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This research sets out to investigate the tradition of ubwananyina to identify 
insights that might enhance dialogue of life between Christians and Muslims 
in Zambia. The rapid growth of Islam in Zambia has caused a level of 
islamophobia among Christians, manifesting attitudes of mistrust, suspicion, 
and stereotyping directed at Muslims. This has posed a threat to co-existence 
between Christians and Muslims at Zambia’s grassroots. These attitudes are 
contrary to the Zambian tradition of ubwananyina which helps to bind people 
together as a wider family in community. 

Despite the social and religious changes caused by the impact of Islam, 
Christianity, and contemporary phenomena, indigenous Zambians have 
continued upholding the tradition of ubwananyina. However, little scholarly 
work has been done to explore this tradition for useful insights that might 
contribute to effective interreligious dialogue in the Zambian context.                                                                                                                            

The primary argument in this study is that there are fruitful insights available 
for interreligious relations between Christians and Muslims from the 
indigenous Zambian tradition of ubwananyina. Therefore, this study asks: 
What insights of ubwananyina from the case of interreligious marriages might 
facilitate dialogue of life between Christians and Muslims? Focusing on the 
case of interreligious marriages among the Lamba people of Chief Chiwala, 
semi-structured interviews were conducted with nine spouses. 

As a contribution to the existing body of knowledge, the study found out that 
solidarity, Jando and Sondo, iciima, tribal cousinship, African cultural values, 
and dispositions are helpful insights from ubwananyina that can actualise a 
fruitful dialogue of life between Christians and Muslims. Interreligious 
marriages too, should be perceived as a bridge to unity. These insights are 
significant to addressing islamophobia at Zambian grassroots. This research 
therefore provides resources to the Christian majority in Zambia, identifying 
ways that Christians can cultivate social harmony by embracing and 
integrating the tradition of ubwananyina as public theology. 

Key words 

Christianity, Islam, dialogue of life, ubwananyina, insights, islamophobia, 
Zambia, public theology, dispositions, Lamba people. 
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CHAPTER ONE 

GENERAL INTRODUCTION 

1.1. Introduction  

In this thesis, I set out to explore approaches to interreligious dialogue that have 

the potential to enhance Muslim-Christian relationships in Zambia. The working 

title of my research has been "In search of traditional Zambian insights for 

interreligious dialogue between Christians and Muslims: ubwananyina, 

interreligious marriages and the dialogue of life." The discussion of 

interreligious dialogue, in particular between Christians and Muslims, has 

become a focal concern in the global village which is currently more religiously 

pluralistic than before (Swamy, 2012, p. 2; Phiri and Ryan, 2016, pp. 28-29). 

This is evidenced by extensive studies done on the coexistence of Christian and 

Muslim communities (Mvumbi, 2008, p. 159). 

Church Councils have also published policies and guidelines to guide them in 

their efforts to promote interreligious dialogue. For example, in 1971, the World 

Council of Churches (WCC) published their policy and guidelines on dialogue 

between Christians and their counterparts from other religious faiths (King, 

2010, p.104). Similarly, the 1965 Vatican II Council pronouncements of the 

Roman Catholic Church stressed the growing significance of Muslim-Christian 

dialogue on the world stage (Mvumbi, 2008). The Declaration on the Relation 

of the Church to Non-Christian Religions (1965) partly states: 

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

have arisen between Christians and Muslims, 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. 

This statement indicates the pressing need for the development of interreligious 

dialogue. The coexistence of Islam and Christianity has affected nearly every 

country either directly or indirectly. Zambia, which has witnessed the resurgence 

and growth of Islam over a few decades (Phiri, 2008a, p. 3) is no exception. The 
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term ‘resurgence’ here is used because while Islam was the first non-indigenous 

religion to be encountered by Zambian indigenous ethnic groups, its presence 

became insignificant. This is because early Muslim traders concentrated much 

on trade as opposed to da’wa1 responsibilities. The effect of this was that many 

Zambian indigenous people were not proselytised to Islam. This trend continued 

up until the 1970s (Phiri, 2008b).  

Phiri and Ryan (2016) look at interreligious dialogue as not only a regional need 

but also a global necessity. They take the stance that "Due to globalisation and 

rising religious intolerance in the world today, interreligious dialogue has 

become a global concern (Phiri and Ryan, 2016, p. 28)." This need for 

interreligious dialogue is not only expressed by Christian leaders but by Muslims 

too. For example, in 2007 a total number of 138 Muslim scholars, drawn from 

different countries in all continents endorsed sending a letter of affirmation for 

interreligious dialogue to their Christian counterparts (Phiri and Ryan, 2016, p. 

29). In their letter, entitled A Common Word Between Us and You, Muslim 

scholars stressed that:  

Muslims and Christians together make up over half of the 

world's population. Without peace and justice between these 

two religious’ communities, there can be no meaningful peace 

in the world. (A Common word letter, 2007).  

These observations, therefore, warrant the exploration of the interreligious 

dialogue in the Zambian context too. 

This chapter deals with an introductory overview. The contextual background to 

the research, the rationale and motivation for this study, the research problem, 

and the central argument of the thesis are presented. Further, the chapter presents 

the scope of the study, the meaning of a dialogue of life, research questions and 

 
1 According to Phiri (2008a, p. 3), da’wa is a Muslim religious duty by which an invitation is 

made to non-Muslims to join a Muslim fold that submits to God. See another definition of da’wa 

by Hamid, (1989, pp. 176-177). In this thesis, I am using the term da’wa to mean the propagation 

of Islam to proselytise indigenous Zambians to Islam. 
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objectives, the significance of the study, and outlines the thesis structure before 

presenting a chapter conclusion. 

1.2. Research background 

Zambia is the host of many ethnic groups whose organised societies are traced 

back before the 15th century (Roberts, 1976; Musambachime, 2016, p. 110). The 

term Zambia in this study is not only limited to the nation that was founded on 

24 October 1964, by means of gaining independence from the British rule, but it 

encompasses historical accounts of the precolonial through to the colonial period 

when this territory was known as Northern Rhodesia. The British rule over what 

is called Zambia today started in 1924 (Haantobolo, 2000, p. 57). Before that, 

for many centuries, indigenous Zambian ethnic groups have demonstrated more 

similarities than differences in their social, political, economic, and religious 

systems (Musambachime, 2016). History shows that these people experienced 

several ethnic conflicts, arising from their quest for land, security, trade 

opportunities, and hunting territories leading to the founding of new 

communities (Haantobolo, 2000).  Despite these challenges, ethnic groups 

negotiated their differences and coexisted (Musambachime, 2016, p. 149).   

The causal factor for this tolerance and acceptance of one another was largely 

due to their attempt to embrace the nature of African communalism 

(Musambachime, 2016). In the Zambian context, specifically among the Lamba 

speaking people and other related ethnic groups2, this is demonstrated through 

the traditional practice of ubwananyina. In Zambia, the practice of ubwananyina 

can be understood as the practice of family interconnectedness. This is where 

and when people try to look at themselves and live as a family of one parentage 

(Chuba, 2011, p. 46). Through the practice of ubwananyina, community 

members tried, and still try to accept one another as though they were a people 

that shared the same blood (Chuba, 2011, p. 46). The practice of ubwananyina 

is further understood as the Zambian cultural system in which people promote 

 
2 In this study, related ethnic groups to the Lamba Speaking people include the Bemba, Lala, 

Aushi, Bisa, Chishinga, and the Bwile speaking peoples. 
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interdependency rather than dependency. This suggests that the practice of 

ubwananyina is a traditional way of living that is concerned with the religious, 

political, and socio-economic well-being of a particular community (Chuba, 

2011, p. 46). Nevertheless, it is important to mention that despite the conflicts 

that have existed among ethnic groups and their communities, religious based 

phobia towards one another did not exist the way it does between Christians and 

Muslims in modern Zambian society.  

I will give a detailed description of ubwananyina in chapter four. However, it is 

helpful at this point to mention some important elements that comprise the 

practice of ubwananyina that I will be discussing in subsequent chapters. These 

include iciima (team-work), ukwikatana (solidarity), Jando and Sondo 

(initiations), indigenous dispositions (imbeela), insaka and icibwanse, and 

ubulunda or icimbuya (tribal cousinship). These elements are significant because 

the practice of ubwananyina is expressed through them, especially among the 

Lamba people and other related ethnic groups in Zambia.  

The advent and growth of both Islam and Christianity was a genesis for changes 

in Zambia's social and religious landscape.  First, Zambia's ethnic groups 

encountered Islam through their interactions with Muslim traders (Phiri, 2008a, 

p. 35). According to available historical literature on Zambia, the specific date 

for this historical event is not known. However, these traders were prominent in 

the territory known as Zambia today by the beginning of the 18th Century 

(Haantobolo, 2000; Roberts, 1976). Second, ethnic groups encountered 

Christianity from the mid-nineteenth century (Kangwa, 2017, p. 59). As a 

consequence of Livingstone's publications and reports on Africa across Britain, 

the interior of Africa was opened to European and American Missionary 

societies (Phiri, 2001; Musambachime, 2016; Kangwa, 2017). Thus, towards the 

end of the century, Protestant and Catholic Missionary societies started founding 

their mission stations in different parts of the country (Longwe, 2017). Detailed 

descriptions of these historical events are given in chapter two.             



5 
 

Following the advent of Islam and Christianity, came the colonial and 

industrialisation eras which saw the introduction and growth of mines within the 

decades of 1920s and 1930s (Haantobolo, 2000; Roberts, 1976).  As people came 

to work in these mines, and founded new communities in the Copperbelt 

province, they carried with them their religious systems, cultural practices, and 

social structures. Christianity, Islam, and Traditional Religions in Zambia were 

all practiced by their respective adherents in these newly developed communities 

(Phiri, 2001; Phiri, 2008a). Due to the natural norms of African communalism, 

newly founded African communities blended with one another and tried to 

practice ubwananyina, despite the challenge of multiple identities.  

Over the years, Zambia's religious, cultural, and political landscape has been 

changing. Kangwa (2017) and Reeler (2007 observes that as communities 

transform, people adopt new practices and beliefs. Therefore, in the process of 

these changes, Zambian communalism has been impacted both positively and 

negatively. The Lamba people3, on the Copperbelt, particularly in Chief 

Chiwala's area, is an example of this paradigm shift (Brelsford, 1956; Chibuye, 

2016). Some people who came to work in these mines from within and outside 

Zambia married the Lamba people. Others retired and settled in Copperbelt 

province, the home of the Lamba people, and integrated among the Lamba 

traditions and practices (Brelsford, 1956). These people include the Yao 

Muslims as described in chapter two.  

Therefore, indigenous Zambians started adopting some foreign cultural and 

religious beliefs, and practices from Missionaries and other expatriates who 

came to work in the mines, while retaining most of their indigenous practices. 

As Nthamburi (2000) rightly observes, indigenous Africans have always fallen 

prey to Christianity and Islam, but most of them have not entirely dropped their 

 
3   Due to social and economic transformation of the Copperbelt province of Zambia, the Lamba 

speaking people, an indigenous ethnic group of this region have lost most of their cultural values, 

natural sacred places, forests, and to some extent, their original Lamba dialect. For details on 

how industrialisation and westernisation have affected the Lamba people see the study of 

Chibuye (2016), An Eco-Theological assessment for the sustainability of creation: The case of 

the Copperbelt province in Zambia.    
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African beliefs and practices. This view is affirmed by Musambachime (2016, 

p. 173) and Kangwa (2017) who observe that many Zambians have not dropped 

indigenous beliefs and practices as they practice their new religious faiths. To a 

large extent, I hold the view that it was the indigenous practice of ubwananyina 

that made many Zambians open to accepting either Christianity or Islam.  

Further, Nthamburi (2000, p. 40) argues that "Religious tolerance is one such 

value that is deeply embedded in the traditional religion. We need to uphold this 

value as Christians as we uphold dialogue with other faiths." What Nthamburi 

(2000) is trying to suggest in my view is that religious tolerance manifests itself 

through religious and cultural practices of indigenous Africans. This is because, 

like Mbiti (1969) asserts, everything about an indigenous African’s life was 

religious. In this sense, religious intolerance was not so much an issue in 

indigenous African communities. Once an individual was accepted in a 

particular community, it implied accepting his or her religio-cultural beliefs too. 

Therefore, it can be suggested that the indigenous African understanding of 

religious tolerance, in light of African communalism, offers a better basis for 

enhancing strong relationships in a pluralistic community, in particular between 

Muslims and Christians. 

It can be pointed out here that, despite the weakening of traditional culture, it 

remains the case that some elements that underlie the practice of ubwananyina 

have been useful for the wellbeing of traditional Zambian communities. That is 

why it is appropriate to search for insights relevant for interreligious dialogue 

from the nature of Zambian communalism, being referred to here as the practice 

of ubwananyina. This tradition might be helpful in efforts and interventions 

aimed at promoting social cohesion through interreligious dialogue. 

Nevertheless, it should be pointed out that Zambians ought to guard against both 

cultural romanticisation and ethnocentrism tendencies in their quest for 

traditional insights from the practice of ubwananyina.  
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1.3. Motivation of the study  

Given the need for dialogue, this section spells out what motivated me to 

undertake this research. Locating the perspective from which I am coming is 

helpful because the influence of my experience as a researcher in this project is 

inevitable (Denscombe, 2007). This is revealed through the motivation for 

undertaking a particular study. Therefore, my motivation for undertaking this 

research is discussed below as a three-fold experience: my childhood, Christian 

and pastoral experience, and academic study. 

1.3.1. Childhood experience 

I was born, socialised, and brought up within an extended family system. This 

family system conditioned me to think that African people live a communal life 

where every individual exists for others without segregation and discrimination. 

As a young boy at the time, I believed that a person could not reject the other in 

life regardless of their differences. My worldview was that people may differ in 

opinion, but still can reconcile and continue coexisting. 

However, after the death of my father, I suffered rejection from some of my 

extended family members. For me, being rejected, discriminated, and segregated 

against was contrary to the African extended family system in which I was 

socialised and brought up. Often times I questioned why a person would find joy 

and pride in discriminating against the other. When I matured into a young man, 

the rejection experience motivated me to think about how I could contribute to 

the fight against forms of injustice in society. I thought that by making this kind 

of contribution I would help others to desist from the act of discriminating 

against the vulnerable. 
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1.3.2. Christian and Pastoral experience 

Later, I embraced the Christian faith and became a practicing Christian4.   My 

Christian growth has shown me that a core message of Christianity is love, 

acceptance, and tolerance. As a Christian, I grew into my faith believing that the 

relationship of people with their God, and amongst themselves, is centred on 

love. For example, Jesus commands Christians to "Love your neighbour as you 

love yourself" (Bible, Mark 12:31). From this scripture, I draw the motivation to 

promote acceptance of one another in the community. Christ's challenge to love 

others as one loves him or herself made me question why some Christians 

discriminate against others on grounds of different Christian traditions, race, 

colour, or cultural and religious backgrounds.  

My practical theological understanding is shaped by the view that the word of 

God is for all humanity. As Parry (2005) argues in his book, The Word of God 

is Not Bound, the message of God should not be confined to one particular 

religion. Based on Parry's (2005) argument, I hold a view that religious 

similarities should encourage adherents of different religions to find points of 

contact for coexistence while remaining committed and faithful to their 

respective faiths (Mvumbi, 2008).  

My theological basis arises from the Biblical story recorded in Mark where the 

disciples were sent on a mission by Jesus. When they came back, they reported 

that they saw another person different from them doing an exorcism. Jesus 

responded that if he were doing what his disciples were also doing, he was 

regarded as part of them (Bible, Mark 9:35-39). This story shows acceptance, 

tolerance, and love for the other. A conviction that I bring to this research, then, 

 
4   In this study, the phrase ‘practicing Christian,’ is used to mean a Christian who accepts Christ 

as a personal saviour and follows the constitutional church membership guidelines of an 

institutionalised church to which one affiliates his or her membership. For instance, in the context 

of the United Church of Zambia, a ‘practicing Christian’ refers to such persons who: “(a) confess 

their faith in God as their heavenly Father, in Jesus Christ as their Saviour and Lord, and in the 

Holy Spirit as their Sanctifier; and (b) promise to make constant use of the means of grace, to 

unite in the fellowship of the Church, to observe the sacraments, to pray regularly, to attend the 

preaching of the word…” (The United Church of Zambia Synod, 2014, p. 3). 
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is that if non-Christians are seeking the good of the community, I ought to partner 

with them because, in that sense, they are part of God's mission for the world. 

1.3.3. Academic experience.    

In the 2006/2007 academic year, I studied for my Master of Arts in Contextual 

Theology at Luther King House College in Manchester, United Kingdom. The 

module which challenged my perception of otherness was 'World Religions 

Encounter.' The module section which inspired me most was on Muslim-

Christian relationships. The lecturer in this module invited Muslims to come and 

interact with the class on religious relationships, in particular between Christians 

and Muslims. 

It was very encouraging and inspiring listening to how these Muslims articulated 

issues of religious relationships with their Christian counterparts and other 

religious affiliates. This interaction left me wondering and questioning why there 

has been so much suspicion and mistrust between Muslims and Christians in 

Zambia. From my learning, I began to appreciate that each world religion had 

something about it that could benefit adherents of other faiths, as well as the 

contemporary society. In particular, intolerance and discrimination against 

people of different religious identities are detrimental to daily interactions of 

community residents at grassroots level.  I am using the term ‘grassroots’ to 

mean the ordinary people at a local level. 

