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distance and spell out the gap in ‘inter faith’ relations.  If, however, 

as Michael Barnes points out, dialogue ‘takes place when persons 

meet’ and if there is a ‘spirit of welcome and hospitality’ which can 

hold together ‘the complementary theological claims of “dialogue” 

and “proclamation”’, then maybe we are justified in maintaining 

a hyphenated tension in ‘inter-faith’ relations (Theology and the 

Dialogue of Religions, 2002). 

Such arcane pedantry will pass some people by and many of us will 

continue to spell out inter-faith in arbitrary fashion.  Certainly there 

is no suggestion that the authors in this briefing have chosen their 

spelling with such thoughts in mind.  They do, however, all examine 

instances of contemporary dialogue – whether inter, inter- or even 

intra- faith – and question motivation, objective and impact.

THE CONTRIBUTORS

Asim Koldzo explores inter-faith initiatives in Qatar and asks whether 

they spring from altruistic concerns for human rights or from a desire 

to enhance Qatar’s ‘soft power’ by projecting a positive self-image 

to the global community – not least in the run up to the 2022 football 

World Cup.  Has inter-faith harmony always been the experience of 

the local communities in this wealthy Gulf state?

Dr Ömer Sener presents a rather less critical insider’s view of the 

Gülen Movement, a rapidly growing international dialogue initiative 

led by the controversial Turkish Muslim scholar Fethullah Gülen.  

The focus here is on education and the common good founded 

on a synthesis of Sufi Qur’anic interpretation and modern science.  

However, the movement has recently generated much discussion, 

not least within Turkey itself, and has been the subject of numerous 

recent studies.

Norbert Litoing is a research student from West Africa.  With both 

inter-religious and sectarian violence rife in this troubled region 

Norbert examines Muslim intra-faith peace initiatives in ‘the land of 

the hippopotamus’, Mali, and considers their political impact.

Finally, with great contemporary relevance following the 2014 

kidnapping by Boko Haram of over 270 Christian Nigerian schoolgirls, 

Dr John Chesworth reviews Marinus Iwuchukwu’s book Muslim-

Christian Dialogue in Post-Colonial Northern Nigeria.  Surely the 

call for a new era in inter-faith relations in that country is timely – 

however one spells it out.

DR RICHARD MCCALLUM, EDITOR

June 2014, Oxford

Welcome to the first of our CMCS Research Briefings.  We plan 

to publish one of these briefings each term presenting the 

academic work being carried out at the centre or by those who visit 

us.  Whilst the Autumn 2014 briefing will collect together papers 

given at the 2013 Symposium on Muslim Views of the Bible, this 

edition presents three articles on the theme of ‘dialogue’, the first 

two of which were presented at CMCS research seminars.

SPELLING IT OUT

In the faith arena dialogue is a growth industry.  Much time, energy and 

money is being expended – largely in hope of better understanding, 

improved community relations and hence world peace rather than 

arrival at any agreed truth or shared praxis.  But spelling is important.  

It can tell us a lot.  For some within faith communities ‘interfaith’ 

is a long-familiar practice and there is no need for hyphenation or 

separation.  Strong relationships of trust have been built up and 

all people of faith are considered part of the family.  For others it 

is an uncomfortable venture with overtones of liberal compromise 

raising cause for concern.  Here it is felt prudent to maintain a safe 



Qatar has been an active interfaith dialogue player in the Arabian/

Persian Gulf since 2003. It has hosted conferences, allowed 

churches to be built on its territory, and opened a major interfaith dialogue 

centre. Such endeavours are not unheard of in the Gulf. For example, the 

United Arab Emirates (UAE) is home to 35 churches and a Hindu temple; 

there is a small native Christian community in Kuwait; and Bahrain’s former 

Ambassador to the United States, Houda Noonoo, is Jewish. Yet, Qatar 

has gone a step further. In making interfaith dialogue part of its much-

cited Qatar National Vision 2030,1 the state has committed itself, at least 

rhetorically, to long-term sponsorship of interfaith dialogue. My research, 

sponsored by Qatar National Research Foundation, sought to answer 

three questions.  First, who are the main stakeholders driving the process 

forward? Second, what are the tangible effects of this process on various 

communities living in Qatar? And third, what is the most likely explanation 

for Qatar’s patronage of interfaith dialogue?

