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Introduction

Theological education seeks to assist the people of God to discern what God is saying and doing through the life of all God’s peoples, in community and as individuals; to learn to relate what we discover to God’s self-disclosure in Jesus Christ as witnessed in Scripture, Sacred Tradition and the ministries of the Church; to do so in the confidence that God continues to lead us into the fullness of truth through the guidance of the Holy Spirit in a changing world whose cultural and social diversities evidence both the surpassing richness of God’s grace and the immediacy of God’s judgement of our failures of faithfulness. 

This three-fold definition of theological education expresses the personal view of the present author, and no more than that. It is offered simply as an indication of the hermeneutical approach that he applies to interpreting Christian-Muslim relations. This will be elaborated a little more fully toward to the close of this discussion, where an attempt will be made to place it in the context of African Christian theological education. 

The encounter of Christianity and Islam as religions and civilizations is a major constituent of world history. It has been part of African history from the 7th century; Africans were among the earliest Muslims,
 and a group of the earliest Muslims found sanctuary in the court of the Christian Negus of Abyssinia.
 It has grown in significance since the 19th century, and is of current concern throughout Asia, Africa and what we continue to term, ambiguously, “the West”.
 Arguably it is an issue that, in the 21st century, will be more decisively addressed in Africa than any other part of the world, since among the continents it is Africa that has the largest Christian and Muslim populations on roughly equal scale. It is also likely that the ways in which Christian-Muslim relationships evolve in Africa this century will significantly impact the encounter of the two religions in other parts of the world. 

Christian-Muslim relations are therefore most appropriately included within these St Paul’s Centenary Lectures. The present author is grateful to have been invited to address the topic in one of the centenary lectures, and now – with the benefit of reflection on insightful questions and comments from the audience, notably from St Paul’s students themselves – to revise the lecture as a chapter in this volume. 

It is unnecessary, among the staff, students and friends of St Paul’s, to advocate the legitimacy or importance of Christian-Muslim relations as part of theological education. St Paul’s already includes the subject in its theological curriculum, and is now expanding it in the new Master of Arts degree in Islam and Christian-Muslim Relations. Acknowledging this initiative, the author’s task is to try to put the theological study of Christian-Muslim relations into the historical framework of the past hundred years, and highlight some of the methodological issues that are involved. 

The present author is keenly aware of the importance of context in any scholarly enterprise. It would be a sheer display of the arrogance of “the colonial mind” to generalise about the history of Christian-Muslim relations primarily from the point of view of the author’s European experience. This interaction of European Christianity and Arab Islam cannot be ignored in the history of Christian-Muslim relations, but nor can a post-colonial reading of Christian-Muslim relations in Africa be suborned to these extra-continental dynamics. While giving due attention to external influences that have shaped the course of Christian-Muslim relations in Africa over the last century, equal attention must be given to the importance of internal African patterns of relationship between Christianity and Islam, and their significance for the rest of the world. 

This is no mere courtesy to a mainly African audience and readership. The lecture was first given, and the text subsequently revised, as the US and the UK were embarking on the invasion of Iraq, and continue, against mounting odds, to reconstruct its political society. While this lies outside the scope of the present discussion, the author is acutely aware of how it impacts Christian-Muslim relations. Nor can the dilemma be resolved simply by stating that he, like many British and American Christians, is opposed to the US/UK policy in Iraq; or to note that his criticisms were published in the record of a Lambeth Palace conference of Christians and Muslims, chaired by the former Archbishop of Canterbury, in the presence of the British Prime Minister, as events began moving toward war.
 It simply reminds us that while no scholar can escape his/her existential context, we need as Christians to learn to speak with each other within the equally real context of the Body of Christ, with the humility that invites mutual criticism and correction as we search together to know the Mind of Christ. 

So the word “challenge” is included in the title. To attempt to interpret a century of Christian-Muslim relations in the interests of theological education entails a willingness to deal with history inter-contextually. “Challenge” furthermore denotes “crisis”, the Greek word for “judgment” that in the New Testament turns on the “criterion” of the Cross. While cautious against drawing simplistic “lessons from history”, a Biblically-inspired faith in Jesus Christ seeks to understand God’s actions in history in the light of the Cross, that instrument of “realised eschatology” that brings past, present and future into the transforming reality of Christ’s death and resurrection. 

Where to begin?

As you are celebrating a centenary in St Paul’s, we in Edinburgh – from where the present author hails – are preparing for the hundredth anniversary of the World Missionary Conference that is often referred to as “Edinburgh 1910”.
 Not the only international missionary conference of its time, Edinburgh 1910 has nonetheless come to be regarded as the touchstone of the modern Protestant missionary movement, and it provides a useful reference point for Christian attitudes to Islam at the beginning of the 20th century. 

To begin with Edinburgh is not to neglect Africa. There was a direct link between Edinburgh 1910 and St Paul’s in the person of Bishop William Peel of Mombasa. The Church Missionary Society (CMS) founded Freretown in his diocese, and it was in Freretown, as you well know, that H.K Binns began the small theological enterprise from which St Paul’s has grown. Bishop Peel played a significant role in the Edinburgh 1910 missionary conference. He corresponded with the conference organisers as they took soundings from the mission fields on the main topics to be discussed, and he participated in the conference as a CMS delegate. 

So we can begin our hundred years’ review of Christian-Muslim relations with the world that Bishop Peel knew, the world of Christian-Muslim relations in late 19th century East Africa.

East Africa in the late 19th century

The regional power of the day was the Sultanate of Zanzibar, an institution of Islamic government that from the 18th century forced the Portuguese colonialists to retreat to Sofala and the Zambezi River. It consolidated Arab Muslim hegemony over the Swahili coast, and extended Muslim influence into the Bantu hinterland through the trade in ivory, and in human slaves that was still, at this time, permitted by Islamic law.
 