With the rapid growth of Islam in Zambia, I have seen and heard how some 

Christian adherents make negative comments against their minority Muslim 

counterparts. Muslims have been stereotyped as terrorists mainly because of 

their religious concept of Jihad. As a religious leader, I began to question the 

causal factors for this attitude and wondered what could be done about it.  

When my opportunity to study for a doctoral degree (PhD) came in 2017, I 

decided to undertake a research project in the area of Muslim-Christian 

relationships in Zambia. In other words, I wanted a topic that would promote a 

renewed understanding of how the religious communities could interrelate, to 



10 
 

discourage on-going prejudices, stereotyping, discrimination, and suspicion 

between adherents of the two religions. 

1.4. Research problem 

In this research, I set out to address the problem of Islamophobia   at a grassroots 

level in Zambia. My working definition of Islamophobia in this study is given in 

chapter two which gives an overview of factors that drives the phenomenon. At 

the moment, there is much threat and prejudice among some Christian 

communities towards Islam and anything to do with Muslims. The rapid growth 

of Islam in many parts of the country during the last four decades has posed a 

perceived religious threat to the majority Christian community (Njovu, 2002; 

Phiri, 2008a; Mukuka, 2014; Smith, 2014, p.177). This perceived threat has 

resulted in prejudices against Muslims.  

This situation is dangerous to a society that is growing in religious pluralism. If 

the development remains unaddressed, it could be a potential ground for 

breeding religious conflicts in the near future. Therefore, Zambia needs extra 

effort in promoting interreligious dialogue, in particular a dialogue of life at 

grassroots level. As Cheyeka (2004, p. 142) rightly observes, “dialogue, in its 

real sense, between Christians and Muslims is what appears to be lacking in 

Zambia.” It should be clarified here that this study attempts to suggest some 

indigenous insights that might help Christians in Zambia to respond to the 

problem of the threat, and counter the negative attitudes against Muslims that 

have manifested out of the fear posed by the steady growth and presence of Islam 

in Zambia.  

1.5. Research’s central argument 

The primary argument in this research is that interreligious marriages contain 

fruitful insights for interreligious relations that reflect the practice of 

ubwananyina. Interreligious marriages involving Muslim and Christian spouses 

were therefore the focus of the empirical element of this research. As a result of 

this research, I will argue that the lived experiences of spouses in interreligious 
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marriage demonstrate useful practical insights of ubwananyina that may help to 

promote a dialogue of life between Zambian Christians and Muslims at a 

grassroots level. 

I hold the view that, in the discourse of interreligious dialogue, scholars in Africa 

have not paid enough attention to interreligious marriage and indigenous African 

Cultural Values as practices that might offer useful resources for interreligious 

dialogue. On one hand, there is substantial scholarly work that shows that 

African cultural values and other indigenous practices have played a pivotal role 

in promoting social cohesion in communities over centuries (Acquah, 2011). 

However, not so much attention is paid to these indigenous practices when it 

comes to Muslim-Christian relationships (Acquah, 2011). On the other hand, the 

scant literature that is available on interreligious marriages often projects a 

negative view of such unions, particularly in religious circles. 

Nevertheless, it should be acknowledged that to some extent, African scholars 

have romanticised these traditional values and practices. This is because it 

cannot be claimed that indigenous African communities have enjoyed peace 

throughout centuries. Having established the research problem, and previewed 

the central argument, the following section looks at the scope of this study.                                                                                                                                                

1.6. Scope of the study 

This qualitative research has been situated within the framework of practical 

theology. It is important to highlight what a practical theology means in this 

study. According to Swinton and Mowatt (2006, p. 27), “Practical Theology is a 

fundamentally missiological discipline which receives its purpose, its 

motivation, and its dynamic form acknowledging and working out what it means 

to participate faithfully in God's mission.” In relation to this study, the argument 

by Swinton and Mowatt (2006) means that practical theology engages the church 

with practical phenomena in order to promote the holistic wellbeing of the world. 

In Cooper’s (2004, p. 2) understanding, practical theology “concerns itself with 

the expression of faith in Christian life. It relates to living rather than belief.” 

Given this understanding of practical theology, this study limited itself to 
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investigating insights of ubwananyina that might be used by Christian 

communities, especially at grassroots levels to contribute to the wellbeing of 

Zambian society through a dialogue of life with their Muslim neighbours. In this 

sense, this qualitative research might be seen as being situated within what 

practical theology entails because the practice of ubwananyina concerns itself 

with issues affecting the practical life of people rather than their beliefs. 

Therefore, as an exercise in practical theology, this study explores a theological 

perspective. In light of the many routes this could have taken, I have used the 

understanding of practical theology noted above to focus on a community-driven 

missiological engagement that encourages the majority of Christians to take a 

lead in creating harmonious grassroots for all to live. These should be 

communities where everyone is accepted and valued regardless of his or her 

religious, ethnic, and political affiliation. Moreover, scripture admonishes 

Christians to commit themselves to promote unity in their communities. As 

Paul's encouragement to Christians states, “If it is possible, so far as it depends 

on you, live peaceably with all” (Bible, Ephesians 4: 1-6). Based on the nature 

of practical theology, the study aimed at searching for positive insights from the 

practice of ubwananyina relevant for a dialogue of life involving Christians and 

Muslims.   

This entails that Christians in Zambia should take responsibility to promote love, 

unity, and peace. From scriptural interpretation, one can argue that to be a 

Christian is to embrace a humble, patient, and gentle identity. Further, since 

every context is unique, this Christian identity is contextual too.5  In this sense, 

Zambians are expected to demonstrate a Zambian Christian identity that reflects 

Zambian cultural elements.  

Geographically, the scope of my study was limited to the Copperbelt province 

of Zambia, Chief Chiwala’s area in Ndola city, specifically in Sungabukanda 

 
5   I am aware that Contextual theology is not universally held; however, for the purposes of my 

study, I hold the importance of contextualisation. See Bevans (2002) for details on contextual 

theologies. 



13 
 

village. The chiefdom of Chief Chiwala is found in the outskirts of Ndola, 15 

kilometres away from the city centre. Copperbelt province was originally 

inhabited by an ethnic group which, among indigenous Lamba speaking dialects, 

is referred to as 'abalamba.' Their territory is known as 'Ilamba' or 'kwilamba' 

(Doke, 1970, p. 17; Chibuye, 2016, p. 11). Colonial masters referred to them as 

'the Lamba people' or simply 'the Lambas' with their territory known as 'the 

Lambaland' (Doke, 1970, p. 17; Chibuye, 2016, p. 11).                                                                                                                                                                                                                                                                                

I chose this area as my research field because it contains one of the sizeable old 

Muslim communities which has survived for almost over a century now. This 

has happened despite the fact that many of these Muslims have intermarried with 

the Lamba speaking people. Based on information in the public domain, this area 

has not reported any religious-based violence. The peaceful coexistence of 

couples in interreligious marriages, and other Christian and Muslim residents in 

this area compelled me to investigate the insights that help them to negotiate the 

possible tension that arises from religious differences. Further, my empirical 

research was limited to this area because of its proximity to Kitwe City where I 

stay. This place was accessible in terms of transport and good communication 

networks. 

Given this scope of the study, attention is now given to the definition, and 

meaning of a dialogue of life as one of the forms of interreligious dialogue. 

1.7.  The dialogue of life  

Scholars such as Buono (2002, p. 156), Phiri and Ryan (2016, p. 26), and Seydou 

(2019, p. 6) have suggested and agreed that there are four major types of 

interreligious dialogue. These include 'the dialogue of life,' 'dialogue of 

cooperation,' 'formal dialogue,' and 'dialogue of spirituality.' In this study, my 

focus was on the dialogue of life which is directly linked to what is being 

explored in this study. Therefore, I now briefly discuss a dialogue of life.  

A dialogue of life is practiced among the grassroots in a given community where 

adherents of religions try to live as a family without suspicion and mistrust 
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(Buono, 2002, p.156). In this form of dialogue, people are accepting and are open 

to one another, sharing their happiness and sorrows, life challenges, and 

successes (Seydou, 2019, p. 6). The dialogue of life involves "concern, respect, 

and hospitality towards the other and daily, people are living together in peace, 

mutual help, and co-operation" (Kuruvachira, n.d., p. 9). One may argue that this 

form of dialogue becomes embedded in the lives of people, "families, local 

communities, the workplace, and public services" (Kuruvachira, n.d., p. 9). 

Therefore, a dialogue of life in this study implies the everyday, ordinary, and 

neighbourly life that also facilitates community cooperation in social, religious, 

and economic developmental projects. 

With this dialogue, followers of different religions witness to one another 

regarding their communal human and spiritual values so that a more coherent 

society is formed (Buono, 2002, p. 156). Most important in this dialogue is a 

family where members are socialised into community values, family history, and 

become familiar with different people. It is this understanding of dialogue of life 

that is subsequently related to the gospel message (Buono, 2002, p. 156; Phiri, 

and Ryan, 2016, p. 26). This, therefore, demonstrates why the study focuses on 

the dialogue of life instead of other forms of dialogue.  

In this research, I decided to focus on the dialogue of life because the aim of the 

project was to identify insights from the Zambian practice of ubwananyina for a 

fruitful interreligious dialogue at a grassroots level. Broadly speaking, the term 

'life' from the phrase ‘dialogue of life’ encompasses cooperation and spirituality 

or religious experiences. ‘Life’ is understood as a mode of living characterised 

by the complexities of events, activities, and actions of humans before the 

cessation of breathing (Collins, 2006, p. 340). In this sense, I argue that a 

dialogue of life encompasses dialogues of co-operation and spirituality.  

Having looked at an overview of what this research is all about in the preceding 

sections, I now outline the research questions and objectives. 
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1.8. Research questions and objectives 

1.8.1. Main research question 

What insights from the practice of ubwananyina might facilitate a dialogue of 

life between Christians and Muslims in Zambia? 

1.8.2. Key questions 

a. In which ways do interreligious marriages among the Lamba speaking 

people of Chief Chiwala reflect the practice of ubwananyina? 

b. What insights of ubwananyina do Christian and Muslim spouses reflect 

as practicing adherents of their respective faiths? 

c. How can the practice of ubwananyina and interreligious marriages help 

to identify and describe the goal of interreligious dialogue in Zambia? 

Answering these questions helped me to meet my key research objectives as 

outlined below: 

1.8.3. Main research objective 

To search for traditional insights that might help to promote tolerance and 

acceptance among Muslim-Christian relationships at grassroots level through a 

dialogue of life. 

1.8.4. Key objectives 

a. To use the case study of inter-religious marriages among the Lamba 

speaking people of Chief Chiwala to understand how the practice of 

ubwananyina helps couples to negotiate potential religious tension for 

peaceful living.  

b. To use the case study of inter-religious marriages to identify insights that 

might commend the practice of ubwananyina as a resource for 

interreligious dialogue between Christians and Muslims in Zambia. 

c. To draw relevant conclusions from the practice of ubwananyina and the 

case study of inter-religious marriages in order to provide a basis for the 
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dialogue of life between Christians and Muslims in Zambia at grassroots 

level. 

1.9. Significance of the research project 

The significance of this study is that its findings will help address the problem 

of Islamophobia which breeds mistrust, suspicion, and stereotyping in Zambia. 

Once these attitudes are addressed, the social and religious relationships between 

Christian and Muslims at the grassroots level can be strengthened. In Zambia, 

the tension between Christians and Muslims might be described as a mixture of 

social, religious, and economic tension.  

This tension stems from the Christian identity with which the majority Christians 

have identified themselves. Socially, Christians have negative attitudes against 

Muslims because of the mistrust and stereotyping that goes on in community. 

Economic tension comes in because Christians accuse Muslims of using 

economic support of vulnerable people to coerce them into embrace Islam. 

Religious tension occurs because some Christian leaders have accused the 

Muslim community of having an agenda of turning Zambia into an Islamic state 

which would be governed by Sharia. Therefore, undertaking this project was 

significant and timely because of the following reasons: 

1.9.1. Rethinking the usefulness of the practice of ubwananyina. 

The advent of Islam, Christianity, colonialism, and factors such as 

industrialisation, westernisation, and globalisation, have had a negative impact 

on the traditional way of living in Zambia. In the process, some traditional 

Zambian cultural values and practices which have helped to hold traditional 

communities together for centuries have been distorted. For example, the 

concept of an extended family is slowly losing its significance, especially in the 

urban communities. Moral values such as respect for elders, acceptance, and 

hospitality to strangers among Zambian ethnic groups are also losing their grip 

on people. This study demonstrates that despite challenges from contemporary 
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society, the practice of ubwananyina is still useful as a tool that might provide 

resources to help Christians move beyond prejudices against Muslims. 

1.9.2. The need for dialogue of life 

The few efforts made towards interreligious dialogue in Zambia are mostly elite 

oriented. It is mostly within the Zambia Interfaith Networking Group (hereafter 

ZINGO) that religious representatives meet to discuss joint mission in social 

projects. This is formal dialogue at the national level. Issues of interreligious 

dialogue are also discussed at the national level during conferences, academic 

discussions, and workshops (Appendix XII; Appendix XIII).  

The emphasis of interreligious dialogue in these spaces does not begin with the 

experience of the grassroots, which is often side-lined by elite dialogists in many 

contexts where matters of interreligious dialogue are discussed (Swamy, 2016, 

pp. 145-146). By contrast, this study assumes that fruitful options for dialogue 

in Zambia should begin with a dialogue of life at the grassroots level. It is at this 

level of society that social cohesion needs to be promoted through people's day-

to-day interactions (Swamy, 2016, p. 174). It can be stated that people at 

grassroots practice dialogue of life in their social settings, but without realising 

that they are doing so. 

1.10. The structure of the thesis 

In chapter one, I have provided an introductory overview of the perspective of 

this study. This chapter presents the general guidelines about the organisation of 

the thesis. The chapter begins with an introduction, followed by the background 

to the study, then the motivation for undertaking this study, and the statement of 

the problem. The chapter also highlights the central argument of the thesis, the 

meaning of dialogue of life and its forms, the research questions and objectives, 

the significance of the study, and the structure of the thesis, before the chapter 

conclusion. 

Chapter two presents an overview of Islamophobia in Zambia as well as a 

thematic literature review on the historical account of Zambia's religious 
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landscape. The advent of Islam, its growth, and the impact that the religion has 

made in Zambia are spelled out. The chapter also looks at the coming and 

activities of Christianity, as well as the impact it has made in Zambia. The 

chapter also highlights that it is the subsequent growth of Islam that has posed a 

perceived threat to Christianity, resulting into Islamophobia.  

Chapter three presents the methodology of this thesis. First, the definitions of 

interreligious dialogue and interreligious marriages are given, showing why 

these elements are important to the methodology used in this study. Further, the 

chapter delves into the methodology used to address the research problem. 

Therefore, the approach, methods of data collection, and analysis used in this 

research are spelled out. 

Chapter four presents the detailed description of the practice of ubwananyina 

by highlighting its meaning, features, and indigenous practices that constitutes 

it. This chapter endeavours to show how the practice of ubwananyina speaks to 

a dialogue of life in the context of public theology. The chapter also presents a 

comparative discussion between ubuntu and the practice of ubwananyina.   

Chapter five presents the findings of the empirical inquiry carried out in the 

Sungabukanda camp of the Lamba speaking people of Chief Chiwala. Narratives 

discussed present the lived married experiences of spouses in interreligious 

marriages who constituted my research participants.  

Chapter six discusses the insights of the practice of ubwananyina that Christians 

can understand and use for a dialogue of life at the grassroots level in Zambia. 

These insights were identified from lived married experiences of couples in 

interreligious marriages. This discussion is undertaken in light of African public 

theology. This chapter also argues that in the context of Christian theology, 

insights of ubwananyina should be applied using an anthropological model of 

contextual theology. 
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Chapter seven presents an overview of the study, and summarises conclusions 

drawn from the thesis, new knowledge generated from the study, and also offers 

recommendations for future research.  

1.11. Conclusion 

This chapter has set out an overview of this study by spelling out the major 

components of the project. It has highlighted the background to the research 

problem, the motivation for undertaking this study, and set out the research 

problem. The chapter has also presented the central argument of the thesis. 

Further, I have presented the scope of the study. I have also outlined the research 

questions and objectives followed by the significance of the study, and an outline 

of chapters indicating the purpose of each chapter and how they link up to 

constitute the thesis.  Together, these elements indicate how this thesis is going 

to consider the case study of interreligious marriages in Zambia as a way of 

identifying elements of the practice of ubwananyina that will make a positive 

contribution to positive interreligious relationships. Having presented an 

overview of the thesis, the next chapter delves into a discussion of factors that 

drive Islamophobia and the historical accounts of both Islam and Christianity in 

order to expound the presenting problem in contemporary Zambian society that 

this thesis seeks to address.
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CHAPTER TWO 

FACTORS DRIVING ISLAMOPHOBIA IN ZAMBIA 

2.1. Introduction 

The purpose of this chapter is to demonstrate that Islamophobia exists in Zambia, 

and also, historically, to narrate the religious developments in Zambia that have 

contributed to this phenomenon. Further this chapter aims to show efforts that 

have been made towards interreligious dialogue in Zambia in order to show the 

gap that this study aims to address. To do this, first, I attempt to suggest a working 

definition, and meaning of the term Islamophobia. Thereafter, I will outline an 

overview of the current situation of Christian-Muslim tension in Zambia, a tension 

that is being referred to as Islamophobia throughout this dissertation. The focus 

here will be to highlight the economic, theological, political, and social factors 

that drive these tensions. In this sense, a clearer picture will be offered of the 

current Zambian context in which the thesis is situated in view of many aspects of 

the Christian-Muslim tensions (or Islamophobia) today. Second, the chapter will 

present the historical background of the coming and growth of both Islam and 

Christianity in present-day Zambia. The historical narrative of Islam and 

Christianity in Zambia is helpful to understand where the factors that drive 

Islamophobia are coming from. I will thereafter highlight both the existing efforts 

that have been made towards interreligious dialogue, and an identified research 

gap before the chapter conclusion is presented. 