STAKEHOLDERS

Currently, there are two main stakeholders driving the process forward: 

the Doha International Center for Interfaith Dialogue (DICID), the official 

face of interfaith dialogue in Qatar with close ties to the Qatari Ministry 

of Foreign Affairs (MOFA); and the Doha Church Complex located on the 

outskirts of the city and home to six churches, catering to the spiritual 

needs of Catholic, Anglican, Greek Orthodox, Egyptian Coptic, and Indian 

Christians. Non-Abrahamic religious communities – primarily Hindus, Sikhs, 

and Buddhists – are clearly interested in becoming actively involved in the 

process, but their requests have hitherto been scattered and disorganised 

or, in a number of cases, ignored by the state. 

EFFECTS ON THE GROUND

The most crucial question the research sought to answer was whether 

Qatari state sponsorship of interfaith dialogue was substantive and 

effective. In order to investigate this, I employed two methods. First, I 

conducted 12 interviews with various stakeholders – including the DICID 

representatives, Qatar-based academics, Qatar-based clergy members, 

as well as public sector workers, including Qatari and non-Qatari Muslims, 

Christians, Jews, Hindus, and Buddhists. Secondly, I sought to probe public 

opinion on the issue by disseminating a detailed, 42-question survey to 

all the major demographic categories. There were 680 respondents 

representing 57 nationalities.  Half of the respondents were Muslims, one 

third were Christians, and Hindus, Buddhists and others accounted for the 

remaining sixth of the sample.

... the state has 

committed itself, at 

least rhetorically, to... 

interfaith dialogue.”

Whilst interviews gave a balanced, if somewhat optimistic, general picture, 

the anonymous survey produced frank and widely differing assessments – 

even from respondents of the same religious affiliation. Take, for example, 

the divergent opinions on the degree of religious tolerance in Qatar. 

Qatari Muslims scored it, on average, at 6.9/10, non-Qatari Muslims at 6.3, 

Christians at 4.9, whilst Hindus were the most pessimistic, scoring it, on 

average, at only 3.3. The latter group was almost unanimous in their desire 

to have Qatar build a small Hindu temple, stop discriminating against them, 

and recognise their right to worship. As one Qatar-born Hindu in his 20s 

put it: “If Qatar is serious about interfaith dialogue…the population of the 

country (citizens and non-citizens) deserves a priority higher than the 

media attention”.

INTERFAITH DIALOGUE IN 
QATAR: TRENDS & CHALLENGES 
ASIM KOLDZO ANALYSES THE EFFECTS OF QATAR’S GOVERNMENT SPONSORED DIALOGUE INITIATIVE

Asim Koldzo is a Centre for Muslim-
Christian Studies scholarship recipient. 

He recently completed an MSt in 
Oriental Studies from the University 
of Oxford. Prior to moving to Oxford, 

Asim attended Georgetown University 
- School of Foreign Service in Qatar, 

where he earned a BSc in International 
Politics.
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Christian respondents, on the other hand, painted a rather ambivalent 

picture. They constituted 33% of the sample (222 individuals). Most 

were Catholics (101), followed by Protestants (76), and Orthodox (21), 

and Christians who did not declare their denomination (24). Most of 

the Christian respondents came from India (45), the United States (29), 

the Philippines (44), and the United Kingdom (30). The rest came from 

more than two dozen other countries. 60% of Christian respondents were 

male, whilst 40% were female. Their spiritual experiences, since coming 

to Qatar, varied considerably. Some were very positive. For example, one 

low-income Filipino worker described how his connection with God was 

strengthened since coming to Qatar because “now I am alone and far 

from my family, and need God more”, whilst a female Protestant British 

professional in her 40s experienced positive change because she saw the 

“positive effects of religion on her new [Muslim] friends”.  