It was by the agreement of the Sultan that the first Christian missionaries settled on the coast, even though their aim of putting an end to the slave trade threatened to undermine the economic base of the Sultanate’s power. The way was led, from the 1840s, by the Church Missionary Society (CMS) and the Universities Mission to Central Africa (UMCA), and by the 1870s Bishop Edward Steere (1828-1882), the first Anglican Bishop of Central Africa, had founded the Anglican Cathedral in Zanzibar on the site of the Sultan’s former slave market.
 The Roman Catholics were hard on the Protestants’ heels. The Holy Ghost fathers set up their own base in Zanzibar in the 1860s, and established a village for freed slaves in Bagamoyo, to the north of Dar al-Salam, in 1868. A British government advisor to the Sultan, Sir Bartle Frere, was so impressed by what he saw at Bagamoyo that he recommended the CMS to follow suite. Freretown, the first CMS village for freed slaves, was established in 1875 and named after him.


 The aim of these first Christian missions was not to evangelise Muslims. This was not allowed under Islamic law, and the Sultan could not have agreed to such missionary objectives. But he was persuaded to permit the missionaries to Christianise the freed slaves, and the missionaries’ aim was that the freed slaves should themselves become indigenous Christian evangelists who would carry the Gospel to the tribes of the interior. 

The missionaries nonetheless had very definite perceptions of Islam. They identified it with “the Arabs”. This was a sort of shorthand, comparable to earlier generations of Christians who dubbed Muslims as “Moros” or “Turks” after a particular sect or ethnic group. In this case it referred to the Umani Arab Sultanate. As if often the case with stereotypes, however, it lumped different phenomena under a single rubric. It failed to acknowledge the ethnic diversity of Muslims along the coast. This included Persians as well as Arabs, Indians, the ethnically mixed Swahilis, and other African peoples; there is even archeological evidence of contact with Chinese and Malay Muslims in the Far East. The point at issue is that Arab contribution to African Islam is far exceeded by the influence of Africans themselves. Even in East Africa, where the influence of the Arab Sultanate of Zanzibar was great, to caricature Islam as an Arab religion was to ignore its thousand-year history in which it evolved the richly-textured synthesis of Arab, Persian, and Bantu elements that we know as Swahili Islam. It used KiSwahili as its vernacular language, and it moulded Islam in ways that made it indigenous to the social and cultural ways of the East African coastal region. 


The missionary identification of Islam with the Arabs was more of a political than religious statement. The Sultan of Zanzibar represented south Arabian economic and political colonialism on the East African coast. It symbolised, at close quarters, what the missionaries feared was happening elsewhere in the African continent: that Arab Islam was extending its colonial influence southwards of the Sahara. The late 19th century developments that most worried the missionaries and the European colonialists were found in Sudan and Buganda. In Sudan the so-called Mahdî – an Arabic word meaning “the Guided One”
 – set up an Islamic theocractic state in 1885, founded on the principle of jihâd, or religious struggle, that sought to reform Islam within and to extend its geographical frontiers by military conquest.
 Reverberations from the Mahdist sate in Sudan were felt in Buganda where Arab traders, from the north and from the coast, exerted growing influence in the Kabaka’s court, until they were ousted by the missionaries in a short but bloody Christian-Muslim war (1889), from which the missionaries emerged victorious.
 To create a barrage against the possibility of “Arab” Muslim expansion into sub-Saharan Africa, the founders of the African Inland Mission committed themselves to establishing a chain of mission stations from the East to the West coast of the continent.
 

the 
Edinburgh 1910

This competitive approach to Christian encounter with Islam not surprisingly made itself felt in the 1910 World Missionary Conference in Edinburgh. Many commissioners, including Bishop Peel of Mombasa, saw Christianity and Islam as rival missionary religions. The commission that debated “Carrying the Gospel to All the Non-Christian World” urged the world missionary movement to recognise that “[t]he ubiquitous and rapid advance of Islam is the great challenge to urgency in the evangelisation of Africa.”
 

It is the more interesting, therefore, to note the nuanced, thoughtful and thought-provoking recommendations that the conference offered on the subject of “the attitude [my italics] of the missionary to Islam”. On the practical question of how Christian missionaries should engage Muslims, the conference recommended that “love and patience are essential…[k]indly sympathy, candour, courtesy, and prudence; these seem to be the qualities specially required for discussion with Moslems [sic
].” Sympathy should be of the mind as well as the heart. Missionaries should search out “all the great fundamental truths which we hold in connection with the Muhammedans
.” Sympathy entails a willingness to interpret as constructively as possible the issues over which Christians and Muslims differ, rather than misrepresenting Muslim beliefs, or exaggerating their differences from Christianity. 

Without in the least diminishing Christian belief in the ultimacy of God’s self-revelation in Jesus Christ, the conference boldly suggested: “We may say that just because Islam is the antithesis to the thesis of Christianity, a synthesis is possible not by compromise …[but] by showing that these common features are found in truer form in Christianity than in Islam.” 

This alludes to what is often called “fulfilment theology”. It is linked to the name of the Scottish missionary-theologian in India, John Nichol Farquhar (1861-1929), who saw Jesus as “The Crown of Hinduism”,
 fulfilling the spiritual and social aspirations of the Hindus.
 A similar theology is found, in the context of Islam, with the CMS missionary to Muslims in Egypt, William Temple Gairdner (1873-1928).
 He understood the missionary task being to discern how the spirit of Jesus is present within Islam, as a sort of preparatio evangelica that can lead Muslims to Christ. He did not to give blanket approval to Islam, nor did he assume that everything in Islam is fulfilled by Christ. On the contrary, there are many aspects of Islam that Gairdner and the 1910 conference bluntly criticised: its apparent legalism, its moral flaws evident in the oppression of women, and – reflecting the African context – its lingering sympathy for slavery, even after slavery was formally abolished in the Caliphate;
 and Islam’s tendency to an absolutism of doctrine that closes many a Muslim ear to the Gospel even before it is preached. Of these and similar elements Christ stands in judgement. Yet the conference drew attention to signs of spiritual and moral striving in Islam, particularly in Sufism, the inner path of Muslim spirituality that seeks an intimate relationship with God. Is this, the conference asked, evidence of the Holy Spirit working in the faith of Muslims? If so, can it not be fulfilled in Jesus Christ?

