August 2009.
http:/ / www.ngrguardiannews.com; Shettima, Religious Politics without Religion.

768 Cf. Kelvin Ebiri, “Why Conflict Persists in Nigeria, by Kukah, Mbillah,” Guardian
(Nigeria), 1 October 2010. http://www.ngrguardinnews.com; John Shiklam, “Kukah
Blames Ethnic, Religious Clashes on Military Rule,” This Day (Nigeria), 26 June 2011.
http:// www.thisdayonlime.com
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peace building. The conflict situation in Northétigeria is religious, political, and ethnic.
Peace as a fundamental good involves respectingrandoting essential human valués.
Therefore religion and politics must address bdtinie and social issues for peace and

development. For me, the starting point is eduoatio

4.8 The Interplay of Education and Religion in Nige  ria

In this section, | shall briefly review the histasfthe establishment of a western or formal
system of education in Nigeria. | consider theitradal African method of education and
the introduction of the western system of learnimgighlight further the challenges within
the educational sector in contemporary Nigeria.

Education can be described as a process whichmian&nowledge by means of
teaching, learning, training, acquisition of skiéled awareness formally or informalfl§f.
Education (formal and informal) has contributed iemsely to the development of
contemporary society and remains the catalyst fowth and expansion in the world.
However, the approaches and goals of educatioardifdm place to place; every society
has its own system of training and educating yquemple’’*

Before the advent of missionary enterprise in Adri(Nigeria), societies had a
traditional-indigenous system of education by gttion, apprenticeship and
observatior’? This is a system where children and adults engdgegarticipatory
education in ceremonies, rituals, initiations, te&oons, folklore, stories, singing, proverbs
and demonstrations, to impart moral, spiritual andietal values in the growing chiltf
For instance, within a community, a warrior or axtaw, or a person who combined good
character with specific skills was judged as welligated and well-integrated citizen of the
community and could teach these skills to childrEime role of the family in traditional

African society was paramount; it was consideresl ghmary and indispensable cell of

769 John Paul II. Pope, “Believers United in Building Peace,” Message of His Holiness Pope
John Paul II for the XXV World Day of Prayer for Peace (Rome Vatican City: Libreria
Editrice, 1991).
http:// www.vatican.va/ holy_father/john_paul_ii/ messages/peace/documents/ hf_jp-
ii_mes_08121991_xxv-world-day-for-peace_en.html

770 Aduljeleel Solahudeen, “Islam and Child’s Right to Education,” Tribune (Nigeria), 3
June 2011. http://www.tribune.com.ng

771 Cf. Daniel Edevbaro, “Promoting Education within the Context of a Neo-Patrimonial
State: The Case of Nigeria,” The United Nations University World Institute for
Development Economies Research, no. 123 (January 1997), 8-9.
http:/ / www.wider.unu.edu/ publications/ working-papers/ previous/en_GB/ wp-
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society and the primary base to impart life valteshe younger generation. Parents and
elders played significant roles in this procestahation.

The traditional African educational system, whikngrally informal, was a process of
induction into society and a preparation for adudith with much emphasis on social
responsibility, respect, honesty, collaborationgoamtability, dialogue and peace in the
community’ ™ Accordingly, evaluating the impact of the indigesoAfrican system of
education has to take into account the fact thath san educational system was an
important transmitter of cultural identity and aane to train children in the skills and
attitudes appropriate for their social roles asemanhd female in sociefy® This was
achieved by the use of native language, meetiny &ders and the use of examples both
within and outside the home. African (Nigerian) igghous education responded to the
needs of the local community; political leadersaad as ordinary farmers were educated
with a sense of citizenship in the commuriy.ln modern day Nigerian society, the
informal method of education still transmits ttaahal community values and customs, in
spite of the strong influence of the formal westgystem of education.

The history of the formal western system of edwratn Nigeria dates back to 1848,
when Christian missionaries began to educate asqgbaheir evangelising mission in
Nigeria!”” Southern Nigerians were the first to benefit fréms project. The thrust of
education was the promotion of industrial-agricidtuskills, training of teachers for
mission schools and to produce graduates with tmepetence needed by the colonial
administration to serve British commercial inteseist the regior’® However, from 1859
to 1923, grammar schools were established in Ladpaglan, Onitsha and other south-
eastern cities in Nigeria, with a curriculum cowerivarious aspects of academic [if8.

While all these developments were underway in seasitern Nigeria, Islamic schools
and the Qur’anic system of education was operationdorthern Nigeria. As discussed in
Chapter One, Islam has a long history as partefr¢figious culture of Northern Nigeria,
including the system of Quranic educati$fl.Both the formal and informal structure of

Islamic education emphasised recitation of the Hly’an in the Arabic language, the
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teaching of religious ethics and Islamic theol8§yThe colonial government in Northern
Nigeria was anxious to ensure stability in theitiery and with the support of the
traditional authorities was reluctant to promotederm western-style education. They
feared that western education would lead to dissmichent with the system of Indirect
Rule and, in due course, with the political syst&nConsequently, Christian missionaries
were restricted from setting up western educationséhools in the regiofi> Some
Nigerian analysts have argued that such constr&iat® been responsible for the low
standard and backward nature of formal westernaitucin Northern Nigerid®*

Nigeria’'s independence in 1960, however, becameopportunity for the new
government to decide the future of education indbentry. A National Conference on
Education was held in 1969, which led to the inticicbn of a National Policy in 1976, but
failed to develop a basic religious education cuitim in school$®°

Currently, the standard of education in Nigeriaesy low, due to poor planning, poor
infrastructure and lack of proper funding. Otheawbacks are a lack of a dynamic
educational curriculum, probity, poor training efathers/lecturers, little commitment by
government, policy makers and students plus pooowagement from some parents and
religious bodie€®® There is not a comprehensive syllabus for teachiligious and
interreligious education, especially in public ihdions. These challenges need to be
addressed; however this is not the focus of thasigh

Nevertheless, the importance of education in fosjebetter understanding in a
pluralistic society cannot be overemphasised. it lsa argued that the western style of
education inherited in Northern Nigeria did not thg needed foundation for dialogue and
harmony. The aim was more to enhance commerceamgelisation than building social

cohesion. However, peace building needs some lgvetlucation to continue to thrive.
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Education is necessary to advance any form of giedolt provides level ground between
participants, especially in a formal dialogue pssca@and guards against indoctrination.
Participants in dialogue require basic educatiogispose them to understand correctly the
modern mind in order to engage in dialogue withirtbentemporarie$®” Additionally, the
participants need to be familiar with the subjentler discussion, not only their own
opinion, but also relating to the subject matteswuch dialogue, is paramount. However,
the low standard of education and poor religiousvledge impede the progress of
interreligious understanding. Renewed consensusgsired on the part of government,
religious leaders and parents to strengthen edurcati order to facilitate a better

interreligious understanding in the future.

4.8.1 The Impact of Religious Education in Northern Nigeria

This segment discusses the need for religious édacéo build effective peace in
Northern Nigeria. It focuses on the limitationspaior religious education and emphasises
efforts to enhance better religious and peace édunca

Religious education is essential for sustained @etxr end hostilities, mutual
segregation and stereotyping. Unfortunately thégicls challenges in contemporary
northern Nigerian society are not tackled effedyivey the formal system of education or
by learning institutions for religious studi&%.Religious education refers to knowledge
and understanding the nature of religious expeegas well as the concepts, practices and
complexities of a religious traditiofi? It further entails critical engagement with retigs
language, rituals and basic hermeneutics for nacgs&knowledge of a religious
tradition”*° However, since independence, religious educatiamithern Nigeria has not
prioritised harmonious relationships between thigh faraditions. The curriculum for
Islamic/Christian religious knowledge in both primpaand secondary schools is
exclusively Islamic or Christian with no interrebgs knowledge. Each religious tradition
is responsible for instructing and forming theihacents; in most cases the formation is
religiously stereotyped or without reference to thiner. The method of imparting

knowledge in the Qur'anic schools and Christian daynschools excludes even the basic

787 Cf. Austin Flannery (ed), “Decree on Ecumenism,” Vatican Council II The Conciliar and
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tenets of the other faith tradition. Hence it canshid that the so-called religious unrest in
northern Nigeria is partly due to ignorance ababepfaiths and the spiritual values that
Christianity and Islam have in common. In my opmithere can be no effective peace
building in northern Nigeria without basic relig®@education about the other. Who will

champion the cause of religious education in nontiNdgeria?

Religious leaders and clerics, who are respectethéypeople, are responsible for
championing religious education by being proactimeforming the minds of young
adherents in the Quranic schools and Christian d8ynschools. They must take
government and policy makers to task about the teéévelop a curriculum for religious
education, teacher training and peace educatiofectisfe peace building in northern
Nigeria requires robust religious and peace edoicati our schools, seminaries/madrasas,
churches and mosques. Religious traditions muse$gonsible for training their leaders,
religious instructors and preachers properly incpelauilding dialogue and have a basic
knowledge of the other faiths. Moreover, peace ralvgays be negotiated and consensual.
Peace building is not a one-off thing, it is ongpiRelationships must be established based
on harmonious interactions aimed at achieving mugoals, while being dependent on
each other's resources through dialoglieSustained religious education and training is
paramount in achieving peace.

Islamic and Christian scriptural hermeneutics desniligious instruction. The Bible
saysteach this to your childrerfDeut 6:7), andteach them to fulfil all that | have
commandedMatt 28:20). The Qur'an also saye have revealed the book to you in truth
for instructing mankindQ 39: 41). The emphasis here is on teaching, tscapexegesis
and appreciating the need to educate the oth&eibasics of faith. | agree with Catherine
Cornille when she advocates a dialogue of religiedscation for mutual enrichment,
understanding and growth in the trdfi This is because proper religious education leads
to better understanding, positive interdependenderelationships, harmony, and peaceful
coexistencé?®

A significant move has been made by the Catholiar€ihand some Islamic madrasas
(Da'wah Institute of Nigeria (DIN)) to include trang in dialogue and basic studies in
Islamic and Christian traditions respectively ieithprogramme of formation. The aim is
to prepare religious leaders adequately for inligiogis engagements. This broadens the

vision beyond religious, ethnic and cultural hongoand strengthens the potential for
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peace in the regioft? (For the complete text of the Catholic and Dairstitute teaching
guides, see documentation 11 and 12).

Religious education must go hand in hand with pesthecation - a philosophy that
teaches nonviolence, love, compassion and revertarcall. According to education,
policy and community analysts lan Harris and Margrison, peace education confronts
indirectly the forms of violence that dominate sbgiby providing teaching about its
causes and giving knowledge of alternati{8Peace education seeks ways to transform
and be proactive in addressing conditions and tstres that give rise to conflict and
violence. As part of ongoing peace building effantsiorthern Nigeria, | recommend that
peace education be included in the educationaicclum and taught in churches, mosques
and schools as a compulsory subject along withgicels education. This demands
developing a syllabus, teacher training and prowiof necessary resources. (For more

practical suggestions in the subject, see the ctexqtter).

Conclusion

In this chapter, | have argued that dialogue betwdeslims and Christians in northern
Nigeria is paramount for harmony and peace to isburThe theology of interreligious
dialogue challenges Christians and Muslims to prtendalogue initiatives by stimulating
collaboration on topics of mutual interest suchfraedom, the dignity of every human
person and the quest for the common good, peacalevelopment® This is possible
through sustained dialogue of understanding angheradion between the two religious
groups. Contributing factors to conflicts must Ioecalated and analysed in order to seek
ways to address the social, economic and religohiadenges adequately in contemporary
northern Nigeria.

The dialogue of everyday living among adherentbaih religions plays a significant
role in creating respect, esteem and the courageach out to the other as neighbour.

Peaceful coexistence can be negotiated by usinguisgye and gestures that promote

794 Michael L. Fitzgerald, A Guide for teaching African Traditional Religion, Islam,
Interreligious Dialogue in Catholic Major Seminaries, Houses of Religious Formation and
Institutes of Higher Learning in Sub-Saharan Africa (Vatican City: Pontifical Council of
Interreligious Dialogue, 2004), 11-12; Francis Arinze, “Education for Dialogue: A Duty
for Christians and Muslims,” L’Osservatore Romano (Rome), 20/27 December 2000).

795 JTan M. Harris and Mary Lee Morrison, Peace Education (North Carolina: McFarland &
Company Inc Publishers, 2003), 9.

796Cf. Benedict XVI. Pope, “Address the Great Challenges that Mark the Post-Modern
Age,” Papal Message on Cultural and Religious Dialogue, 3 December 2008, Rome
Vatican City. http://wwuw.zenit.org
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solidarity and respect. In this regard, the contitn of the pastor and imam and other
peace building institutions, reinforces the neadpfusitive engagement between Christians
and Muslims in the region. The two seminars consuién this chapter remain exemplary.
Furthermore, the importance of religious and pestecation cannot be overemphasised in
the peace building process. Education generalljatese awareness and a sense of
responsibility among people; it leads to developindimlogue and other bridge building
activities. For me, interreligious dialogue remainsdamental if Christians and Muslims
in northern Nigeria are to come to a better undeding of each other’s religious tradition
to build mutual tolerance and respect. The foltayvchapter examines the difficulties of
Christian-Muslim dialogue activities and suggestsne practical recommendations for
shared peace building ventures in northern Nigedaderstanding the dynamics of
interreligious engagement provides indicators aimdtegies of how to sustain a peace

building process competently.
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Chapter 5

The Complexities of Engaging in Interreligious
Dialogue in Northern Nigeria

Introduction

This chapter considers the complexities of engagingterreligious dialogue in northern
Nigeria. It analyses the complications, possileifitichallenges and prospects for dialogue
and offers concluding recommendations for a susthprocess of interreligious dialogue
for peaceful coexistence. The purpose is to lidotbgy and politics in peace building.

The history of northern Nigeria is shaped by thgatyy of British colonial rule, the
nineteenth-century Islamic Jihad led by Uthman Badio and the Christian missionary
enterprise. These have been influential in shapiveg religious-political history of the
region and the relationship between Christians glims/®” One of the challenging
tasks for religious and political leaders in conpemary Northern Nigeria is to find
workable ways for Christians and Muslims to be ttaeheir faith convictions and the
interpretation of that experience in a faith comryrwhile living together in peace and
harmony in the same political and social miliéd.

The volatile conflict situation in northern Niged@mands that Christians and Muslims
work together to achieve peace. In a Christmashdagdcast in 1959, a northern political
leader and premier of northern Nigeria Alhaji ShimAadu Bello said:

Here in the northern Nigeria we have people of ndiffgrent races, tribes and
religions who are knit together in a common histaagmmon interest and
common ideas; the things that unite us are strotigar the things that divide
us. | always remind people of our firmly rootedipglof religious tolerance
We have no intention of favouring one religion ke texpense of another.
Subject to the overriding need to preserve lawa@mueér, it is our determination
that everyone should have absolute liberty to padtis belief according to
the dictates of his consciencé®’.

Regrettably, this vision of tolerance and togetkesnhas been overtaken by decades of

doubts and violent confrontations. The region r$hier challenged by poverty, a high level

797 Ojo, Pentecostal Movements, 175.
798 Cf. Miroslav Volf, Allah a Christian Response (New York: Harper One, 2011), 13-14.
799 See Abubakar Iya, “Citation on Sir Ahmadu Bello Sardauna of Sokoto,” 2006.
http:/ / www.arewaonline-ng.com/ sardauna/ citation. html and “Ahmadu Bello,” in New
World Encyclopedia, 2008.
http:/ / www.newworldencyclopedia.org/ entry/Ahmadu_Bello
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of unemployment, poor religious education, cormptiand poor political leadership.
Religion has been used to express deep-rootedibatsocial, cultural and ethnic divides
and called to serve ignorance, prejudice, conteraptise and violend®® Although
religion has failed and is disfigured, nonetheléssan make a valuable contribution to
peace. Peace building is one of the greatest tatk#heology and politics in this
millennium. Religious and political leaderships mesgage in addressing squarely the
issues of violence in the region.

Both Christianity and Islam claim to be religionspgace, love, mercy, compassion,
prayer, kindness, hospitality, respect, forgivenasd hope that is eschatological (Matt
25:31-36; Lk 10:27; Rm 12:12-19, Ep 2:17-17; Q &;15:70; 6:32, 22:78; 49:168§!
These, | am convinced, are common grounds andistggfones for a sustainable peace
process. The theological explanation of these icelgyconcepts can be contentious when
trying to comprehend their real interpretation fram Islamic or Christian perspective.
Nevertheless, these present an opportunity forrligmus dialogue encounter.

However, is there theological potential for peacehe region? What is the role of
Christian and Islamic theology in fostering peatef@existence in northern Nigeria? What
is the way forward? What are practical ways of tlgyeg a sustained spirituality, peace
dialogue and transformation based on scripturebléBand Qur'an)? For taken on their
own terms, neither theology nor politics have bk answers, yet both must engage to
proffer solutions. Hence, the peace building priojacnorthern Nigeria must be multi-
faceted: religious, social and political, with edtion as the foundation. The focus of this
work is more religious than social or political.

This chapter is divided into eight sections. Thstfisection examines the complex
nature of dialogue in northern Nigeria. It anab/fige difficulties of dialogue engagement
and challenges religious leaders, politicians aedcp building institutions to commit to
the process of peace building.

The second section explores the necessity of fengigss and reconciliation for the
healing of memories, using the model of Genesisthadeaching of Jesus in the Gospels
to advocate a hermeneutic of healing that invoateparties in the conflict.

The third section discusses the significance oértmice, and respect in building
harmonious relations in a religiously pluralistiontemporary society. It highlights

800 Cf. John L. Allen, “Benedict XVI Sets New Papal Record for Mosque Visit,” 2009.
http:/ / www.ncroline.org/ news/ vatican/ benedict-xvi-sets-new-papal-record-mosque-
visits

801 Cf. G. Theriault M. Afr (ed), Introduction to Islam (Ibadan Nigeria: AECAWA /IRDC
Publications, 1999), 79-97; Esposito, What Everyone Needs to Know, 77.
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symbolic actions of some renowned religious leaderexemplify the future hope for
peace in the region.

The fourth section emphasises the need for relggiand peace education as a
necessary condition for peace. It stresses the rianpee of developing a curriculum,
teaching and training of teachers and religiousuicsors for effective learning in matters
of faith and schooling. It further deals specifigaliith the education oAlmajiri as an
urgent requirement for building community of peace.