2.2. The meaning of Islamophobia in this study 

From a scholarly point of view, it has not been easy to come up with a universally 

acceptable definition of the term Islamophobia. There are different scholarly 

views about what Islamophobia really means. Nevertheless, for the purpose of this 

study, I find the definition of Bleich (2011), and Bleich (2012) to be helpful 

because this definition focuses on the prejudices against Muslims. Bleich (2011, 

pp. 1591-1592) broadly defines the term Islamophobia as “indiscriminate negative 

attitudes or emotions directed at Muslims.6” Bleich (2011) further suggests that 

 
6 For more details on the scholarly debate surrounding islamophobia, read Bleich (2011; 2012). 
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some of these attitudes may include jealousy, suspicion, fear, mistrust, 

stereotyping, and apprehension (Bleich, 2011, p. 1586). The attitudes that Bleich, 

(2011) mentions in his definition are all evident in Zambian society. Therefore, in 

light of this definition, it can be concluded that in Zambia, there are several 

negative attitudes directed at Muslims which, arguably, constitute Islamophobia. 

This is rather different from the Islamophobia found in Europe and America, 

which is largely fuelled by fears of Islamic terrorism and a perception that Islam 

is somehow ‘backward.’ Nevertheless, the effects of this western scenario do not 

have any impact on Zambia at all.                                                                                                                                                       

Therefore, in this study, the term Islamophobia largely refers to a set of behaviours 

which express attitudes and feelings of anxiety, fear, hostility, stereotyping, 

apprehension, suspicion, mistrust, and rejection towards Islam and Muslims in the 

country. Nevertheless, history shows that there have been pockets of violent 

incidents in Zambia, but again, these have not resulted from well-coordinated 

religious attacks (Kaputula, 2017). In this sense, it can be argued that physical 

religious conflicts between Christians and Muslims might not be an immediate 

concern in Zambia (Longwe, 2017, p. 85). What is evidenced and poses a source 

of concern is that there is not a mutual acceptance between the majority Christians 

and the minority Muslims. At the moment, what is required is for Christians to be 

concerned with solutions that may enhance this mutual acceptance. 

2.3. Factors of Islamophobia 

Having presented the meaning and working definition of Islamophobia in this 

study, I now delve into factors that drive the tension between the Christian and 

Muslim communities. As already alluded to in the introduction of this chapter, 

there are several of these factors, including economic, religious (theological), 

political, and, socially, lack of knowledge about Islam.7  

 

 
7 The ignorance about the other religious faith is not exhibited by Christians only, but by the 

Muslims too. Muslim leaders have noticed this ignorance among the Muslim community. For 

example, (Kaputula, 2018) observes that there is so much ignorance about Christianity among 

the Muslim community in Zambia, making it so difficult to dialogue. However, my emphasis is 

focused on Christians because they are the main target group of this thesis. 
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2.3.1. The economic factor.  

First is the economic factor. Part of the Muslim community in Zambia consists of 

Muslims from Senegal and other west African countries, while others are from 

India (Phiri, 2008a). These Muslim communities are well established 

economically. Many Indians have monopolised business activities in several 

Zambian towns and cities. Most Senegalese Muslims are in Zambia to exploit 

business opportunities in the mining sector; particularly, they deal in emeralds. 

Because of this, indigenous Zambians are not happy. Senegalese, who are 

popularly referred to as ‘abasene’ to mean people from Senegal, are more 

economically stable than them. Both Senegalese and Indians Muslims have 

employed many indigenous Zambians, but reports reaching the public domain 

suggest that in most cases these indigenous employees are abused in terms of their 

wages (Phiri, 2008a). What appears to be the problem is that the majority of 

Christians believe that this is one of the strategies that Muslims use to coerce 

Zambians to submit to Islam for economic benefits. For example, there are clusters 

of incidents where Muslim men who are former Christians have attempted to 

coerce their Christian spouses to convert to Islam, arguing that if their wives failed 

to do so, they would lose economic incentives from their Muslim employers 

(Chinyanta, 2020). 

In addition to this, resentment towards Islam has resulted from a number of 

scholarships that Muslims have given to Zambian youths over the past five 

decades (Phiri, 2008a). Muslims are accused of taking advantage of poverty levels 

among the majority Zambians who cannot afford to send their children to good 

learning institutions for their tertiary education. In most cases, Muslims send these 

youths abroad to study at Islamic institutions in countries such as Egypt, Pakistan, 

Saudi Arabia, and Iraq, and they come back already converted to Islam. Some may 

study locally at Muslim schools, but they are subjected to rules that expose them 

to Islam. Due to this exposure, it is believed such children are compelled to 

convert to Islam. 

Further, Islam has made determined efforts to reach out to Zambians through their 

mission endeavours. Through their Muslim Associations, Muslims give out food 

stuffs and handouts to the vulnerable in a community, including drilling bore holes 
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to help communities have clean running water. Despite the fact that some of these 

programmes are also carried out by Christian organisations, as long as they are 

carried out by Muslims, Christians interpret them as a strategy employed to 

weaken Christianity in the country. Many Christians argue that Muslims do not 

carry out such socio-economic programmes in good faith, but rather they are 

aimed at winning the hearts of the majority Zambians to their religion. What 

manifests itself in the end is resentment towards Muslims. This evidences that 

Islamophobia is still entrenched in a majority of Christians. 

In addition to what I have highlighted in the preceding paragraphs, resentment 

towards Islam was exhibited when the Islamic Supreme Council of Zambia 

announced their introduction of the Islamic Bank in Zambia. This was aimed at 

providing financial services according to Islamic financial regulations. Social 

media was flooded with negative remarks towards Muslims. Some people, 

including Christians, blamed the Zambian government for approving the 

introduction of Islamic financial systems in the country. The argument was that 

the regulations that are attached to this system favour Islam and that this was a 

strategy to win more people to their religion. Some people even accused Muslims 

of being terrorists, and asserted that they did not need their money because Zambia 

was a Christian nation. The comments that were sent on social media platforms 

like ‘Mwebantu,’ meaning ‘the people’ were tantamount to islamophobic attitudes 

(Lusakatimes 2016). 

2.3.2. The religious factor 

Second is a religious factor. Islamophobia in Zambia is largely connected to the 

theology that is propagated by Christian theologians, mostly by the evangelicals 

in Zambia. Many Christians, especially conservative evangelicals, believe that 

other religions, apart from Christianity, in particular Islam, do not preach the true 

gospel that may lead a person to true salvation (Gordon, 2012). By true salvation, 

most Zambian evangelical theologians refer to the salvific plan of God exclusively 

through Jesus Christ. 

This belief was evident in the way Pentecostal and Charismatic pastors accused 

Kenneth Kaunda, the first President of Zambia, when it was discovered that 



24 
 

Kaunda was associating himself with Indian Gurus, leading to the construction of 

the David Universal Temple at State House. To this effect, Gordon (2012, p. 193) 

observes that evangelical Christians perceived the first President of the republic 

of Zambia to be hypocritical in his Christians claims. They argued that Kaunda 

was drifting the country away from God, an action that was tantamount to 

contaminating the Republic of Zambia. Kaunda’s evangelical critics argued that 

the nation needed to be cleansed by putting in place a new leadership in the 

governance of the country (Gordon, 2012, p. 193).  

In Zambia, it is theologically, and widely believed that Muslims do not worship 

the true God. For example, attacks on Islam can even be heard from evangelical 

preachers in the pulpit, on radio and sometimes on national television. One 

preacher was conducting an evangelism crusade in which he openly denounced 

Islam by castigating the prophet Muhammad as a person who married a rich old 

lady Khadija, just for the sake of her wealth (Kapaya, 2020). In addition, there are 

defiant songs that are sung in the local Bemba language: “Ba Muhammad aba 

bena balifwa namafupa yabo yena yalibola, lelo Yesu uyu wena wa mweo 

mwimbileni alleluah…” which by interpretation means, “Muhammad is dead, and 

his bones are rotten in the grave, but Jesus is alive, therefore give him the praises” 

(Kapaya, 2020). Such a song shows that the perception of the majority of 

Christians is that the prophet Muhammad was just an ordinary person who did not 

have divine powers. He is dead and did not resurrect. Therefore, he cannot be 

compared to Jesus Christ, the saviour who died and resurrected. To the Muslims, 

this song is provocative and blasphemous. It therefore adversely affects the 

relationship between the followers of these two religions. 

Further, some Pentecostal Christians associate Islam with what is termed in 

Zambia as “Satanism.” This implies that Islam is an indirect way of worshipping 

Satan. These assumptions are based on media reports where Muslim extremists 

are reported to be involved in blood-shed engagements. In some cases, Muslims 

complained of apparent verbal attacks by some Christian clergy who referred to 

the Islamic communities in Zambia as “Satanic”. They singled out Pastor Nevers 

Mumba, founder of the Mumba Victory Ministries, who reportedly said that 

Muslims have a well-planned strategy to infiltrate Zambia and the rest of southern 
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Africa. The pastor, who is also a political opposition leader, spoke publicly on a 

number of occasions, accusing Muslims of planning the takeover of the nation 

(Lusaka Times, 5th October 2017).  

Similarly, Longwe (2017, p. 85) stresses that after Chiluba’s declaration of 

Zambia as a Christian nation in 1991, some Pentecostal Christians staged “public 

evangelistic campaigns to counter the perceived ascendary of Muslims. They 

organised an effort to promote Christianity and contain Islam in the eastern part 

of the country.” This action by Pentecostal Christians demonstrates that negative 

attitudes towards Islam in Zambia exist.  

Further on religious factors, it is on record that there have been attacks on Mosques 

in some cities of the country. For example, the Motif of the Bulangililo township 

Mosque in Kitwe City of the Copperbelt province, stresses that the building was 

attacked three times, destroying, and burning part of it on each of those occasions 

(Kaputula, 2018). This, in my view is a manifestation of Islamophobic attitudes. 

Although it can be argued that these attacks were not carried out by organised 

Christians groups, the possibility that these attackers involved Christians cannot 

be ignored. This is because 95% of Zambians claim to be Christians. What these 

attacks demonstrate is that some Christians in the area, together with other non-

Christians, had not fully accepted Islam in Zambia. Further, my point here is that 

the attack on the Mosque was motivated by a theological belief that Islam is a 

false religion which kills people, despite not recording any incident where 

Muslims did that. 

Another example which is religious in nature is that there was one incident where 

both Christians and some Muslim leaders were supposed to meet a civic leader to 

iron out some tensions and misunderstanding in the capital city Lusaka over land 

acquisition. Before the civic leader’s arrival, Christians started singing songs like, 

“let God arise and his enemies be scattered,” However, the Muslims did not 

scatter. The Christians continued to sing other songs like, “In the name of Jesus, 

we have victory, in the names of Jesus, demons will have to flee.” The Muslims 

still did not flee, but they also responded by giving a bold chant of “Allah akbar!” 

and more Muslims joined in the incessant chant of Allah akbar! Meaning Allah is 
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the greatest. Muslims continued with “La ilaha illullah!” (There is no God but 

Allah). This was almost turning into a physical confrontation, but the police 

swiftly came onto the scene and quenched what would have been a fierce fight 

between Christians and Muslims (National Archives, at Lusaka Museum, 20th 

February 1983; Kapaya, 2021). I interpret this incident as a deliberate and 

provocative move by Christians. I do not think there could be other reasons why 

Christians took this step, other than manifesting islamophobic attitudes. 

2.3.3. The Political factor 

Third is the Political factor. There have been several political incidences in 

Zambia that, arguably, have driven islamophobic attitudes towards Muslims. One 

of these incidences is the declaration of Zambia as a Christian nation. This had 

both religious and political implications (Njovu, 2002). Nevertheless, in this 

section of the chapter, my focus is not to delve into religious implications, but into 

the political side of the issue. In Zambia, the political factor drives islamophobic 

attitudes because Christianity has been politicised to an extent that for one to be a 

candidate for a republican presidency, one has to identify him or herself with 

Christianity. This has been the case for all past presidents, up to the current 

president, Mr. Edgar C. Lungu. Chammah Kaunda (2016) supports this 

observation as he analyses how President Lungu used Christianity to win the 

support of Christians in the 2016 presidential elections, which he went on, 

controversially, to win.  

The political factor became prominent during the presidency of Zambia’s former 

president, Fredrick J.T. Chiluba, who declared Zambia as a Christian nation on 

29th December 1991. Johnstone, as quoted by Phiri, (2003 p. 409), stresses that 

the declaration of Zambia as a Christian nation made “… the Muslim 

community… [feel] insecure while the Christian community which constituted 

85.04 per cent of the population was favoured.” This assertion can be found in the 

speech made by the Minister of National Guidance and Religious Affairs at the 

25th anniversary of the declaration where she said, “the ministry would provide 

regulatory policy and legal framework on matters patterning to Zambia’s national 

Christian heritage…promote national unity and establish a platform for dialogue 

and collaboration between the state and the church (Lusaka times, 2015, p.1).” A 
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closer look at this ministerial statement shows that other faiths were and are 

indirectly excluded in the agenda of this ministry despite the fact that the 

constitution of Zambia recognizes freedom of worship by all religions and citizens 

(Mbao, 1996 p.3). Such a statement from a cabinet minister clearly shows that 

Christianity is the favoured religion at the expense of other minority religious 

communities, such as Islam. Such a statement from the cabinet minister shows an 

especially negative attitude towards Islam and Muslims. 

While on one hand, the Muslim minority were made to feel insecure by the 

declaration of Zambia as a Christian Nation, on the other hand their resurgence 

and rapid growth has continued in Zambia. Moreover, Muslims argue that 

negative attitudes towards them by Christians and non-Christian’s work to their 

advantage in one way or the other. According to Sheik Isaac (2017), the more 

people talk negatively about Islam in the country the more the Zambian 

community becomes aware of its presence. This compels some people to find out 

more about Islam on their own. Once they get to know the religion, a number of 

them convert. In contrast, the growth of Islam, despite being a small percentage 

statistically, has posed a threat among some Christians in Zambia, despite the 

absence of physical confrontation and tension (Phiri, 2011; Smith, 2014, p. 177), 

resulting into islamophobic attitudes towards Muslims. 

Scholars such as Gifford (1998), Njovu (2002), Muwowo and Buitendag (2010), 

and Mukuka (2014), have advanced their reviews, analyses, and theological 

reflections about the political, religious, social, and practical implications of the 

Christian nation declaration in Zambia. These scholars have agreed and argued 

that the declaration of Zambia as a Christian nation promoted religious 

exclusivism, by favouring Christianity. For sure, this action was evidenced by the 

proliferation of Pentecostal and Charismatic Churches at the expense of Islam and 

other minority religions. As remarked by M’fundisi (2014, p. 108) “Chiluba was 

a born-again Christian and during his tenure declared Zambia a Christian nation, 

whereupon Zambian Pentecostal and Charismatic churches grew dramatically…” 

The point here is that this declaration made Christians feel that they are a superior 

and important religion in Zambia. Because of this notion, Christians tend to 

despise other religions, thereby perpetuating Islamophobic attitudes. 
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It is useful here to present the circumstances that led to Zambia’s declaration as a 

Christian nation.  

These circumstances are better understood in the context of the ‘rise of political 

Pentecostalism in Zambia.’ The point is that it was the rise of political 

Pentecostalism that influenced Chiluba to declare Zambia as a Christian nation. 

During these Pentecostal developments, Fredrick Chiluba became a born again 

Christian and became closer to Pentecostal church pastors and lay leaders, 

eventually influencing the political trajectory of the country. Therefore, the 

following is a brief description of the rise of political Pentecostalism and how it 

influenced the declaration of Zambia as a Christian nation. 

The theological analysis, debate, and discussion of Christian theologies in Sub – 

Sahara African Christianity, which includes Zambian Christianity, cannot be 

complete without talking about Pentecostalism because of its presence in almost 

all major towns and cities of countries found in this region (Asamoah-Gyadu, 

2010), although this scenario is slowly changing because Pentecostal churches are 

now penetrating the remote and peri-urban areas of the countries (Longwe, 2017). 

The impact of Pentecostalism in the lives of African Christians is very real and 

practical. One can contend that Pentecostalism, through its messages, has been 

advocating for holistic salvation, implying that people should be saved and 

liberated from economic, political, social, and religious oppression. To this effect, 

Asamoah-Gyadu (2010 p. 66) observes that “the involvement of 

Pentecostal/Charismatic Christianity in Africa has been felt at all levels of African 

Civil society including economics, education, and politics.” This quotation refers 

to services that African peoples are entitled to, and which have to be holistic-

holistic here refers to the central sense in Pentecostal theology that human beings 

should be free from any form of oppression and spiritual intervention is 

emphasised as the route to prosperity (Gordon, 2012). 