In respect of our concern for theological education, it is important to note the conference’s emphasis on the need for missionary scholarship of Islam. Not the vocation of all missionaries, those who were called to scholarship should be encouraged to strive for the highest standards of academic excellence, equal to the best that universities could produce. Missionary scholarship should indeed go further than university scholars normally trod. To quote again from the conference report: “the missionary to Islam should get a thorough knowledge not only of the Koran and the traditions that are common to Islam, but also of the land and the people among whom his lot is cast, so that to the Arabs he [sic] may be an Arab, and to the Persians a Persian.” A book-based knowledge of Islam is necessary, but not enough for excellence in missionary scholarship. Two further ingredients are required. Firstly, the texts of Islam must be studied in the contexts of Muslim societies and cultures, in the lives of Muslims as people. Today we call this “contextualisation”, and we shall return to it below. The second ingredient of missionary scholarship is that the contextualised study of Islam must be related to the Gospel, for missionary scholarship is ultimately concerned with making the Gospel intelligible to Muslims within their own traditions of faith, and in the societies and cultures where they live. 

Finally, in relation to this emerging concern for contextualisation, the conference recognised the limits of what the missionaries, as Westerners, could achieve. However deep their understanding of Islam, and of Muslim societies and cultures, they remained existentially outsiders. It is with African and Asian Christians who, by sharing the same cultural and social heritage as Muslims, that the responsibility of relating the Gospel to Islam really lies. As a general principle the conference stated: evangelism is ultimately “an Asian or African enterprise…done by the sons and daughters of the soil.” 

Study Projects for Christian-Muslim Relations
The ideas of the Edinburgh 1910 conference seeded several developments in the Christian study of Islam that occurred in the decades between the two world wars – 1914-1918, 1939-1945 – that continue to exist today. In analysing these I shall to mix history and typology: to trace to some institutional initiatives (history), and use them as illustrations of different methodological approaches to Christian-Muslim studies (typology). 

The earliest institutional initiatives took place in Britain and the United States. In Britain, the Selly Oak Colleges became the leading centre of missionary study and training following the Edinburgh 1910 conference. Their first instructor in Christian-Muslim relations was a young Syrian Christian by the name of Alphonse Mingana.
 Mingana was an Orientalist; he studied languages and texts. He was also – and this is perhaps more important in terms of missionary scholarship – a member of an ancient church in the Middle East that had lived for centuries under Muslim rule.
 He was able to impart the wealth of understanding that Middle Eastern Christians have of Islam, not just the intellectual understanding of the mind, but the sympathy of heart of which the 1910 Conference had spoken.  

In the United States, the Hartford Seminary Foundation in Hartford, Connecticut, followed the 1910 Conference by creating its Kennedy School of Missions for the training of North American missionaries. This included “the Muslim Lands Department” that was headed by a Scottish immigrant, Duncan Black Macdonald (1863-1943), as the first professor of Islamic Studies in the United States.
 Macdonald, like Mingana, was a specialist in Arabic and in Islamic texts. But as a missionary scholar he pioneered a “Field PhD”, especially designed to enable missionary scholars to complement their linguistic and textual study of Islam, in Hartford, with field studies in their respective regions of missionary service. The idea was to ensure that textual learning was grounded in contextual realities.

Several efforts were made to establish centres of missionary study in Muslim cities – initially in Cairo and then in Jerusalem – but it was in India that the most important development took place in the founding of the Henry Martyn Institute for Islam and Christian-Muslim Relations (1930). Named after Henry Martyn (1781-1812), the first modern missionary among Muslims,
 this centre was the first to develop co-operation between expatriate and indigenous Christians in a multi-cultural and bi-lingual approach to Islam, using both the English and Urdu languages. Granted, it took some years to develop effective indigenous Indian Christian scholars of Islam; and missionary scholars were perhaps reluctant to relinquish their western methods. But the Henry Martyn Institute has now been under indigenous leadership for several decades, and has developed an impressively contextual approach to Christian-Muslim studies, the aim of which is to foster reconciliation among Christians and Muslims in Indian society. 

The break-through in Africa came with the creation of the Islam in Africa Project at the end of the 1950s, known today as the Project for Christian-Muslim Relations in Africa (PROCMURA). With its headquarters in Nairobi, and its General Advisor an associate member of the St Paul’s staff, it is prudent that I reflect carefully about PROCMURA. So let me confine my remarks to history. The Islam in Africa Project was brought into being on the initiative of the International Missionary Council (IMC) that continued the work of the Edinburgh 1910 conference. In Africa, the IMC was concerned with developing resources for Christian theological education that would meet the challenges of newly independent African nations. Wishing to break away from the 19th century competitive approach to Christian-Muslim relations, IMC gave high priority to enabling African Christians to witness their Christian faith in constructive dialogue with African Muslims with whom they shared responsibility for nation building. The IAP was the result, and Pierre Benignus (1912-1963) who laboured for its creation through the IMC, was appointed first General Advisor.
 A study centre was established in Ibadan, Nigeria, but it did not survive, and the creation of a new centre – perhaps centres – in Africa is a priority of PROCMURA today.

The striking difference between the western centres in Birmingham and Hartford, and those in India and Africa, is that the latter are concerned with contextual scholarship. Whereas the former tend to emphasise a textual and theoretical approach to Christian-Muslim relations, the latter engage more fully with the existential realities of Muslim and Christian communities of faith as they engage the social, political and cultural challenges that newly-emergent nations. Dialogue for the latter is less an academic exchange of opinion than a “praxiological” striving to overcome real problems that confront both communities. “Praxiology” entails learning to theorise out of practice, rather than seeking to address practical issues from a priori theoretical principles. 

Christian-Muslim Relations as Mission through Dialogue   

The word “dialogue” has now crept into our discussion, signalling the beginning of a new stage in the 20th century evolution of Christian-Muslim relations. So far the term “Christian-Muslim relations” has been used to refer to ways in which Christians, and missionary Christians specifically, understood Islam and their relationship with Muslims. Our concern has been with Christian thinking about Islam and the approach to Muslims. From the 1960s dialogue with Muslims becomes a feature of Christian-Muslim relations. 