The fifth section addresses the question of polmgking and governance. It
emphasises the necessity for institutional refolonsckle the socio-economic conditions
that breed conflicts and the role of theologyhe political sphere.

The sixth section examines and highlights the adleclerics, religious leaders and
preachers in fostering peace in the region. Ii$es on the value of training, collaboration
and support among religious leaders for dialoguktha advancement of peace.

The seventh section attempts to answer the questitat can faith communities do to
foster mutual relations? It further considers whdividuals and families can contribute to
harmonious existence and finally explores the obMomen in advancing peace.

The eighth section deals with the need for non-gowental and faith-based
organisations to network in articulating ideals p&ace. It highlights improved awareness
and joint projects as essential steps in achiestrogal cohesion.

5.1 The Need for Interreligious Engagement and Dial ogue
in Day to Day Interaction

In this section, | examine critically the compleature of interreligious dialogue. | am
arguing that dialogue in day to day engagementitsl Yor peace. It highlights the
difficulties and risks involved and concludes byirafing that much can be achieved
through collaboration to surmount the challenges.

The thrust of the theology dNostra Aetateprovides a model for interreligious
engagement. As discussed in Chapter Four, dialesgaeconversation, a frank discussion
between two or more parties to learn to underseauth other’s point of vief?> However,
such informed mutual understanding can be influérme historical and political, as well
as religious, experiences. In contemporary northégeria, the Christian-Muslim dialogue
relationship is marred by significant past and nécevents that seem to impede peace

building by interreligious dialogue. The recurrerafeviolent clashes, killing people and

802 Metuh-lkenga, Dialogue with African Religions.
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destroying property and places of worship, renaathistressing experiences that spoil the
ideals of interreligious peace building activiti@he violence of the extreme Islamic sect
‘Boko Haram’ in the recent past has challengedwhingness and sincerity of ordinary
Christians to trust and engage meaningfully witlisMns. It is true that not every Muslim
is an extremist, but when a so-called religioug $exorises people in word and deed,
insists on legalising sharia in the country, vows destroy Christians, threatens the
government and entire security of the nation, ice@)g in exclaimingAllahu’akbar (God

is great)’>® many questions are asked. Is that the true reptaiEn of the religion of
Islam? How can Christians trust Muslims in dialdggji#ow can dialogue flourish in these
circumstances? Even when Muslim leaders and schotardemn such attacks and disown
the actions of such a group in the name of Islé® reality is that harm has been inflicted
and people suffer, thus the dialogue processfisdtand the prospect of peace shattered.
Furthermore, one would expect that Muslim leadeesjcs and the entire Islamigmmah

to be consistent in condemning the actions of sugnoup vehemently and even go the
extra mile to try to identify the perpetratorssoich heinous acts. But when all seems quiet
the lives ordinary people are snuffed out in then@aof religion and the religious group
does not respond sypathetically, it leaves mucleodesired. Is that faith community
complacent or indifferent to the situation?

Dialogue in this situation becomes a risky ventifr@ot impossible. This is because
the mutual trust and sincerity which is the basidialogue is replaced by suspicion, doubt
and fear, making it difficult to engage openly intleentic dialogue. It exposes our
vulnerability of having to ask for pardon and tlegiveness of the other. So how may we
build and sustain the confidence needed betwedngdi@ partners if dialogue is to be
fruitful? Besides, who are the participants in arfal dialogue venture? What learning do
they have? Do they have good knowledge of their taith tradition? Can they be trusted
by other dialogue partners? What are the hiddettiqgadlagendas of participants on both
sides? We may not be able to find the answerseasetlguestions, nonetheless, it brings to
fore the intricacies of engaging in interreligiodmlogue in northern Nigeria; neither
religion nor politics can provide the needed solsi, but an engagement with both is
necessary for a peaceful future. What is needadesigious-political strategy that seeks to
separate religious issues from political concests,that theology addresses religious

803 Cf. Emeka Mamah and Sam Eyoboka, “Boko Haram Threatens Jonathan,” Vanguard
(Nigeria), 13 April 2012. http://www.vanguardngr.com/2012/ 04/ boko-haram-
threatens-jonathan/



Chapter 5 203

questions and politics attends to social needsyrég@nd matters of governance in the
state.

Peace as defined in this work is tranquillity ofder, justice and good social
relationships that respect the rights of otherss thtoviding favourable conditions for
integral human growth and harmonious coexistéfitdt is essential therefore, that
religious and community leaders collaborate witlperts in the field of interreligious
dialogue to develop a theology of patient listeningprder to understand the other with
respect and dignity (See chapter 4). Achieving gaal requires the concerted effort of
both religious and political leaders to creatertheded space for dialogue.

Religious leaders must be resolute in dialogue nigage with all concerned in
addressing causes of tension and division betwaiém dommunities. Frequent grass root
community interaction, listening and sharing infation strengthens dialogue, especially
with the religious other. This entails regular caiesis that promotes peace and harmony.
In most of our communities religious leaders aghlyi respected and extremely influential
figures, and people listen to them. They enjoy i@ilpged position of leadership and
exercise authority in society. Peace building ifigieusly sensitive northern Nigeria
requires religious leaders to respond effectivelycheck extremism and the religious
excesses of their faithful. They must ensure thhgious beliefs are not used to justify
any form of violent aggression, intolerance or fpcdl mischief. Awareness of what goes
on within the community is vital in curbing religis fundamentalism. Furthermore, intra-
religious dialogue, consultations, sharing and watadn of the activities of the subgroups
within the larger faith community will check excess The Catholic Bishops’ Conference
of Nigeria challenged Islamic leaders to identifgmbers of the sect Boko Haram:

. since their perpetrators belong to the houseslaim, the house of Islam has a
responsibility to itself and to our collective satyto explore ways of checking the
activities of this group which claims to be actinghe name of Islarf>
Dialogue in day to day activities is the most frequform of dialogue as people

engage with one another in the daily interactiohdife. However, in a situation of

stereotyping, conflict and misunderstanding withust and respect, it is impossible for
this form of dialogue to flourish. Neverthelessjlthng relationships between people in
such circumstances is at the heart of peace bgiltRespect for and the recognition of the

rights and freedom of the other are the basic wataquired along with the empowerment

804 Cf. Arinze, Reflections by Cardinal Francis Arinze, 2.
805 Cf. Okechukwu Jombo, “Catholic Bishops Back Call for New Constitution,” Nigerian
Pilot (Nigerian), 07 March 2012. http://www.nigerianpilot.com
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of individuals to manage conflict maturéf. Christian and Muslim leaders and the
faithful must be committed to improving relationgttweach other in their everyday life.
Open and sincere encounter with the other, int@énetste basic tenets of each other’s faith
and respect for the dignity of the neighbour atalvub good relationships. True dialogue
happens when people strive to have an open neiglybspirit and share their joys and
sorrows in support of each otH8f.Creating such a spirit means overcoming sterestype
and ignorance. Good neighbourliness is strengthdayedisits to one another’'s homes,
offering a helping hand when someone is in needstrading the joys of marriages and
births, or the sadness of bereavements. Such taginare important to establish good
relationships and unite people in peace.

The sincere willingness to engage with one’s neaigintfosters what theologian Valson
Thampu refers to as dialogue of neighbdfsThis form of dialogue begins with the
realisation that people in the same locality arargfers who need to become neighbours.
Barriers begin to crumble and the spirit of frieliggsand peace is established the moment
we begin to chat and engage with the other. Thaangues that this is a defining aspect of
neighbourliness; it means ‘being with’ - not jugbtaysical or geographical presence, but a
mental and spiritual disposition to dialogue witle neighbouf® Religious plurality adds
to the beauty of interreligious dialogue where hbmurliness means reaching out in love
and friendship, while respecting the freedom torékgiously different. | agree with
Thampu, the goal here is to overcome the barriklizing our faith with others, whether
Christians or Muslims. Dialogue with neighbours giishes stereotypes and transforms a
neighbourhood into a community of love, respestehing and service. The teaching of
Jesuspnless you become like little children you will eoter the kingdom of heav@vtt
18: 3) is very significant for peace building; cgn in any neighbourhood interact freely
without being conditioned by religion, or stereagpthey symbolise the freedom to be
different and the interaction that ought to existtween individuals and (faith)
communitie$™® Moreover, living together transforms the imagetoé other from a

stranger to a neighbour, sharing common valuegezos and goals that must be accepted

806 Lisa Schirch, Ritual and Symbol in Peacebuilding (Bloomfield USA: Kumarian Press,
2005), 151.

807 See Pontifical Council for Inter-Religious Dialogue, Dialogue and Proclamation, no. 42.

808 Valson Thampu, “Models of Interreligious Dialogue,” in Hans Ucko, Charlotte Venema
and Ariane Hentsch (ed), Changing the Present, Dreaming the Future a Critical Moment
in Interreligious Dialogue (Geneva Switzerland: World Council of Churches: 2006), 39-
41.

809 See Ibid., 40.
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and respecteff! | am convinced that we can learn to build peacedaching out to a
potential friend in a neighbour.

The media have a significant role to play in pramptdialogue in the day to day
interaction between people to diminish  religiouterentypes. Radio, television,
newspapers and internet can be used positivelgritrant religious stereotypes. | strongly
urge that the 2006 documentary fifnom the Heart of Nigeria: The Imam and the Pastor
be shown publicly on the National Network of thegélian Television Authority (NTA).
Muslim and Christian leaders should collaboratehvall branches of the media so that
religious programmes and reporting educate, eraiah strengthen faith communities. A
group should be responsible for censoring religiagyrammes on radio and television to
avoid misrepresentation; such broadcasts shouldt@ibreak down religious stereotypes
and encourage dialogue.

Furthermore, community events which bring peoptgetber to celebrate and interact
with each other are important; for example, mamtgractions, community meetings, end
of farming season and harvest celebrations. Féststech as the Argungu fishing festival,
family celebrations, naming/christenings, weddiegecnonies, religious feasts, Christmas,
Easter, Eid-ul-fitr, Sallah, sport activities andtaral celebrations bring people togetfr.
These are opportunities to celebrate with neighbonrthe spirit of peace and love.
Moreover, Christians and Muslims in northern Nigedre responsible for promoting
citizenship, shared values and the common gooddiyeasing causes of discrimination,
stereotypes, and extremism. The Nigerian Supreme€ilofor Islamic Affairs (NSCIA)
has called for a consensus effort to dialogue,reiiation and reintegration between faith
communities™®

The Christian Association of Nigeria (CAN), Jamal&Nasril Islam (JNI) and other
faith based organisations should appreciate angevide contributions of the Interfaith
Mediation Centre/Muslim-Christian  Dialogue Forum FNID/MCDF), Nigeria
Interreligious Council (NIREC) and other peace tuidj institutions and collaborate with
them to sustain the ongoing peace building actsiti

Christians and Muslims in the region have to wargether to bring about the divine

gift of peace. They must confront the difficultiasd challenges of diversity of religious

811 Aram I. His Holiness, “Our Common Calling,” in Hans Ucko, Charlotte Venema and
Ariane Hentsch (ed), Changing the Present, Dreaming the Future a Critical Moment in
Interreligious Dialogue (Geneva Switzerland: World Council of Churches: 2006), 14.

812 Cf. Fanen Ihyongo, “Peace Talks as Jukun Celebrate,” The Nation (Nigeria) 24 August
2011. nttp://www.thenationonlineng.net

813 Hajiya Bilikisu Yusuf, “Building an Interfaith Bridge of Peace,” Leadership (Nigeria), 5
June 2008.
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beliefs and not allow exploiters of religion for Ipical and selfish motives to cause
conflict and division. Moreover, the greatest obadle in interreligious dialogue is to
honest believers to have the courage to unite tkertizeir voices heard when they sense
that religion is being abused, exploited, misintetpd and misappropriated to cause
conflict®* Dialogue in daily interaction is both a risk anblessing; a blessing because it
leads to mutual understanding, tolerance and haynam a risk since in asking for
forgiveness we have to deal with the pain we hauesed the other. Hence dialogue in

daily interaction is imperative for peace and sitgim northern Nigerid™®

5.2 The Need for Forgiveness, Reconciliation and He  aling

In this section, | discuss the vital place of fesmiess and reconciliation in peace building,
using the model of Joseph and his brothers in Gersesl the teaching of Jesus in the
Gospels.

The long history of Christian-Muslim conflict haseated a rift that needs to be
healed. As argued in Chapter Three, both Islamid @hristian teachings condemn
intolerance and the horrendous violence often pexfeel in the name of religion.
Although Christians and Muslims in Northern Nigeh@ave hurt one another, they have to
continue to live side by side as neighbours. Ttaiprof the teaching of Jesysu shall
love your neighbour as yoursglMatt. 22: 39) requires that we know and respest o
neighbour; if one’s neighbour is hurt or woundeddwse of one’s actions and choices, the
love of neighbour demands that we seek forgiveaesisreconciliatioff’® The question
then is who is my neighbour? The temptation ishimk one’s neighbour as a fellow
believer within one’s faith tradition; howevergbes beyond such an assumption. (For the
purpose of this work, Muslims are neighbours to i€llans and vice-versa). In the
contemporary northern Nigerian experience, neighbbave hurt themselves. There is a
great need to explore the possibilities of recaakiin.

Genesis chapters 43 to 45 provides a model of gli@dor reconciliation. It is a story
about Joseph and his brothers, who meet againafiamful history of jealousy, betrayal,

guilt and grief'” His brothers sold him into slavery, and after mgegrs, they are sitting

814 See Machado, Towards Deepening Hindu-Christian Maitri, 70.
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16 July 2011. http://www.leadership.ng
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817 See Jesper Svartvik, “Geschwisterlichkeit: Realizing that We are Siblings,” in Kirche
und Synagoge Ein Lutherisches Votum (Herausgegeben Von Folker Siegert:
Vandenhoeck & Ruprecht, 2012), 325-326.
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face to face in dialogue for reconciliation (Gn 3®2'® In the same vein, the painful
history of Christian-Muslim conflicts in northernidéria can be seen another way; one of
dialogue which seeks to spread knowledge, opp@seatypes and contempt by exploring
the possibilities for forgiveness, reconciliatiamdehealingMoreover, it is by granting and
receiving forgiveness that the traumatised indigldiand communities experience healing;
in turn this helps divided families and communittesrediscover harmony and pedte.
Sincere reconciliation overcomes crises, restdnesdignity of individuals and opens up
the path to development and lasting peace betweeplgs at every levéf’ Hence there is
need to develop a spirituality of peace by forgass and reconciliation among
neighboursDialogue creates the opportunity for those in digdo listen to one another
and learn from each other’s hopes, dreams, feaeqs and anxieties. Parties are able to
acknowledge and share each other’s pain and loksgs/e and ask for forgiveness, and
begin the healing process. Dialogue activities feailitate discussions of mutual concern
and a creative vision for the futut&. It offers the opportunity for personal/interperabn
and community transformation required for peacefigxistencé?

Jesus’ teaching and example on the need for fangs® reconciliation and peace is
revolutionary:and if you remember your brother/sister has sometligainst you ...go at
once and make peace (Matt 5: 23-24);Father forgive them for they do not know what
they do(Lk 23:34) and Vatican INostra Aetat€no.3) .. Over the centuries many quarrels
and dissension have arisen between Christians andliivis. The sacred Council now
pleads with all to forget the past and urges thatere efforts be made to achieve mutual
understanding.??® These statements provide the theological hermiendat mutual
reconciliation and healing which play a significaate in helping people come to terms
with their traumatic violent experiences. Additiipathe scriptures enable believers to
reflect and understand that each person is creatdie image and likeness of God and

thus the message of scripture promotes reconoitatnd healing.
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Faith communities responsible for seeking pratticys to dialogue in order to bring
about reconciliation and healing. It is importamtapologise for the hurt, killing, maiming
and destruction of property to evoke cultural walyshowing remorse for hurtful actions.
To seek forgiveness involves going to the otheadk for pardon. | am convinced that is
the way towards reconciliation and healing. RegeintPakistan, for example, two Muslim
leaders publicly apologised to the Christian comityuand asked for pardon for the
outbreak of violence against Christians in Punjara city®** This goes a long way to
heal the wounds of broken relationships. Simila@yristians and Muslims in northern
Nigeria can do the same by organising interreligiearvices of peace and reconciliation;
people can express those deep-seated feelingslehee, betrayal, resentment, anger and
hatred against each other. This ritual offers ghgootunity for apologies and peacemaking
with the other.

Faith communities in northern Nigeria need to atéiways to bring healing and peace.
Within the Islamic and Christian traditions commynprayer is a vital spiritual exercise
and an essential part of the journey to forgivenessonciliation, healing and renewal.
Peace building by reconciliation would involve rgedfrom scripture, prayers, music,
symbols and reflection on a particular theme thiaigs consolation, healing, support and
renewal to those who have experienced pain and®{ossis important that interfaith
reconciliation services become occasions of welgdistening, support and care for those
who have suffered the physical and emotional pdivielence and abuse. Moreover,
listening with openness, care and sensitivity igstee healing and reconciliation process.
Faith communities are responsible for reflectiod ptanning to bring this social, pastoral,
spiritual and liturgical resource to others; iaisimportant way to give practical care in the
process of reconciliation, healing and rene¥#l.

Reconciliation and peace with the other is ongamghe life of a Christian. Jesus
continually refers to the need for reconciliationtihe parables (Mtt 18:15-17; Lk 17:3-4)
and makes reconciliation and forgiveness centraéhéo'Lords’ Prayer’ (Mtt 6:9-15). The
great events of the crucifixion and resurrectiodegus signify breaking down of walls of

division and hatred and bringing healing, peac# rmmewal to all (Gal 3:26-29; 2 Cor

824 See John Pontifex, “Muslim Leaders Apologise for 2009 Attacks on Christians,” 2011.
http:// www.indcatholicnews.com
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5:17-21)%" To forgive and be truly forgiven involves lettimgsentful feelings go along
with and the thoughts that underlie the feelingp@hg hurt. Surrendering a view of self as
victim and making a sincere physical and spiriefédrt to forgive and be forgiven brings
a sense of renewal - a shift where blaming otlsetisspelled and the courage to reach out
in a new relationship of friendship and peace imftf?® Forgiveness, reconciliation and
healing are part of a slow process which takes rg lobme; there are no quick fix
solutions®®® This also shows how vulnerable both humans angrheess can be, because
how can one be sure that the person who asks fdopavill not repeat the same hurtful
action again? How can one trust that the otheresume and sincere? What about
restitution - who fixes the damag@®Nevertheless, parish and mosque communities have
to be committed to provide opportunities for vicsirto tell and listen to their stories, if

survivors are to experience the desired healingoaade.