...the state’s rationale 

for its sponsorship 

of interfaith dialogue 

may be to increase 

its soft power on the 

international stage.

On the other hand, whilst 76% of Christians reported that they had regular 

access to a place of worship, 13% reported serious problems in practising 

their religion in Qatar. An elderly British Catholic female summarised the 

most common problems: “The church is far away. There is an understanding 

that mentioning your Christian faith in any positive way is frowned upon. 

And many people are extremely judgmental, thinking that Westerners 

lack faith and morals”. What is quite worrying is that 70% of Christians 

have never heard of any interfaith initiatives in Qatar and 67% think Qatar 

is not doing enough to promote interfaith dialogue. The average grade 

given to Qatar’s interfaith efforts was a low 3.5/10, with many suggesting 

ways to improve the substance – from public billboards carrying interfaith 

messages to the construction of more houses of worship. 

MOTIVATION

Regarding Qatar’s motivation, the official line is straightforward. Qatar 

National Vision 2030, an important document outlining the Qatari 

leadership’s medium-term plans for the country, strongly endorses 

“sponsorship and support of dialogue among civilizations, promoting 

coexistence between different religions and cultures” under the rubric 

of social development.2 Echoing the same tone, the Qatari Minister 

of Justice recently stated that, “Qatar today has become an oasis of 

human brotherhood where people belonging to more than 100 different 

nationalities are living”.3

The results on the ground, however, are mixed. Whilst the encouragement 

of dialogue on an elite level (DICID and the Church Complex) is a welcome 

first step, little is being done to encourage grass-roots interfaith initiatives. 

Whilst non-Qatari Muslims were generally happy with and Christians 

mildly supportive of Qatar’s interfaith policies, other religious communities 

(Hindus in particular) have repeatedly stressed that they are being 

discriminated against and unable to fulfil their spiritual needs. Hence, if 

Qatar truly wants to implement its Minister of Justice’s vision, a lot of work 

remains to be done. 

Despite the rhetoric, the findings suggest that the state’s rationale for its 

sponsorship of interfaith dialogue is to increase  their soft power on the 

international stage. This makes sense because, as a tiny, extremely rich 

state positioned in a precarious geopolitical environment, Qatar cannot 

defend itself, and has no choice but to pursue an expedient foreign policy 

based on maintaining good relations with the major powers.  The active 

sponsorship of interfaith dialogue fits into this pattern because it seeks to 

present the country as an oasis of tolerance sandwiched between Saudi 

Arabia and Iran – thereby enhancing Qatar’s perceived reformist image in 

the West.

FOOTNOTES

1 Qatar National Vision 2030. Publication. General Secretariat For 

Development Planning, 2008. Web. 3 Mar. 2013. <http://www.gsdp.gov.

qa/portal/page/portal/gsdp_en/qatar_national_vision/qnv_2030_

document/QNV2030_English_v2.pdf>.

2  Ibid

3 “Scholars Call for Renewed Dialogue.” Doha International Center for 

Interfaith Dialogue. DICID, 24 Apr. 2013. Web. 25 Apr. 2013. <http://www.

dicid.org/english/news_website_details.php?id=124>.

 “About Us.” Doha International Center for Interfaith Dialogue. DICID, 01 

July 2009. Web. 03 Mar. 2013. <http://www.dicid.org/english/aboutus.

php>.

4 For a particularly good summary of these initiatives’ relationship to 

Qatari foreign policy, see Roberts, David B. “Understanding Qatar’s 

Foreign Policy Objectives.” Mediterranean Politics 17.2 (2012): 233-39. 

Web. 8 Apr. 2013. <http://www.tandfonline.com/doi/pdf/10.1080/136293

95.2012.695123>.
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A PHILOSOPHY OF DIALOGIC 
ENGAGEMENT: THE APPROACH 
OF GÜLEN AND HIS MOVEMENT
DR ÖMER SENER, A VOLUNTEER AT THE DIALOGUE SOCIETY, GIVES AN INSIDER’S ASSESSMENT OF THE 
DIALOGIC BASIS OF THE GÜLEN MOVEMENT

Dr Ömer Sener is a Visiting Research 
Fellow at Queen Mary College, 

University of London. He is also a 
Research Fellow at the Dialogue 

Society, a Gülen-inspired dialogue 
institution in England. 