The word “dialogue” has, of course, a long history before the mid-20th century. It was used in ancient Greek philosophy – Plato’s Dialogues for example. It occurs in the Greek New Testament as a verb (dialogitsomai) that describes St Paul’s conversations with Jewish rabbis during his two-year stay in Ephesus (Acts 19:8-10
). The Church Fathers used dialogue as a literary devise for theological debate. The 8th century St John of Damascus couched his theological critique of Islam in an imagined dialogue with a Muslim.
 In 9th century Baghdad there is evidence of real dialogues taking place between Christian leaders and Muslim caliphs that were subsequently recorded in the tomes of Arabic Christian theology.
 


For contemporary Christian understanding of dialogue between Christianity and Islam we must look briefly to by three international conferences that took place between the mid-1960s and mid-1970s. 

The first is the Second Vatican Council (1962-65). It included a declaration on “The Relationship of the Church with Non-Christian Religions”, known also by its Latin title, Nostra Aetate, published in 1965.
 The declaration acknowledges that the religions of the world include much that the Church can affirm as good. “The Catholic Church”, it states, “rejects nothing that is true and holy in these religions”, for they are lit by “a ray of that Truth which enlightens all men [sic].” The document therefore encourages “dialogue and collaboration with the followers of other religions” that will “recognize, preserve and promote the good things, spiritual and moral, as well as the socio-cultural values found among them.”


The declaration includes a special paragraph on Muslims.
 It acknowledges them as sincere monotheists, who share with Christians a spiritual heritage in Abraham, and even in Jesus and Mary – though it is concedes that Muslims believe only in the prophethood of Jesus, not the divinity of Christ. Recognising that both Muslims and Christians are committed to moral goodness, the declaration urges that they should “work sincerely for mutual understanding…to preserve as well as to promote together, for the benefit of all mankind, social justice and moral welfare, as well as peace and freedom.”


The Arab Catholic bishops were influential in drafting the Nostra Aetate’s statement on Muslims. Arab Protestant and Orthodox Christians were involved in the parallel development of the World Council of Churches’ initiative in interfaith dialogue. The theological premises of the WCC were somewhat different, or at least differently expressed. They saw the common ground among world religions to lie not in the religions as such, but in the common humanity of their adherents. This is not to replace theology with humanism, however. The humanum of Christian theology is a humanity that is known and loved by God; it has the capacity to respond in knowledge, love and obedience. Creator and creature thus relate as Father and child. The relationship is sustained by faith, the faithful God endowing human beings with the capacity of a faithful relationship with God. This is what the Hebrew prophets meant when they spoke of faith in God; faith not in particular doctrines, but as the God-given power to enter into a transcending relationship with Him. This creates a basis for dialogue among religions, and the WCC urged Christians, as people of faith, to explore their human relationship with Jews, Muslims, Hindus, Buddhists, African traditionalists, as other people of faith, and to co-operate with them as far as possible for the common good.
 


The Vatican and the WCC quickly moved in to practical programmes of inter-faith dialogue. Relationship with now superseded thinking about or talking to people of other religions. This shaped the further development of study programmes in Christian-Muslim relations. The Roman Catholic Missionaries of Africa, otherwise known as the White Fathers, founded the Pontifical Institute for Arabic and Islamic Studies that included dialogue with Muslims as part of its theological studies. In the Selly Oak Colleges in Birmingham, the tradition of Christian study of Islam was widened to include Muslim as well as Christian participation, both a staff and students, in the Centre for the Study of Islam and Christian-Muslim Relations.

The new emphasis on dialogue raised the question of the relationship between dialogue and the church’s continuing mandate for evangelism. If it is fair to say that both the Vatican and the WCC have tried to balance these two dimensions in an enlarged understanding of the mission of the Church, it is also clear that many Evangelical Christians feared that evangelism was being overshadowed by dialogue. Therefore, at the 1974 International Congress on World Evangelism in Lausanne, Switzerland, Evangelical leaders issued the Lausanne Covenant that comprises fifteen theses of modern Evangelical understanding of mission.
 It firmly states: “We reject as derogatory to Christ and the gospel every kind of syncretism and dialogue which implies that Christ speaks equally through all religions.” The juxtaposition of dialogue and syncretism is an implied criticism of the Vatican and WCC dialogue programmes (though both were at pains distinguish the two: dialogue being the legitimate search for common values between Christianity and other religions; syncretism being the illegitimate mixing together of beliefs and practices that cannot be reconciled). 

Evangelicals have been willing, however, to engage in dialogue with other religions, including Muslims. They do so, however, on the clear understanding that dialogue is a way of learning about people of other faiths, through personal relations with them, working with them and studying with them. Dialogue of this kind is quite legitimate, but the Lausanne Committee insists that dialogue is not an end it itself, far less a substitute for evangelism. It is a pre-evangelising step of learning how to share the Gospel effectively with people of other religions.

The Lausanne Committee has sponsored several international consultations on dialogue for Muslim evangelism.
 In the 1970s it approved an evangelical study centre in Pasadena, California, called the Samuel Zwemer Institute for Muslim Studies – Samuel Zwemer (1867-1952) having been a pioneer of modern Muslim evangelism, and a moving figure in the Edinburgh 1910 conference.
 The Zwemer centre is perhaps less concerned with formal, textual Islam than with the cultural and anthropological study of what is called “folk Islam”, or the popular practice of Islam among Muslims, recognising that this may have only a loose connection with Islamic orthodoxy. 

Christian-Muslim relations in Kenya
These mid-20th century developments of Christian-Muslim dialogue are an important part of the theological element of the history of the last one hundred years. African church leaders and theologians made their contributions to the formulation of these global statements, but as global statements they do not address African realities per se. Indeed, they beg major questions. How for example, does dialogue relate to Sudan where the civil war has polarised relations between Christians and Muslims? How can we dialogue in northern Nigeria where the Muslim demand for Islamic (Sharî’a) law threatens to rob Christians of their rights of equal citizenship? 