According to Pentecostal theology, the relationship with God was, and still is 

perceived to be more important if all individuals were to be successful in their 

exploits (Gordon, 2012). Therefore, in Zambia, the growth of Pentecostalism and 

charismatic Christianity is two-fold, that is to say it is external as well as internal. 
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It is external in the sense that the origins of the wave of Pentecostalism is 

connected to external Pentecostal evangelists, Billy-Graham in 1967, and also 

Reinhard Bonnke in the 1980s (Gordon, 2012, p.183). Gordon further argues that 

these crusades compelled many Zambians to start participating in Pentecostal 

movements to an extent that a number of young Pentecostal leaders were attracted, 

inspired, and felt the need to train in the United States Bible Colleges, and later 

found churches in Zambia (Gordon, 2012, p. 183). It is internally because it was 

common to have Scripture Union movements in Zambian secondary schools, and 

later in institutions of higher learning in the 1970s and 1980s where boys and girls 

from different denominations would meet for Bible Studies, prayer meetings, 

camp meetings and community evangelism (Gordon, 2012, p. 182). 

Based on Gordon (2012, p. 182) it can further be observed that, later notable 

Pentecostal and Charismatic leaders in Zambia such as Nevers Mumba, Joshua 

Banda, and Danny Pule passed through this movement and became Scripture 

Union’s Luminaries (2012, p. 182).  With wider connections to other renowned 

Pentecostals, from other countries like Nigeria, South Africa, America etc., 

Pentecostal leaders in Zambia became part of the international Pentecostal 

community, and founded, and established autonomous churches. In these 

churches, they became financial authorities on their own (Gordon, 2012, p. 184). 

The praxis and tendencies of Pentecostalism had started taking root in Zambian 

mainline churches by the 1980s during which time the formal and traditional way 

of doing ministry was challenged by Youths and Pentecostal leaders (Gordon, 

2012, p. 183). Further, Gordon notes that by 1980s (through the influence of 

Bishop Emmanuel Milingo from the Roman Catholic Church) Charismatic groups 

emerged with his healing ministries, and Charismatic Youth Fellowships also 

developed in the United Church of Zambia. The Youths were very overzealous 

with the Pentecostal way of understanding Christianity to an extent where they 

were ready to reject their parents whose spiritual beliefs, faith, and guidance was 

perceived to be oppressive, persecuting, and not from born-again Christian and 

churches. Therefore, it was only proper for them to follow God rather than people 

(Gordon, 2012, p.183). Nevertheless, in the 1980s, Pentecostalism was not yet 

active in partisan politics. 
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Arising from the aforementioned brief background, Chiluba got inspired by 

Pentecostal theology. As correctly observed by M’fundisi (2014), Zambia’s 

Pentecostalism in the early years did not engage itself in social praxis, but simply 

preached messages of salvation. However, tendencies of political Pentecostalism 

can be traced in the small elements of their ministry praxis. My argument is that 

even in the word ‘salvation’ there is a connotation of politics because meaningful 

salvation should be holistic. I therefore argue that at this time the foundation for 

what would be the rise of political Pentecostalism in the near future was being 

prepared. By the 1990s the Pentecostal and charismatic churches had expanded 

their understanding of holistic salvation, to encompass the economic and political 

domains of society. I, therefore, argue that Chiluba believed in this holistic 

Pentecostal theology. As President, he wanted to holistically cleanse Zambia so 

that a new nation could be re-born.  

By the time the first President David Kaunda re-introduced multi-partism at the 

beginning of the 1990s, many Zambians and other church leaders in the country 

perceived Kaunda not to be fully committed to the Christian faith as they 

understood it. Pentecostal and Charismatic leaders too had this awareness, but for 

them one of the solutions was to ensure that the nation was cleansed from all evil, 

got saved, and became dedicated to the Lordship of God through Christ the saviour 

(Gordon, 2012, pp.193-194). 

Further, Pentecostals together with other denominations condemned the 

philosophy of humanism because they claimed it removed God from the centre of 

society. To defend himself, Kenneth Kaunda decided to improve upon the 

philosophy of humanism by adding to it the Christian aspect and called it 

‘Christian humanism.’ Many were suspicious of Kaunda due to his association 

with Dr. M. A. Ranganathan, who became his Guru and advisor, eventually 

encouraging him to construct the David Universal Temple at State House 

(Gordon, 2012, p. 193). With this in mind, one of the tasks that Chiluba, and 

Pentecostal and charismatics associates had was to cleanse the nation from the 

impurity at state house. Gordon further argues that one of the priorities on the 

agenda of Chiluba was to cleanse the nation from evil so that it could be born-

again. 
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What I observe here is a connection to the theology of Pentecostalism of using 

prayers to bring prosperity and guidance of God in national affairs. Gordon argues 

that the theology of Pentecostalism in Zambia was not directly focused on issuing 

political statements to the United National Independence Party government, as 

mainline Protestant churches and the Roman Catholic Church did (Gordon, 2012, 

p. 194), but rather Pentecostals saw themselves as vessels that God would use to 

pray for the country in order to destroy the devil that had hindered national 

prosperity (Gordon, 2012, p. 194). Further, Gordon (2012, p. 194) states that “for 

the Pentecostals, only their prayers and Christian leadership would allow Zambia 

to prosper.” This is in line with a general observation made by Longwe (2017, p. 

79) that the focus of charismatic churches is witchcraft eradication, prosperity, 

and healing, which theology finds a fertile ground of mission because people are 

looking for answers to their social and economic hardships that had fallen them 

due to poverty, HIV/AIDS, and poor health facilities. 

Therefore, the demolishing of the David Universal Temple, and the cleansing of 

State House was spear-headed by Miyanda, and Pentecostal and charismatic 

pastors, before the declaration of Zambia as a Christian nation. The cleansing 

preceded the declaration which I assert was done partly because of the same ritual 

cleansing. Therefore, drawing from the description of the process of how the 

David Universal Temple was destroyed and the subsequent cleansing of state 

house from evil, it can be argued that this was a time when President Chiluba was 

surrounded and supported by Pentecostal pastors, especially in prayers. 

Fr. Stephen Mumba, an Anglican Bishop anointed Chiluba under the influence of 

pastor Joe Imakando. Soon after that the soldiers were instructed to demolish the 

David Universal Temple at State House and Brigadier General Godfrey Miyanda, 

the vice president then, with other Pentecostal evangelists went to cleanse State 

House from the evil spirits (Gordon, 2012, p. 195). 

Asamoah-Gyadu further states that in Zambia, Chiluba did not end at declaring 

the country a Christian nation, but also, he went further by attending Pentecostal 

crusades and conventions. Asamoah-Gyadu’s assertion is supported by Njovu 

who states that Chiluba continued to participate in revivals and conferences 
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organised by international Pentecostal and charismatic leaders (Njovu, 2002, p. 

59). For example, basing on Njovu’s observation, after Zambia’s declaration as a 

Christian nation, Chiluba invited tele-evangelists such as Ernest Angley, and 

Benny Hinn to come to Zambia where they held public conferences (2002, p. 59). 

Njovu further states that Evangelist Ernest Angley made a statement to approve 

Chiluba as a God chosen leader when he said, “…[he] is one ‘chosen by God,’ 

ordained by God to lead this great nation,” (Njovu, 2012, p. 59), and when Benny 

Hinn went to Zambia, he also promised to support Chiluba by raising and sending 

finances that Chiluba could use in his political campaigns so that he may be re-

elected during the 1996 elections (Njovu, 2002:59).When these people came, they 

were supported by local Pentecostal and Charismatic leaders by ensuring that 

publicity and other logistical needs were properly done. This demonstrates the 

close connection that Chiluba had with Pentecostal and Charismatic pastors. In 

my view, this illustrates the impact of Pentecostalism in changing the political 

dimension in the country. 

Although it can be assumed that these Pentecostal leaders had other leadership 

qualities that could have compelled Chiluba to appoint them to ministerial 

positions, I argue that these appointments are an indication of the rise of political 

Pentecostalism that is reflected in the declaration of Zambia as a Christian nation. 

These leaders were very influential among other Pentecostals in ensuring that the 

church, by using the tool of prayer, took a leading role in bringing down the 

perceived satanic regime of Kaunda who was accused of departing from 

Christianity by associating himself with, and embracing an Indian spirituality by 

working with Dr. Ranganathan, and Maharishi Mahesh Yogi, with whom he 

constructed the David Universal Temple, and attempted to create a “Heaven on 

Earth” respectively (M’fundisi, 2014, p. 91).  

Although not every Pentecostal and Charismatic church leader was supportive of 

the idea and got involved, some Pentecostal pastors continued to associate 

themselves closely with the president through conducting morning prayers at State 

House (Chalwe, 2008, p. 121). M’fundisi, (2014, p.141) and Chalwe, (2008, p. 

121) both report that morning prayers were conducted at State House to which the 

president was in attendance whenever he was not out for national duties. To this 
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effect, M’fundisi categorically states that, “During the first two years of Chiluba’s 

presidency, a number of born-again pastors held daily morning devotions and 

prayers at the State House (M’fundisi, 2014, p. 141). This kind of determination 

to continue getting involved in national political affairs confirms the assertion 

made by Chalwe when he said, “the involvement in socio-political tasks should 

continue to inform the church’s work in Zambia especially among born-again 

churches (Chalwe, 2008, p. 119; M’fundisi, 2014, p. 110).” M’fundisi goes 

further, considering that Pentecostalism has become more and more convinced in 

the recent past that it is the church’s duty to engage fully in political issues. That 

is why it has been observed that there has been a political realisation among the 

Pentecostal churches to get into the political arena, especially from the 1990s 

onwards (M’fundisi, 2014, p. 110). This is a clear demonstration of how the 

Chiluba regime inclined itself to Christianity at the expense of other religions. 

The declaration of Zambia as a Christian nation was upheld by subsequent 

presidents who assumed the office of the presidency after Chiluba although they 

seemed not to have a direct connection with Pentecostal leaders. However, none 

of the presidents denounced the declaration of Zambia as a Christian nation but 

upheld it. Nevertheless, I contend that this emphasis on, and involvement of 

Christianity promoted, and still promotes, Islamophobia. 

Another, example of how the political factor drives Islamophobia in Zambia is 

shown in how the registrar of societies has handled the registration of political 

parties during former President Chiluba’s regime. According to Phiri (2008a, pp. 

79-80), Mr. Abdulaziz, originally known as Jacob Mulenga, before he converted 

to Islam in 1981, attempted to form a political party in the 1990s that he named as 

the ‘Islamic Party.’ However, the application to register this party was not 

successful because it was rejected by the Chiluba government due to negative 

perceptions associated with Islam. In the same decade, particularly in 1996, an 

opposition leader, Pastor Nevers Mumba, formed a political party which he named 

‘The National Christians Coalition’ (Gordon, 2012, p. 196). This party was 

successfully registered because it was perceived to be Christian. The way the 

government treated the registration of these two political parties, one Islamic, and 

the other Christian in nature, demonstrates how Christianity was favoured more 



34 
 

than Islam. This, therefore, justifies the argument that Islamophobic attitudes are 

very evident in Zambia, and are driven by political factors. 

2.3.4. Lack of knowledge about Islam 

Fourth is lack of knowledge about Islam. This factor has also contributed to 

Islamophobia in Zambia and elsewhere within Central and Southern parts of 

Africa, particularly in Christian dominated countries (Longwe 2017, p. 85). In 

Zambia, it appears that the majority of Christians are ignorant about Islam. Very 

few Christians have an interest in knowing and understanding their Muslim 

neighbours because of the prejudice against them. The Pew Research Centre 

(2010) supports this factor as they suggest that there is considerable ignorance 

about Islam amongst Christians in Zambia. From their research, they found out 

that 76% of the majority Christians claimed that they did not know much about 

Islam. The point here is that if the majority Christians do not know and understand 

Islam, the likely result would be mistrust, suspicion, apprehension, and 

stereotyping, which ultimately constitutes Islamophobia. It would be helpful if 

this level of ignorance were not left unaddressed. 

In addition to the observation made by the Pew Research Centre in the preceding 

paragraph, this lack of knowledge about Islam also triggers the negative reactions 

to what media institutions in Zambia report about Islam. For example, a report 

presented by the Evangelical Fellowship in Zambia during the Lusaka conference 

on the challenge of Islam in Southern Africa attests to this observation by referring 

to the presence of Islam in Zambia as a threat to Christianity (EFZ, 2018). One 

would argue that the information contained in this report was based on the survey 

that was conducted by the Evangelical Fellowship in Zambia. However, it still 

remains a possibility that the source of information for the respondents was largely 

dependent on negative media reports of information associated with Islam, 

particularly from outside Zambia (Phiri, 2011, p.3; Mathorel, 2011, p. 1). 

It is this situation on the ground that calls for an urgent response in order to prevent 

possible violent religious conflicts in the near future. As Longwe (2017, p. 85) 

states, “this is an area that is ripe for deeper consideration.” Therefore, if efforts 

to address this ignorance are not made by the Christian majority, the effects might 
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be dangerous in a country whose Christian status is challenged by other growing 

religions such as Islam. In this sense, developing community-based interreligious-

dialogue, what, in this dissertation I have termed ‘dialogue of life,’ becomes 

crucial. 

Having looked at the factors that drives Islamophobia in Zambia, the following 

section provides an historical overview of the coming and growth of both Islam 

and Christianity in Zambia from pre-colonial to post-colonial eras. It is from this 

historical perspective that one understands why Zambia has identified herself as 

Christian, and why the Muslim identity is slowly taking root and posing a threat 

to the Christian identity. In other words, the historical trajectory is significant 

because it shows the development of people's identities, and also showing how 

and why there has been tension between Muslims and Christians. I will start with 

the history of Islam, followed by Christianity.  Further, this historical perspective 

suggests that interreligious dialogue might be successful if religious, ethnic, and 

political identities found a common ground for co-existence. 

2.4. Islam in Zambia 

There is much scholarly work in Africa on the topic of interreligious dialogue. 

However, Zambia has scant information on Islam and interreligious dialogue 

because she has not yet received adequate scholarly attention (Mwale, 2019, p. 

64). Only a few scholars have attempted to address the issue of Islam in Zambia. 

Some of these scholars include the works of Cheyeka (1998, 2004), Njovu (2002), 

Phiri (2006, 2008a, 2008b), Taylor (2006, 2016), and Musambachime (2016). The 

significance of these scholars is that they are mostly Zambians who understand 

the context well. Taylor (2006) is not Zambian but lived in Zambia and did 

extensive research among Zambians. Another significance of these resources is 

that they have attempted to address the historical and political issues of Islam in 

Zambia. In the following paragraphs I review what the chosen scholars have 

covered in their respective research and publications that are relevant to this study: 

Phiri (2006), in his thesis Local Muslim Associations as a contemporary way of 

Islamisation in Zambia, and in his book Muslim Associations and the Resurgence 

of Islam in Zambia (2008) has eloquently addressed how, what he calls ‘agents of 
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islamisation’ came to Zambia, and how, through Muslim Associations, the 

religion has managed to grow to a level where it has become visible across the 

country. Phiri’s chapter, ‘Islam in Post-Colonial Zambia’ in Gewald et al (2008), 

One Zambia, Many Histories, addresses the same issue, highlighting Islam’s 

historical emergence, including new ways of Islamisation in Zambia, and the 

political relations between Islam and the state. Phiri (2008b) argues that da’wa 

has helped Islam to be known in Zambia because people are now able to access 

Islamic literature. However, what Phiri has not done in his pieces of work is to 

examine issues of interreligious dialogue in the Zambian context. 

Cheyeka, in his articles 'The proclamation of Zambia as a "Christian Nation": The 

Islamic dimension' (1998), and 'The Islamic presence in Zambia' (in Carmody, 

2004), argues that the national Christian declaration hurt religious pluralism, in 

particular, by excluding Islam. Cheyeka (1998, 2004) further argues that Muslims 

constitute a religious community which is in Zambia to stay. Islam has challenged 

the majority Christians to start looking at interreligious dialogue seriously. 

Although Cheyeka (1998; 2004) has not discussed interreligious dialogue in 

detail, these pieces of work provide useful and reliable information for 

understanding how Islam came to Zambia and how a Muslim community has 

established itself in the contemporary society. In as much as this piece of scholarly 

work is useful, but how the two religious communities can avoid the existing 

prejudices, mistrust, and suspicions against each other has not been addressed. 

Taylor (2006) in his book, Culture and Customs of Zambia, and Musambachime 

(2016) in One Zambia, One Nation, One Country, both acknowledge the presence 

of Islam in Zambia. These scholars agree with each other by arguing that Islam 

has been growing so fast that it has changed the religious landscape of the country. 

These authors have briefly mentioned that Christians appear to have more 

recognition by the state than Muslims have. Taylor (2006) and Musambachime 

(2016) both note that Muslims and Christians appear to have a relatively 

harmonious coexistence for the moment, but they have not considered the issue of 

interreligious dialogue between them. This implies that the authors neglected the 

issues of prejudices that exists between the two religious’ communities. 
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Having reviewed the literature from where I have drawn the historical account of 

Islam, I now consider the advent and growth of this religion in the country. 

2.4.1. The advent of islamisation in Zambia  

Islam is not an indigenous religion of Zambia. Therefore, its presence in the 

territory known as Zambia is attributed to the activities of the agents of 

Islamisation. These activities can be traced back to the first part of the 19th 

Century from both published and unpublished literature, though such resources 

are scant (Phiri 2008a). According to Phiri (2008a, p.35), there were five agents 

of Islamisation that facilitated as gateways into Zambia. These are: "Coastal 

traders, Asians, the Yao, the Bisa, and other African immigrant Muslim 

communities." In today’s Zambia, the Muslim communities are identified based 

on some of these categories. There are Asian, Arab, Yao, and indigenous Zambia’s 

Muslim communities. Others include the West African, and Somali Muslim 

communities. 