He is particularly interested in 
intercultural dialogue and dialogue as 

an academic concept across disciplines.  
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Muhammed Fethullah Gülen is a Turkish Muslim scholar, opinion 

leader, and peace advocate. He is one of the world’s most influential 

Muslim teachers, the inspiration behind a major transnational civil-society 

movement. He was born in 1941 in the village of Korucuk, in the Erzurum 

province of Turkey. Between 1959 and 1981, he travelled extensively 

as a state-licensed preacher in Turkey and abroad, addressing diverse 

gatherings on issues relating to faith, responsibility, modernity, science, 

and society. 

BACKGROUND TO THE MOVEMENT

While Gülen’s exposition of Islam has always been dialogic, it was in the 

early 1990s that he began particularly advocating the need for dialogue 

initiatives and organisations to ensure that the focus on dialogue continued 

throughout the year. He set an example through his visits to religious and 

ethnic leaders such as the Patriarch of the Turkish Orthodox community, 

the Patriarch of the Turkish Armenian community, the leaders of the 

Turkish Alevi community, and Pope John Paul II. Gülen’s public standing 

in Turkey meant that his visits to these representatives helped legitimise 

minority communities among the wider Turkish public. Gülen was 

personally involved in setting up the Journalists and Writers Foundation, 

which continues to organise dialogue events bringing together people of 

opposing viewpoints and divergent lifestyles. 

THE DIALOGUE APPROACH

The kinds of dialogue efforts encouraged by Gülen are inclusive, open-

ended, and orientated toward action. Gülen sees dialogue as a dynamic 

process that must be allowed to develop naturally, including as wide a 

group of people as possible.1  For Gülen, dialogue itself consists not of 

formal events but of the informal interactions that occur as a result of such 

meetings. Those relationships must be allowed to develop and flourish, 

aided as appropriate by more organised meetings and discussions. 

Dialogue initiatives should be ‘action-orientated’, moving beyond 

mere words and mutual well-wishing to undertakings that bring about 

meaningful encounters.2  Dialogue initiatives should engage the grassroots 

of society rather than only scholars or leaders. Finally, dialogue efforts 

should build mutual awareness and understanding.3

It is deeply rooted in 

Islamic sources, such as 

the Qur’an, the Sunnah...

Gülen’s understanding of dialogue is not based on pragmatism, nor is it a 

strategy to limit the hostility present between competing groups. Rather, 

it is deeply rooted in Islamic sources, such as the Qur’an, the Sunnah, 

tasawwuf (Sufism), as well as nature, history, and contemporary scientific 

and social perspectives. For Gülen, dialogue is a part of the fabric of Islam, 

embedded in its very foundation. It is a religious duty, not just encouraged 

but required by the values and commands of the Qur’an and Sunnah and 

by the basic character of our God-given human nature. Gülen advocates 

dialogue because of Islam, not despite it, and not on shifting political 

grounds. Since Gülen’s thought on dialogue is grounded in theology, it is 

possible to refer to his theory as a ‘dialogue theology’.

Gülen places a great deal of value on human reasoning and discourse, given 

the high position that humans are given in God’s creation. Gülen believes 

that human beings are the greatest manifestation of God’s names and 

attributes, that existence as we know it was created for the consciousness 

of human beings, that humans are God’s vicegerents on earth, that our 

humanity is our most basic commonality, and that before God, all creation 

is equal.4 

An important element of Gülen’s dialogic discourse is the belief that God 

intends diversity of religion.5  Gülen considers that the Qur’an explicitly 

conceives of religion in the plural (Yunus, 10:99). According to Gülen, the 

“
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divine will has placed before mankind the goal of responding to diversity 

with positive engagement and dialogue.6 

Here it is worth noting Gülen’s emphasis that the inclusivity, depth, and 

range of true dialogue does not by any means imply homogenisation. 