These are but two burning questions that confront Christian-Muslim relations in Africa today. They are too important to be deal with summarily in this paper.
 But some remarks on Kenya are essential given the occasion of this presentation, and offer the appropriate context in which to bring the paper toward conclusion. 

Arye Oded’s study of Islam and Politics in Kenya
 examines the social and political status of Kenya’s Muslim communities under British colonialism and in independent Kenya. In contrast to the 19th century Sultanate of Zanzibar, the 20th century saw a progressive erosion of Muslim economic and political power as the British shifted the centre of civic and commercial development to the hinterland, and Nairobi emerged as the capital of the new state of Kenya. With the advent of Kenyan independence some Muslim groups on the coast and in the north pressed for union with Zanzibar and Somalia respectively. But, reflecting the tolerant and pragmatic character of Swahili Islam, the majority accepted citizenship of the Kenyan state, even though Muslims would only constitute about 30% of the total population. 

The relative disempowerment of Muslims as a religious community has, since the late 1980s, provoked some Muslim groups to complain against what they perceive as discrimination. The voice of Islamic “fundamentalism”
 was sounded by Shaykh Khâlid Balâla, by origin a Yemeni who, after higher education in Saudi Arabia, returned to Mombasa and founded the radical Islamic Party of Kenya (IPK) in 1992. The IPK opposed the existing Supreme Council of Kenyan Muslims (SUPKEM), accusing it of complicity with KANU. Several inter-Muslim riots polarised opinions with the Muslim community, and provoked inter-religious tension with Kenyan Christians. Inter-religious harmony was strained to fracture as evidence of militant Muslim factions came to hand, leading to al-Qâ‘ida’s involvement in the bombing of the US embassies in Nairobi and Dar as-Salam. Christian impatience with SUPKEM’s demand for constitutional provision for a Sharî’a appeal court may partly reflect anxiety about Muslim irredentism. While enshrining the principle of religious freedom, the secular character of the Kenyan constitution does not permit special provision for religious groups.  This begs the question, however, of whether an appeal to secularity is a credible way of resoling a religious issue.

These problems of Christian-Muslim relationship are by no means exclusively Kenyan, for they are found in other parts of Africa as well. A recent pan-African survey of issues of that need to be addressed in Christian-Muslim dialogue raises the following priorities: (a) the call by some Muslims, especially in Sudan and Northern Nigeria, for the implementation of the Sharî’a in majority Muslim states, regardless of the fact that this would deny equal rights of citizenship to Christians in these same states; (b) aggressive forms of proselytism that Muslims and Christians often use against each other; (c) coersion in Muslim-Christian marriages for the children to be brought up exclusively as Muslims; (d) the growing trend toward religious extremism and political intolerance that is alienating Muslim and Christian communities in parts of Africa where traditionally there has been harmony.

Contextual theological education

Contextual theological education is anchored in two understandings of “context”.
 The first is “contextuality”. This recognises that God’s Word is everywhere present in God’s creation, including the lives of all human beings and human societies. The first task of contextual theological education for Christian-Muslim relations is therefore to discern how God is present in the lives of Muslim women and men, and in the complexity of contemporary Muslim societies. 

This has been superbly exemplified by the Anglican Christian writer – bishop, missionary, scholar – whose influence as been second to no one else in re-shaping at least Protestant approaches to Islam through the second half of the 20th century: Kenneth Cragg (1913-present).
 His classic book on Christian understanding of Islam is evocatively entitled The Call of the Minaret.
 It interprets the Islamic call to prayer (Azzân) as an invitation in two reciprocal senses: for Muslims it is an invitation to express their faith in God through the ritual of the five “pillars” of Islamic worship (‘ibâda) – the testimony of faith, prayer, almsgiving, fasting and pilgrimage; while for Christians it is an invitation to relate to Muslims through five pillars of Christian response -- understanding, service, social action, interpretation and retrieval (the last implying reconciliation; see below). In respect of understanding Islam, Cragg urges Christians to attend not only to its external, institutional aspects, but equally to the internal realm of Muslim spiritual intention where, he opines, the Christian can discern attitudes of the mind and heart that point the Muslim in the direction of the Gospel. 

The second principle of contextual theological education is “contextualisation”. This means rooting the Gospel in the context of a local society and culture: by taking root, so to speak, in local soil, the Gospel grows as an indigenous plant that in turn fertilises the soil. Complementing his work of interpreting Islam for Christians, Kenneth Cragg has devoted much of his writing to interpreting the Gospel to Muslims, making it intelligible and accessible to them within their own cultural terms of reference.

The West African theologian, Professor Lamin Sanneh, takes a similar approach to Bishop Cragg but applies it more directly to the socio-political challenges of modern statecraft.
 Critical of the tendency of western missionaries to draw a sharp distinction between church and state, he agrees with Muslims that religion is an inalienable ingredient of public life, while at the same time challenging Muslim religious thinkers to develop genuinely pluralist notions of civic space in which people of different religious traditions can meet as equal citizens. 

Conclusions

(a) Four dimensions of Christian-Muslim contextual theology 

Drawing this paper to conclusion, four dimensions of dialogue can be suggested as guidelines for contextual theological education for Christian-Muslim relations. 

Firstly, there is the “dialogue of life”. This is the dialogue that begins not in a seminar room or international conference centre, but in the places where Christians and Muslims actually live and meet each other. Africa is especially rich in this practical resource for Christian-Muslim dialogue – e.g. extended families and village communities where Muslims and Christians often live together.  

Then comes the “dialogue of action”. This reminds us of the African sense that practice precedes theory. In Africa there are countless situations where Christians and Muslims work together, and these provide an invaluable resource for contextual theological reflection where life experience is brought into reflective interaction with Scripture in a process of new theological understanding.

Thirdly, there is the “dialogue of the word”. This involves the intellectual task of understanding how Muslims and Christians speak through their languages of belief and doctrine and ritual, and of learning to speak to one another from within our respective religious traditions. As the Edinburgh 1910 conference pointed out, theological education is concerned with more than intellectual understanding; it needs to be rooted in the living contexts where religious people meet. 