5.3 Tolerance, Acceptance and the Need to Respectt he
Other

In this section, | analyse the importance of talemin a pluralistic environment and the
need to respect the right and the freedom of therdb be different. | highlight the vivid
example of some prominent religious leaders to detnate how faith communities can
transcend exclusive tendencies to adopt a more aj&unde towards religious others.

The United Nations Declaration of Principles on érahce defines tolerance as
respect, acceptance and appreciation of the rgdrslty of our world’s cultures, forms of
expression and ways of being hunidrlolerance is fostered when we respect the dignity
of our differences by openness to diversity, knalgks communication, freedom of
thought, conscience and belf&f.Tolerance promotes harmony despite differencesaand
culture of peac®® Sometimes tolerance can be an attitude of menatiyng up with the

other, not genuinely interested in them but chapsinendure in spite of dislike for them.
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829 Bennett, Reconciliation, 14.

830 Cf. Jim Consedine, Restorative Justice Healing the Effect of Crime (New Zealand:
Ploughshares Publications, 1995), 169-179.

831 UNESCO, “Declaration of Principles on Tolerance Proclaimed and Signed by the
Member State of UNESCO on 16 November 1995,”http://www.unesco.org

832 See Jonathan Sacks, The Dignity of Difference How to Avoid the Clash of Civilization
(London: Continuum, 2002), 45-67.

833 See UNESCO, Declaration of Principles on Tolerance.
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Nevertheless, tolerance is not concession, condsiece or indulgence; it is the
recognition that every human being has the righréedom of thought, conscience and
religion. This right includes freedom to practise ahange one’s religious belief either
alone or with others, in public or private and thght to manifest one’s religious belief in
teaching, practice, worship and observait&olerance is an active attitude prompted by
recognition of the rights and freedom of%lIReligious tolerance recognises that everyone
is free publicly or privately, to profess religiouselief in teaching, worship and
observancé&’® Moreover, human beings are created by one God twéhability to know
God. Both the Quran and the Bible recognise theerdity of religion (Q 2:140; Acts
17:22-23).

The Nigerian 1999 Federal Constitution recognisesright and freedom of religious
belief when it states:

Every person shall be entitled to freedom of thaugbnscience and religion,
including the freedom to change his (her) religiwrbelief and freedom either
alone or in community with others, and in publicimiprivate to manifest and
propagate his (her) religion or belief in worshigaching, practice and
observancé’

The diversity of religious beliefs in contemporanprthern Nigeria necessitates
tolerance and respect for religious differencese Ticrease in urban population, and
changing social patterns shown in diversity of ldaed religious beliefs demands
understanding for peace and harmony. Religiousrant® challenges Christians and
Muslims to accept and respect the integrity andtrigf the other to be different.
Developing an attitude of mutual listening and iiegt in the religious other fosters peace.
Diversity provides opportunities for positive enoters, friendships and collaboration. In
addition, symbolic acts and gestures are signiticarfostering harmonious encounters.
For instance, the visit of Pope John Paul Il in M2301 to Omayyada Mosque in
Damascus$?® Pope Benedict XVI's visit to the Blue Mosque italsbul in November 2006

and the Mosque in Amman Jordan in May 2080@ere positive gestures. The visit of the

834 Thid.

835 Cf. Ibid; “United Nations Universal Declaration on Human Rights,” 1998.
http:// www.un.org

836 Thid.

837 The Nigerian Constitution, 341.

838 John Paul II. Pope, “Meeting with the Muslims Leaders Omayyad Great Mosque,
Damascus,” Address of the Holy Father. 2001.
http:/ / www.vatican.va/ holy_father/john_paul_ii/ speeches/2001/documents/ hf jp-
ii_spe_20010506_omayyadi_en.html

839 Cf. Richard Spencer, “Pope Benedict XVI Visits Jordan Mosque in Effort to Heal
Vatican's Rift with Islam,” 2009.
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Archbishop of Canterbury Dr. Rowan William to Dawdb®losque in May 201% and the
visit of the Archbishop John Onaiyekan to the NagioMosque in Abuja, Nigeid were
symbolic historical gestures bringing hope, courageé strength to peace building efforts.
Other events, such as meetings of leaders of \ameligious traditions at both national
and international level, are opportunities thaigrelis leaders in Nigeria to enrich grass
root efforts for peace and harmony.

Violent conflict in the name of religion will dimish in northern Nigeria when
tolerance, friendship, trust and acceptance aretlingst of reaching out in mutual
appreciation of the other. Christians and Muslimstimake sincere efforts to understand
each other’s religious beliefs by being hospitaid open to faith sharing. There is a long
way to go to boost the confidence needed to oveecstereotypes and build trust. On the
other hand, hospitality is central in both Islan@ind Christian faith. The model of
Abraham in the Qur'an (51:24-27) and the Bible (&11-9) is the basis for promoting a
theology of hospitality and friendship in the twaith traditions. Hospitality between
people of different religious traditions who aragidours, has the potential to cultivate
friendship and respect and stabilise society@alhe in times of need, conflict or chaos.
Friendship based on hospitality builds the sooiddesion and support necessary for peace
and security.

Scripture (Bible and Qur’an) has a significant rteplay in bringing about the inner
transformation that leads to a future of peace thekance in Northern Nigeria e.g.,
Romans 12:16; 1 Peter 3:11; Luke 6:27-29 and QW:a66; 8:61; 42:40. As discussed in
Chapter Four, the imam and the pastor were abl®orgive each other and create a
friendship of respect and acceptance because istepdd to the word of God in their
own faith traditions. Their scriptures had a majole to play in their conversion. Thus
much can be achieved in religious peace buildimgugh the study of scripture with
guided interpretation. Moreover, the authority lo¢ tsacred texts (Bible and the Quran)
has enormous influence on believers engenderingedrof hospitality, tolerance and
peace. The media has a significant role to playfaailitating mutual respect and
acceptance between faith communiti€adio, television, newspapers and the internet

provide opportunities to promote positive condimgcvalues of acceptance and freedom

http:/ / www.telegraph.co.uk/news/ worldnews/ europe/ vaticancityandholysee/ 530028
3/ Pope-Benedict-XVI-visits-Jordan-mosque-in-effort-to-heal-Vaticans-rift-with-Islam. html
840 Cf. “Archbishop's visit to Dawoodi Bohra Mosque and Jain Temple,” 2010.
http:/ /www.archbishopofcanterbury.org/ articles.php/ 989/ archbishops-visit-to-
dawoodi-bohra-mosque-and-jain-temple
841 See “Archbishop Onaiyekan Visits National Mosque, Seeks Peace, Mutual Respect,”
Leadership (Nigeria), 19 January, 2012. http://www.leadership.ng
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to be different. These are necessary ingrediemtsustainable peace building in northern

Nigeria.

5.4 The Significance of Religious and Peace Educati onin
Northern Nigeria

In this section, | discuss the importance of religi and peace education for peace and
security in contemporary northern Nigeria. | strtdssneed for a policy and curriculum on
religious and peace education, teacher trainingfamding for a peaceful future.

In education knowledge is transmitted by means eafching, learning, training,
acquisition of skills and awareness, which may tenl or informaf** Accordingly,
religious education is essential to peace buildsigce it provides understanding of the
nature of religious experience, concepts, practiaed complexities of a religious
tradition®** In the same vein, peace education confronts ictlijréhe forms of violence
that dominate society by teaching about its caasek offering alternatives that seek to
transform changing social structures and thougtieps that seem to sustain conffitt.
Dialogue in daily life is helped by a system ofigelus and peace education that
empowers people to think for themselves, dispebrignce and encourages respect for the
freedom to be different. The United Nations Edwwadl Scientific and Cultural
Organisation (UNESCO) maintains that educating [ge@bout their shared rights and
freedoms is the most effective means of preverititgerance®®® An effective educational
system that trains people to think, become resptmsindependent and open minded is
imperative in addressing issues of deep-rootedakamiltural, economic, political, ethnic
and religious intolerance.

Good and qualitative (religious) education is impot to sustain peace and harmony
(not only) in northern Nigeria. Christians and Mo are obliged to educate their
adherents to be respectful, polite, genuinely ffigrand civil towards people of other
faiths in the promotion of peaceful coexistenceislimperative that religious leaders,
parents, policy makers (and the Nigerian governjngat in place a dynamic policy on
religious and peace education and develop a clurituo improve the standard of

education. Such a programme of study should shimgldde learning about plurality of

842 Solahudeen, Islam and Child’s Right to Education.

843Cf. Conroy and Davis, Citizenship, Education and the Claims of Religious Literacy.
844 Harris and Morrison, Peace Education, 9.

845 Cf. UNESCO, Declaration of Principles on Tolerance.
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religion, conflict, dialogue and the need for peat#le addressing questions of prejudice,
stereotypes and biases that lead to conflict .

Furthermore, such a policy should have Islam inetldh all parts of the religious
curriculum in Christian schools and catecheticaloadion centres. Similarly, the teaching
of Christianity should be part of the entire cuation in Islamic schools anthadrasa
(Islamic learning centres). The approach shouldabgositive focus on understanding
different faith traditions. This programme of rétigs education should counter influences
leading to fear and exclusion of others and helgiogng people develop independent
critical judgement and reasonable ethical thinkiffgSuch an educational model should be
the prototype for schools and be evaluated congtanassess the progress being made. In
addition, peace education should form part of teosl curriculum from nursery school to
the tertiary institutions and be the base ofellgious catechesis in churches and mosques.
As Arabic and Islamic historian William Watt arguéls is possible for one to be educated
in either the Christian or Islamic traditions withdosing one’s own religious identity**

| therefore recommend reforms in the structure ddication. This would include
adequate funding, provision of resource materibt®ks and other equipment), training
and re-training of teachers in religious and peadecation. This is vital for the
development of education, peace and security irefi§*® Education for peace building
has to be both formal and informal. Formal educatakes place in schools (Primary,
Secondary and Tertiary). These institutions camimectransformative establishments that
guard against indoctrination by forming free andiependent minds, while taking
responsibility for justice and peace in societyor(Fliscussion on informal form of
education for peace building, see 5.7.1). Furtheemoonstant supervision and evaluation
of schools by the relevant agency responsible foplementing the programme of
education will check and maintain required stanslatdoropose that religion and peace
education be integrated in the history, culture &huage curricula as a compulsory
syllabus in general education. Children of différegligious backgrounds can be taught
together, focusing on the diversity of religion. @éducational psychologists David Johnson
and Roger Johnson have argued, peace can onlyogewdien positive relations are
established between members of disputing pafttles.agree, and further argue that
integrating the teaching of religion and peace atlan gives students of diverse cultural

846 Tbid.

847 Watt, Islam and Christianity, 172.

848 Cf. Muhammad Ibrahim, “Teachers Training Key to Attainment of Millennium
Development Goals,” New Nigeria (Nigeria), 26 July 2011.
http:/ / www.newnigeriannews.com

849 Cf. Johnson, Essential Componentsof Peace Education, 284-285.
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and religious backgrounds the opportunity to leamd appreciate the values of tolerance,
respect, dialogue and peace.

Government, religious leaders and other stakeh®ldethe Nigerian educational sector
must develop a framework for religious educaticat tjuarantees every student the chance
to learn about different religions other than thaivn. For example in northern Nigeria,
Muslim and Christian students could be taught togeby two teachers teaching Islamic
and Christian religious knowledge. This will encage students to develop basic and
critical knowledge of both religious traditions,Iieg them to appreciate the diverse
nature of contemporary Nigerian society, as welleasn to respect their differences. It
would provide further opportunities for encounteddadialogue between students and a
chance to confront stereotypes. Moreover, the edunad system needed for peace in
northern Nigeria should encourage students’ intemacthrough common projects, living
together, group work, assignments and sharing péreances. Negative stereotyping can
be weakened further if educational programmes delonutual study exchange, regional
cooperation among educators and students andréretiening of the Nigerian National
Youth Service Corps (NYSC), where, for exampledshi graduates from the south are
sent to the north for service and vice-versa. Thjeative of the above project is to support
mutual exchange and build bridges of peace, digand understanding. The success of
the above scheme demands knowledge and skills wrtdhdeal with religious and human
diversity, hence the need for the teacher traimingeligious and human differences and
interreligious dialogue. However Muslim and Chastiparents may resist their children
learning about other faiths for the fear of coniwmrsvould be significant. It is a genuine
fear, but considering the high price northern Neyes are paying for ignorance of the
religious other, it is worth the risk.

| support whole-heartedly the practice of publiegrhing, religious instruction and
education in churches and mosques. However, | twwasiiggest that this be done with the
utmost respect for the religious other. Hence ialig preachers and teachers in Qur’anic
schools and Sunday schools ought to be propeiilyetizand licensed by the leadership of
their religious traditions. The training of cleriseould include proper formation in Islam,
Christianity and religious dialogue, with the pr&ion, for example, that a trained Muslim
teaches Islam in a Christian seminary and a trafDledstian teaches Christianity in an
Islamic madrasa Furthermore, in the parish or in the mosque conitpuwhen religious
lessons are taught a Muslim could be invited toeslhout the Qur'an and Islamic faith to
the Christian faithful; a Christian could be indtéo talk about the Bible and Christian
faith to the Muslim faithful. The emphasis her@mssharing and getting to know about the
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other faith; it is not about conversion, argumentsdebate. The focus is on increasing
knowledge of the other faith tradition.

Additionally, a day, for example the 6f November, the annual International Day for
Toleranceé®™® could be an open day in all mosques and chur@esh a day provides the
opportunity for people to visit the mosque or cluneithin their area. It offers the
Christian and Muslim faithful a unique experiendetlte other. It weakens stereotypes
further and builds trust and friendship that lempeace. In Germany, for instance, tffe 3
of October every year is an Open Day for Mosdtitand people are encouraged to make
visits; religious leaders in northern Nigeria abdb the same.

The hope here is that learning and sharing in conityrreligious education will foster
the values of peace, love and harmony that boimigind Christianity share, and motivate
adherents to increase their knowledge of the atHaith; such sharing would develop love

and friendship and discern the values that leambéze and harmony in sociéf.

5.4.1 Qur’anic Schools and the Education of Almajir i in Northern

Nigeria
This segment deals specifically with the need tacateAlmajiris. | argue that educating
Almajiri in the region is essential for a future of peacd harmony. Current statistics
show that between 7 and 9.5 million childreXinfajiris) roam the streets of northern
Nigeria, attending Qur'anic schools and beggingfémd and other means of liveliho&d.
As discussed in Chapter One, these children haviemmal education and have left their
homes and families to attend Qur’anic schools witheny financial support. Thus they
resort to begging to live.

Therefore, providing holistic, educational andiabdevelopment for these children
is fundamental to sustain peace and securitydridtality. Parents and Islamic authorities
in northern Nigeria must be responsible for gyvithese children both religious
(Quranic) and modern education that helps themelbgv open independent minds and
equip them for a productive future. Improving tlteieational standard &lmajiris is an
urgent challenge to parents, Islamic religious auties and the government.

850 UNESCO, Declaration of Principles on Tolerance.

851 Cf. Stefan Herrmann, “Open Mosque Day welcomes non-Muslims in Germany,” 2011.
http:/ / www.presstuv.ir/ detail/ 202584. html

852 See Micheal McGrath, “Religious Education and Having Faith in our Schools,” Scottish
Catholic Observer (Scotland), 19 August 2011.

853 See Aluaigba, Circumventing or Superimposing, 20; Ibrahim A. Yushau, “Sultan to
Establish Almajiri Foundation,” Daily Trust (Nigeria), 21 February 2011.
http:// www.dailytrust.com; Attahiru Ahmed, “1.2 Beggars Roaming Zamfara Streets-
Gov Yari,” The Sun (Nigeria), 5 October 2011. http://www.sunnewsonline.com
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Education, both religious and conventional, is essary for a future of peace,
development and security in the region; &leajiri phenomenon challenges that prospect.
The government must provide a functional systenedafcation that obliges parents and
religious organisations to promote the importantcéarning. The integration of existing
Qur’anic schools with the conventional system ofderm education is a way forward for
northern Nigeria. In addition, the conference af thorthern Governors Forum can back
this project by mobilising support and channellregources into the educational sector in
the North. Successfuhimajiri education entails training and retraining Mallams
(teachers) and the provision of necessary infragtras, a robust curriculum with constant
evaluatior’™ Some Nigerian scholars and analysts observed that educational
backwardness in northern Nigeria is due to thestasce and non-receptive attitude of
some Islamic leaders and communities to the modestern system of education. It is
considered secular in nature without any provigarthe spiritual upbringing of children
in the Islamic traditiori>®> This point of view has affected the region negayivn terms of
security, development, mutual harmony and peacethBion Nigeria remains deprived,
impoverished and underdeveloped. Nonetheless, sprogress is being made in
appreciating the strategic importance of moderncation, science and technology, yet
some Muslim parents still mistrust the value of erodeducation and send their children
to the traditionaMadrasas™®

Religious leaders, government and the media caremagignificant contribution by
educating parents to develop the capacities of ttieidren and acquire skills by modern
education. Policy makers can contribute by enadtamg that prohibit the large migration
of children from one village to another and a coetelban on street beggifig.However,
this is possible only if the government makes tleeessary provision for compulsory
religious and modern education for children in tHeical schools, equipped with the
essential facilities. Furthermore, fusing tradiab@ur’anic schools with modern education
can be encouraged with the assistance and establighof private scholarship schemes,
educational foundations and endowment funds, ter ¢at the needs of those who may not

have the means to access education. This would@ugavay in encouraging poor parents

854 Cf. Aluaigba, Circumventing or Superimposing, 22-23; Oladipo Adelowo, “Nigeria’s
Education Sector Needs Revolution,” Tribune (Nigeria), 14 September 2011.
http:/ / www.tribune.com.ng
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Abdulmalik, Re: Almajiri Education.

856 Sultan, Islam and Peace Building in West Africa.

857 Cf. Aluaigba, Circumventing or Superimposing, 23.



Chapter 5 217

to inspire their children to be educated for theeligpoment, peace and security of the

northern region.