Gülen is decidedly against dialogue being used to convert people or to 

create a melting pot in which people lose their distinct identities. He is also 

against people compromising their faith in order to achieve dialogue.

THE LEGACY

Through his teachings and sermons, Fethullah Gülen has inspired a 

transnational civil-society movement engaging in education and dialogue, 

which in turn has contributed towards more positive relations between 

groups of different faiths, cultures, and political positions. The movement 

is inspired by faith but is careful to remain religiously neutral in its activities, 

and it is increasingly attracting support from people of diverse backgrounds 

and religions. Schools guided by the principles of Gülen’s vision have been 

founded across the world in around 150 countries. In regions affected by 

ongoing or recent conflict, including Afghanistan, Pakistan, the Philippines, 

Bosnia-Herzegovina, southeast Turkey, and northern Iraq, the schools 

welcome students from diverse backgrounds and play an important role 

in easing inter-group tensions.7

From the large pool of people and organisations inspired by Gülen, 

organisations focused specifically on dialogue have emerged alongside 

educational initiatives, such as the Journalists and Writers Foundation 

in Istanbul,8  the Rumi Forum in Washington, D.C.,9  and the Intercultural 

Dialogue Platform in Brussels.10 

FOOTNOTES

1 Fethullah Gülen, Criteria or Lights on the Way, 2nd ed. vol. 1:19 

(Izmir: Kaynak, 1998).

2 Fethullah Gülen, Toward a Global Civilization of Love and Tolerance 

(Somerset, N.J.: Light, Inc, 2006), pg. 50.

3 The Dialogue Society in England is based on Gülen’s inclusive 

understanding of dialogue, Dialogue Society, accessed 25 March, 

2013, http://www.dialoguesociety.org/about-us/our-approach.html.

4 Fethullah Gülen, ‘Longing for Love’, The Fountain, 64 (2008).

FETHULLAH GÜLEN being interviewed by Turkish journalist Nuriye Akman in 2012.

EDITOR’S NOTE

 

The Gülen Movement has frequently been criticized by academics, 

journalists and other public voices for such diverse shortcomings as lacking 

self-criticism, being too authoritarian, covertly seeking an Islamic state in 

Turkey, being an agent of the US government, resisting modernization 

and brainwashing vulnerable people.  Such concerns – along with much 

interest and admiration – have led to a spate of books and studies on 

the movement in recent years.  Helen Ebaugh in her book The Gülen 

Movement: A sociological analysis of a civic movement rooted in moderate 

Islam (Springer, 2010) particularly addresses some of these and finds many 

of them unfounded.  Readers may also be interested to look at :

• Baskan, F. (2005). The Fethullah Gülen Community: contribution or 

barrier to the consolidation of democracy in Turkey? Middle Eastern 

Studies, 41(6), 849-861

• Weller, P., & Yilmaz, I. (2012). European Muslims, Civility and Public 

Life: perspectives on and from the Gülen movement. London; New 

York: Continuum.

• Hendrick, J. (2013). Gülen: the ambiguous politics of market Islam in 

Turkey and the world. New York: New York University Press.

5 Gülen, Toward a Global Civilization of Love and Tolerance, p. 250.

6 Gülen, Toward a Global Civilization of Love and Tolerance, pp. 249-

50.

7 Harun Akyol, ‘How to Solve the Kirkuk Problem?’ Today’s Zaman, 20 

April, 2011, accessed 5 March, 2013,  http://todayszaman.com/news-

241508-how-to-solve-the-kirkuk-problem-by-harun-akyol.html.

8 This is the first Gülen inspired dialogue organisation, founded in 

1994. Journalists and Writers Foundation, accessed 7 March, 2013, 

http://www.gyv.org.tr/.

9 Rumi Forum, accessed 5 March, 2013, http://www.rumiforum.org/

about/about-rumi-forum.html.