This leads to the fourth element of theological education, the “dialogue of the heart”, that calls us to deepen understanding of the mind with the sympathy of the heart. Sufism, so deeply part of African Islam, invites Christian contextual theological education to nurture an appropriate spirituality for Christian-Muslim relations. 

(b) Dialogue and conversion

If these four dimensions of dialogue provide parameters of a contextual approach to Christian-Muslim studies, we still have to be clear about the goal of Christian-Muslim studies. Let me pose this as a question: does a dialogical approach to Christian-Muslim studies as part of contextual theological education fall short if it does not include methods of Muslim evangelism?  As the PROCMURA survey points out, comparative study of Christian mission and Islamic da’wa is something that is much needed in Africa today; but this does not answer the question. The tension between dialogue and evangelism is resolvable, I believe, by seeing them both as authentic ministries in Christian mission. As the body is made up of many organs, dialogue and evangelism each have their proper place in the earthly body of Christ. Each has its own integrity; neither should be suborned to the other; each has much to learn from the other, and the mission of the Church can benefit through the experience of both. Rather than arguing about evangelism or dialogue, the key issue before us is: how do we give authentic witness to Muslims of God’s saving love for humankind in Jesus Christ, in a relationship of dialogue in which we are open to discovering how God is already present among them, and what God’s presence in Islam is saying to the Church. 

(c ) Reconciliation

Bishop Cragg speaks eloquently about the “call to retrieval” as one of the responsibilities of Christian ministry among Muslims. Retrieval implies both “rescue” and “restitution”: the rescuing of Christian-Muslim issues of faith from ancient and futile controversy, not by denying the importance of doctrinal differences, but by seeking to re-define them through a renewed understanding of the inner intentionality of their scriptural origins in the Bible and the Qur’ân. Motivated by a yearning to undo “the failures of love” that have scarred centuries of Muslim-Christian relations with alienation and mutual antagonism, the call to retrieval seeks to restore a Christian recognition of the Qur’ân’s original and continuing “mission to retrieve idolaters for a true worship” of God; to restore a Christian acknowledgement of Muhammad as “veritably [a] prophet”; and to restore to the Muslim understanding of Îsâ ibn Mariam – the Jesus son of Mary to whom the Qur’ân gives witness – the fullness of messianic significance that Bishop Cragg draws from the biblical faith that he seeks to relate to the faith of the Qur’ân.  

The task of retrieval is therefore essentially theological. As expounded by Bishop Cragg, it is inherently part of the Christian and Muslim understanding of God’s relationship with creation: the original goodness of creation has gone awry; the history of divine revelation through the Christian and Islamic understanding of prophecy, and the Christian understanding of redemption, challenge both Christians and Muslims to abandon supine apologetics and search together for a new discourse in which they can be present to one another, faithful to their respective scriptures, yet dynamically open in faithfulness to the God, “letting God be God” (to echo one of Bishop Cragg’s characteristic phrases), rather than shackling God in the religious image of either Christian or Islamic forms.

This same concern lies at the heart of the contextual theologies of the Christian-Muslim study centres that I have mentioned in Asia and Africa, though they prefer the Biblical word “reconciliation” to “retrieval”. These study centres see the aim of contextual theological studies of Christian-Muslim relations being to enable reconciliation between Christians and Muslims, that both may be reconciled with God. As Christians we believe that reconciliation is ultimately through Jesus Christ. But we cannot witness this truth unless, at the same time, we are equally committed to demonstrating the meaning of reconciliation in relation to our Muslim neighbours. For this reason, the study of Christian-Muslim relations as part of contextual theological education should aim to bring reconciliation to the conflicts that have marred, and continue to mar Christian-Muslim relations in so many places in the world.  Without such human reconciliation Christian witness to the reconciling power of Christ will continue to lack credibility among Muslims.

An excellent example of what this means in practice comes from the Sudan where, as those of you who come from southern Sudan know by hard experience, the search for reconciliation between Christians and Muslims seems so hard as to be impossible. What is known simply as “The Women’s Action Group” (WAG)
 came into being in 1996, at the initiative of a group of northern Muslim women who wanted to meet with southern Christian women. Quietly, and with much pain, meetings were held and a “method” of dialogue developed. It did not entail lectures and academic discussion, but a discipline of “sympathetic listening” based on the “listening therapy” pioneered in the 1950s by the Samaritan movement. Through conversations, story telling, and role plays women who had for years been caught in different currents of the Sudanese civil war learned to hear each other, to repent of their fears, to affirm each others’ self-worth, and to recognise the legitimacy of the each others’ experiences even where there was no agreement. “The differences which unite us” became the WAG motto. The dialogue gradually created a culture of mutual forgiveness, the extension of “listening sensitivity workshops” to include men, and the development of a mobile library for children with no access to books. Reflecting on this experience, the facilitator wrote: “I do not claim that WAG has found the only way forward, or that dialogue will work for everyone. But I do know that we cannot listen unless we accept the humanity of the other person. This acceptance requires forgiveness and leads to reconciliation. When this occurs healing has begun.”

(d) Sharing peace with Muslims

One of the lessons that emerge from the WAG experience is that dialogue cannot be coerced. No one can be forced to participate, and dialogue must not be manipulated for ulterior ends. As a way of sharing peace, it demands that partners in dialogue open themselves genuinely to each other, sharing their vulnerability, and discovering new life through group healing.

If this review of a century of Christian-Muslim relations offers any single conclusion, it may be expressed in the word of Jesus in the Sermon on the Mount: “If you greet only your brothers (and sisters), what is there extraordinary about that? Even the heathen do as much. There must be no limit to your greeting, just as your Heavenly Father’s love knows no bounds” (Matthew 5: 47-48). Over the hundred years reviewed in this paper, the Church have gradually moved away from the 19th century missionary perceptions of Islam. The differences that divide Christianity and Islam have not been resolved – indeed some may be beyond resolution – but Christians and Muslims have begun to learn to understand and respect their differences, and to live with them peaceably, with mutual forgiveness, and with a growing commitment to working with each other for the good of God’s creation. 