5.5 Government and Policy Making in Nigeria

In this section, | discuss governance and polickintain Nigeria. | highlight the value
that educated politicians bring to policy makingystitutional reforms and good
governance. It further explores politics as a viooabf service and an opportunity for
collaboration between politicians and theologisnthe public sphere.

The government of Nigeria has the constitutionapomsibility to guard and protect
the rights of every citizen and ensure an atmospbkepeace and security for all. The first
step towards ensuring security is for the goverrtmeraddress squarely issues of poor
education, unemployment, poverty and lack of dgualent. Secondly, the government
should put in place a national policy to be thedmg principle for peace, security and the
constitutional rights of everyofté The success of the above requires an independent
judicial system that is able to hold people accabiat for their actions together with
reforms in the security agencies (army, police stiadle security service). It also demands
the provision of resources for proper trainingraigtiing and ongoing formation of security
agents/personnel in the subjects of human rigktsyrgdy and good community relations.
In addition, there must be a dialogical relatiopshetween politicians and theologians.
Politicians should engage with theologians to dgvellearly new ways to deal with the
complexity of the situation. Theologians shouldorm politicians whose responsibility it
is to implement social reforms. Since religiousuess may be sensitive, opinionated and
bigoted, addressing conflicts in the region undedy necessitates the collaboration of
theology and politics to proffer solutions.

Furthermore, government, through the National Uagi’e Assembly must pass laws
to protect people - for example, make it a crimwifénce to use hired violence in politics
and bring to justice those who contravene the lavioreach security. In the last thirty
years, there has been ongoing violence in the Northno one has ever been prosecuted or
held accountable. There is no law in Nigeria, fistance, to punish anyone who burns a
mosque or a churd®. Successive governments have failed to implemem th

recommendations of several committees set up adbusrtimes to investigate civil

858 Cf. Chris Agbambu, “Lack of National Security Policy, Nigeria’s Major Problem,”
Tribune (Nigeria), 01 August 2011. http://www.tribune.com.ng

859 Adeyemi Muyiwa, “Kukah Blames Nigeria’s Woes on Conscription of Office Holders,”
Guardian (Nigeria), 12 October 2011. http://www.ngrguardiannews.com
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disturbancé® Enacting a law and enforcing it will deter the getrators of violence and
enhance peace and security in the region.

Democracy cannot thrive without educated leaderancitted to serve the people.
Nigeria has a huge population. It is imperativeh&wve well educated leaders, politicians
and policy makers to provide the kind of leaderghat is enabling, accountable, just, and
fair to all. Those elected to serve in public adfshould have basic education and be open
to ongoing formation in politics, policy making atiie art of good governance. Nigeria
and Nigerians have suffered from poor governanckthe misfortune of being ruled by
unprepared leadef8. The result is abuse of power, poor service, pgyert
underdevelopment, corruption, lack of accountabgihd the use of religion for political
ends. Moreover, educated politicians are able tweldp the democratic ethic of
accountability, respect for the rule of law and fineper use of resources at their disposal.
Education is fundamental to the growth of demociaay good governance. The Nigerian
National Assembly must enact and enforce laws td timse in public office accountable,
in order to address corruption in Nigeria. | sugdkat it should become mandatory for all
public office holders to declare their assets andigh those who appropriate public
resources. Furthermore, a Nigerian constitutiomaiew should address these issues
properly - ethnic domination, inequality and indigeversus settler syndrome that have
challenged peace and security.

The support of the federal government of Nigeriathe establishment of the Nigeria
Interreligious Council (NIREC) is commendable. foyides dialogue space for religious
leaders, theologians and politicians to collaborateaddressing conflicts. Dialogue,
reconciliation and the pursuit of peaceful coexisee among all religious groups is
fundamental to national stability, development, gge@and security in Nigerf& The
government, for its part, must remain committed steengthening Christian-Muslim
dialogue and desist from favouring one religionrovtner - for example, in matters such
as pilgrimages, building places of worship, acéegsublic media and religious instruction

in school$® Politicians, on the other hand, should refrainnfrplaying on people’s

860 “Lemu Report on Election Violence,” Guardian (Nigeria), 25 October 2011.
http:/ / www.ngrguardiannews.com
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Punch (Nigerian), 14 October 2011. http:// www.punchng.com
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(Nigeria), 04 October 2011. http://www.thenationonlineng.net
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religious sentiments in canvassing for politicgbgort, knowing how easily this can erupt
into violence’™

It is vital for government to collaborate with thgvate sector to invest in job creation,
infrastructural development and a vibrant econorhgt tsupports the populatiéfi.
Poverty, unemployment, underdevelopment and lavddy levels have been identified in
this study as contributing factors to conflict. Biigh has a large growing population, of
which, arguably, fifty percent are young peopleobelthe age of thirty-fivé® It is
therefore imperative that government addresse®sseil poverty and unemployment, so
that youths are engaged productively. The nortlgewernors and political leaders must
make a commitment to achieve economic growth inréggon to address the underlying
problems that cause violent confliéts. This is possible through education, skill
acquisition and job creation for the general welidg of the people.

Moreover, Islamic and Christian theology considafitics a vocation to service. For
instance, the words of Jesysu are the salt of the earth... you are the lighthef world
(Matt 5:13-14), andjive to Caesar what belong to Caesar and God wkairys to God
(Matt 22:21-22), inspire (Christian) politicians serve God and humanity. As good
stewards, they must be diligent in dischargingrtdeties (Matt 25: 14-23). The example
of Jesus, who came to serve and not to be senke@2127; Matt 20: 28), is the model for
all public servants. Thus Nigerian politicians gnablic office holders must strive to be
just, fair and transparent in discharging theirhjtirrespective of ethnic, social, religious
and political affiliation. They must encourage goweidl to promote peace initiatives by
appreciating the central role of religion in sogieThey must think carefully about
integrating religion into political and civil lifes a means to peace while taking into
account its sensitive nature when making and ekegupolicies. Furthermore, such
policies should consider the fears and anxietiesllastakeholders (religious groups) after
due consultation. It is important that the governmeollaborates with religious and
community leaders to build and sustain peace thraligogue and avoid using religion to
cause rancour, division and disharméfiydowever, the question remains, are politicians
willing to interact with theologians? Many timdsey seem to be in support of dialogue,

they may even initiate it, but they hijack the psg to political advantages. Nevertheless,
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as St. Paul says, let us look for what strengthpgese and mutual understanding (Rm
14:17).

5.6 The Responsibility of Religious Leaders and
Preachers in Fostering Peace in Northern Nigeria

In this section, | examine the role of religiouaders, clerics and preachers in fostering
peace in the region under study. | focus on thaevaf training, collaboration and support
among religious leaders for the advancement obdis# and peace.

Muslim and Christian religious leaders and preasher Northern Nigeria are
responsible for fostering peace in the region Hyivating a sincere willingness to engage
and work with each other as peace intermediar@seample, the simple effort of finding
out who the local priest, pastor or imam within ®nacinity are; then reaching out in
friendship to these leaders goes a long way tobksitachannels of communication.
Religious leaders must lead their communities towagseace building by recalling and
emphasising the virtues and principles of toleraand non-violence as taught by their
faith traditions’ They can and should prevent and resolve violenflico by reminding
their adherents of their duty of peace and harmangociety?” In times of crisis, they
must avoid any action that would aggravate theasdn. By preaching a message of
tolerance and mutual understanding and strivingetoforce the advantages of working
together they can engender greater peace amondep€oBustainable peace building
requires that religious leaders remain proactiveegponding effectively to the excesses of
their co-believers. Addressing extremist fundam&sttatendencies that promote
intolerance, hatred and violence must ensure thieat faith is not used to justify any form
of violence or aggression. Those responsible megtddd accountable for the harm they
do®”

Religious leaders and preachers can advance thee adupeace within their faith
communities when they are educated and trainedhéir town faith and other faith
traditions. Being educated in the principles ofllyme and peace education, they become
effective peace negotiators in society. They caardjwagainst violence when they notice
that religion has been exploited for political mgst by speaking out vehemently against it,

and caution their followers to hold on to the tteachings of the faith.

869 See Ibid, 294.
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Clerics and preachers play a vital role in the dif@ faith community. The prospects of
fostering better understanding will be better af, instance, they are educated in the art of
communication, the use of language, the histomglgions and dialogue for peace. Public
preachers must use language in a constructive wagueage tolerance, respect and
harmony in society. Preachers have a wonderful ppidy to speak about their faith.
They can educate their congregation, weaken stgrest and encourage mutual
friendship®”® Hence training for religious preachers is crud@ peace building. The
Catholic Bishops Conference, the Anglican, Lutheritethodist and the Pentecostal
fellowship movement and the Nigerian Supreme Cduncilslamic Affairs (NSCIA) in
the region are responsible for ensuring that thdse preach in the name of their traditions
are properly trained. The established Christianisanes and Islamimadrasagrovide an
opportunity for the proper formation of religiousepchers.

Generally, the Muslim and Christian faithful listemtheir leaders and preachers with
respect and reverence. It is imperative that desabe proactive in setting a good example
of inclusivity and openness, reaching out in dialm@nd speaking out publicly against
violence, injustice, discrimination and arousinggatéve religious sentimenfs? Some
examples are worthy of note: the pastor and imavhpg$e peace building activities are
both national and international) have mediatedh@ tonflict in Kaduna and Jos; the
Anglican Bishop of Kaduna, Josiah Idowu-fearon, npotes peace through religious
education; the Catholic Archbishop of Jos, Ignatilegama; the Catholic Bishop of
Sokoto, Matthew Hassan Kukah; and the Sultan ob&ykMuhammad Sa’ad Abubakar,
are commendable for their tireless efforts andataltation for peaceful coexistence. These
leaders are champions of conflict resolution usiigjogue. They have visited various
Christian and Muslim communities in (Northern) Nigeto bring the message of peace,
harmony and reconciliaticH® Other religious leaders can take a cue from theveb
examples and work to bring people of differenigiels faiths together for dialogue. The
aim is not to debate or argue, but to enhance rhuhgerstanding and harmony.

Furthermore, the Christian and Muslim faithful wile challenged and encouraged

when they see their spiritual leaders coming tagrepiublicly to pray for peace. Prayer in

873 Cf. Joseph Cardinal Ratzinger, Truth and Tolerance Christian Belief and World
Religions (San Francisco: Ignatius Press, 2004), 106 and Esposito, The Future of Isalm,
166.

874Cf. John Pontifex, “Nigeria: Bishop Blames Renegade Politicians, Corrupt Police for
Attacks on Churches,” 2011. http://www.indcatholicnews.com; See also Schineller,
The Church Teaches, 217-219.

875 Joseph Kenny, “The Bishop and Sultan in Sokoto,” Guardian (Nigeria), 23 October
2011. http:// www.ngrgurdiannews.com; See also Fearon Idowu, No Peace without
Dialogue and Kaigama, Dialogue of Life, 73-74.
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common reiterates a religious vision of peace antuai respect. The recent gathering of
world religious leaders in Assisi (27 October 20ft)a “Day of Reflection, Dialogue and
Prayer for Peace and Justice in the World” is aiBggnt example that religious leaders in
northern Nigeria can emulat®. For instance, the Nigerian national day celebmtio
beginning of a new year and other national festisiare occasions when religious leaders
can come together in prayer for peace and harmAsyspiritual leaders, they must
continue to stretch out a hand of friendship to anether and stand together for peace,
even when difficulties and tensions arise they musmain the salt of the earth and the
light of the world (Matt 5:13-14)”

5.7 The Role of Faith Communities in Advancing Peac e in
Northern Nigeria

In this section, | discuss the role of faith comities in nurturing peaceful coexistence. |
highlight collaboration, teamwork and dialogue @ lelements in the promotion of
peace.

Islam and Christianity as communities of faith mrthern Nigeria will continue to exist
side by side. Those who profess either of thesbdanteract in a contemporary pluralistic
society as neighbours. As discussed in this wakgion touches upon deeper levels of
human identity and people are sensitive in maténligious beliefs, which sometimes
generates fear and tensff.Consequently, mutual understanding is essentiatdaflict
prevention and resolution. Faith communities campioactive in fostering a spirit of trust
when leaders guide their communities to perceieedtiner as neighbour and reach out
constructively. Furthermore, by deepening our kealgk of the religious other, meeting in
dialogue and respecting differences, faith comnmesitare able to build trusting
relationships that motivate people to collaborate the common good. Therefore,

initiating an interfaith programme of social actiolesigned to increase tolerance and

876 See Benedict XVI. Pope, “Day of reflection, Dialogue and Prayer for Peace and Justice
in the World ‘Pilgrims of Truth, Pilgrims of Peace” Address of His Holiness Benedict
XVI at the Meeting for Peace In Assisi (Rome Vatican City: Libreria Editrice, 2011),
http:/ / www.vatican.va/ holy_father/benedict_xvi/ speeches/201 1/ october/ documents/
hf _ben-xvi_spe_20111027_assisi_en.html

877 Cf. lan Dunn, “Faith Leaders in Scotland Pray for Peace,” Scottish Catholic Observer
(Scotland), 04 November 2011; See also Stephen Reilly, “Religious leaders Promote
Pathway to Peace,” Scottish Catholic Observer (Scotland), 04 November2011.

878 See Mohammad Abu-Nimer, “The Miracle of Transformation through Interfaith
Dialogue Are You a Believer?” in David R. Smoke (ed), Interfaith Dialogue and
Peacebuilding (Washington DC: United Institute of Peace, 2007), 17.
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respect within these communities fosters a spifittollaboratiorf’® For example, a
community project that is beneficial to all givédse topportunity for interaction between
people of different religious and cultural backgrds.

Faith communities can make a meaningful contributo peace when young people
are taught the importance of respect for the offieis is achieved by working closely with
youth leaders, teachers of religious instructiod emnisters who preach. The pastor and
the imam working with Christian and Muslim youtlssan example of re-orientation for
young people. Through education and preachinghgouealise the inherent evil in violent
conflicts, torching of places of worship, destrantiof property and the killing and
maiming of people. Furthermore, faith communitiesy ceam up with the government,
non-governmental organisations and individualsnitate youth empowerment schemes
for the alleviation of poverty by skill acquisitif’ For instance, the Catholic Diocese of
Jos put in place an Interfaith Youth Vocationahifiimg Centre, located at Hai-Hung, in
Bokkos Plateau staf8" Such programs help young people to become séfrtehnd
contribute positively to the development of theioag

Christians and Muslims both suffer pain and lossenflicts; these communities can
bring about healing and peace by supporting eduoér aluring crises; after such incidents,
communities are left to deal with the trauma, tlanpof their loss and the struggle to
recover from the experience. For instance, after April 2011 crisis in Jos, in Dadin-
Kowa neighbourhood, a reprisal attack in which geople were killed and houses and
places of worship were destroy®d,the Christian community (with pastor Declan
Onyebuchi) and the Muslim community (with Imam Abdziz Suleiman) agreed to
support each other and protect their neighbourtimogdreventing intruders from causing
violence®® These are opportunities to reach out to each oftrether example is how the
Evangelical Church of West Africa (ECWA) sent matkesupport with a message of peace
to both Muslim and Christian communities affectgdtbe May-June 2011 post-election

879 Cf. “Peacebuilding Initiatives,” 2007. http://www.peacebuildinginitiative.org

880 See Emmanuel Jose Ohize and Muhammad Jebba Adamu, “Case Study of Youth
Empowerment Scheme of Niger State, Nigeria in Poverty Alleviation,” AU Journal of
Technology 13, no.1 (July 2009), 47.
http:/ / www.journal.au.edu/ au_techno/2009/jul09/ journall31_article07.pdf

881 Cf. Catholic Arch Diocese of Jos Nigeria, “Kaigama Opens Interfaith Youth Vocational
Centre,” 2011. http://wwuw.archjosnigeria.org/archjosnews.php?id=1

882 See Ray Walker, “Jos Violence: Everyone Lives in Fear of his Neighbour,” BBC News,
07 April, 2011.http://www.bbc.co.uk/news/world-africa-12985289

883 “Jos Violence: Everyone Lives in Fear of his Neighbour,” People’s Daily (Nigeria), 17
April 2011. http://www.peoplesdaily-online.com
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violence in Kafanchaff* In a similar move in Dogo-Dutse Jos, the Islaméric Sheikh
Muhammad sent relief material to victims of bottif@ommunitie$®> and recently a faith
based Christian organisation, the Jos branch ofstdm Women for Excellence and
Empowerment in Nigerian Society (CWEENS), donateatemal to the Federation of
Muslim Women Association of Nigeria (FOMWAN) in Ja® support the Eid-el-Kabir
Islamic religious festival, with a message of peacéd love®®°

These gestures strengthen the relationship betwaih communities in peace
building. Moreover, achieving peace is a collectirasponsibility that begins with
individuals willing to live in peace with those other faith traditions. It is a process of
transformation that takes time, based on the mlgivalues of peace and harmony,
expressed and extended to the people of othersfaithiespect, tolerance and dialogue.
Hence sustainable peace in northern Nigeria regjtive sincere collaboration of the two

faith communities and the goodwill to live with @amther in harmony as neighbours.

5.7.1 The Role of Individuals and Families in Foste ring Peace in
Northern Nigeria

In this segment, | consider what individuals andifees can contribute to peaceful
relations in the area under study. | focus on grass$ interactions that will engender
harmonious existence.

Islamic and Christian theological hermeneutics #s& faithful to be kind and
generous, treating everyone justly, since all aeated by the one true God (Q 16:40; 49:
13; Mtt 5:43-48; Rm 12: 18). As individual beliegeChristians and Muslims can deepen
their faith and contribute significantly to a pefatenorthern Nigeria by becoming
examples of peace in their communities. Achievimgs tobjective entails personal
transformation in response to the God who has lawedirst. This love is expressed in
service to others, living in peace and open to latiomship that seeks to deepen the
knowledge of our faith and that of the other. Strahsformation is possible if sustained by
one’s faith convictions and supported by genuinedateesi$®’ In addition, individual
transformation challenges the person to mutuale@spolerance and willingness to extend

a hand of self-giving friendship to others.