The presence of coastal traders on the soils of northern Zambia goes back to 1850 

(Vansina, 1966, p. 235). These Arab traders can also be traced in Mwata 

Kazembe’s chiefdom of the Lunda people of Luapula province of Zambia as far 

back as the 1830s (Hall, 1965, p. 357). Records also show that Arab traders 

established a Muslim community in the Copperbelt in Chief Chiwala’s area 

(Amra, 1995, p. 24; Phiri, 2008, p. 45). To date, this Muslim community is very 

strong in comparison to other parts of the Copperbelt region of Zambia. 

There is evidence that early Muslim traders continued to practice Islam in their 

new trade settlements without visible intentions of Islamising indigenous people 

(Phiri, 2011, p. 2). There focus was mainly on trade. However, with the passing 

of time, indigenous Zambians started being attracted to Islam, and some of them 

converted with minimal effort from Muslim traders (Phiri, 2008a). One of the 

examples of such early conversions is Chief Mushili (originally known as Chief 

Mputu) of the Lamba speaking people of Zambia's Copperbelt Province (Phiri, 

2008a, pp.43, 51). Further, Phiri (2008a, p.35) argues that whether intentionally 

or unintentionally, incidental, or otherwise, these agents left their Muslim identity 
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in areas, and on people, with whom they came into contact. These agents provided 

a good foundation on which contemporary Islam in Zambia has grown.                                                                                                                                                                                                                                                                                       

Swahili traders settled in the Eastern part of Zambia where they became influential 

in the local politics of chieftainships by supporting those that were trading partners 

(Langworthy, 1971, p.575). They were also influential in establishing sub-

chiefdoms. Religiously, indigenous people embraced many aspects of Islam 

(Langworthy, 1971, p.575). For example, the family of Chief Kambwiri of the 

Bisa speaking people has embraced the Islamic faith to this day (Phiri, 2008a, p. 

52).  

The Swahili traders also established themselves in the northern part of Zambia in 

the region between Lake Mweru to Lake Tanganyika (Wright and Larry, 1971, 

pp.549, 559). The coastal traders, however, did not take the propagation of Islam 

as their number one priority because their focus was on trade. Nevertheless, their 

presence facilitated the spread of the religion. It is observed that, despite their lack 

of concern with the spread of Islam, the very presence of the coastal traders was 

enough at the time to bring about new converts (Phiri, 2008a, p. 54). 

Part of the Muslim population in Zambia traces its roots from early Indian 

immigrants (Phiri, 2008a, p. 56-57). In 1911, Zambia had only recorded 13 

Muslims from the tiny Indian population of 39 (Gann, 1964, p. 147; Scarritt and 

Hatter, 1970, p. 3). However, the number of Muslims steadily grew from that time, 

with the growth of the Indian population who immigrated into the country as 

Muslims (Dotson and Dotson, 1968, p. 50-51; Scarritt and Hatter, 1970, p. 4).  

Zambia has seen and embraced an influx of immigrants from neighbouring and 

West African countries (Dotson and Dotson, 1968). Opportunities to exploit 

emerald mining in the 1970s attracted Senegalese and Malian Muslims to Zambia 

(Phiri, 2008a, pp. 67, 71). Recently, many Zambians have been exposed to Islam 

due to cross-border trade with Congolese and Tanzanians. Many Congolese and 

Tanzanians settle in Zambian towns and cities to trade with Zambians, especially 

in the Northern, Muchinga, Luapula, Copperbelt regions of the Country. Some 

have even inter-married with Zambians. In this sense, trade has facilitated the 

establishment of Muslim communities in Zambia (Phiri, 2008a, pp. 68, 71).  
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There are also considerable numbers of Somali Muslim communities founded in 

Lusaka, Kapirimposhi, and Ndola cities. Many of these came as truck drivers in 

the oil industry (Phiri, 2008a, pp. 68, 84-85). The presence of these Muslim 

economic migrants has introduced the religion to indigenous Zambians. 

Moreover, "The construction of their…Mosques…has contributed to rendering 

Islam physically visible (Phiri, 2008, p.69)." To those that grew up in Zambia 

before the 1980s would hardly see a Mosque, especially in rural parts of the 

country. Moreover, very few Zambians dare to visit and enter the Mosques 

because of the prejudices and apprehension towards Muslims. 

There are other communities of Muslims founded in Lusaka. These include Asian 

Muslim communities, who are mainly Sunni. The Shi’a Muslim community is 

comprised of Muslims from Iran and a few indigenous converts. There is also the 

Ahmadiyya Islamic community established by Muslims from Pakistan. Later, 

indigenous Zambians converted to it, and have sustained this tradition of Islam 

(Phiri, 2008a, pp. 80-82). This Muslim community does not have a strong bond 

with their indigenous Zambian Muslim counterparts. This is because Muslims of 

Asian origin regard indigenous Zambian Muslims as poor people who are 

dependent on them (Kaputula, 2018). 

The Yao traders, originally from Malawi, and partly Mozambique, are a 

significant group that has positively impacted the islamisation of Zambia. At the 

time they entered Zambia, they were already practicing Muslims. It was easy for 

the Yao traders to be in contact with indigenous people because they were black 

Africans as well. They shared almost the same cultural practices with their 

Zambian counterparts. Being traders gave them the opportunity to propagate Islam 

to many places within the country (Phiri, 2008a, p.61). 

The Yao Muslim community is found in almost every part of the country (Phiri, 

2006). The majority of these live in Lusaka and Ndola cities, with a few others in 

Lundazi town. These are places where Yao retired soldiers, miners and farmers 

have settled. Their communities are mainly characterised by Sufi, Shadhliya, and 

Sukuti orders. One of these Yao Muslim communities is found in Chief Chiwala’s 

chiefdom where I carried out my field research. 
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Chief Chiwala's origin falls under the history of the Swahili speaking people who 

came as traders to the territory now called Zambia towards the end of the 

nineteenth century. Brelsford (1956, p. 100) notes that "Swahili-speaking people 

who include Arabs, Yaos, Nyeke, Nyanja, and other eastern African 

tribes…created settlements in Ndola, Petauke, Chiengi, Mporokoso, and 

Abercorn [now Mbala] districts." Brelsford (1956, p. 100) further explains that 

these traders were initially interested in slaves and ivory as commodities, and they 

bartered with other commercial goods, such as guns, and gunpowder. Eventually, 

these traders decided to settle rather than return to their places of origin. 

Brelsford's (1956) explanation of early Swahili settlements is supported by Phiri 

(2006), who researched the resurgence of Islam in Zambia and argued that 

Chiwala founded an early settlement of Swahili Muslims in Ndola. Phiri (2008a) 

further claims that early Muslim settlements are traced in Copperbelt, Northern, 

and Eastern provinces. In terms of language, Swahili is not widely used in these 

communities. The disappearance of the Swahili language is mainly attributed to 

both inter-ethnic and interreligious marriages which have taken place, 

particularly, between the Yao-Swahili ethnic group, predominantly Muslim, and 

the Lamba ethnic group, predominantly Christian and traditionalists. Brelsford 

(1956, p. 100) argues that "[the Swahili traders] and their descendants have 

married locally and are now a well-conducted class on good terms with their 

neighbours." Towards the end of the 1940s, a few Swahili families who did not 

intermarry were traced, but they did not live-in exclusive Swahili villages 

(Brelsford, 1956, p. 100). 

The preceding sections of this chapter have narrated how Islam got established in 

Zambia. I therefore, turn to the methods that Islam has used in order to grow to 

where it is today. In other words, I am now presenting the model of islamisation 

as used in Zambia. 

2.4.2. A Muslim model of Islamisation 

Phiri (2008a) stresses that it is the Islamic model of islamisation that has 

contributed to the resurgence and rapid growth of Islam in Zambia. Five common 

ways facilitate islamisation in Zambia, namely, Muslim Associations, curiosity 
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for social change among youths, educational opportunities, marriages with non-

Muslims, and indirect coercion (Phiri, 2006; 2008a). Through these methods, 

some indigenous Zambians have embraced Islam in recent decades (2008b). What 

follows are brief descriptions of these ways of Islamisation. 

2.4.2.1. Muslim Associations 

The foundation and operation of Muslim Associations has been very important for 

the resurgence and growth of Islam in Zambia. Local Muslim Associations have 

initiated da’wa activities, and vigorously embarked on community-based social 

projects throughout the country (Phiri, 2006; 2008a; 2008b). Among these is the 

provision of health services through hospitals, clinics, and HIV/AIDS 

intervention. Through these social programmes, Islam has been recording large 

numbers of converts (Phiri, 2008a, pp. 88-89). The same Associations have helped 

Muslims to construct Mosques that have raised the visibility and identity of Islam 

in Zambian society (Phiri, 2008b; Mvumbi, 2008, pp. 124-125). 

2.4.2.2. Curiosity for social change among youths 

Many youths have converted to Islam out of their curiosity to try something new. 

In the 1980s especially, many youths in Zambia developed a tendency to try 

different religious traditions, eventually settling on what satisfied their personal 

convictions. Sometimes this happened against the wishes of their parents (Gordon, 

2012). The point here is that as some Christian youths convert to Islam out of 

curiosity, the move causes tension between them and their Christian parents. 

Consequently, some of these Christian parents develop negative attitudes towards 

Muslims and their religion, accusing them of influencing Christian youths to leave 

the true gospel for the false religion.  

Therefore, in the past few decades, youths have particularly sought new religious 

affiliations, apart from their traditional ones, and in the process many young 

people have ended up embracing Islam (Phiri, 2008a, p. 87). Also, non-Muslim 

children and youths embrace Islam when they are exposed to Islam through 

Madrasa schools (Phiri,2008a p. 88). However, there are times when non-Muslim 

parents, including Christians, have willingly allowed their children to be exposed 

to Islam because they are usually attracted to the strong social and religious morals 
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that are inculcated into Muslim children. As observed by Phiri (2008a), Muslim 

ways of bringing up children have attracted some non-Muslim parents in Zambia. 

These parents take the upbringing of Muslim children to be very beneficial in the 

area of a child's moral formation (Phiri, 2008a). 

2.4.2.3. Education opportunities   

Through Muslim Associations, free education, education grants, and full 

scholarships are offered from primary to tertiary levels. Most beneficiaries, 

particularly indigenous Zambian youths, will end up converting to Islam (Phiri, 

2008a, p. 87).  For example, in the late seventies and early eighties, the Makeni 

Islamic Society Trust, assisted by the Islamic Development Bank, offered 

scholarships for degree courses for "up to 60 young Zambians … to study in 

Muslim institutions abroad … another group of 18 students to study locally at the 

University of Zambia (Phiri, 2008a, p. 117). On one hand, Muslims saw this as a 

positive contribution to the acceptance of Islam, but on the other hand Christians 

viewed this as a method to spread Islam by taking advantage of the vulnerable 

Christians and non-Christians in society. As far as the Muslim-Christian 

relationships is concerned, these education opportunities are not helpful. 

2.4.2.4. Marriage with Non-Muslims 

Intermarriages between Muslim men and indigenous women started during the 

time of Coastal traders, but Muslims have managed to preserve their cultural 

identity (Phiri, 2008a, p. 173). Islam has rapidly grown in the country, partly 

through interreligious marriages, implying that such marriages are slowly taking 

root in Zambia today. However, Muslims do not allow non-Muslim men to marry 

Muslim women. There is always a condition that unless a man converts to Islam 

before the marriage takes place, he may not be allowed to marry the woman he is 

interested in. Muslim men are allowed to marry either Christian women or non-

Christian women. Nevertheless, inter-ethnic marriages in Zambia are still more 

prevalent than interreligious marriages (Bandyopadhyay and Green, n.d., pp. 9-

10).  

Available literature shows that non-Muslim women usually decide to embrace 

Islam on grounds of marriage. Some women embrace Islam by indirect coercion, 
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while others do so to promote family unity (Phiri, 2008a, p. 87). In either case, 

offspring are usually raised as Muslims. This kind of religious expectation has 

seen many children and youths becoming part of the Zambian Muslim population. 

Moreover, Muslim men are allowed to marry more than one wife. Marrying the 

maximum of four wives to those who can afford this economically, has 

contributed to the natural growth of Islam in Zambia (Isaac, 2017). The Christian 

community has not generally supported interreligious marriages, especially that 

Muslim women are not allowed to marry Christian men, but the opposite is the 

case. As far as Christians are concerned, interreligious marriages are perceived to 

be a strategy that Muslims use to spread their religion. This is one of the sources 

of tension in Zambia, which is why I will focus on this later in this research. 

2.4.2.5. Economic indirect coercion  

Indirect economic coercion refers to the favouring of employees with Muslim 

identities. These favours include paying higher salaries to Muslim employees than 

non-Muslim counterparts and offering more favourable jobs to Muslims as 

compared to non-Muslims (Phiri, 2008a, p. 87). Places of work such as shops, 

factories, and schools that are run by Muslims have been known to be used for 

Islamic propagation among male employees (Phiri, 2008a, p. 86). Therefore, due 

to attractive economic favours enjoyed by Muslim employees, many people in 

economic hardship will convert to Islam. The Christian community is never 

comfortable with these tendencies. This explains why I suggested that the 

economic factor is a driver of Islamophobic attitude towards Muslims as 

highlighted earlier on in this chapter. 

 

2.5. Demography of Islam in Zambia 

Demographically, Muslim communities are found in almost all parts of the 

country. The distribution of Zambian Muslims has depended on the type of agents 

of islamisation that settled in a particular region of the country (Phiri, 2008, p. 72-

75). Indian Muslims have dominated the eastern part of Zambia with a scant 

presence in other parts of the country. The Yao Muslims have a large presence in 

Lusaka, Eastern, and in the southern province. West African immigrants have 

concentrated in Copperbelt, and of late in Lusaka as well (Phiri, 2008b, p. 72). 
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Muslim communities are also found in remote and rural parts of the country. These 

communities were founded by those who settled there after retiring from formal 

employment. Other such communities were founded by Muslims who never went 

back to their original countries after trade expeditions (Phiri, 2008b, p.75) 

The final 2010 official Census Report in Zambia indicated that the total population 

of Zambia was at 13,092,666, out of which 65,463 (0.5%) were Muslims. Based 

on the 2010 Census Report, the Evangelical Fellowship of Zambia presented a 

report to the Lusaka 2018 conference on the state of Islam in the Southern region, 

based on the provincial distribution of the Muslim population. This report stated 

that Copperbelt had 15% of Muslims in the country, Central had 10%, Eastern, 

26%, Luapula, 2%, and Lusaka, 35%. Other provinces were Northern with 4%, 

North-Western with 3%, Southern with 4%, and Western with only 1%. However, 

according to the United States department of state, the Zambian population has 

seen an increase over the past decade. By 2017, the population of Zambia was 

estimated at 15.9 million, out of which approximately 2% was Muslim (United 

States department of state, 2017). 

2.6. The impact of Islam on Zambian religious landscape 

At the moment, Islam has contributed to the change of Zambia's religious 

landscape, in terms of turning her into a more religiously pluralistic society. Today 

a Muslim religious identity has become an alternative for many indigenous 

Zambians. They have presented a faith that is, to some Zambians, simple in terms 

of its doctrines (Phiri, 2006). 

This is seen mainly through food, and the Muslim religious dress practices. The 

way Muslims dress is slowly impacting the Zambian community, particularly 

through their religious caps.  These are won by many non-Muslim males as an 

outfit style. It is popularly referred to as ‘Nigerian dress’ (Phiri, 2006; 2008b). 

Again, through food such as halal meat, Muslims have impacted the Zambian 

community. Halal meat is that which is slaughtered according to Islamic 

requirements. The argument here is that the penetration of Islam into the Zambian 

community is perceived as a threat to the dominance of Christianity in Zambia. 

As a result, this has caused some tension between Christians and Muslims. 
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Having explored how Islam came to the present-day Zambia, and how the religion 

has grown to its current status, the next section, explores how Christianity came 

to Zambia, and how it has grown over the years. 

2.7. Christianity in Zambia 

The story of the arrival of Christianity into Africa, in particular Zambia, has 

received much attention from both historians and theologians. In reviewing 

scholars who have adequately addressed this subject, this section draws on 

Roberts (1976), Snelson (1990), Phiri (2001), Chuba (2005), and Kangwa (2017). 

Apart from Roberts (1976), who did his research for publication, and Snelson 

(1990), who worked as an expatriate educationalist in Zambia, the other 

mentioned authors are indigenous Zambians. 

Roberts (1976), in his book, A History of Zambia, gives a detailed record of the 

historical account of Zambia, ranging from the stone age to 1974. From this book, 

Roberts (1976) argues that African Cultural Values played a major role in 

establishing the peace and harmony that prevailed in new communities founded 

due to religious and socio-economic changes. The only disadvantage was that 

indigenous social and moral values were beginning to be weakened due to the 

collapse of village structures. 

Several factors contributed to the negative impact on traditional village structures 

in Zambia. Roberts (1976) argues that some administrative policies of the colonial 

government worked against some indigenous practices. For example, traditional 

leaders were deprived of some powers over their subjects, and men left their 

villages in search of waged employment to meet the demands of the cash 

economy. Roberts (1976) further argues that Christianity in Zambia also 

contributed to this collapse of culture because indigenous people were told that 

many of their traditions and practices were fetish. 