10 Intercultural Dialogue Platform, accessed 5 March, 2013, http://

www.dialogueplatform.eu/.
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HEALING A WOUNDED 
HIPPOPOTAMUS1: PATHWAYS TO 
DIALOGUE IN MALI
NOUGOUTNA NORBERT LITOING DISCUSSES INTRA-RELIGIOUS DIALOGUE IN THE MALIAN CONTEXT

Nougoutna Norbert Litoing  is 
currently completing a Master’s 

by Research at the University of 
Birmingham while working in Senegal 

to help establish a study centre.
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Mali, a West African country of more than 14 million people, has undergone 

a turbulent couple of years. The country, which is 95% Sunni Muslim, has 

experienced political instability caused by a separatist movement and 

Islamic extremism in the north.  However, amid the strife, research student 

Nougoutna Norbert Litoing finds signs of hope for intra-religious dialogue.

On 22 March, 2012, a military coup overthrew the civilian government 

of Mali. This gave the coup de grâce to an already weakened state 

infrastructure and demobilized the soldiers who were trying to halt the 

progression of yet another Tuareg rebellion, this time under the banner 

of the National Movement for the Liberation of Azawad. 2  In the days that 

followed, the major cities of northern Mali along the Niger Bend fell into the 

hands of Tuareg rebels and their allies, made up mainly of radical Islamist 

groups, such as Al-Qaeda in the Islamic Maghreb (AQIM), the Movement 

for Unicity and Jihad in West Africa, and Ansar al-Din (Defenders of the 

Faith). 

THE WIDER CONTEXT

Whereas the main agenda of the MNLA was to secede from Mali and 

create an independent state of Azawad, their allies’ avowed goal was to 

impose a puritanical brand of Islam on the whole of Mali. The Islamists 

eventually prevailed, thanks to their greater firepower and superior military 

and ideological infrastructure. The MNLA thus sidelined, the Islamists ruled 

for about ten months over the major cities of northern Mali, including 

the historic city of Timbuktu. This was popularly known as ‘the city of 

333 saints’, owing to the presence of tombs of the men whose erudition 

and saintly lives made the city famous during the fifteenth and sixteenth 

centuries. 

In January 2013, a French-led military campaign expelled these groups 

from the different cities they were occupying, putting an end to the 

public humiliations, flogging, and amputation of limbs, all in the name of 

fidelity to a supposed orthodox interpretation of Islamic law. A precarious 

peace currently reigns in Mali, and the work of rebuilding the state has 

started, thanks to the presence of thousands of soldiers from the French 

operation ‘Serval’ and African soldiers gathered under the banner of the 

United Nations’ Mission for the Stabilization of Mali. Mali has elected a 

new president, Ibrahim Boubakar Keïta, and formed a new cabinet tasked, 

among other things, with national reconciliation and the development of 

the northern regions of Mali. This agenda hints at one of the major factors 

that led to the crisis, namely large socio-economic discrepancies between 

the north and the south. 

In this context, dialogue 

initiatives are long 

overdue. 

Malians of all walks of life have been deeply wounded by ten months of 

utter madness during which people fought each other along ethnic, racial, 

regional, political, and religious lines. The Malian crisis is a complex one, 

calling for various factors to be taken into consideration: history, politics, 

socio-economy, ethnicity and race, religion, and even organized crime.3  

Furthermore, any treatment of the situation in Mali must acknowledge 

that events are still unfolding and that their course is utterly unpredictable. 

Those who suffered during the occupation continue to resent those who 

allegedly collaborated with the Islamists. Malian Arabs and ethnic Tuaregs 

fled Timbuktu, following the French intervention, for fear that black Malians 

would retaliate against them. Tensions between Tuaregs and Arabs 

have led to sporadic skirmishes particularly around Kidal and Tessalit in 

northeastern Mali, partly as a result of the struggle to control trade routes. 

Politicians are divided between those who supported the military coup of 

March 2012 and those who opposed it. The army is divided between the 

bérets verts who carried out the coup and the bérets rouges who remained 

loyal to the ousted civilian president and attempted a counter coup. The 

Malian army and the MNLA accuse each other of extra-judicial executions. 