884 Cf. Yusuf Aminu, “Relief Comes for Violence Victims,” The Nation (Nigeria), 27 August
2011. nttp://wwuw.thenationonlineng.net

885 See “We Care for Both Needy Christians, Muslims says Sheikh Muhammad,” People’s
Daily (Nigeria), 03 August 2011. http://www.peoplesdaily-online.com

886 Marie-Therese Peter, “Christian Women Donate to Muslims,” The Nation (Nigeria), 07
November 2011. http://wwuw.thenationonlineng.net

887 Benedict XVI, Africae Munus, no. 32.
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Religion is not just an individual phenomenon. dsha social dimension that offers
each believer a sense of belonging to a communifgllow believers. With its reference
to a transcendent source of truth, and codificabbrshared norms and values, religion
serves as the link between the individual and tfeeth community, within a religiously
pluralistic society’®® The challenge nonetheless is to foster social siohe Northern
Nigeria, as a multicultural and multi-religious &g, presents an opportunity for
individuals (Muslims and Christians) to make conegérefforts to live in peace, even in
the face of conflicts.

The family is an important organ of society, thecleus of every community. God
wishes humanity to live in harmony and peace, aidlthe foundations for this in the very
nature of the human being, created in his image l&edess (Gn 1:27%° This divine
image develops not only in the individual, but ailsdhat unique communion of persons
formed by God and united in love, which binds abple together irrespective of tribe,
race or religiorf*® The family, as a group of closely related indidthy isthe first and
most indispensable teacher of peace and a meatrafiemitting the religious and cultural
values which help the person to acquire his oroert identity®® It is the best setting for
learning and applying the culture of forgivenessage and reconciliation. We experience
these fundamental elements of peace, justice, Viemgiss and love between parents,
brothers and sisters in a famffy.

Hence, the family setting is crucial to the proraotof peace. It is fundamentally an
essential educating nucleus, where religious, rlland community values are passed on,
helping each member to acquire his or her own itfefit The family contains in itself the
very future of our society contributing effectively peace when children are taught the
African values of community life, respect for thgymty of everyone (young and old),
tolerance, hospitality, collaboration, honestycsnity and peace with one another. Parents
are the first teachers in the family. It howeveil|dws that these values, as well as being
taught in family circles, must be, as Pope Johrl Rauuts it, “withessed to in the family

setting by showing that self-giving love to otheaecepting those who are different,

888 Peacebuilding Initiatives.

889 John Paul II. Pope, “The Family Creates the Peace of the Human Family,” Message of
His Holiness John Paul II for the XXVII World Day of Peace January 1994 (Rome
Vatican City: Libereria Editrice, 1993), no.1
http:/ / www.vatican.va/ holy_father/john_paul_ii/ messages/peace/documents/ hf jp-
ii_mes_08121993_xxvii-world-day-for-peace_en.html
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responding to their needs and demands and allotieg to share family benefit&*
These domestic virtues, based upon profound redpechuman life and dignity, are
practised in understanding, patience, mutual emgament and forgiveness, enabling the
small community of the family to live out the firahd most fundamental experience of
peace making in sociefy.

Moreover, an enduring peaceful order needs ingtrtatwhich express and consolidate
the values of peace. The family is an active af@npeace by the values it expresses and
transmits within itself and in the participation each of its members in the life of
community?*® Consequently, the future of sustainable peac®itharn Nigeria challenges
families to impart the traditional values of listeg, respect, neighbourliness and peace to
their children and young people. Parents must thaiseresponsibility seriously to become

models of peace and love themselves in the famidlyia society.

5.7.2 The Role of Women as Agents in the Promotion of Peace in
Northern Nigeria

This segment focuses on women as agents for achgapaace in northern Nigeria. It
considers the unique role of women in nurturing thmily and how such skills can
contribute to building a homogeneous society.

At least fifty percent of most communities and Isetents around the world are
women®®” Women have made significant contributions to theveibpment of their
communities. Although their role as mothers, nutsiy teachers, peace makers, helpers
and home makers may not be publicly recognised amuteciated, often due to the
patriarchal nature of society, nevertheless theitiatives and contributions towards
building peaceful coexistence in the home and tmarosunity cannot be overlooked. For
example, this is evident in the recent award of2B&1l Nobel Peace Prize to three African
women: Ellen Johnson Sirleaf (President of Liberlagymah Gbowee (a Liberian) and
Tawakkol Karman (from Yemen) for their nonviolerdntributions to peace building in
their immediate communiti€§® This shows the skills and talents women can bting

process of peace building.

894 Tbid.

895 Tbid.

896 Cf. Ibid., no. 6.

897 See McGarvey, Where are the Women in Interfaith Dialogue, 75.

898 Cf. “The Nobel Peace Prize 2011.” http://www.nobel_prizes/peace/laureats/2011/
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In many societies, power relations between men\aochen are gender speciff®
Traditional established gender roles in severaloe$ ascribe the private domestic sphere
to women, in the home, family and relational comityunoncerns® It can be said that
such a domestic role gives women the unique oppitytto develop skills of nurturing,
care and fostering peaceful relationships in thendid* Having learnt the values of
steadfastness and focus from childhood they rerdatile and submissive while the
patriarchal social order induces women to pay #terto minor details in the famii??
Yet, in a situation of violent conflict, women aftdbecome victims of such violence
because of their domestic roles. However, someysisaand sociologists have argued that
women may not be as docile, subservient and pdaaefociety perceives them; statistical
records attest that women have been involved ilenee as suicide bombers, in Lebanon,
Sri-Lanka, Chechnya, Israel, Turkey and Som&flan northern Uganda, Sierra-Leon and
Liberia, women took an active part in armed cohfis combatant soldiers who killed,
maimed and caused pain and destruction in theinoamties®**

Nonetheless, if women are empowered and given pipertunity, they are effective
agents in the promotion of peace and reconciliatiothe community. Their traditional
function of home making offers them the chancembibe cultural, religious, traditional
and social values of peace, which they in turn pas# their children in the home. Thus
women are teachers of culture, values, languagenadkls of peace in the community.
Their motivation is to promote peace by helping pleand families cope with the pain
and emerging socio-economic struggles resultingy foonflict®®® For instance, after the
2008 crisis, women in Dadin Kowa in Jos played gomeole in keeping peace in the
community by voicing their fears about potentiatufe violence. As a result, pastors,

imams and several elders met and agreed on a peatsation that was read out to the

899 See Cynthia Cockburn, “The Continuum of Violence a Gender Perspective on War and
Peace,” in Wenona Giles and Jennifer Hyndman (eds), Sites of Violence Gender and
Conflict Zones (Los Angelis: University of California Press, 2004), 35.
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901 Thid.
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Guardian (Nigeria), 15 April 2012. http://www.ngrguardiannews.com

903 Cf. Debra Zedalla, Female Suicide Bombers, (Honolulu Hawaii: University Press,
2004), 3; “Female Suicide Bomber Kills Somali Sport Chiefs,” Vanguard (Nigeria), 04
April 2012. http://www.vanguardngr.com/ 2012/ 04/ female-bomber-kills-somali-sports-
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Leonean Rebel Fighting Forces,” Studies in Conflict and Terrorism 28, no. 5 (2005),
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community®® In Liberia, women have been active promoters ofcpe even in
overwhelming conflict situations. They achieve thysusing cultural music, songs, story-
telling, folklore, proverbs, sayings, symbols, aifsj communication and support in times
of crisis®®’ Their initiatives and contributions are distinetias women, because their
experience of conflict is different from that of m&®

Women in African society are active promoters a@u#éure of peace and harmony; by
playing key roles in the family and the commurifty. They teach religious and societal
values of collaboration, tolerance, honesty, hadipit and respect for the other thus
making a positive contribution to the developmefitchildren®®® Furthermore, they
enhance peace building by reaching out and shamintige painful experiences of others;
they listen, console, encourage and support eabler oby being hospitable, thus
maintaining of balance in societ}*

In the same vein, Muslim and Christian women intimemn Nigeria are reliable peace
emissaries in the home and the community. Theyesta build bridges of peace and share
many common concerns in the regioh.These include conflict violence, inequality,
discrimination, insecurity, poverty, illiteracy, merability, lack of opportunity, inability to
assert their rights as women. Nevertheless, tree, acconciliatory attitude and ability to
negotiate and further peace in the home is invéduab society’® They have the
commitment, perseverance and passion to mobiliseerotwomen in peaceful

demonstrations for peace and the cessation oflitiesti** Their experience as women

906 Cf. Jana Krause, “A Deadly Cycle: Ethno-Religious Conflict in Jos, Plateau State,
Nigeria,” Executive summary Working Paper (June 2011), 3.
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provides the platform for dialogue. They bring wittem their grief as well as stories of
atrocities and 10s$> Muslim and Christian women in dialogue can voibeirt views
unanimously regarding violent conflicts in the @agias members of their faith
communities and society.

Furthermore, peace awareness campaigns and pphacagien rallies are ways women
can muster the support of other stakeholders to ijpithe process of sustainable peace
building. Older, experienced women can take onrtile of peace envoys by drawing
attention to the great potential for reconciliatiand peace through dialogé.This is
possible through advocacy visits to religious leadpolitical office holders and opinion
leaders in the locality. Moreover, for generatiomsmen have served as agents in the
promotion of peace in their families and societgsmlte not being recognised; yet they
have proved instrumental in building bridges anganting values of peacé’ They have
their fingers on the pulse of the community playangignificant role in mobilising their
communities towards reconciliation and rebuildiredationships when hostilities have
ended.

Consequently, sustainable peace in Northern Nigeguires the full participation
of women and men at all stages of the process.dss$ential that religious leaders, experts
in dialogue and peace building institutions (ehg Interfaith Mediation Centre) within the
region engage with women’s organisations such asF#deration of Muslim Women
Organisation of Nigeria (FOMWAN), Christian Womemganisation (CWO), the Dorcas
Band, Women Opinion Leaders Forum (WOLF), WomenighR Advancement and
Protection Alternative (WRAPA) empowering them tother peace in the territory. These
organisations seek to promote and protect thedasterof women by making their peace
building contributions felt in society. Accordinglgngaging with these organisations will
give women the opportunity to work for peace inisty; to build new ties, offer fresh
impetus and a chance for communities to move begtarkotypes towards a spirit of
collaboration, better understanding, friendship esgpect for the other.

915 Krause, A Deadly Cycle, 3.
916 See Nwoye, The Role of Women in Peacebuilding, 109.
917 CF. Kofi Annan, “The Vital Role of Women in Peace Building.”
http:/ / www. huntalternatives.org/ pages/ 460_the_vital role_of women_in_peace_buildi

ng.cfm
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5.8 The Role of Non-Governmental and Faith-Based
Organisations in Fostering Peace in Northern Nigeri a

In this section, | consider the role of non-goveemtal and faith-based organisations in
advancing peace in northern Nigeria. | emphasis@arking, advocacy and collaboration
as central to achieving harmony in the region.

Non-governmental and faith-based organisationsiratependently constituted civil
and religious organisations that build, analyse prmmote development in sociéety.
Such organisations have played vital intermediaigs in encouraging peace building
activities in Africa and the world at large. Thegvie tapped into available local resources
for sustainable peace building projects in confiegions.

NGO/FBOs make a significant contribution to theqeeprocess in northern Nigeria by
strengthening channels of communication betweeth faommunities. They facilitate
interfaith communications and discussions to restanst and social interaction in peace
building seminars and workshops. Learning abougicels teachings on peace creates
positive results in faith communities, easing autsions and finding common ground that
Christians and Muslims can explore in dialogtieSuch communication channels are
developed further by visits and contact with opmiand traditional community leaders
among young people. Moreover, an effective contidiouto conflict prevention requires a
credible presence in the region and a sound ingbaytasp of the historical, political and
social needs of the different communit’®s.NGO/FBOs encourage the quest for the
common values of peace, harmony and dialogue, vémniphasising the need for faith
communities to collaborate.

Additionally, NGO/FBOs provide the needed spacdtatful dialogue between faith
communities by mediation. Faith communities canmcaldte their doubts and anxieties,
negotiate peace and build trust by engaging witk tither. Furthermore, these
organisations foster peace building and the rediation process by initiating joint
projects bringing people together from differentigieus affiliations in a cooperative
endeavour, such as youth empowerment peace builtaiging programmes. Such
projects have the positive effect of weakeningesitpes, building tolerance, friendship
and mutual dependence and hopefully a future oglahiip that will addresses conflicts.

NGOs/FBOs champion the cause of peace by appetdingpvernment agencies to
tackle economic, social and ethnic factors thatehaemained the source of violent

918 Francis, Peace and Conflict Stueides, 25.
919 Cf. Carter and Smith, Religious Peacebuilding, 298-299.
920 See Reychler, Religion and Conflict.
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conflicts in the region. In collaboration with m@us leaders, they raise awareness by
challenging government agencies to create a fabteiemnvironment for economic growth,
strategic development and security. The poor sgcurinorthern Nigeria is an area where
non-governmental agents can work with governmentaiee awareness; for instance,
initiate a project that focuses on curbing the ifgmtion of small arms and light weapons
in the region. A “buy-back” programme that seekgdtrieve illegal arms and enhance
local power by education and skill acquisition ebude put in placé*! In addition,
awareness and training in conflict prevention andnagement would ensure that
individuals and groups with legitimate interesteetaesponsibility for their communities to
encourage positive change that results in fupgace and security.

To sustain the peace building process in northagenM, it is imperative that civil
society and faith based organisations network waither peace building institutions,
women and faith groups in the region. These anegkample, the Interfaith Mediation
Centre/Christian-Muslim Dialogue Forum (IFMC/CMDHjgeria Interreligious Council
(NIREC), Institute for Peace and Conflict Resolution (IPC&)¢io-political groups like
the Northern Elders Forum (NEF) and Arewa ConsukaEorum (ACF). In addition,
there are women’s organisations such as the Fealei@tMuslim Women Organisation of
Nigeria (FOMWAN), Christian Women Organisation (Cy@nd faith groups like the
Christian Association of Nigeria (CAN), JamalatNgsril Islam (JNI) and the Association
for Christian-Muslim Mutual Relations in Nigeriao@tinuous collaboration between these
groups and persistent engagement with governmdhhelp to find solutions to violent
conflicts in the region. However, the vast natufenorthern Nigeria challenges these
groups to initiate and coordinate community dialgqurojects to engage diverse faith
communities not in abstract talks about peace babincrete actions that stimulate peace
through mutual suppotft® The recent conference organised in December 2@lthé
Arewa Consultative Forum (ACF), to analyse thedhrof violent conflicts in the region,
is commendable and exempldf§.The key to the success of such cooperation andefut
hope is peace initiatives using information sharangl collaboration and all available

resources for sustained political, as well as ietegjious, engagement.
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Conclusion

Due to its complex nature, undertaking the procinterreligious dialogue for peace
building in northern Nigeria seems daunting andcakléHowever, there is a glimmer of
hope when seen from the perspective and use ofablailocal socio-cultural, political,
educational and religious-theological resources.

Islamic and Christian leaders in the locality h&weooperate with each other and the
government in harnessing and efficiently puttinguse every opportunity to sustain
dialogue engagements. This includes dialogue ptal@ay interaction, tolerance, respect,
forgiveness and reconciliation. Moreover, grasstgalialogue encounter is efficient in
advancing positive relations, because it springsmfthe experience of living as neighbours
with the religious other and such enterprise caallehge each person to recognise the
value of the other, and be open to listen to, Idéem and share with the other for mutual
enrichment. Peace building can further be enhartbeslgh continuous religious and
peace education as a necessary condition for atgisable peace.

Moreover, peace building institutions might wish totensify their efforts at
networking in order to create a dialogue prospetivben communities. Furthermore, they
might wish to and engaging for instance with womenganisations) in an effort to

mustering all the needed support for unrelentirecpéebuilding endeavours.
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General Conclusion

In this thesis | have argued that theology, understas the critical and self/critical
reflection on religious faith, is fundamental indaelssing inter-religious conflicts in
contemporary northern Nigeria. Religion as a poulampulse plays a paradoxical role in
the region. It is both part of the problem and dhne solution.The fact that northern
Nigerians subscribe to one religion or another (&ianity, Islam, traditional African
religion) is indicative of thesignificant influence of religion in the socio-gaal and
economic lives of the people and central in crgationflicts.

The study reveals that the conflict situation inriRern Nigeria is a conglomeration of
diverse causes that are historical, social, etregonomic, political and religious. These
factors characterise a major challenge that isltigézal, socio-political and economic,
needing urgent attention if peace, security andgnbay in the region are to be secured.
The use of religious sentiments in politics impis@s deep-rooted historical, ethnic and
cultural divides, intensified by mutual social, itichl and religious exclusion. In addition,
religious stereotyping, poor religious and peaagcaton fuel disharmony simultaneously.
At the same time, manipulation of religion to emfmuestions of identity, ethnicity and
political differences underpins the division betwee two faith communities studied
here, i.e. Islam and Christianity.

Meanwhile, the intensity of violent conflicts in nleern Nigeria questions the claims
of Islam and Christianity to be religions of peasal harmony, given that in the name of
religion life and property have been destroyed. é¥heless, a critical study of religion
reveals that even though religion sentiments camokilised in the promotion of violent
conflicts, religion is equally central in our ungnding and establishment of peace within
society. This study emphasises that Christian alaic scriptures and traditions possess
rich valuable resources for peace building.

The theology of the Second Vatican Coundibétra Aetate is ground-breaking in
putting forth a new inter-religious understanding recognising truth in other religious
traditions and offering the possibility of dialogusetween religions. This shift is
tremendous, ecumenical, inclusive and significamfdastering deeper intra-religious as
well as interfaith dialogue, as a central value geace and human development. Such a
theological model recognises religious otherness @stential for better self-understanding
in building a society where tolerance, freedompees and peace are the basic principles
for living together. Moreover, Islam and Christigndo possess the necessary integrative
theological perspective for the advancement of odiaé; thus it is critical and

indispensable to examine and strengthen the raleesk religions to promote peace.
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Chapter One examined the contextual religiousdpalithistory of inter-religious
conflict in northern Nigeria and concludes thate tdonflict situation in Northern Nigeria is
a medley of diverse causes that are historicaliakoethnic, economic, political and
religious, exacerbated by poverty and poor litar#&tythe same time, the dynamics of the
spread of Islam and Christianity in northern Nigemnd the politics of colonial
administration prepared a breeding ground for vibieter-religious conflicts.