We have also seen that when we move beyond institutional statements about dialogue into the practice of Christian-Muslim relations, dialogue is a new a slender plant. It reminds us that when Jesus sent out the twelve disciples, he instructed them to give the blessing of peace on the homes they would enter: “Wish the house peace as you enter it, so that, if it is worthy, your peace may descend upon it.”  Then he added: “if it is not worthy, your peace can come back to you” (Matthew 10:12-13). The Greek word for “worthy” (axios) means “equivalent”. In terms of Christian-Muslim dialogue this suggests that we greet Muslims with peace, and where there is an equivalent response, dialogue can proceed in the spirit of peace. But where an equivalent response is lacking, “your peace can come back to you”. Dialogue cannot be forced. But where confrontation is necessary, it is surely the vocation of the Christian, having the mind of Christ, to relate faithfully to the Muslim, and live in the hope of reconciliation. 

I commend St Paul’s for its creative initiative in taking Christian-Muslim relations into its theological curriculum, and look forward to your being, by God’s grace and with God’s guidance, a beacon to us all as the College moves into its second century. 

� This chapter is based on a lecture given in March 2003 to an invited audience at St. Paul’s United Theological College as part of the College’s Centenary Celebrations. It has been lightly revised to reflect discussion that took place after the lecture, incorporating the author’s responses to some of the stimulating questions raised by members of the audience. 


� Of several Ethiopian converts to Islam during the ministry of the Prophet Muhammad (610-632), Bilâl ibn Rabâh is particularly famed as the first Mu’azzin to chant the Islamic call to prayer (Azzân).


� Recorded in all the early biographies of the Prophet Muhammad. For a modern example, see Muhammad Husayn Haykal, The Life of Muhammad, (trans. Ismâ’îl Ragî A.al-Fârûqî), North American Trust Publications, 1976, pp.97-101


� Of several historical surveys, Hugh Goddard’s A History of Christian-Muslim Relations (Edinburgh University Press: Edinburgh, 2000) is to be recommended. 


� Michael Ipgrave, The Road Ahead: A Christian-Muslim Dialogue (A Record of the Seminar “Building Bridges” at Lambeth Palace, 17-18 January 2002), Church House Publishing: London, 2002


� See Towards 2010: The Centenary of Edinburgh 1910 � HYPERLINK "http://www.towards 2010.org.uk" ��www.towards 2010.org.uk�





� See Randall Pouwels, “The East African Coast, c.790-1900”, in Nehemia Levtzion & Randall Powells, The History of Islam in Africa, Ohio University Press: Athens OH, 2000, pp.251-271 (especially pp.261 following)


� Among the several books that Edward Steere wrote, his An Account of Zanzibar (1870) is especially relevant to this discussion. On Steere himself, see T. Jack Thompson, “Steere, Edward (1828-1882) in Biographical Dictionary of Christian Missions, ed. Gerald Anderson, Simon & Schuster Macmillan: New York, 1998, pp.638-639


� For the history of missions in the region, see Roland Oliver, The Missionary Factor in East Africa, Longmans: London, 1952


� Belief in the Mahdî as a messianic figure that will restore Islam to its nascent purity as in the days of the Prophet Muhammad is widely held among Muslims. Its origin is attributed to the Prophet himself who reportedly said: ‘If but one day remaineth of the temporal world, God would lengthen that day until He sent a man, of me or the people of my house. His name will  be identical with my name, and his father’s name with my father’s name.” Sunnî Islam generally understands the Mahdi as a historical “renewer” (Mujaddid) of the faith whom God calls forth at the beginning of a new Islamic century. Some identify the Mahdî in eschatological terms with the Second Coming – or “Descent” (Nazûl) – of the Prophet Jesus (Îsâ ibn Mariam). Most Shî’î Muslims expect that the Mahdî will come in the person of the twelfth Imam (successor to Alî ibn Abî Tâlib), who, they believe, has been “hidden” in the unseen world since he disappeared (or died?) in the 9th century. 


� For a contemporary Muslim account, see Haim Shaked, The life of the Sudanese Mahdi: A Historical Study of Kitâb Sa’âdat al-Mustahdî bi-Sirât al-Mahdî (The Book of the Bliss of Him who seems Guidance by the Life of the Imam the Madhi), New Brunswick, NJ: Transaction Books, 1978. The most authoritative study by a western scholar is Philip Holt’s The Mahdist State in the Sudan: 1881-1898, Oxford: Oxford University Press, 1970. See also Jay Spaulding, “Precolonial Islam in the Eastern Sudan”, in Nehemia Levtzion and Randall Pouwels, Op.Cit., pp.117-127


� A full account is given in Roland Oliver, Op.Cit.


� AIM attitudes to Islam await scholarly research. For a general history, see Dick Anderson, We Felt Like Grasshoppers: Story of the African Inland Mission, Crossway Books: Nottingham, 1994. On the life of the founder, see Robert Coote, “Scott, Peter Cameron (1867-1896), in Gerald Anderson (ed), Op. Cit., pp.608-609 


� Report of Commission One: Carrying the Gospel to All the Non-Christian World, Oliphant, Anderson and Ferrier: Edinburgh & London)


� “Moslem” was the conventional way of spelling the word at the time. It is used still, especially in the North America, but has increasingly given way to the spelling “Muslim”, especially in British literature. Since vowels are secondary in the spelling of Arabic words, either form is acceptable.


� “Muhammadan” was a 19th century English way of naming a Muslim, corresponding to “Muhammadanism” as the name of the religion. These are rarely used today, and are criticised by Muslims as being inaccurate. Islâm is the word that the Qur’ân uses to name the religion, and Muslim denotes the adherent of Islam. 


� This is the title of Farquhar’s classic study of Hinduism (Oxford University Press: London, 1913). It was the first in a series of books on world religions in which the Christian authors attempted to show how they were fulfilled by Christ.