The historical account of the advent of Christianity in Zambia has been carefully 

set out by Chuba (2005) in his book A History of Early Christian Missions and 

Church Unity in Zambia. In this book, Chuba (2005) shows how various 

missionaries came and settled in different parts of Zambia, then Northern 

Rhodesia. Chuba (2005) further argues that Christian missionaries faced many 
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challenges in their respective mission fields, one of which was 

denominationalism. 

Missionary societies attempted to address the challenges they had in the mission 

field by working in unity. One of the challenges they addressed by working 

together was denominationalism (Chuba, 2005). This strategy eventually saw the 

formation of the United Church of Zambia in 1965. This shows that early 

missionaries attempted to engage themselves in intra-Christian faith dialogue as 

they discussed potential church unions. Islam is not mentioned anywhere as one 

of the challenges in the Christian mission field. 

Snelson (1990), in his book, Educational Development in Northern Rhodesia 

1883-1945, gives a detailed historical account of how education has evolved from 

the traditional African educational system into modern education. Snelson (1990) 

argues that Christian missionaries were the pioneers of modern education in 

Zambia. It was only in 1945 that the British colonial government became 

involved. Snelson (1990) notes that mission schools were built in all regions of 

the country where these missionary societies operated.  

Snelson (1990) has further asserted that it was the Christian missionaries who 

destroyed the traditional education system and its major learning points. Snelson’s 

historical survey has helped me to understand how the indigenous education 

system, which had a significant bearing on the Zambian traditional communal life, 

known as ubwananyina was organised. The resource is also helpful to understand 

the advent and growth of Christianity in the country. 

More recently, Kangwa (2017), in Pentecostalism, Mainline Churches, and 

Theological Education in Africa has written about the coming of Christianity in 

Zambia, narrating how theological education was developed in the UCZ. 

Significant in this study is his suggested new model for theological education, in 

which Kangwa (2017) argues for the inclusion of interreligious dialogue and an 

embracing of the African world view. This resource provides useful information 

regarding Zambian Christian history, while also highlighting the need to consider 

issues of interreligious dialogue in Zambia through theological education systems. 
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Having looked at some of the relevant resources for this section of the chapter, I 

now describe the advent and growth of Christianity in Zambia. 

2.7.1. The early Christian missionaries to Zambia 

Early Christian missionaries came to Zambia with different Christian traditions 

(Chuba, 2005). The coming of Christianity in Zambia was pioneered by the 

mission and explorations of David Livingstone in 1851 (Roberts, 1976; Chuba, 

2005; Phiri, 2001; Taylor, 2006). Several Protestant missionary societies had 

reached Zambia by the late 19th century, with the London Missionary Society 

being the first to record a missionary station in Northern Zambia in 1883 (Chuba, 

2005). 

Catholic missionaries opened their first mission station in the southern part of 

Zambia at Sijoba in 1880 (Chuba, 2005). Classical Pentecostal missionaries only 

arrived in Zambia in the late 1960s. An influx of the United States of America 

(USA) brand of Pentecostalism then arrived in the 1970s and 1980s (Kangwa, 

2017, p.136). Fulfilling the Great Commission (Bible, Matthew 28: 16-20) was 

the main reason that motivated missionary societies to come to Africa, including 

Zambia (Chuba, 2005, p. 12). 

2.7.2. Christian missionaries and their model of mission 

Unlike the early Islamic traders, Christian missionaries aimed at converting the 

natives to Christianity (Musambachime, 2016). According to Cobb (1975), 

Christianity was perceived to be an exclusive route to salvation and eternal life. 

Many Zambians became Christians, giving the country's population a Christian 

majority in modern times. By 2015, it was estimated that 85.5% of the population 

adhered to Christianity (Longwe, 2017, p. 76). Despite the social, political, 

economic, and religious impact brought about by Christianity in Zambia (Phiri, 

2001), its adherents have always endeavoured to embrace the practice of 

ubwananyina in their day-to-day living. 

Therefore, in this section, I describe the missionary strategy that early 

missionaries used in Africa, in particular Zambia. Scholars generally agree that 

the model for mission work across all Missionary Societies and denominations 

that came to Zambia had four components (Chuba, 2005; Snelson, 1990; Kangwa, 
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2017, p. 3): evangelism, education, health care services, and the exploration of 

commercial opportunities. 

Evangelism: Based on the Great Commission, the term used in evangelical 

Protestantism to refer to the commissioning of the disciples by the risen Jesus in 

Matthew 28.18-20, the proclamation of the gospel became one of the 

characteristics of the model for Mission work in Zambia which focused on 

proselytisation. This component addressed the spiritual needs of new converts. 

'All nations', in the Great Commission, meant other parts of the world where 

Western Missionaries had not yet reached with the gospel (Chuba, 2005).  Because 

of this understanding, missionaries embarked on translating the Bible into some 

major languages spoken in Zambia as their priority (Taylor, 2006). 

Education: The education component addressed the need for reading, writing, 

and the provision of skills training such as in agriculture and carpentry. Wherever 

a mission station was founded, a school was built (Snelson, 1990; Chuba, 2005). 

After that, missionaries quickly learned to speak vernacular languages. Once they 

had learned the vernacular language, they then taught indigenous converts how to 

read and write (Snelson, (1990, p. 4). This enabled many indigenous Zambians to 

read the Bible (Snelson, 1990, p. 4, Carmody, 2001; Chuba, 2005). Alongside this, 

other education, skills, and agricultural trainings were offered too (Chuba, 2005; 

Chuba, 2013). 

Medical facilities: Hospital and clinic facilities addressed the need for modern 

health services. In due course, either a clinic or hospital was built (Chuba, 2005, 

p.101). Many existing mission hospitals and clinics that were built by these 

missionary societies in all provinces of Zambia attest to this. In Zambia today, 

almost all major Protestant missionary societies who came in the 19th and early 

20th Centuries have at least a hospital or a clinic to their name (Chuba, 2005; 

Chuba, 2013). 

Commerce: Trade was another element that characterised the model of early 

missionary activities. Missionaries opened the gateway to the interior of Africa 

because wherever they went commerce followed. David Livingstone is an 

example of a missionary whose work in Africa emphasised both evangelisation 
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and opened routes for commerce (Snelson, 1990). Livingstone would even 

challenge students for mission work in Cambridge by saying, “I go back to 

Africa…to try to make an open path for commerce and Christianity; do you carry 

out the work which I have begun?” (Snelson, 1990, p. 5). Kangwa (2017, p. 2) 

makes the same assertion that missionaries were interested in trade and worked 

closely with colonial administrators in their colonialisation agenda. 

2.7.3. Demography of Christianity in Zambia 

According to the July 2017 U.S. government report, Zambia's Christian 

population was estimated at 15.9 million, translating into 95.5% of the total 

population of Zambia (United States Department of State, 2017). Out of the 

95.5%, Protestant Christianity makes up 75.3 % while Roman Catholicism 

attracted 20.2 %. This, therefore, shows that Christianity is found everywhere in 

the country, and it constitutes the majority religious community in Zambia. 

2.8. The impact of Christianity on the Zambian traditional community 

When early Christian missionaries arrived and encountered indigenous ethnic 

groups, there was socio-economic and religious-cultural conflict (Snelson, 1990, 

p. 18). Christian Missionaries and indigenous Zambians had completely different 

worldviews about life. As argued by Snelson (1990, p. 18) "when the missionary 

met what he deemed to be his flock, two civilisations, each with its traditions, the 

scale of values, cultural heritage, and economic system, met face to face." People 

of traditional ethnic groups approached this change with caution (Snelson, 1990). 

A similar view is also echoed by Taylor (2006, p. 31), who argues that Christianity 

was a tool that colonial masters used to neutralise resistance to colonialism. From 

this encounter, one can conclude that while Christianity brought with it many 

positive facilities, it negatively affected some valued indigenous practices. 

Presenting the practice of ubwananyina as a solution to the problem of 

Islamophobia has therefore been suggested by the significance that Zambians 

continue to attach to indigenous customs, beliefs, and values. After many years 

where such traditional beliefs and customs were threatened by the rise of 

Christianity and western culture in particular, many Zambians now acknowledge 

that traditions and customs have many continuing benefits, that range from social, 
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religious, and economic, to political. Consequently, people do not want to see their 

cultural traditions, which form part of their identity, extinct (Taylor, 2006, p. 110). 

This indicates that many indigenous Zambians still regard some cultural practices 

to relevant to the well-being of their communities. 

Given the historical accounts of both Islam and Christianity my personal analysis 

is that it is the way people have interpreted the mission model of Islam in Zambia 

that has brought about factors of Islamophobia. Before the resurgence of Islam, 

Christianity used a model of mission which is almost the same as the one the 

Muslims used later on. It can be argued that through this model, many Zambians 

were proselytised to Christianity. Since Christianity had monopolised the 

religious landscape of the country at the time, a few Muslims that were in the 

country did not complain about Christian’s activities. If they did, that complaint 

was not made public. However, during the past four to five decades or so, Islam 

has taken root in the Zambian landscape too by using almost the same 

missiological model, particularly da’wa activities. During this period, it has been 

vividly observed that some Christians have converted to Islam, a move that has 

not amused some members of the Christian fold. As already pointed out, Muslims 

have been accused of coercing Christians to the Muslim faith through their model 

of mission. It is argued that Muslims want to take over the country and turn it into 

an Islamic state once they increase numerically (Isaac, 2017). Therefore, the 

factors of Islamophobia that I have outlined and described in the first section of 

this chapter stems from these historical accounts. Some people do not see any 

problems in the way Muslims relate with Christians, while others have a concern 

about the prejudices that culminates into negative attitudes towards Muslims and 

calls for dialogue (Cheyeka, 2004). It is therefore helpful to highlight some 

existing efforts made towards interreligious dialogue in Zambia. 

2.9. Interreligious Dialogue between Christians and Muslims in Zambia 

There is a general assertion that in Zambia, a relative harmonious co-existence 

between Christians and Muslims does exist. Moreover, freedom of worship is 

enshrined in the republican constitution. Scholars like Musambachime (2016, p. 

173), and Taylor (2006, pp. 38-39) attest to this. However, interreligious dialogue 

in Zambia is still in its infancy stage, particularly at grassroots level. Efforts 
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towards interreligious dialogue that need to be recognised and appreciated are 

being made by the Faith and Encounter Centre Zambia (FENZA). This 

organisation was founded by the Roman Catholic White Fathers in 2007 (FENZA, 

2007). 

The Faith and Encounter Centre Zambia has been promoting intra-faith and 

interfaith encounters among Christian denominations and adherents of different 

faiths, by organising events and offering archival and library services to the public 

(FENZA, 2007). Among other programmes that the Faith and Encounter Centre 

Zambia has facilitated over the years, are ones promoting research on world 

religions in Zambia, reconciliation, traditional healing, and new Christian 

churches in Zambia (FENZA, 2007). While this move by the Faith and Encounter 

Centre Zambia may demonstrate that it is seeking to engage in interreligious 

dialogue, its efforts are yet to make an impact on the Zambian grassroots level. 

Another organisation that has done some work related to interreligious dialogue 

in Zambia is the Zambia Interfaith Networking Group (ZINGO) whose focus is 

on HIV and AIDS. The Zambia Interfaith Networking Group is represented by 

seven Faith Based Organisations including the Council of Churches in Zambia, 

The Evangelical Fellowship of Zambia, Independent Churches of Zambia, and the 

Zambia Conference of Catholic Bishops. Others are the Islamic Supreme Council 

of Zambia, the United States department of state, the Bahai Association, and the 

Hindu Association (Stanley, 2019). Although the Zambia Interfaith Networking 

Group has brought Faith Based Organisations to work together, however, the issue 

of Islamophobia remains unaddressed at the grassroots level. Attitudes of mistrust, 

stereotyping, suspicion, and apprehension still exists on the ground, in particular 

among Christians towards Muslims. However, with regard to interreligious 

dialogue, the Zambia Interfaith Networking Group is a step forward in the right 

direction. 

2.10. Research gap addressed 

Having outlined the factors that drive Islamophobia, and briefly sketched the 

historical narrative of the advent and growth of both Islam and Christianity in 

Zambia, this chapter acknowledges that contemporary attention to interreligious 
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dialogue in the Zambian context is not adequate. Consequently, the problem of 

Islamophobia, which breeds attitudes of stereotyping, apprehension, mistrust, and 

suspicion at grassroots, remains unattended to. As Cheyeka (2004, p. 142) 

observes, "What seems lacking in Zambia is a real dialogue between the Christian 

majority and Muslim minority so that Islam does not so easily become a threat 

leading to such defensive actions as declaring Zambia a 'Christian nation.'"  In 

focusing on the grassroots need for interreligious dialogue, this research identifies 

the Zambian practice of ubwananyina as a possible fruitful source for insights that 

might address issues of co-existence between Christianity and Islam in particular. 

Traditional indigenous beliefs and practices are therefore a potential common 

starting point for dialogue, since, as indicated above, these traditional beliefs 

remain active in communities, even after the arrival of both Islam and Christianity. 

2.11. Conclusion 

This chapter has presented an outline of the factors that drive Islamophobia or, in 

other words, tension between Christians and Muslims in Zambia. These factors 

include religious, economic, and political. Also presented is an account of the 

Zambia’s historical religious context. I have described how Christianity used a 

missionary model that included evangelism, the provision of medical services, the 

provision of education, and commerce. This model has been successful insofar as 

the population of Zambia now predominantly identifies itself as Christian. 

Muslims, while a much smaller percentage of the population, have employed a 

similar model to actualise the spread of Islam. They have used Muslim 

Associations to propagate programmes of islamisation, as well as offering social 

and political engagements. So far, these Muslim Associations have effectively 

served the interests of Islam in Zambia, and the Muslim population is steadily 

growing. 

Given the relationship between Christians and Muslims, often increasingly 

characterised by prejudices, mistrust, stereotypes, suspicion, and apprehension, 

this research seeks to promote the traditional insights from the practice of 

ubwananyina as a resource for navigating a more positive dialogue at a grassroots 

level. Later in this thesis, I will be linking my use of the practice of ubwananyina 

with work in Southern Africa on the similar concept of ubuntu.  In particular, this 
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research will proceed by undertaking a qualitative empirical study that 

investigates how the traditional practice of ubwananyina in Zambia is present in 

interreligious marriages, and how this can enhance dialogue of life at grassroots 

between adherents of Christianity and Islam.
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CHAPTER THREE                                                                                                                        

RESEARCH METHODOLOGY 

3.1. Introduction 

The purpose of this chapter is to show what I did to accomplish my research 

project. Therefore, in this chapter I present the methodology which I used to 

address the main research question, what insights from the practice of 

ubwananyina might facilitate a dialogue of life between Christians and Muslims 

in Zambia? The chapter explains aspects of the methodology that were 

considered, including the research design, approaches, methods, ethical 

approval, through to the method of analysis of the data. This is preceded by an 

explanation of what I was trying to find out, and how I tried to find out this. 

What follows now is my research methodology as I have structured it. 

3.2. What was I trying to find out?   

The aim of this research was to search for and identify relevant insights that 

might help to consolidate social cohesion between Muslims and Christians at 

Zambian grassroots level. This study aims to show that the cultural values that 

underlie the practice of ubwananyina try to bring people together. It is these 

values that can be considered useful in strengthening positive Muslim-Christian 

relationships. Therefore, in this study, I was investigating indigenous insights 

that might enhance interreligious dialogue as a practical discipline. This implies 

that I was trying to find out how adherents of the two religious communities 

might get to a common understanding of each other’s faiths and live together 

without phobia. 

This consideration was also deemed helpful in determining the purpose and form 

of dialogue that might be relevant to use at a grassroots level. Further, 

interreligious dialogue shows that due to the problem of Islamophobia in 

Zambian communities, promoting a fruitful point of contact between the Muslim 

and Christian Communities, especially at grassroots level, is a vital concern. 
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Given the research problem presented and explained in chapter one, the study 

identifies interreligious dialogue, through a dialogue of life, as a helpful point of 

contact between the Christian majority and the Muslim minority. Setting this 

against the background of the practice of ubwananyina further acknowledges 

that the specific nature of interreligious dialogue can build upon the connections 

which have held communities together from pre-colonial times, offering fruitful 

options to help enhance dialogue at a grassroots level. 

The study hypothesises that the Zambian practice of ubwananyina improves 

interreligious dialogue, particularly between Christian and Muslims. An 

improved interreligious dialogue would reduce Islamophobia and 

misconceptions between Christians and Muslims.  Nevertheless, it is helpful to 

acknowledge the challenge that is there to having fruitful interreligious dialogue 

in the country. This is because currently, there is hesitation about dialogue 

among grassroots communities in Zambia due to ignorance of each other’s 

communities. Research has shown that both Christians and Muslims remain 

suspicious of each other and they think that by dialoguing they may lose their 

faiths (Kaputula, 2018). In my view, fruitful dialogue can still be possible with 

commitment, especially by the Christian majority. As is already the case, and 

rightly observed by Phiri and Ryan (2016, pp. 14, 23), it is possible for people 

to engage themselves in dialogue with people from other faiths without losing 

their faith. 

Based on the observation made in the preceding paragraph, my initial starting 

point was that in the Zambian context too, interreligious dialogue could be held 

between the majority Christians and the minority Muslims while they remain 

faithful to their respective religious faiths. Such a result should be possible only 

if the two religious communities have knowledge about and understand each 

other well. In this sense, I found it helpful to consider interreligious dialogue as 

an important component in achieving what I was trying to find out in this study. 