Chapter Two is a theological analysis of the relahip between Islam and
Christianity since the Second Vatican Council aodctudes thatNostra Aetatenarked a
significant turning point in the Roman Catholic @this attitude towards other religions.
It provided the first theological model for dialagbetween Christianity and other religions
in mutual understanding. It further provoked atsthat fostered a new encounter between
Islamic and Christian traditions in general, anel plossibilities and difficulties of dialogue

between Muslims and Christians in northern Nigariparticular.

Chapter Three focused on the contributions of Iskaah Christianity to peace building
and concludes that: Islam and Christianity havepibtential to foster peaceful coexistence
since both faith traditions profess to be religiohpeace. Religions as a powerful impulse
in human existence can underwirte conflict and pdacsociety. Hence, articulating and
strengthening peace resources in these religiongd cengender a culture of mutual

respect, tolerance, dialogue and harmony for pgagerthern Nigeria.

Chapter Four considered dialogue and peace builtingontemporary Northern
Nigeria and concludes that: Christian-Muslim dialegs critical for sustainable peaceful
coexistence in the region. Such interreligious gegeent is essential to explore, educate
and strengthen mutual religious understanding aslaable step for peace. Moreover,
interreligious dialogue provides the opportunity address factors that causes inter-
religious conflict, and peace building institutiohave the challenge of networking with

faith communities and government to sustain peaddibg initiatives.

Chapter Five examined the complexities of engagmgnterreligious dialogue in
Northern Nigeria and concludes that: undertaking pinoject of interreligious dialogue
engagement in the locality is a daunting task, tdutlhe socio-political, historical, ethnic,
religious, educational and developmental povertratteristic of the region. Nevertheless,
peace building efforts have to be multi-faceted aunstained through dialogue encouter.
Religious leaders and clerics may wish therefaresansider cooperating with each other
to engage with government and peace building utsiits in the venture of peaceful
negotiations.



Conclusion 235

The study therefore proposes that contemporary s@miMuslim dialogue is
indispensable for sustainable peaceful coexistanc&lorthern Nigeria. Interreligious
dialogue has to explore and strengthen mutualioelégunderstanding as an essential step
for peace. Hence, grass roots dialogue encounteraive efficient in advancing positive
relations when it springs from the experience winfj as neighbours with the religious
other. Such an engagement requires that each persognises the values of the other, be
open to listen to, learn from and share with theeofor mutual enrichment.

Northern Nigerian Muslims and Christians in mutdi@logue of day-to-day interaction
have the opportunity to verbalise their traumatid painful conflict experiences by telling
their story in the hope of reconciliation and peaGeéesen that no religion or religious
leader can resolve purely political and administeatchallenges of law enforcement,
justice and security, peace building in NortherigeYia has to be multifaceted, modelled
on a critical theological hermeneutics of engagdmaetween religion and politics.
Christian and Muslim leaders have to engage cliyiegad self-critically with the politics
of the region to adequately proffer both theolobarad political solutions to the persistent
conflicts.

The role of education is strategic in this questda enduring peace. An effective
peace process demands good and efficient learfongngl or informal) that humanises
and challenges the mind to positive thinking argpoasibility. Quality religious education
of children and young people ought to strive foe fhroficiency to improve awareness,
break down social and religious barriers and aimstionulate growth and greater
cooperation in society. The task of education begiith parental responsibility and, with
them, the families and institutions of learning,vesl as those responsible for religious,
cultural, economic and social education. It is, begr, pertinent that government and
religious institutions collaborate earnestly to elep a methodical system of religious and
peace education aimed at weakening religious digre® and to advance better
understanding between different faith traditionsesiBes, balanced knowledge about
religious otherness has the propensity to dispelrgnce and promote tolerance.

It is imperative for religious leaders and clerias,cooperation with politicians, to
champion a peace building process that addressesetyg the causes of conflicts in the
region. As the Hausa maxim say®a a chin gari sai da dan garinmeaningit is
impossible to conquer a city except with the hélghe citizen of such a citjreligious and
political leaders in the region have the primargpansibility of leading northern Nigeria
towards peace. They must be proactive in establisind promoting mutual relationships

which create the social space for building trust ppace dialogue. Religious leaders and
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clerics ought be conscious of their role as leaddrsheir faith communities and not
mislead their people by using the insecurity of @akv state that favours corruption and
impunity to thrive. They must be exemplary, beyoeproachsupporting peace and unity,
with a firm stand on religious extremesm and deBmin provocative and misleading
statements

Government, politicians and leaders of affairs ortimern Nigeria must display the
values of justice, fairness and good governancacd’a the region necessitates efficient
and effective service delivery, social justice alevelopment, as well as protection and
advancement of people’s rights and freedom. Palifeaders must promote of dialogue,
listen to and interact with religious leaders tibide joint actions for peace in the region.

Accordingly, Islamic and Christian theological hemeutics has to critically reflect the
praxis of love, even in situations of suspicion,simist and violence. Christians and
Muslims in northern Nigeria have to witness, inlogaie with each other as neighbours, to
their experience of pain and desperation. Peaceritihern Nigeria requires a new ethic, a
fresh outlook established on the virtues of respbderance and religious freedom. The
role of religion in achieving this vision cannot bederestimated. Religion can create the
needed space for a constructive culture of dialaguieh must be strengthened.

In the same vein, the task of religious leadersceuics as interpreters of scripture and
religious tradition demands scholarship and trgniAcademic scholarship and proper
learning in theological hermeneutics and princippéslialogue is necessary if religious
leaders are effectively to guide their communitees®e open minded, kind and welcoming
to fellow seekers of the truth in other religior®uch taraining will engender peaceful
coexistence, rather than exclusive attitudes, gnamt violence. Learning from each other
and collaboration for the interest of peace sigsifthe willingness of Muslims and
Christians to complement each other in the venbfiteuilding a peaceful and harmonious
northern Nigeria.

Finally, Christians and Muslims in northern Nigemght be able to overcome the sad
memories of violent conflicts for a purposeful ftgwf openness and mutual cooperation
in dialogue and peaceful negotiations. This stugjyresents one attempt to contribute to
this process. At the same time it opens up numeiatiser questions: what more can be
done to build friendship, confidence and trust et communities polarised by violent
conflicts and challenged by religious extremism? atVare the economic impacts of
conflicts in the region? What is the role of redigiin fostering good governance in
northern Nigeria? What are the contributions oifgieh to the development of northern

Nigeria? What are the prospects of stories andchtiees and their reconciliation in peace
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building? How do we develop an educational curtioulfor effective religious and peace
education? | am convinced that further researcthése areas will intensify and advance
the cause of dialogue for peace, and the critical self-critical practice of religion is

fundamental in the process.
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Documentation 1

The Kaduna Peace Declaration of Religious Leaders
22nd August 2002 **

In the name of God, who is Almighty, Merciful andi@passionate, we who have gathered

as Muslim and Christian religious leaders from KaalGtate pray for peace in our state

and declare our commitment to ending the violemz ldoodshed, which has marred our

recent history.

According to our faiths, killing innocent lives the names of God is a desecration of His

Holy Name, and defames religions in the World. Vizdence that has occurred in Kaduna

State is an evil that must be opposed by all peoplgpod faith. We seek to live together

as neighbours, respecting the integrity of eacler&thistorical and religious heritage. We

call upon all to oppose incitement, hatred, andnisrepresentation of one another.

Muslim and Christians of all tribes must respeeét tlivinely ordained purposes of the
Creator by whose grace we live together in KadutaeS such ordained purposes
include freedom of worship, access to and sandfitplaces of worship and justice
among others.

As religious leaders, we seek to work with all et of the community for a lasting
and just peace according to the teachings of digrioes.

We condemn all forms of violence and seek to craatatmosphere where present and
future generations will co-exist with mutual respand trust in one another. We call
upon all to refrain from incitement and demonizatiand pledge to educate our young
people accordingly.

Through the creation of a peaceful state we seekptore how together we can aid
spiritual regeneration, economic development améid investment.

We acknowledge the efforts that have been madenaiitiis State for a judicial reform
and pledge to do all in our power to promote greatelerstanding of the reform, so

that it can provide a true and respected justiaath of our communities.

924 “The Kaduna Peace Declaration of Religious Leaders 22 August 2002,”

http:/ / www.nifcon.anglicancommunion.org/ work/ declarations/ kaduna.cfm
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*  We pledge to work with the security forces in peleeping and implementation of
this Declaration in the State:

*  We announce the establishment of a permanent gmnimittee to implement the
recommendations of this declaration and encour&gegilie between the two faiths for
we believe that dialogue will result in the restama of the image of each in the eyes of
the other.

This declaration is binding on all people in that8&tfrom this day of 22nd August 2002
and agrees that any individual or group found Wbrerthe peace must be punished in

accordance to the due process of the law.
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Documentation 2

Yelwa-Shendam Peace Affirmation February 2005 °**

In the name of God, the Almighty, Merciful and Caaspionate, we the representatives of
the Muslims and Christians of various ethnic natldies in Shendam local government
area of Plateau State who have gathered here prayuk peace in our community and
declare our commitment to ending the violence doddshed that deny the right to life

and dignity.

LEADERSHIP: We the representatives of this community herebknewledge the
paramountcy and rulership of His Royal Highness ltbag Goemai of Shendam. We
condemn the use of derogatory names to the paranraler by anybody within the
community. We hereby resolve that His Royal Higlsnié® Long Goemai of Shendam be
addressed by his title and be acknowledged andce=gh as such. We acknowledge that
lack of central leadership in Yelwa had contributex the disharmony in Yelwa
community. We resolve that the issue of chieftainfyyelwa be referred to Shendam
traditional council for urgent steps to be takenthwout prejudice to the accepted and

approved method of the government.

* RELIGION: We hereby affirm our belief and faith in the sagcof all religious
places of worship, whether it is a Mosque, a Charca Shrine. We condemn in strong
terms the desecration of all places of worshigings in the name of God, and call on
all to refrain from incitement and exhibition ofliggous sentiments and or the
instigation of such sentiments for selfish ends. solve to create an atmosphere
where present and future generations will co-exigt mutual respect and trust in one
another. We pledge to educate our young ones toaemthe culture of respect for
these values.

« ETHNICITY: We acknowledge our ethnic and tribal diversity. ¥dademn in strong
terms their negative application in our day-to-diés. We resolve that our ethnic and
tribal diversity should be a source of our unityresgth and also a source of our

economic and social development.

925 “Yelwa-Shendam Peace Affirmation 19 February 2005.”
http:// www.online.usip.org/ interfaith/3_3_2.php
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PROVOCATION: We acknowledge the existence of the use of devogatames
toward each other in the past. We condemn in strermgs the use of derogatory names
toeachother. We resolve to collectively respecttamst each other, and call upon all to
refrain from this. We resolve to collectively respand trust each other, and call upon
all to refrain from the use of such derogatory narlilee 'Arna’, 'Falak Muut', ‘Jaap
nhaat Yelwa, 'Gampang', etc. as perceived to begdesry by groups concerned or
affected.We resolve to refrain from the use of itedia to cast aspersions and give
incorrect and misleading information about our camity. We call on the media to
always cross check and balance information theyigium relation to our community.
INTIMIDATION: We acknowledge and condemn the unruly behaviasuofyouth
due to high rate of illiteracy, unemployment anglexation of the youth as thugs and
hangers on by politicians. We call upon all stakeéxs, i.e. religious, community and
political leaders, to put hands on deck to revéngetrend.We also resolve that the use
of parallel markets in Yelwa-Nshar and the conaersif houses into market square in
Yamini be referred to the local government council.

INJUSTICE: We acknowledge and condemn the conversion of e@es& and places
of worship into markets and other uses. Having Iseeoved we are appealing to the
parties concerned to in the name of God vacateetplages for their rightful owners.
INTERNALLY DISPLACED PERSONS (IDPs)/MISSING PERSONS: We note
with concern that some of our brothers and sistges still at large having been
displaced. We therefore appeal to the authoribetslte adequate steps to ensure their
return and necessary rehabilitation. We also restitat a joint search committee be
constituted between the local government countod,3hendam traditional council and
the law enforcement agents for the search of tlssing members of the community.
GOVERNMENT ROLE ON EVEN DEVELOPMENT: In view of the prevailing
circumstances existing in our community, i.e. thendfunctioning government
structures and organizations like NITEL, Ministr Agriculture (M.O.A.), Plateau
Agricultural Development Project (P.A.D.P.), Watoard, Electricity, Schools and
Primary Health Care (P.H.C.), we passionately oallthe government to resuscitate
these institutions as they were prior to the crisghe community.

CONCLUSION: We resolve to work collectively with the securiggencies to

maintain law and order in our communities.
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Documentation 3

Muslim-Christian Jos Joint Communiqué 2002  **

At the conclusion of the five-day interfaith workgh the participants issued the following
joint communiqué: We identified causes of Nigeria&digious conflicts as: lack of

tolerance and respect for each other’s faith aadtfes, ignorance, failure to forgive, lack
of understanding, lack of dialogue, rumour monggrigodlessness, lack of patience and

restraint.

e Resolve that in handling conflicts, both Christeamd Muslims need to pray for one
another, exercise patience and restraint, respett ether’s faiths and holy books, be
willing to forgive and pursue peace, be honest sindere and transparent with each
other.

« Recommend that a central interfaith body be esthéd with branches in states, local
government areas (LGAs) and wards to monitor araluate interfaith dialogue in
Nigeria.

* Resolve to see and love each other, unconditiorzalyrothers and sisters, showing
goodwill at all times.

* Resolve to educate and enlighten our respectiveradts, especially at the grass roots,
about the true tenets of the other’s faith.

* Recommend that Muslims and Christians freely camtito preach and propagate their
respective religions as enshrined in the Niger@msttution.

* Recommend that we shun religious bigotry in pditic

* Resolve to cultivate a culture of nonaggressiaaldaimes.

* Resolve to promote equity, fairness and justiceneatethe expense of our respective
communities.

e Call on the media to avoid biased and inciting palism and to be objective and
truthful in their reporting particularly as it réds to matters of religion.

* Recommend that an interfaith media monitoring beiestablished.

« Recommend that guidelines for interfaith dialogeephblished and circulated.

926 Smock, Religious Contributions to Peacemaking, 23-24.



283

Resolve to avoid using aggressive and abusive &geglas well as] avoid finding fault
and being confrontational.

Enforce basic human rights and redress of wrongsigfin compensation.

Resolve to ensure a peaceful and successful ciidiecivilian transition come April
2003, for the survival of our nascent democrachiieria.

Muslim and Christian youth resolved to cooperatthwhe government to checkmate
and expose perpetrators of violence in the nanmiofaiths for punishment according
to the due process of law.

Express concern about the failure of security ses/ito make prompt and decisive

responses to early warning signals of violent relig eruptions.
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Documentation 4 (a)

Communiqué of the Quarterly meeting of Nigeria Inte  r-Religious
Council (NIREC) November 2008

(Main highlights of the communiqué)
The Nigeria Inter Religious Council (NIREC) obseatvbat:

Peace and security are prerequisite for developofeht country. Kano is a cosmopolitan
centre with a history of welcoming various groupsspect and accommodation of
diversity Peace is a process of ensuring and sustgjustice, fairness and equity in the

society.

The two major religions in the country, Islam antri€tianity, preach the message of
peace and respect for other religions. Sourcesoaoflicts are multi-dimensional and

mostly socio-economic and political in nature.

The elites are often involved in inciting peopledd@oementing social unrest to promote
political or personal agenda feelings of margirsdien, disregard for the rule of law,
poverty, injustice and inequity fuel conflicts. @gption in the country is being manifested
in pervasive poverty, denial of basic amenitieseaurity and collapse of infrastructure.
The media have through sensationalism, inaccuegterting and fraudulent manipulation

of facts fuelled religious and other community esis
The Council resolved to:

« Call on Governments at various levels to grant camsption to victims of religious
disturbances to enable them mitigate the effectsuoian and material losses caused

by unwholesome activities of a few misguided eletsen

927 “NIREC Quarterly Communiqué November 2008.”
http:// www.nirecng.org/ docs/ NIREC_COMMUNIQUE_AT KANO_MEETING.pdf
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Caution reckless religious preachers who condumtimy sermons without regard to
the feelings of others and therefore fan the embeérsligious misunderstanding and
disturbances.

Urge adherents of the two religions to adopt diaéogas an effective means of
promoting understanding and peaceful co existenueng the people

Affirm our commitment to the pursuance of practiaations towards the resolutions of
conflicts arising from interactions of peoples inmaulti ethnic and multi religious
society so that the impact of the Council wouldddeby all.

Call on Governments, groups and all Nigerians, i@aegrly the Faith-based
Organisations to build a systematic platform folaqee and religious harmony in
Nigeria through the promotion of socioeconomic ipest transparency and good
governance.

Call on the media to abide by the ethics of theofgssion which promotes social
responsibility and demands factual and accuratertieg of events

Urge Nigerians living in various parts of the cayrb be sensitive to the culture and
religion of the people of the host community asep $0 ensuring peaceful co existence
Call for moral conversion of Muslims and Christiaasd urge them to tackle the
pervasive corruption in the country by taking theiigious values seriously and living
by them.

Call on Faith-based Organisations to educate thedmbers on the tenets and
injunctions of their religion

Commend the Co-Chairmen of the Council for themaiyic and purposeful leadership

His Eminence and His Grace.
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Documentation 4 (b)

The Communiqué 1 ** Quarter Meeting of the Nigeria Inter-
Religious Council (NIREC) May 2009

(Main highlights of the communiqué)

The Nigeria Inter Religious Council (NIREC) obseatvbat:

Peace and security are gradually returning to &la&tate.
Several probe Panels had been set up by the Fedhet@tate Governments as well as
the National and State Assemblies and await theoout of their Reports for further
deliberations. We hope that their findings and neceendations will lead to permanent
peace in the State.

Peace is a process of ensuring and sustaininggus$airness and equity to all in the
society.
The two major religions in the Country, Islam andri€tianity, preach peace and
respect for other religions.
Adherents of both religions must uphold peace lithair undertakings.
Sources of conflicts are multi-dimensional andragestly socio-economic and political
in nature.
The elite are often involved in inciting people d@ondenting social unrest to promote
political or personal agenda.
Corruption in the country is of great concern affdres must be intensified to reduce
and if possible, erase it from our polity.

Some media houses have through sensationaliswgurate reporting and wrongful

manipulation of facts and other details fuelledgiels and other crises in the society.