� Eric Sharpe, “Farquhar, John Nicol (1861-1929)” in Gerald Anderson (ed), Op.Cit., p.208. Professor Sharpe’s fuller analysis of Faquhar’s theology in tellingly entitled Not To Destroy But To Fulfil (Studia Missionalia Upsaliensia 5: Uppsala, 1965)


� Kenneth Cragg, “Gairdner, William Henry Temple (1873-1928)”, in Gerald Anderson (ed), Op.Cit., pp.233-234. It is interesting to note that Gairdner also wrote a quasi-official history of the Edinburgh World Missionary Conference, entitled Edinburgh 1910: An Account of the World Missionary Conference, Oliphant Anderson and Ferrier: Edinburgh, 1910


� In 1887 the Ottoman Caliph decreed: “The imperial government, not officially recognising the state of slavery, considers every person living in the empire (i.e. Ottoman Caliphate) as free.” It took a long time for this decree to take effect. For example, it was not until 1936 that legal restrictions were placed on slavery in Saudi Arabia, and only in 1962 were slaves emancipated in the Kingdom.


� Gairdner was particularly interested in the Sûfî tradition of Islam (known in English as Sufism) that focuses on inner spirituality. He made a special study of the great Persian Sûfî, Abû Hamîd al-Ghazâlî (d.1111), in whose spiritual interpretations of Islam he (Gairdner) saw the imprint of “the spirit of Jesus”. See Michael Shelley, “Al-Ghazâlî’s Benign Influence on Temple Gairdner” in David Thomas (ed), A Faithful Presence: Essays for Kenneth Cragg, Melisende: London, March, 2003, pp.201-218


� Samir Khalil, Alphonse Mingana, 1878-1937: His Contribution to Early Christian-Muslim Studies, Selly Oak Colleges Occasional Paper 7: Selly Oak Colleges, 1990 


� Mingana was baptised into the Syrian Orthodox Patriarchate of Antioch. He subsequently became a Syrian Catholic, and eventually a member of the Society of Friends (Quakers). 


� David Kerr, “Macdonald, Duncan Black (1863-1943)”, in Gerald Anderson (ed), Op.Cit., p.421


� Clinton Bennett, “Martyn, Henry (1781-1812)”, in Ibid., pp.438-439


� David Kerr, “Benignus, Pierre”, in Ibid., p.54


� “He [Paul] attended the synagogue for the next three months, “dialoguing” (dialegomenos) and arguing about the Kingdom of God.”


� Daniel Sahas, John of Damascus on Islam: the “Heresy of the Ishmaelites”, E.J.Brill: Leiden, 1972


� William Young, Patriarch, Shah and Caliph, Christian Study Centre: Rawalpindi, 1974
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� “The Church regards with esteem also the Moslems. They adore the one God, living and


subsisting in Himself; merciful and all- powerful, the Creator of heaven and earth,(5) who


has spoken to men; they take pains to submit wholeheartedly to even His inscrutable


decrees, just as Abraham, with whom the faith of Islam takes pleasure in linking itself,


submitted to God. Though they do not acknowledge Jesus as God, they revere Him as a


prophet. They also honour Mary, His virgin Mother; at times they even call on her with


devotion. In addition, they await the day of judgment when God will render their deserts to


all those who have been raised up from the dead. Finally, they value the moral life and


worship God especially through prayer, almsgiving and fasting.” (Paragraph 3) 





 Since in the course of centuries not a few quarrels and hostilities have arisen between


 Christians and Moslems, this sacred synod urges all to forget the past and to work


 sincerely for mutual understanding and to preserve as well as to promote together for the


 benefit of all mankind social justice and moral welfare, as well as peace and freedom.


� For a good indication of the character of the WCC programme, see the book by a former programme officer, Stuart Brown, The Nearest in Affection: Toward a Christian Understanding of Islam, WCC Publications: Geneva, 1994
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� Alan Neely, “Zwemer, Samuel Marinus (1867-1952)”, in Gerald Anderson (ed), Op.Cit., p.763


� An excellent comparative study of these two situations, from the perspective of African Christian and Muslim writers, is John Hunwick’s (ed|) Religion and National Integration in Africa: Islam, Christianity and Politics in Sudan and Nigeria, Northwestern University Press: Evanston, 1992


� Lynne Rienner: Boulder, 2000


� The word is used within inverted commas to indicate its problematic nature. Though it has become a standard Western reference to certain Muslim movements, it is not an accurate designation, and is a term that Muslims themselves generally disown. Least of all is it suitable in the language of Christian-Muslim discourse, since fundamentalism has a specific range of meanings in 20th century Christian history that cannot be transferred to Islam. The term “Islamism” and “Islamist” are more widely used in academic literature to refer to contemporary movements in Islam that are committed to the political application of Islamic principles in the constitutional life of Muslim states, especially through the implementation of the Sharî’a as public law. 


� The following analysis is based on the thinking of the Taiwanese theologian, Shoki Coe (H.W.Hwang), Director of the WCC’s Theological Education Fund (TEF) in the 1960s, who is credited with coining the term “contextualisation” in relation to theological education. See H.Daniel Beeby, “Coe, Shoki (C.H.Hwang) (1914-1998)”, in Gerald Anderson (ed), Op.Cit., p.142


� David Kerr, “Cragg, Albert Kenneth (1913-)”, Ibid., p.157


� The Call of the Minaret was first published Oxford University Press: New York, 1956; for subsequent editions see Oxford University Press: New York,1964; Collins: London, 1986. For a comparative analysis of the three editions, see Hugh Goddard, “The Significance of The Call of the Minaret for Christian Thinking about Islam”, in David Thomas (ed), Op.Cit., pp.78-94


� See for example his Piety and Power: Muslims and Christians in West Africa, Orbis Books: Maryknoll, 1996 


� Lillian Craig Harris, “Christian and Muslim Women in Dialogue: A Model for Healing and Reconciliation in Sudan”, in Stuart Brown (ed), Seeking an Open Society: Inter-faith Relations and Dialogue in Sudan Today, Paulines Publications Africa: Nairobi, 1997, pp.89-98
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