Indeed, very little seems to hold Malians together as one people.

HOW TO RESPOND?

In this context, dialogue initiatives are long overdue. One concrete initiative 

“
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is the ‘Studio Tamani’, which opened in Bamako on August 19, 2013. This 

studio is a joint initiative of the Union des Radios et Télévisions Libres 

(URTEL) du Mali and Fondation Hirondelle, a Swiss-based organisation 

that specialises in the creation and development of ‘media for peace’.4  

Studio Tamani functions under the umbrella of the non-governmental 

organisation ‘Interpeace’, an independent peace-building organisation 

founded in 1994 and a strategic partner of the United Nations in many 

war-torn countries. Studio Tamani produces radio programmes geared 

at fostering reconciliation and peace in Mali. Twenty-four radio stations 

are broadcasting these programmes, and those running the project are 

planning to expand this number to 60 community radio stations by the end 

of 2013. These programmes attempt to dispense information impartially, an 

especially important service since the distortion of information contributes 

to the suspicion prevalent between communities in Mali. Studio Tamani 

also acts as a forum where people can voice their frustrations and hurts, 

listen to each other, and begin the journey of healing and reconciliation.

Another organisation actively involved in dialogue in Mali is the Haut 

Conseil Islamique (HCI) du Mali, headed by Mahmoud Dicko. He was very 

active at the peak of the Islamist occupation of northern Mali, initiating the 

first attempts at dialogue between the central administration in Bamako 

and the MNLA and Ansar al-Din. The HCI appears to have played a role 

in liberating 160 soldiers of the Malian Army from the Ansar al-Din in April 

2012. Four months later, at the peak of the crisis, the HCI gathered between 

fifty to sixty thousand people in a stadium in Bamako to rally for peace and 

reconciliation. However, the HCI’s ability to arbitrate between conflicting 

parties has been undermined by political divisions within its organisation. 

The crisis within the HCI reached its apex when the youth branch, Union 

de la Jeunesse Musulmane du Mali (Ujma), demanded the resignation of 

Mahmoud Dicko. However, considering the fact that approximately 95 

percent of the population of Mali is Muslim, the HCI could be an able agent 

of peace and reconciliation given its capacity to mobilize Malians around a 

common objective, but only if it can regain some of its lost credibility. The 

different communities that make up the Republic of Mali are in dire need 

of dialogue. Mali, the hippopotamus, is severely wounded and in need of 

healing. Initiatives such as Studio Tamani at the institutional and grassroots 

FOOTNOTES

1 The Hippopotamus is the Malian national mascot and its name in 

Bambara is a homonym for the name of the country.

2 This movement is best known by its French acronym MNLA (Mou-

vement National de Libération de l’Azawad).

3 This complexity is accurately underscored by B. Lecocq, G. Mann 

et al. in ‘One Hippopotamus and Eight Blind Analysts: A Multivocal 

Analysis of the 2012 Political Crisis in the Divided Republic of Mali’ in 

Review of African Political Economy, Vol. 40, no. 137, 2013, 1-15.

4 This is the same organisation that founded Radio Okapi in the 

Democratic Republic of Congo in 2002, which works for reconcilia-

tion and peace between local communities, particularly in the East-

ern part of the country.

PHOTO CREDIT: FLICKR: UN MISSION MALI

RELIGIOUS LEADERS meet with members of the UN Mission Mali  in Bamako, Mali in August 2013.

level can pave the way for reconciliation and peace.

EDITOR’S NOTE

Although much of the dialogue that needs to take place is intra-

religious rather than inter-religious, Mali may well be able to learn 

lessons from other African peace initiatives such as:

• The Interfaith Mediation Centre in Nigeria which grew out of 

the experience of two religious leaders caught up in violence yet 

managed to make peace.  Their story has now been told in The 

Imam and the Pastor (DVD).  

• The Interfaith Mediation Committee which was actively in-

volved in peacemaking in Liberia.

• The Acholi Religious Leaders Peace Initiative which brought 

together Muslim and Christian leaders in northern Uganda.