The Council resolved to:

Use religion as an instrument for societal harmargwth and recipe for a stronger

and united Nigeria.

928 “NRIEC Quarterly Communiqué May 2009.”

http:// www.nirecng.org/ docs/ jos_communique.pdf
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Be totally committed to the cause of promoting edgstice and fair play without fear
or favour.

Call on Governments at all levels to carry out fpeactivities aimed at promoting
peace in their domains.

Caution some religious preachers who conduct mgisermons and thereby fan the
embers of religious disharmony, misunderstandirtystnife.

Urge adherents of the two religions to adopt diseeuas an effective means of
encouraging peoples’ understanding of peacefuégistence.

Affirm our commitment to the pursuance of practiaations towards the resolutions of
conflicts arising from interactions of peoples inmaulti ethnic and multi religious
society so that the impact of the Council wouldddeby all.

Urge Faith-based Organisations to build an effectind efficient platform for peace
and religious harmony in Nigeria through the prammotof socio-economic justice,
transparency and good governance.

Call on the electronic and print media to abideth®y ethics of their profession which
promote social responsibility and demand factudl @rcurate reporting of events.
Urge the media to use their strategic position ftonmte religious harmony in the
society.

Urge the Federal and State Governments of Nigertadate and sustain the 3 requisite
environments for the actualization of the fundaraknghts of all Nigerians to live,
work and practice their trade or profession in gayt of Nigeria without the fear of
any molestation or expulsion without the due preaddaw.

Urge all Nigerians to cultivate the culture of pefat co-existence and promotion
religious understanding and harmony.

Urge those States that have not established Stafgers of NIREC, to do so without
delay in order to further promote love, peace, rateon and cooperation between
Christians and Muslims.

Commend the Co-Chairmen of the Council for theynamic and purposeful
leadership.
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* Thank the President of the Federal Republic of hNégélhaji Umaru Musa Yar'Adua

GCEFR, for his continual support for the activiteasd programmes of the Nigeria Inter
Religious Council (NIREC¥?®

929 Other NIREC Communiques are: “NIREC Quarterly Communiqué February 2008.”

http:// www.nirecng.org/ docs/ COMMUNIQUE_OF_NIREC_1st_ QUARTER _2008.pdf
“NRIEC Quarterly Communiqué May 2009.”

http:// www.nirecng.org/ docs/ jos_communique.pdf

“NIREC Quarterly Communiqué April 2010.” http://www.nirecng.org/docs/Q1-2010-
Communique-Bauchi.pdf

“NIREC Quarterly Communiqué July 2010.” http:// www.nirecng.org/docs/ Q2-2010-
Communique-Owerri.pdf

October, 2010 and “NIREC Quarterly Communiqué January 2011.”

http:// www.nirecng.org/ docs/IBADAN-COMMUNIQUE-201 1.pdf
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Documentation 5

Communiqué Issued at the End of a National Youth Su  mmit on
Inter-religious Dialogue and Peaceful Coexistence h  eld in Minna,
Niger state, January, 2009 *°

Concerned by the threats posed to peace and secuNigeria by religious intolerance in
recent times, the Nigeria Inter-Religious CounbilREC) with the support of Niger State
Government organised a 5-day National Youth sunwunmitinterreligious dialogue and
peaceful coexistence in Minna, Niger State, Jan@ar6, 2009. The main objective of
the Summit was to provide a clement environmenClaristian and Muslims youth leaders

to exchange information on how to ease religioasites in the country.
OBSERVATIONS

The Summit blamed the incessant religious crisedNigeria on the fact that many
adherents of the two leading religions in the couate not too grounded in the knowledge
of the tenets of their religions. The situatiorcsmpounded by unguarded statements by
cleric and leaders which often incite adherenttake arms against each other. The elite
seeking to manipulate religion to advance persandl political interests benefit from the
problem of youth unemployment which enables themetwuit their “foot soldiers” very
easily. The media further compounds the problemthy way they report religious

conflicts.
The Summit resolved as follows:

* That a youth wing of NIREC should be establishethwhe participants at the Minna
Summit constituting the nucleus of the new ouitfit;
e That NIREC should partner with SPSP and Interfigdiation Centre in furthering

the goals and objectives of the Minna meeting;

930 “Communiqué Issued at the End of a National Youth Summit on Inter-Religious
Dialogue and Peaceful Coexistence held in Minna, Niger State, January 21-29, 2009.”
http:// www.nirecng.org/ home/ docs/youth_summit_report.pdf
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NIREC is encouraged to expand the scope of thisaiive and the support of donor

agencies ar solicited in this respect;

Adherents of the two religions should uphold theets of their respective faith by

understanding each other.

Nigeria is a multi-religious state and thereforer warious governments should ensure
fairness, equity and justice in their dealings wiltle various religious groups in the

country.

RECOMMENDATIONS

The Summit recommended as follows:

Pursuance of knowledge by the youths is consideexirable in order to leave a
purposeful and dignified life devoid of intoleranemd discord, with a view to
contributing their quota to nation building. Thihosild be encouraged by all
governments.

Peaceful coexistence and religious harmony are dionethtal to development and
therefore, youths are urged to respect religionsibdities of Nigerians with a view to
engendering and promoting peace and harmony ab/statar national growth and
development. 3. Participants are urged to be “Amsddaers of Peace and Interreligious
dialogue” in their respective states in order tgtaim the gains and benefits of the
Summit.

Religious rights of individuals must be protectatt aguaranteed based on genuine
dictates and requirements of their respective gaittence fairness and justice must be
ensured by our Governments.

Islam and Christianity are better preached andtiget by our conduct rather than
words and therefore, adherents are charged to dra@ary in their private and public
lives.

Continuous enlightenment and education on the sesfahe two religions is advocated
to wipe out ignorance and intolerance.

Peace Education should be included in school admic from primary to tertiary
levels and also administered on every citizen.

Summit urges media organisations to be patriotibéing objective, fair and accurate

in the reportage of conflicts and events.
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* The three tiers of governments and the politicas€lshould institute a transparent and
enduring electoral process as well as ensure gooeergance.

e Security Agencies in the country should dischalggrtresponsibilities without fear or
favour.

» Creation of job opportunities for the teaming yauil an antidote to violence and
insecurity in the country.

* The Federal Government was urged to include “pedoeation” in activities at NYSC
camps and urged to ensure religious sensitivity alh NYSC activities.
COMMENDATION In conclusion, participants specialljommended the Chief
Servant of Niger State, Dr. Mu’azu Babangida AlI@ON for ensuring religious and
ethnic harmony in Niger State through various peatmtives of his administration,
amongst which is this summit successfully hostedth®sy Government. Moreover,
delegates appreciate the organisational abilityhefLocal Organizing Committee. The
Summit also expresses appreciation to the leagedtoth the NSCIA and CAN for
initiating the Summit which will go a long way atteancing religious harmony in the

country.

Finally, the partnership of NIREC with the Sociéty Peace Studies and Practice (SPSP)
and the Interfaith Mediation Centre, Kaduna is canded and considered necessary for

advancing the course of peace in Nigeria.
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Documentation 6

A Communiqué Issued by the Association of Episcopal
Conference of Anglophone West Africa (AECAWA) Inter  -Religious
Dialogue Commission, November 2003 **

At the end of the annual study session/workshop falthe Catholic Social Centre,
Kaduna Nigeria, between the ™@nd 14' November 2003, we the members of the
Association of Episcopal Conference of AnglophonestAfrica Inter-religious Dialogue
Commission comprised of the West African countridse Gambia, Ghana, Nigeria Sierra
Leone and Liberia, with scholars of Islam ChristignAfrican Traditional Religion and
NGO’s (Non-governmental Organisations) met and ¢nfajly reflected on the theme:

“Offer Forgiveness and Receive Peace: A Challeadéulti-religious society.”
The Commission’s choice of this venue, Kaduna veiberate for a number of reasons:

To pray with the people of the State who suffetedlravages of religious intolerance.
To express our solidarity with the many commendaflerts towards reconciliation and

recognise the efforts of all who have contributeg@éace building.

In the wider West African sub-region, we recogrtise ongoing efforts by governments,
genuine non-governmental organisations and comieagnittowards harmonious

coexistence, mutual respect and cooperation.

The Commission is convinced that there can be rmeeevithout justice and no justice

without forgiveness.

We recognise that fact that religion must not Hewad to be the reason for hatred,
violence and conflict in our sub-religion. Rathitre three major religions, a reemphasised
by their representatives as this seminar/workshemmourage forgiveness as against
revenge and hatred. At the same time, the rep@bezd recognise the duty of the

government to curb violence and injustice to taleps to prevent violence, lawlessness

931“A Communiqué Issued by the Association of Episcopal Conferences of Anglophone
West Africa (AECAWA) Inter-religious Dialogue Commission,” in Proto Dialogo
(Vaticano: Pontificum Consilum Pro Dialogo Inter Religiones, 2004), 75-77.
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when there are obvious warning signs. They alsmthdo demand accountability from

public official.

Christians are called upon to emulate the commadnthesr Lord and Master. For the
Christian, while social accountability is maintaineforgiveness is nonetheless an
imperative, limitless and unconditional; unless yorgive, you will not be forgiven. It is
an act of faith, an act of will and a choice to w@arist has done and has asked us to do
(Mt 6:14-15; 18:23-35; Lk 24: 47). The power todive is from the Holy Spirit. The
Christian forgives because God in Christ has fagius.

For Muslims, although legal retaliation or exactimigcompensation is sanctioned, utter
forgiveness is extolled as the best path, accorttirthe will of Allah and the example of

the prophet.

The African Traditional religious point of view dorgiveness is not very different from
the Christian or the Muslim perspective. It se@sas an offence against community. The
offender is held accountable for his acts, and Hon to be forgiven, a process of

reconciliation involves the community.

We recognise that peace is a gift not a wish. Peaaeplenitude of fulfilment, well-being
and wholeness. It comprises security, tranquilihd harmony. It embraces justice and
forgiveness. It is everybody’s responsibility tHere to contribute towards the realisation

of that peace which is the universal hope of thdmufamily and a religious value for all.

Recognising the difficulties in offering forgiversem order to achieve peace and conscious
of the polarity that has been growing between ifferdnt religions in the sub-region, we

recommend the following:

Principle of inter-religious coexistence and dialegshould be taught at the grass roots

level; homes, school, communities, churches, masque

Information concerning other religions should bagit from the competent and legitimate
custodians and authentic sources of these religidngheir part, these custodians should
be eager and ready to ensure that correct infoomagbout their religion is readily

available.
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We appeal to the government in our sub-region taticoe to create an enabling

environment for peace, reconciliation, justice aridrreligious activities.

While we commend the efforts of the Christian andsMn youth towards interfaith
activities, we appeal to them not to allow themeslto be manipulated under the guise of
religion by whomever. Rather, through seminars,ksloops and conferences, they should

be empowered to play a more positive role in thesyatiof justice and peace

We strongly recommend the interchange of dialoguealklevels, namely, national,

provincial, diocesan and parish levels.

We appeal to the local and foreign media to pasjiweport interreligious dialogue

initiatives, since negative reporting do not helgteate peace, forgiveness and harmony.

We recognise that in almost all instance, integrelis conflicts are preceded by clear
sings. We therefore call on government and comnastb set up safeguards to address
issues before they escalate.

We encourage collaboration with agencies committethe promotion of peace, justice

and development.

Recognising that peace is a gift from God, we calkll people of goodwill to pray to God

to give and make us instruments of peace.

As the Holy Father, Pope John Paul Il pointed autrg) his visit to Kaduna in 1982, “I
am convinced that if we (Christians and Muslimsi joands in the name of God, we can
accomplish much good. We can work together for loaryrand national unity in sincerity
and greater mutual confidence. We can collaboratee promotion of justice, peace and

development... and add to good ordering of the wasl@ universal civilisation of love.”
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Documentation 7

Communiqué of Kaduna Catholic Provincial Interrelig lous
Dialogue Seminar June 2005 °*

We, the participants at the seminar/workshop osghiby the Interreligious Dialogue
Committee of the Catholic Secretariat of Nigeria d¢onjunction with the Kaduna
Provincial Inter-religious Dialogue Committee oktiCatholic Church on the thenide
Implications of the Implementation of the shariaNarthern Nigeria for Christiarheld at

the Catholic Social Centre, Kaduna frofi ®11th June 2005 and attended also by the

representatives Jama’atu Nasril Islam National Iqeaders, Kaduna discussed,

deliberated and hereby resolve as follows:

The importance of Dialogue in our multi religiouscgety cannot be over emphasised.
There should be continuous dialogue between botisizins and Muslims for a better
understanding of sharia in Islam.

Mutual respect and appreciation for each otheligiom should be encouraged as all
levels.

Dialogue is an act of charity that should be cdroat in a spirit of sincerity.

Both Islam and Christianity preach peace and wewelthat without peace, there can
be no sustainable development.

The manipulation of religion for selfish end isostgly condemned.

Adherent of both religions should show solidaritythe fight against social vices that
cut across religions. Such issues as the HIV/AlIa8demic, poverty, unemployment,
abortion, immorality, corruption etc and work towdsarthe elimination of these social
evils.

Members of both religions be encouraged to knowemaiyout the teachings of the
other religion.

Justice should prevail in all spheres of life sashadmissions and employment based
on merits rather than on religious and/or ethniitiaion.

Without a process of feedbacks to the various domesicies of our religions,

interreligiousdialogue will yield little or no digiends.

932 Salihu, The Sharia Question, 86-87.
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Documentation 8

A Communiqué Issued at the End of the Seminar on In  terreligious
Dialogue Organised by the Nigerian Conference of Wo  men
Religious (NCWR) in Kaduna, December 2008 =

We, the members of the Nigeria Conference of WoiRehgious, having reflected and
discussed on the theme: “Made in the image anddi&e of God” issue the following

communiqué.

*  We recommit ourselves to uphold the sacrednessdagmity of the human person,
irrespective of the differences of creed and race

* We are aware that the main sources of conflict betwChristians and Muslims are
intolerance, prejudice, bigotry, extremism borné otiignorance and indoctrination
among some Christians and Muslims. We regret tiegtet violent attitudes are passed
on from adults to children through overt and covwmhaviours and suggestions. We
declare our determination to promote peaceful cterce with people of other
religions and to make adequate efforts to learn stody the teachings of other
religions so as to better understand their vievesp@ints.

« We affirm the urgent need to harness our commomurglte® of agreement in our
religions as tools for development of the humanilfarand to respect the areas of
differences among religions.

* We are impelled to constantly seek reconciliatiod & always initiate the process of
reconciliation through dialogue, negotiation and dragon. By so doing, we
understand that we are gifts to each other.

* We acknowledge the need for a greater sensitinityye¢ use of language in addressing
issues bothering on religion. Therefore, we conouitselves to promoting the use of

constructive languages in our places of apostolate.

933 “A Communiqué issued at the end of the seminar on Interreligious dialogue Organised
by the Nigeria Conference of women Religious (NCWR) in Kaduna,” 2008.
http:// www.sndden.wordpress.com/ 2008/ 12/ 12/ interreligious-dialogue-organised-by-
the-nigeria-conference-of-women-religious/
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e In the spirit of communion, we send our warmesetings to our Muslim brothers and
sisters as they go through the holy season of dmafan fast. May this holy exercise

fire each member a new impetus for their persdaaljly and social existence.

Though we firmly believe that Jesus is the Sonaaf gnd the mediator between God and
Human, we also recognize that the human race ikdigsof a common orgin, each

created in the image and likeness of God
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Documentation 9

Kaduna Communiqué: Christian and Muslim Religious L eaders
Together for Peace Building, Conflict Management/Pr  evention
and Reconciliation, October 2010 **

We, Christian and Muslim religious leaders from briern and Middle Belt States of
Nigeria namely: Bauchi, Plateau, Kano, Kogi and Wea assembled together by the

Programme for Christian-Muslim Relations in

Africa (PROCMURA) Nigeria North Area Committee, #te Jacaranda Retreat and
Conference Centre in Kaduna froffi & 9" October 2010, under the then@hristian and
Muslim Cooperation for Conflict Prevention/Managere Peace Building And

Reconciliation’

Concerned that these 5 states among others in the regiengx@periencing intermittent
violent conflicts that militate against the peadetlte states and peaceful coexistence

between Christians and Muslims.

Recognisingthat Islam and Christianity wield the largest d@ling in our regions and
constitute the 2 major religious faiths in Nigeria.

Certain about the multifaceted causes of violent conflitiat range from political,
economic, social, ethnic, religious and various Im@ations bordering on land ownership

and power struggles.

Wary that in spite of the multiple causes, violent dioteg are often portrayed in national
and international media as Christian and Muslimflazia to the exclusion of all other

causes.

Consciousof the need for justice, peace and reconciliationthe development of the

region.

934 “Kaduna Communiqué,” 2010.
http:/ / www.globalministries.org/ news/news/Kaduna-Communique.pdf
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Aware that the solution to violent conflicts of any kindour states and in Nigeria at large,
cannot appropriately be resolved without the aciiveolvement of the leadership of

Church and Mosque.

Perturbed by polemical utterances from both Christians andslvins emanating from
prejudices, stereotypes, militancy and extremismolitipal incitement and

misinterpretations of the Bible and Qur’an, as vaslithe traditions of the two religions.

Alarmed by the infiltration of internal and external forcesitside the area of violent
conflicts, exacerbated by ethno-religious negasniedarity and how ethnicism easily finds

an ally in religion.

Determined to uphold the principles of justice, peace andmediation rooted in our

respective scriptures and traditions.

Convinced that ethnic, religious, social, cultural and poét diversities are part and
parcel of our African heritage which if harnessedperly can be more enriching and not

divisive as is currently the case.

Do hereby:

Commit ourselves to engage with one another to set inomqiroactive measures to

uphold justice, safeguard peace, foster reconoiticdand promote development.

Resolveto team up with all stakeholders and all peoplegobdwill within our dear
country and others who have Nigeria at heart, suenthat collectively we work towards

sustainable peace in our states.

To this end we call on The Government of the Fddeeaublic of Nigeria

* To take stern action against inciters and perpesaif violence

* To work towards the entrenchment of equality andadqustice

* To comprehensively address the issue of indigertk sattler, as embodied in the
Nigerian constitution and which is interpreted inmanner that militates against
national unity.

e To uphold the principles of good governance 4
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To be in the front line in supporting peace initias providing necessary fora for
arbitration, peace building and reconciliation.