Therefore, highlighting what I mean by interreligious dialogue in this research 

will be helpful. 
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In its attempt to define interreligious dialogue, the Academy of Cultural 

Diplomacy, an international organisation which uses the expression ‘interfaith 

Dialogue,’ writes that interreligious dialogue is the: 

… positive and cooperative interaction between people of different 

religions, faiths, or spiritual beliefs, with the aim of promoting 

understanding between different religions to increase acceptance 

and tolerance. It is an expression of the participants' lived faith 

lives … Constructing dialogue between followers of different 

religions means understanding, through cooperation, the different 

religious principles and teachings that should benefit all of 

humanity through the promotion of mutual respect and tolerance… 

participants engaging in dialogue lay aside attempts to missionize, 

which is always accompanied by an attitude of exclusive 

superiority and can be equated with the spoken or unspoken belief 

that one's own religion is the "true" way, or effectively the only 

way.8   

Based on this definition, I am suggesting that interreligious dialogue in this study 

is about creating a point of contact that will help Christians and Muslims live as 

a people of one wider family without, or at least reducing prejudices towards one 

another. In other words, interreligious dialogue in this context is about enhancing 

mutual understanding between the two religious’ communities. This mutual 

understanding is what the practice of ubwananyina contributes towards. As will 

be seen in chapter four, the practice of ubwananyina, to practically encourage 

the goal and objectives that people need to live as one family regardless of their 

socio-economic, and religious differences. This is in line with some of the 

objectives of dialogue that are suggested by Phiri and Ryan (2016, pp. 23-24). 

Some of these objectives which are related to the practice of ubwananyina 

include the following:    

• To promote mutual understanding, respect, and collaboration among 

adherents of different religious beliefs.  

• To promote tolerance and encourage cultural and religious 

understanding, reconciliation… and cultural diversity by avoiding the 

defamation of religions. 

 
8 https://www.culturaldiplomacy.org/academy/index.php?en_historical-examples 
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• To facilitate inter-religious and inter-cultural dialogue and 

understanding, to enhance cooperation, create bridges… and promote 

collaboration in respect of diversity. 

Drawing on the preceding objectives, one might argue that the practice of 

ubwananyina achieves, or at least contributes towards the goals of interreligious 

dialogue in Zambian grassroots communities. This is because the aim of 

ubwananyina is to promote mutual understanding, respect for humanity, and 

team spirit. The practice of ubwananyina also encourages the spirit of tolerance 

among people of different religious backgrounds. The practice of ubwananyina 

further facilitate inter-religious and inter-cultural dialogue and understanding, to 

enhance cooperation at grassroots. Therefore, I suggest that all the above-

mentioned objectives of interreligious dialogue are helpful to be used as goals 

for interreligious dialogue at Zambian grassroots level. This is because the 

highlighted objectives of dialogue show the importance of the practice of 

ubwananyina. What these objectives try to seek and achieve is to a large extent 

embedded in the practice of ubwananyina. With a focused attempt to embrace a 

dialogue of life, the Christian community at grassroots level might realise the 

need to live together with their Muslim counterparts without, or with less, 

prejudice. Having explained that I was finding out the insights relevant for 

interreligious dialogue, I now turn to how I tried to find this out.    

3.3. How have I tried to find this out? 

In order to find out traditional insights for interreligious dialogue, I investigated 

the practice of interreligious marriages. Before I delve into interreligious 

marriage, it is important to state my understanding of the practice of 

interreligious marriage as used in this study. Yinger (1968, p. 104), in his article 

entitled, On the definition of interfaith marriage, suggests that “Religious 

intermarriage occurs when persons who belong to or are identified with different 

ones of the major religious groups of society marry.” Similarly, Culp (2015) in 

his article, Mixed and interreligious marriages, supports Yinger’s understanding 

of interreligious marriage as he simply defines it as “… a marriage between a 

Catholic and a member of a non-Christian religion, such as Islam, Hinduism or 
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Buddhism.” Culp (2015) uses the term ‘Catholic’ because he is Catholic, and he 

writes from the Roman Catholic church’s perspective. However, his 

understanding of interreligious marriage may be true to non-Catholic Christians 

too. Therefore, my understanding of interreligious marriages is based on these 

two definitions. In this sense, the practice of interreligious marriages in this 

particular study refers to couples comprising indigenous Christians and 

Muslims. In particular, my study focused on Yao Muslims who originated from 

Malawi (Phiri, 2008). The historical events surrounding how this ethnic group 

settled in Zambia, and among the Lamba speaking people, was discussed in 

chapter two.  

The practice of interreligious marriages was chosen due to its significance in 

exploring how interreligious dialogue might be developed within the context of 

the particular religious and cultural landscape of Zambia. The nature of the 

investigation into the practice of interreligious marriages was about investigating 

the lived married experiences of spouses in such marriages, bringing empirical 

data into the construction of my argument. I found it to be important in my 

research to first acknowledge that interreligious marriages have taken place in 

the Zambian context. These marriage unions resulted from social amalgamation 

due to the historical development of the religious and social landscape, as already 

narrated. People started marrying men and women with different cultural and 

religious backgrounds from their own (Musambachime, 2016). Interreligious 

marriages have been a form of lived experience that many Christians have not 

supported so far. The idea to use interreligious marriages as a case study, through 

which to explore ubwananyina, and so to offer resources for interreligious 

dialogue, was because such marriages are a recognisable place where an attempt 

is made to negotiate religious prejudices and suspicions. 

It is important to note that a few studies have been conducted to show the 

prevalence of inter-ethnic marriages, and interreligious marriages in Zambia. 

Since my study focused on interreligious marriages, my concentration was not 

on inter-ethnic marriages. Therefore, from the study conducted by 

Bandyopadhyay and Green (n.d.)  it is shown that interreligious marriages in 
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Zambia, remain low among the wider population. This research found out that 

interreligious marriages were at 0.024% from all the recorded marriages 

(Bandyopadhyay and Green, n.d. pp. 9-10). However, the study by 

Bandyopadhyay and Green, (n.d) did not present the clear reasons for the lower 

percentage of interreligious marriages in Zambia. Being a researcher from the 

Zambian context, I suggest that the reason for low numbers in the form of 

marriage under review, might be attributed to the small number of Muslims in 

the country. The other reason could be due to Islamophobia. Some Christian 

parents would not want their sons and daughters to marry Muslims because they 

perceive them as terrorists (Mwale, 2019, p. 75). This is explored further in my 

empirical data.   

According to the research alluded to in the preceding paragraph, it is clear that 

the percentage of interreligious marriages is noticeably small. Nevertheless, this 

form of marriage is slowly growing due to an increase in the Muslim population. 

It is important to point out that there are only two historical Muslim communities 

which have the presence of the Yao Muslims that I focused upon in my field 

research. Out of the two such communities, one is based in Ndola’s Chief 

Chiwala’s area, where I conducted my field research. In this case, the sample 

cannot be generalised to be what is taking place broader on the ground, but 

insights drawn from couples’ experiences may impact the local Zambian 

communities more generally if they are effectively applied by the Christian 

community through a dialogue of life. As for the specific number of my research 

participants, this is explained in the section setting out the IPA research 

methodology.     

I also acknowledge that couples in interreligious marriages practice, perhaps 

unconsciously, interreligious dialogue, and a form of dialogue of life by living 

together despite different religious and cultural backgrounds. Acknowledging 

this interaction provides the basis for my research questions. Lived experiences 

that take place in interreligious marriages provide insights that might offer better 

options to facilitate interreligious dialogue between the minority Muslims and 
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majority Christians. These insights are highlighted in chapter six which presents 

and discusses the empirical data.   

Therefore, I perceived the practice of ubwananyina as a common thread between 

interreligious marriages and interreligious dialogue. In other words, these two 

aspects intersect in the Zambian traditional practice of ubwananyina, which is 

therefore a major determining landmark in my research. This is because the 

practice of ubwananyina was seen to provide solutions to the problem of 

Islamophobia. This entails that the literature review, research questions, 

methodological design, interview schedule, and data analysis were developed 

and guided to explore, test, and extend these aspects. 

In this sense, this research focused on exploring these lived married experiences 

of couples in interreligious marriages in order to identify insights from the 

practice of ubwananyina that are relevant for dialogue of life. As my findings 

attempts to show in subsequent chapters, in a marriage union whose partners 

affiliate to different religions, there are social, religious, and psychological lived 

experiences that might benefit interreligious social cohesion in the wider 

community. 

3.4. Research Methodology and design  

This section presents the methodology that was used to meet the objectives of 

this study. Under this methodological section, I highlight the design and 

approach employed, a statement of ethical considerations, and discuss the 

method used for data collection. I have also highlighted gatekeepers, the 

sampling process, and how the interviews were conducted. Further, the section 

has considered how the data analysis was carried out, and what the limitations 

of the study are. 

3.4.1. The research designs 

The research design that was used in this study is qualitative. It is important to 

give a brief overview of what qualitative research is, focusing on its nature, and 

the knowledge it seeks to produce. This is because qualitative research is widely 

used as a research design in practical theology research. While acknowledging 
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that many social science scholars have written about qualitative research, in this 

section I draw on Swinton (2006) because of his particular expertise and standing 

in the field of practical theology research. 

Qualitative research is a design that considers various methods and approaches 

to assist the researcher with skills to "explore the social world in an attempt to 

access and understand the unique ways that individuals and communities inhabit 

it" (Swinton, 2006, p. 29). In qualitative research, people are understood to be 

'interpretative creatures' by nature. This implies that people's perception of the 

world, the sense it makes to them, and the experiences they gain from it, engage 

them in perpetual interpretation and meaning-seeking (Swinton, 2006, p. 29).  

Therefore, one of the tasks of qualitative research is "identifying and developing 

an understanding of meanings" (Swinton, 2006, p. 29). In other words, scholars 

argue that qualitative research takes place within the concept of the interpretative 

paradigm (Swinton, 2006, p.36). This refers to people as constructivists since 

they are perpetually constructing the world around them by their interpretations 

(Swinton, 2006, p.36). 

According to Swinton (2006, p. 31), qualitative research has important features 

worthy of note. One feature is that in qualitative research human experience is 

taken seriously, and it is interpreted and understood differently in each context. 

The other feature is that qualitative research is narrative-based, meaning that 

communicating theology and religious experiences through stories is vital. In 

other words, because of the importance of narratives in qualitative research, 

scholars can refer to knowledge generated from stories as 'narrative-as-

knowledge' (Swinton, 2006, p. 38). In addition to the features I have mentioned, 

practical theology qualitative research is action-oriented in the sense that its 

primary concern is to produce knowledge that will influence the world to change 

for better (Swinton, 2006, p. 32). 

Given that this is the nature of qualitative research, I can explore further the 

specific epistemological foundations and assumptions that underlie qualitative 

research (Swinton, 2006, 32). For my research, I find it appropriate to highlight 
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the concept of knowledge in qualitative research. According to Swinton (2006, 

p. 33), there are different types of knowledge that qualitative research produces. 

These types of knowledge are as follows:   

First, there is knowledge of the other, where the researcher focuses on a group, 

individual, or community and carries out an in-depth investigation of how the 

participant/s perceives and interacts with the world around them. Second, there 

is also knowledge of the phenomenon, which is about exploring a circumstantial 

event in the community, congregation, or any other phenomenon. The 

knowledge and meaning generated from these explored experiences are used to 

feed and impact public understanding and practice (Swinton, 2006, p. 33). 

Practical theology seeks for positive change, based on the theological conviction 

that God desires the holistic transformation of the world. 

Moreover, knowledge generated from phenomena can bring change to particular 

communities (Swinton, 2006, p. 34). That is why qualitative research produces 

ideographic knowledge "to describe reality in ways which enable individuals to 

understand the world differently and in understanding it differently begin to act 

differently" (Swinton, 2006, p. 45). Another type of knowledge that qualitative 

research seeks to produce is reflexive knowing. With this knowledge, 

researchers turn "their attention to their process of constructing the world, 

intending to say something fresh and new about that person (or shared) world" 

(Swinton, 2006, p. 34).  This brief overview of qualitative research can be 

summed up by highlighting three key terms that are significant to it: these are 

description, interpretation, and understanding (Swinton, 2006, p. 45). 

In light of the brief qualitative research overview highlighted in the preceding 

paragraphs, and the nature of this study, I argue that this design was appropriate 

to be employed on the following grounds: 

First, the nature of knowledge that this study sought to produce is in line with 

qualitative research. This study sought knowledge of the other. I intended to 

interact with purposely-selected individuals to do an in-depth exploration of their 

world of meaning within interreligious marriages. 
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Second, this study also sought knowledge of the phenomenon. Engaging spouses 

of interreligious marriages meant that the study sought the knowledge of 

interreligious marriages as a phenomenon, and the way in which interreligious 

marriages negotiate religious difference in particular. Using the case of 

interreligious marriages, I explored insights relevant to interreligious dialogue 

and their potential impact on the relationship between Muslim and Christian 

communities at grassroots in Zambia.  

Third, this study focused on producing knowledge that was narrative and 

idiographic-based: narrative-based, in the sense that semi-structured interviews 

aimed at collecting data from the stories participants told about their married 

experiences; ideographically-based, because the research process focuses on 

particular lived experience as a resource for more general experience, rather than 

working in the other direction. Idiographic knowledge is an "integral part of the 

experiences and situations that practical theology seeks to reflect upon” and 

befits the personal element in the language of scripture and the Christian 

tradition (Swinton, 2006, p. 43).  

Finally, this is practical theology research because it aimed to produce 

knowledge that would interact with the sources of Christian faith including 

Scripture in order to help develop a renewed praxis for community members. 

3.4.2. Research approaches 

Having shown why qualitative research was appropriate to my study, I now 

highlight the approaches that I used to meet the objectives of the study. The 

‘how’ question raised earlier in this chapter guided me to approach my study 

historically and phenomenologically. At this point, it is helpful to highlight what 

phenomenology is all about. Broadly speaking, the term phenomenology can be 

defined as an approach that “generally deals with people’s perceptions or 

meanings; attitudes and beliefs; [and] feelings and emotions” (Denscombe, 

2007, p. 75). Putting it differently, “phenomenology is an approach that focuses 

on how life is experienced” (Denscombe, 2007, p. 76).  
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Further, phenomenology is concerned with how individuals interpret and make 

meaning out of events happening around them to enrich their life experiences 

(Denscombe, 2007, p. 79). In this sense, scholars argue that a well-researched 

phenomenology presents an in-depth description of a phenomenon or experience 

under investigation (Denscombe, 2007, p. 80). Given this understanding of 

phenomenology, it can be concluded that this approach helped me to recognise 

that participants of my field research were able to communicate how they 

experienced their day-to-day lives, and how they perceive and conceptualise 

their life experiences even if they do so unconsciously. Further, this 

understanding of phenomenology is embedded in a qualitative research design, 

which aims to bring the knowledge of participants into the research. The second 

approach important in my research is historical. The Collins English Dictionary 

defines the term history as "record or account of past events and developments" 

(Collins, 2006). Therefore, the justification for using historical and 

phenomenological approaches is summed up as follows: 

Firstly, this study was approached from a historical perspective. In this sense, 

historical method and approach were needed to gather information to help me 

understand the contemporary socio-cultural landscape through understanding 

the ethnic, religious, economic, and social developments that happened from pre-

colonial times through to post-independent Zambia. This information shed more 

light on factors that led to the development of Islamophobia, and subsequently 

the need for enhancing interreligious dialogue in Zambia. 

Secondly, this study was also approached from a phenomenological perspective 

because its intention was to interact with interreligious marriages’ spouses to 

explore their lived experiences, interpret them from their perspective, and 

understand the insights that help them negotiate religious prejudices and 

suspicion successfully. In this sense, the study needed a phenomenological 

approach and methods of data collection.  

Thirdly, the study was also approached from a theological perspective because 

it focused on the interaction of people of God in the community. In other words, 
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this study is located within public theology. Moreover, both Magesa (1997, p. 

45) and Acquah (2011, p. 31) argue that the religious worldview that life stems 

from God the creator is held in common by Christianity and Islam and traditional 

worshippers. Therefore, in a study of this nature, the interrelationship of God 

and religion should be taken seriously into consideration (Aquah, 2011, p.31). 

In this sense, the theological perspective becomes appropriate. In other words, 

this perspective in this research project is significant because, the study 

endeavoured to apply the practice of ubwananyina to interreligious dialogue 

using the Christian perspective, seeking to offer a warrant for Christians to use 

elements of ubwananyina to facilitate better grassroots relationships with 

Muslims. 

It is true that disciplines such as sociology, psychology, and anthropology are 

also reflected in the methodology of this study. This study has an element of 

sociology because it attempted to address a relational research problem. There is 

also an element of psychology because the study attempted to explore people’s 

lived experiences which involved how they think about their marriage 

experiences. Again, there is an element of anthropology because the study 

attempted to investigate the customs and beliefs of the Lamba people to illustrate 

the indigenous Zambian practice of ubwananyina. Such complex interactions of 

disciplines are common within the endeavour of practical theology and empirical 

research.   

3.5. Research methods and analysis 

Phenomenology has several versions that can be used by a researcher (Willig, 

2008). One of these versions which is popular is ethnography. Ethnography is 

mostly used when a researcher is studying a particular culture. Therefore, if my 

research project were about studying the Lamba culture, I would have used 

ethnography, and it would have required a large sample. Nevertheless, in this 

study, my approach was to investigate the married experiences of spouses that 

are in interreligious marriages, which is a much smaller set with the culture. For 

this reason, I used a version of phenomenology known as interpretative 

phenomenological analysis (hereafter IPA) for data collection and analysis. This 
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is because IPA enables a deeper analysis of a small sample size, compared with 

the much larger numbers that are normative in ethnography. Therefore, IPA was 

much more appropriate and meaningful in this study which sought to investigate 

the lived married experiences with a much smaller sample size.  This is in line 

with Eatough and Smith, (2011, p. 2), who argues that IPA is a version of a 

phenomenological approach that is "concerned with the detailed examination of 

individual lived experience and how individuals make sense of that experience." 