• The Wajir Peace and Development Committee, a women’s 

movement started by Muslims in Kenya.

These and other examples of peacemaking initiatives involving Mus-

lims can be found in Smock & Huda, Islamic Peacemaking since 9/11 

(2009), a report by the United States Institute of Peace.

http://www.imcnigeria.org
http://www.uk.iofc.org/imam-pastor
http://www.uk.iofc.org/imam-pastor
http://www.wmd.org/resources/whats-being-done/ngo-participation-peace-negotiations/history-conflict-liberia
http://www.religionconflictpeace.org/volume-2-issue-2-spring-2009/religious-leaders-peacemaking-and-first-liberian-civil-war
http://www.religionconflictpeace.org/volume-2-issue-2-spring-2009/religious-leaders-peacemaking-and-first-liberian-civil-war
http://www.arlpi.org/
http://www.i4pinternational.org/index.jsp?id=331&locale=en
http://www.usip.org/publications/islamic-peacemaking-911
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In this book, Marinus Iwuchukwu manages to give an excellent analysis 

of the causes of the current situation in Northern Nigeria. He is able to 

present the tortuously complex history of Northern Nigeria in pre-colonial, 

colonial, and post-colonial times, demonstrating the root causes of inter-

religious violence in contemporary Northern Nigeria. He then examines 

the climate of exclusivity that he sees as being antithetical to the fostering 

of effective dialogue between Muslims and Christians. He argues for an 

inclusive religiously and culturally pluralistic framework in order to facilitate 

on-going inter-religious dialogue.

Iwuchukwu sets out to examine the current situation of Muslim-Christian 

relations in Northern Nigeria. He does this by exploring the historical 

context of the pre-colonial Sokoto Caliphate and the Kanem-Borno 

Empire as well as of Northern Nigeria during the British colonial period. 

In this way, he helps the reader to understand that decisions made during 

those times continue to influence the current situation. These introductory 

chapters are then followed by a section that sets out the history of Muslims 

and Christians in Northern Nigeria since independence in 1960 and the 

effects arising from complex shifts between democratic government 

and military rule during that time. Iwuchukwu then maps out the course 

of inter-religious violence in Northern Nigeria from 1979 until 2012, giving 

readers a sense of the different actors involved without becoming mired 

in the statistics of the tragic events, which so often appear in reports on 

this violence.

Iwuchukwu deals with and analyzes recent violence in the Christian-

majority city of Jos and the rise of the Islamist group Boko Haram in 

Northern Nigeria. His explanation of the indigenous people versus settler 

status is one of the best I have read and I finally feel that I understand 

it! Indigenes are granted additional privileges, not given to settlers. The 

‘Indigene Certificate’ was set in place in order to prove a person’s local 

government district of origin and so give them the additional privileges.

The decision to favour those with Indigene status over the non-Indigene 

in a particular state, whether politically or economically, foments ethnic 

tensions and causes recurring outbreaks of violence. This, together with 

lack of employment among the youth and disputes between herdsmen 

over grazing rights, fuels much of the violence. However all too often 

religious differences are portrayed as being the reason for the outbreaks of 

violence, whereas, as Iwuchukwu shows, this is not the case.

The book goes on to explore international influences and impacts on 

Muslim-Christian relations in post-colonial Northern Nigeria before looking 

at the prevalence of exclusivist theology in post-colonial Northern Nigeria, 

which in his view challenges effective Muslim-Christian dialogue.

The author concludes by calling for new trajectories in Muslim-Christian 

dialogue in Northern Nigeria, for the building of new relational bridges 

between Muslims and Christians in post-colonial Northern Nigeria, and for 

the evolution of a new Northern Nigeria. 

The author, who is at Duquesne University in Pittsburgh, Pennsylvania, 

demonstrates his thorough knowledge of the situation and sensitively 

addresses the issues, arguing for a way forward that could change the 

situation. 

For anyone seeking to be more informed about Muslim-Christian relations 

in Northern Nigeria and the prospects for their future, this book is a very 

helpful resource.
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