To strongly reprimand the perpetrators of violemtthout fear or favour.

Christian and Muslim Leaders

To facilitate Christian-Muslim cooperation and atlbration for peace and peaceful
coexistence.

To translate the good precepts for peace in Cangyi and Islam into everyday living.
To look introspectively and address the issue gfatiee perceptions, prejudice and
stereotypes that exists between Christians andiviss|

To avoid in all manner and forms polemical preaghamd in considerate language
used against one another.

To condemn publicly perpetrators of violence in tiagne of Islam and o f Christianity.
To facilitate knowledge-exchange forums to dispelans of negative solidarity.

To constantly engage with government, traditionalens and all stakeholders to

prevent violent conflicts and set up a mechanisnpé@cemaking.

Christian and Muslim Women as the primary caregiverthe homestead and society and

the bulk brunt bearers of violent conflicts;

To establish a women’s network for support and adey, predisposed to further root

the crucial role of family in the community.

Youth

To refuse and avoid being used as tools for vi@eNon-governmental Organisations

To take initiatives and support proactive meastoderestall conflict in the region

Adherents of the two religions

To embrace the principle of unity in diversity amddemonstrate love, sacrosanct value

for life, good neighbourliness and respect fordtieer’s religion.



301

Media

e To play a unifying role in the country through tdissemination of information that

promotes nationhood, rather than promulgating acirdteating information.

We articulate our sincere gratitude to PROCMURA @oganizing such an invaluable
forum and implore her to continue to engage witgelia to foster capacity building at the
grass roots and national level with regards to $Tlan-Muslim constructive engagement
for peace and development. In addition, to accompan as we commit ourselves to

replicate the values of this conference in ourasistates.
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Documentation 10

First International Conference on Christian-Muslim Mutual
Relations Organised by the Lutheran Church of Chris t in Nigeria
held in Miango, Plateau state, November 1993 %%

At an International Conference on Christian-Mushutual Relations held in Miango,
Plateau State, Nigerid®6™ November 1993, initiated by the Lutheran ChurciCbfist in
Nigeria (LCCN) and supported by other local andernétional organisations and
Churches, eminent scholars and participants froth 6@iristian and Muslim communities
gathered for presentations and discussions onustiapics related to the theme of the

conference: Christian-Muslim Relations.

The aim and objective of the Conference among sthez to create a forum for mutual
interaction and exchange of ideas to enhance uadeliag and peaceful existence in

Nigeria. The Conference noted that:

* The two religions are in many respects similahirtteachings;

* In recent years deterioration has taken place & rdlatively peaceful relationship
between Christians and Muslims in Nigeria evidenogdrowing violence, extremism
and militancy;

» Crises in Nigeria are due to multiple causes, wicdg economic, political as well as
religious;

* Some Christian and Muslims have not put into pcacthe teachings of the Bible and
Qur’an, especially on use of force;

* Mutual respect is generally lacking in Christian-$Won relations;

* The use of provocative language during preaching srong factor contributing to
tension and bitterness;

» Discrimination in different forms has become a peab in social, educational and
political aspects of the society;

* There is growing tendency towards commercialisabibreligion.

Recommendations; in the light of these observatithresConference recommends that:

935 McGarvey, Muslim and Christian Women in Dialogue, 417-419.
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The common foundation be used to build a new utaledeng for the need of peaceful
coexistence through education. Religious leadeyaldh

Provide leadership by example

Encourage taking initiative in arranging conferenemd developing curriculum etc.
that enhance peaceful coexistence,

Develop the spirit of respect;

Provocative language be avoided in preaching aachieg as well as in the use of
cassettes and publication

Any form of discrimination in employment, promotiai employees and sharing of
resources should be discouraged by reviving maormleghical standards in the society;
The commercialisation of religion should be disem&d as much as possible
Governments should support efforts of reputablegimels organisations to promote
Christians-Muslim dialogue as all levels;

The government should make moral and religiougussbn compulsory at all levels
and encourage the learning of each other’s reljgion

An interfaith Dialogue Centre which will promote ethrealisation of these

recommendations should be established.

In conclusion this Conference recommends that tsffelnould be made to co-ordinate its

work with that of other organisations that haveikimprojects in the area of Christian-

Muslim dialogue’®

936 Others communiqués include: International Conference on Christian-Muslim Mutual

Relations Organised by the Lutheran Church of Christ in Nigeria, September 1995,
August, 1997 and August 1999. See McGarvey, Muslim and Christian Women in
Dialogue, 420-425.
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Documentation 11

A Guide for Teaching African Traditional Religion, Islam,
Interreligious Dialogue in Catholic Major Seminarie s, Houses of
Religious Formation and Institutes of Higher Learni ng in Sub-
Saharan Africa

Introduction

In 2001, the Pontifical Council of Interreligiousadbbgue (PCID) conducted a survey in
Africa of the contents of what is taught in maj@n8naries and Catholic Universities and
Institutes of Higher Learning with reference tatsl and Interreligious Dialogu8ixty-one
major Seminaries argix Catholic universities/institutes of higher leamgivere contacted.
The follow is a synthesis of existing programmesuge in the ecclesiastical institutions

consulted.
ISLAM
The aims of this course are:

e To give students basic information on Islam in ortle understand the religious
background of Muslims,

e To expose them to understand the points of corfiactgood relations between
Christians and Muslims in order to foster mutuabext and fraternal coexistence,

* To help them to become aware of the difficultieattimay arise in Christian-Muslim
relations and of ways to overcome these,

* To help them appreciate the importance of the Ghsirefforts in the promotion of
dialogue between Christians and Muslims,

* To help them understand the uniqueness of the t@Emi&ith.

Two levels of teaching are provided: a long program(two semesters) and a short
programme (one semester). The two programmes feedfto help students know Islam:
its history, its sacred texts, its foundations,régious life, its plan for society, and its
attitude towards other religions, especially Claisty. The difference in the two lies in

the additional topics provided in the long prograenmhich is aimed at deepening the
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knowledge of Islam. The short programme has onky iasic information which is

considered sufficient for a “taste” of Islam.

A true knowledge of Islam would be incomplete withenembers of that religion. Thus a
theoretical knowledge of Islam should be a stepataw discovering human beings whose
life is illuminated and sustained by faith in theecGod.

INTERRELIGIOUS DIALOGUE

The aims of this course are:

e To prepare students to relate to people of otHigsiaa with respect and sensitivity;

» To facilitate the development of the students’ ustdending of the Catholic teaching
on the approach to interreligious dialogue;

* To provide a context in which students can gairtoral experience in various types of

interreligious dialogue and reflect critically dmat experience.

Interreligious dialogue is one of the most pressthgllenges facing the Church today,
especially in Africa. Pastoral agents and leadezednto be prepared to enter into
interreligious dialogue with firm commitment to theCatholic faith, a commitment

founded on divine revelation and on a n accuratierstanding of theological principles.
They also need to develop skills which will enatilem to be open to people of other

religions and to participate in different formsiferreligious dialogué&”’

ISLAM
1. Introduction

1.1 Some local examples of students’ experiendslarn.
1.2 Global presentation of Islam, statistics & gapdy.
1.3 The image of Islam in popular media.
1.4 Elements of Arabic script (recommended).
2. Early Islamic History
2.1 Socio-political, economical and religious comtie Arabia and surrounding

areas.

937Cf. Denis Chidi Isizoh, “Introduction,” in Michael L. Fitzgerald, A Guide for teaching
African Traditional Religion, Islam, Interreligious Dialogue in Catholic Major Seminaries,
Houses of Religious Formation and Institutes of Higher Learning in Sub-Saharan Africa
(Vatican City: Pontifical Council of Interreligious Dialogue, 2004),9-13.
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2.2  The origin of Islam through the life of Muhamanand the Four rightly
guided Caliphs.
2.3  The Umayyad and Abbasid periods.
3. The Ummah and its Composition
3.1  The Ummah and Islamic Identity.
3.2 Early Divisions
3.2.1 Sunnites
3.2.2 Kharijites (Ibadiyya).
3.2.3 Shrites (Isma’iliyyah etc.).
3.3 Later Movements and Sects
3.3.1 Sufism
3.3.2 Wahhabiyya
3.3.3 Muslim Brotherhood
3.3.4 Ahmadiyya, etc.
3.4 International Originations
3.4.1 World Islamic Congress
3.4.2 World Muslim League
3.4.3 Organisation of Islamic Conference
3.4.4 World Islamic Call Society, etc.
3.5 Local Islamic structures & associations (infeeguntry).
4. The Quran
4.1 The Islamic idea of inspiration.
4.2 The reverence given to Qur'an as the uncréated of God
4.3 Format of the book
4.4 Chronology of the Suras.
4.5 Theory of abrogation.
4.6 Styles and content of the different periods.
4.7 The question of i'jaz.
4.8 Select suras for study.
4.9 Peculiar uses of the Quran in Africa (healgagxorcism).
5. Sunna and Hadith
5.1 Early Sunna
5.2 The formation of the great collections of Hadit
5.3 The question of Authenticity.
5.4 The authority of Hadith.
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6. The five pillars of Islam and the question of had
7. Articles of Islamic faith
8. The Islamic idea of Christianity according to tle Qur'an, Sunna and Tradition.
9. Islamic Ethics
9.1 According to the Quran
9.2 In the Hadith
9.3 In the life of Muhammad
10. Islamic law and the juridical schools
10.1 Hanafi, Maliki, Shaf’'l, Hanbali and Ja’farit{8tes).
10.2 Dietary regulations
10.3 Family law-status of women, marriage and faraild education of children.
10.4 Islamic vision of life from birth to death.
11. Overview of Islamic Religious Sciences
12. Islam and Society
13. Modern and Current Trends of Islam
14. Islam in Africa
14.1 General, Regional and local history.
14.2 Sufi orders (especially in West Africa).
14.3 Interactional (mutual impact) between Island #&cal African cultures and
religions.
14.4 The struggle between “pure” and African Islam.
14.5 Da'wa:
14.5.1 Strategies and factors favouring the spoédslam.
14.5.1.1 Trade and economy, political and militaoyver.
14.5.1.2 Marrying Christian women.
14.5.1.3 Foreign influence and funding.
14.5.1.4 Education, scholarship and arabisation.
14.5.1.5 High profile in mosque location, loud dra and dress.
14.5.1.6 Major Islamic declarations relevant toiédr
14.5.2 Obstacles and resistance to Da'wa.
14.5.2.1 Memory of slave trade in some places.
14.5.2.2 Fear of Muslim hegemony.
14.5.2.3 A beneficiary mentality.
14.6 Current Trends of Islam in Africa, on the Locd and Regional levels.

15. Theological Comparative Evaluation of Islam fron Christian point of view.
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16. Islamic Polemics, Apologies and Dialogue.
17. The Teaching of the Church and Attitudes of Cadtolics regarding Islam.

INTERRELIGIOUS DIALOGUE
1. Introduction

1.1 Sharing of Contextual experience of relatinthyersons of other faiths.
1.2 Religious Plurality in a Pluralistic world.
1.3 Interaction and mutual influence of Religion.
1.4 Necessity and Urgency of Interreligious Dialegu
1.5 Definition terms: Religion, Dialogue, Intergibus Dialogue.
2. The Essence and Forms of Interreligious Dialogue
2.1 A Description of the Meaning of InterreligioD&logue.
2.2 What it is not (e.g.: proselytism, syncretiselativism).
2.3 Forms of Interreligious Dialogue
2.3.1 Dialogue of life.
2.3.2 Dialogue of Action
2.3.3 Dialogue of Theological Exchange.
2.3.4 Dialogue of Exchange of Religious Experience
2.3.5 Other Forms of Interreligious Dialogue.
3. Foundations of Interreligious Dialogue
3.1 Philosophical Foundations
3.1.1 Unity of Human Nature.
3.1.2 The Quest for Truth.
3.2 Theological Foundations
3.2.1 Same God, Creator and Father of all.
3.2.2 Jesus Christ, the Saviour of all.
3.2.3 The Holy Spirit at work in all.
3.2.4 One Destiny.
3.2.5 Sharing One Earth.
3.2.6 Interreligious Dialogue as an Integral patigssion of the Church.
3.3 Social and Cultural Foundations
3.3.1 Kinship Relationships in African Cultures.
3.3.2 Political and Economic Interactions.
4. Some Biblical Examples

4.1 Jesus and the Samaritan Woman.
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4.2 Paul
4.3 Other Examples.
5. Major Magisterial Documents on Interreligious Dalogue
6. Some Approaches to Interreligious Dialogue in #aHistory of the Church
6.1 Patristic Period.
6.2 Medieval Period.
6.3 Period of Modern Missionary Expansion.
6.4 The Church and Contemporary Interreligious @isgions.
6.4.1 World Conference on Religion and Peace (WCRP)
6.4.2 Office on Inter-Religious Relations of the NdaCouncil of Churches
in Geneva
6.4.3 Conference of the Parliament of World Rehgio
6.4.4 Project for Christian-Muslim Relations in islkt (PROCMURA).
6.5 Contemporary Catholic Initiatives.
6.5.1 Pontifical Council for Interreligious Dialogu
6.5.2 Pontifical Council for Culture.
6.5.3 Pontifical Council for Justice and Peace.
6.5.4 Commission for Religious Relations with Jegisthe Pontifical
Council for the Promotion of Christian Unity.
6.5.5 The experience of the Assisi 1986 and 2002.
6.5.6 Other Initiatives.
6.5.7 Local Initiatives.
7. Survey and Critique of Christian Theologies of Rligions
8. The Basic Teachings of the Major Religions in Aica
9. Requirements and Conditions for Fruitful Interreligious Dialogue
10. Challenges to Interreligious Dialogue
11. Spirituality of Interreligious Dialogue

12. Pastoral Implications of Interreligious Dialogue ***

938 For Teachers Notes, comments and explanations, See Fitzgerald, A Guide for Teaching
African Traditional Religion, Islam and Interreligious Dialogue, 26-48.
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Documentation 12

Da’'wah Institute of Nigeria (DIN) the 2008 Prospect us of Da'wah
Institute of Nigeria **

The DIN Vision

To be a dynamic organisation that develops ressuesel methods for the effective
realisation of thd&dmmah’spotentials for the dissemination and applicatibrthe correct
message of Islam for greater social justice andgfahcoexistence.

Train-the-Trainers Courses in Islam and DialogueQy
Specialised Courses on Islam

ISLM101 Introduction to Islam

102 Brotherhood and Team-Building

103 Gender Issues in Islam
ISLM104 Interfaith Relations in Islam

105 Jihad and Spreading Islam

106 Islamic Faith and Worship

107 shariah and Islamic Law
ISLM108 Comparative Religion: Islam and Christianity

201 Principles and Methodologies of Da’'wah
ISLM202 Ethics of Disagreement and Conflict Managerant in Islam and Dialogue
IFB101 Interfaith Bridge-building for Peaceful Coexstence
ISLM104 Interfaith Relations in Islam
Introduction and aims: This course handles theouarissues and misconceptions related
to the Islamic teachings on the relationship betwktislims and non-Muslims under
various circumstances of peace and conflict. Itsaatnclarifying the position of the Qu’ran
and Sunnahon this very misunderstood subject for betterrfatth understanding and

peaceful coexistence.

%9 Cf. Da’'wah Institute of Nigeria, The 2008 Prospectus of Da’wah Institute of Nigeria, 4-

22.
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ISLM108 Comparative Religion: Islam and Christianity

Introduction and aims: This course aims at presgnthe similarities and differences

between Islam and Christianity with a view to ciegitgreater respect and understanding
of the differences, while appreciating the tremersdsimilarities between the two great
faiths. It also aims at equipping the Muslim withskz information in explaining the

difficulties Muslims have with Christianity, andetlipasis of Muslim belief.

In addition, the course covers some miscellaneausstpns that sometime arise in

Muslim-Christian interfaith discussions, such as;

Questions related to Jesus (pbuh)

» If Jesus (p) was neither killed nor crucified acting to the Qur'an (4:157), what then
happened to him? Does his reported ascension mzavas the divine in any way?
And what is the relevance of the end of Jesuso(Muslims?

* Does the miraculous birth of Jesus (p) not makerhore special and divine?

Why s Jesus (P) mentioned by name more oftenarQilnr’an than Muhammag)?

« In reference to Jesus (pbuh), what does the Qumaan by God “breathed” of His
spirit into Jesus (pbuh), or Jesus (pbuh) as “avirmm God"?

« Is Jesus (pbuh) not spiritually greater than Muhahrfpbuh) in light of the fact that
Jesus healed a blind man, while according to théa@(80:1-4) Muhammad “frowned
and turned away when a blind man came to him”?

* Why should anyone follow the teachings of Muhamnfdte was not certain that he
himself would be going to Paradise? In contrassudeclearly stated that he was the

light the truth and the way.

ISLM202 Ethics of Disagreement and Conflict Managemnt in Islam and
Dialogue

Introduction and aims: Communication and globalisatre bringing Muslims and non-
Muslims with different backgrounds, custom®r{) perspectives and priorities into
contact. Like any other people, Muslims changehay tinteract, learn more and grow.
Change is a precursor to conflict, and thus thel nreenanage change, and make the best
out of it. Hence the need to understand, tolenatkacept some differences becomes vital.
Dealing with conflicts equips themmahand its leadership with the skill and ability to
handle problems, so that tlhiémmahdoes not lose direction or degenerate, but rather

becomes a stronger and more effective team. Thissecaims to equip participants with
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appropriate and effective steps and tools to helfetstand, appreciate, manage and make

the best use of disagreement or conflict situations

IFB101 Interfaith Bridge-building for Peaceful Coexstence

Introduction and aims: This highly interactive cesirtries to ensure better peaceful
coexistence between religious (Muslim and Chrigtisommunities. It emphasizes the
implications of the significant similarities betwe€hristianity and Islam, and the need to
understand and respect the differences. It alss trdo identify and address common
misconceptions, stereotypes, causes of tensionhawdto ensure better bridge-building.
Where possible, this course is conducted by bothlimuand Christian tutors togeth#t.

940 For Teachers Notes, comments and explanations, See Da'wah Institute of Nigeria, The
2008 Prospectus of Da’wah Institute of Nigeria, 4-22.