Therefore, in this study, I attempted to make sense of spouses’ married 

experiences to investigate how the practice of ubwananyina might speak to 

interreligious dialogue for an enhanced interaction between Christians and 

Muslims at a grassroots level.  

The same view is further reflected in Willig (2008, pp. 56-57) who states that 

the goal of IPA is to "explore the research participant's experience from his or 

her perspective" and recognises that the researcher's interpretation, in this 

exploration is also significant. This is because the researcher's perception of the 

world necessarily interacts with that of the research participant (Willig, 2008, p. 

57). This implies that my personal experience in the Zambian indigenous life 

played a role in analysing and interpreting the empirical data collected from my 

respondents. 

There are three fundamental principles of IPA: phenomenology, which refers to 

presenting matters close to the original way as seen by the participant; 

hermeneutics, which refers to the interpreting the phenomenon by understanding 

the contextual assumptions shared by the respondent; and idiographic, which 

refers to an in-depth investigation of individual cases and their particularities. In 

this sense, I applied phenomenology, hermeneutics, and idiographic to make 

meaning out of my participants' responses. 

Phenomenologically, I explored insights relevant to dialogue of life by attending 

to the phenomenon of interreligious marriages as it is lived and experienced by 

spouses themselves. Interpretatively, I explored lived experiences in 

interreligious marriages by interpreting the phenomenon from the perspective of 
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my participants, against the background of common contextual assumptions. 

Idiographically, I handled each case in as detailed a way as possible. The IPA 

method aims at an in-depth investigation of an individual's lived experience of a 

particular phenomenon. In this sense, I saw IPA as an appropriate framework 

within which to design the interview questions, conduct fieldwork interviews, 

and do data analysis. 

3.6. Ethical considerations 

Conducting a research project in practical theology requires serious 

consideration of ethical issues because of different expectations from 

stakeholders and interested parties (Bennett, Graham, Pattison, and Walton, 

2018, pp. 167-168). Researchers must take seriously the challenge of 

accountability, because of how people perceive researchers, research 

participants (in case of empirical inquiry), and the research itself (Bennett, 

Graham, Pattison, and Walton, 2018, p. 168). Saunders, Lewis, and Thornhill 

(2003, p. 129) argue that ethics are required in research to regulate the behaviour 

of the researcher so that the rights of respondents are respected and protected as 

people who are affected by the research process as well as the research results. 

Moral values are an integral part of ethics that need to be considered by every 

researcher (Bennett, Graham, Pattison, and Walton, 2018, pp. 167-168). As 

Kuma (2014, p. 370) indicates, ethics are "the moral values of professional 

conduct that are considered desirable for good professional practice." As a 

researcher, I tried to adhere to ethical values that were required of me. In this 

section, I wish to highlight the major ethical issues that I anticipated and 

considered in my research design. 

First, there was a vocational risk involving myself as a researcher. My study area 

of interreligious dialogue does not attract interest among some Protestant clergy 

and laity. This is due to negative attitudes towards Islam, arising from 

Islamophobia, as discussed above. Therefore, in my context, undertaking such a 

study put me at risk of being misrepresented as having lost the calling to be a 

Christian minister. The remedy to this risk was to ensure that the research project 
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was part of the Church’s mission to the contemporary pluralistic Zambian 

society, and also by acquiring ethical clearance from the United Church of 

Zambia headquarters. 

Second, there was a risk of a misrepresentation of my religious identity. Almost 

two months before my empirical research in the area of my fieldwork, there was 

a pastor who was dishonest and unfaithful by collecting data from vulnerable 

community residents. This purported pastor used this information to collect 

money from charitable organisations abroad but never took the money back to 

the community (Chief Chiwala’s Royal Establishment, 2019). In light of this 

background, I acknowledge additional suspicions felt by the royal establishment 

to trust my identity as a minister who was requesting to conduct this empirical 

research for academic purposes. 

The remedy to this ethical consideration was to appear before the elders of the 

Chief Chiwala’s Royal Establishment to explain my intention, nature, and 

purpose of research, and how I would handle the information. This was in 

addition to the initial ethical approval letters that were delivered to the Chief 

Chiwala’s Royal Establishment. These letters were written by the Anglia Ruskin 

University, my academic research supervisor, The United Church of Zambia 

Copperbelt Presbytery Bishop, and the United Church of Zambia General 

Secretary's Office. 

Third, I needed to deal with the religious and cultural gender issue. Religiously, 

it is not permitted in Islam for a man to speak with a woman who is not your 

wife or relative without a witness present. This was an ethical consideration 

because I needed to interview spouses of the opposite gender. Culturally, it is 

not easy for a traditional woman to open up on marital issues to a man who is 

not a husband or relative. This cultural perception had the potential to make 

female participants withhold vital information from me. In this sense, collecting 

data from spouses of the opposite gender posed an ethical consideration. 

Because it was important for my research to interview both spouses, I needed to 

address this ethical consideration with care. To do so, I made clear in the 
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invitation to participate that the nature of my questions and the way I would use 

the information was strictly for academic purposes and was to shed light on 

interreligious dialogue. I also ensured that I started interviews with male spouses 

in order to let them have a clear understanding of the sort of questions I had for 

them before I interviewed their wives. The interviews were also conducted in the 

participants’ homes, meaning that the participants were able to set up the space 

for the interview in a way that was comfortable for them. 

Fourth, I needed to deal with the issue of power, particularly in the sense that 

participants knew that I am a religious minister. As such, participants perceived 

me as a spiritual leader who needed to be accorded the respect that is due to a 

church minister in an African context. This perception put me in a particular 

position of power in relation to my participants that could easily have been 

abused, with participants providing me with information they felt I wanted, 

rather than speaking more freely. 

The remedy to this ethical consideration was to ensure that I explained that I was 

not there for pastoral duties, but simply as a researcher on an academic 

undertaking. I deliberately undertook to have short discussions before the actual 

interviews to help the participants to open up during the actual interviews. 

Fifth, I realised that I would be asking participants about sensitive matters that 

related to their married life. In the process, and in the cultural context, it was 

possible to offend my participants with the kind of questions I would ask them. 

I needed to take this ethical consideration as seriously as I could. 

The remedy to this was to test the questions before going into the field. I 

purposely chose four Christian ladies who were married to fellow Christians but 

with different traditions. Two of these married Seventh-day Adventists and the 

other two women married Jehovah's Witnesses. I tested my questions on these 

spouses to assess the sensitivity and suitability of the terms I used. 

Given the highlighted ethical considerations, I attempted to adhere to the virtues 

of honesty, faithfulness, and trustworthy from the initial conceptualisation of my 

research to its completion. Therefore, the first thing I did was to get the research 
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ethical clearance from the Anglia Ruskin University Ethics Committee, the 

secretariats of Faith Based Organisations, the United Church of Zambia Synod 

headquarters, and the Chief Chiwala’s Royal Establishment. The second thing 

was to ensure that research participants were given and understood the contents 

of the information sheets and recognised their need to consent to their 

participation through signing consent forms. Thirdly, I undertook to 

appropriately protect the anonymity of participants, ensuring that the analysis of 

the data did not depend upon revealing the identity of any particular participant. 

3.7. Data collection 

Cameron and Duce (2013 p.29) state that "methods are the techniques you use 

to gather the data that will answer your research question." In this research, first, 

I needed data for the background information about Zambia's religious landscape 

starting from pre-colonial times to date, and also preliminary information on the 

extent of interreligious dialogue engagements that might have been already 

taking place on the ground. Second, I needed empirical data to help me address 

the research problem set out for this study. In light of this approach to data 

collection, the following is how I collected relevant material for this study. 

3.7.1. Data on historical developments in Zambia 

As already alluded to, I needed to understand the religious landscape of the 

Zambian context before delving into an empirical inquiry. In particular, I needed 

to understand the advent and growth of Christianity and Islam. I also needed 

information to understand the historical developments of Zambian ethnic groups, 

in particular the Lamba speaking people where I did my empirical inquiry. To 

do this, I sought information from libraries and internet websites within 

Cambridge and London as well as in Zambia. Libraries were accessed for a 

literature review to give me the necessary background information for 

identifying the research gap of my project. 

3.7.2. Preliminary data on interreligious dialogue activities in Zambia  

As part of the background information, I sought to assess what was already going 

on in terms of interreligious dialogue in Zambia.  Due to inadequacy of the 
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material on dialogue between Muslims and Christians in Zambia, I decided to 

interview representatives of Faith-Based Organisations. The reason for using 

Faith Based Organisation is that through mission reports given during their 

organisational meetings, Faith Based Organisations have data on religious 

activities throughout the country. In other words, the purpose of interviewing 

representatives of Faith Based Organisations was to get information about 

organisational interreligious experiences. Therefore, semi-structured interviews 

were conducted for preliminary information purposes with representatives of 

two Faith Based Organisations, namely: The Council of Churches in Zambia, 

and the Islamic Supreme Council of Zambia. 

I, therefore, interviewed the Secretary General of the Zambia Catholic Bishops, 

and the Secretary-General of the Islamic Supreme Council of Zambia, both 

based in Lusaka (Appendix XII; Appendix XIII). On the recommendation of the 

Islamic Supreme Council of Zambia, I also had a personal conversation on 

interreligious dialogue in Zambia with Siddiq Kaputula, the Motif of Bulangililo 

Mosque in Kitwe City of Copperbelt province. These significant representatives 

confirmed that interreligious dialogue and interfaith interactions in Zambia at 

national level remain substantially unrelated to grassroots adherents of all 

traditions (Appendix XII and Appendix XIII). Further, I decided to interview the 

Zambia Conference of Catholic Bishops through their representatives because 

of their positive policies towards interreligious dialogue in Zambia. I also settled 

on the Islamic Supreme Council of Zambia, again, through their representative 

because it is the body that coordinates Islamic activities in the country.  

3.8. Gate keepers for my fieldwork research 

Fieldwork research nearly always requires people to help the researcher with 

ethical, political, and practical implications in the field (Denscombe, 2007, p. 

70). These people are referred to as gatekeepers. Hammersley and Atkinson 

(1983, pp. 72-73) stress that a researcher cannot collect data without first, getting 

the consent and help of the gatekeepers. No gatekeepers generally mean no 

access to participants and consequently no fieldwork research (Denscombe, 

2007, p. 71). 
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Therefore, in this study, I worked with two gatekeepers, the Rev. N.N. Musonda 

and the Sultan of Sungabukanda camp. Rev. N.N. Musonda helped me to have 

access to the palace of his royal highness Chief Chiwala where I was permitted 

to research Sungabukanda camp. Due to my residence in Cambridge for most of 

the duration of my studies, Rev. N.N. Musonda also helped me to deliver letters 

of ethical approval to conduct empirical research in the Sungabukanda camp. 

These introductory letters, introducing both my student and professional status 

to Chief Chiwala, were written by the UCZ Synod Communication's Secretary 

on behalf of the General Secretary and the Copperbelt Presbytery Bishop. Other 

similar letters were from the Anglia Ruskin University and my academic 

supervisor. 

The Sultan of Sungabukanda helped me to access research participants. This was 

after I was cleared by the Chief. The role played by this gatekeeper is stated in 

the section dealing with the sample selection process. 

3.9.  Interviews in Sungabukanda camp 

Being an IPA-driven method of data collection, semi-structured interviews were 

the main method employed to get the needed empirical data (Willig, 2008, p. 

57). As Eatough and Smith (2011) state, "Semi-structured interviews are the 

exemplary data collection method for IPA." However, I am aware that there are 

other methods such as personal diaries, videos, and audios as well as written 

materials that are used to collect data in IPA, apart from semi-structured 

interviews (Willig, 2008, p. 57).  The focus of my data was the lived experiences 

of spouses in IRMs, and given the particularities of their cultural context, I chose 

to use semi-structured interviews.                                                                                                                                      

3.10. Research sample  

Idiographic knowledge, which refers to an in-depth study of an individual’s 

perspective, is the primary focus of IPA (Eatough and Smith, 2011). In this 

sense, IPA is occupied by giving full attention to each individual's case 

(Pietkiewicz and Smith, 2012).  It is further argued that "samples in IPA studies 
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are usually small, which enables a detailed and very time-consuming case-by-

case analysis" (Pietkiewicz and Smith, 2012). 

This argument is supported by Eatough and Smith (2011) as they stress that the 

concern for a detailed investigation of an individual experience of a phenomenon 

impacts the sample size which is usually between one and thirty. Research shows 

that there are empirical studies conducted with sample sizes of one, four, nine, 

and fifteen respondents (Pietkiewicz and Smith, 2012). 

Scholars suggest that reasons for determining sample size in IPA studies include: 

"1. the depth of analysis of a single case study, 2. the richness of the individual 

cases, 3. how the researcher wants to compare or contrast single cases, 4. the 

pragmatic restrictions one is working under, [and 5.] time constraints or access 

to participants" (Pietkiewicz and Smith, 2012). Given these reasons, the sample 

size of nine in this study was determined by all of them. 

This sample was fairly homogeneous, in that despite being affiliated to different 

religions, all participants were spouses of interreligious marriages, and were 

from the same community. This evidences that the topic under investigation was 

significant in determining how homogeneous my sample was. As Pietkiewicz 

and Smith (2012) state, “The subject matter can itself define the boundaries of 

the relevant sample…” Therefore, pragmatic considerations, the nature of the 

topic, and conceptual analytical considerations determined the size of the study 

sample. 

"In line with the theoretical underpinnings of IPA, participants are selected 

purposely. This allows one to find a defined group for whom the research 

problem has relevant and personal significance" (Pietkiewicz and Smith, 2012). 

Therefore, the sample of this study was purposely selected by identifying 

spouses with lived interreligious marriage experiences. It was believed that 

interreligious marriages were a place where prejudices and suspicions have been 

negotiated successfully. To get this experiential information, the interview 

schedule was arranged in line with the kind of knowledge I sought. 
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The rationale to interview these spouses was to collect data that was well 

informed by indigenous Zambian Muslim and Christian traditional experiences. 

To achieve this, all spouses interviewed were above forty-five years of age. 

There were five Christian (one male and four female) and four Muslim (three 

male and one female) spouses, respectively. I ensured that one spouse between 

the couple was either a practicing Christian or had a Christian background before 

marriage. 

3.10.1. Sampling process: July 2019  

The process of my empirical research took three months to be completed, from 

July to September 2019. The month of July 2019 was dedicated to finishing the 

application of the research ethics approval for the context of my fieldwork. 

Before I left the United Kingdom for Zambia, Anglia Ruskin University, through 

the Cambridge Theological Federation had already cleared me to carry out this 

empirical inquiry. Therefore, four trips to Sungabukanda were made between 

Kitwe where I lived at the time, and Ndola city where Chief Chiwala and 

Sungabukanda camp, the community of my field research, is located. 

Whilst in Zambia, the first trip I made was to report to the palace of his Royal 

Highness Chief Chiwala for a courtesy call. This was also a follow-up on the 

letters of permission that were sent to him by the United Church of Zambia 

General Secretary and the Copperbelt Presbytery Bishop. Another letter was sent 

to the chief by my Supervisor, the Rev. Dr. Andrew J. Stobart representing 

Wesley House, the Cambridge Theological Federation, and Anglia Ruskin 

University. After the Royal establishment cleared me to enter the field, I was 

recommended to a camp leader known as a sultan to be my gate-keeper in 

accessing the needed participants in Sungabukanda camp. 

The second trip I made was to Sungabukanda camp to meet the sultan for an 

introductory session. On this trip, I was accompanied by the Rev. N.N. Musonda 

who had represented me at the royal establishment by delivering letters for 

permission. She introduced me to the Sultan as a researcher, and I also explained 

the details about my research and the kind of help I needed from him.  
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In my absence, the sultan made two public announcements on my behalf, 

explaining my interest in research in that community. The announcements were 

made on each of the two meetings convened to clean the camp centre in 

preparation for the Chief's royal visit. At these meetings, almost all couples from 

villages within Sungabukanda camp gathered. The sultan explained the purpose 

of my research, the kind of participants I needed, and the requirements for one 

to qualify as a participant. For purposes of contacting me, he availed to them my 

mobile phone number to use by those who thought they had met the requirements 

and were willing to participate in the interviews. 

The outcome of these announcements was thirteen participants who volunteered 

to participate in the interviews and contacted me separately on the phone. I 

planned to meet each one of them in person separately. On the agreed dates and 

time, I made a third trip to go and meet these spouses to explain the purpose of 

the research and distribute the information sheet and consent forms.  After my 

physical encounter with these potential participants, three couples did not 

continue. One of them withdrew his interest on his own, while the other two did 

not meet the set requirements for research participation and so I did not invite 

them to continue in the research. At last, I was left with my expected number of 

five couples, translating into ten participants. 

Three spouses requested a copy of the participant information sheet written in a 

local language to be read together with the one in English. According to them, 

this would give them a better understanding of the information. Since these 

participants were both fluent in Lamba and Bemba languages, they permitted me 

to prepare a Bemba copy, a language with which I am familiar. A Bemba copy 

was prepared, necessitating my fourth trip to Sungabukanda for the delivery of 

these copies.  Dates for interviews were arranged according to the convenience 

of each participant. 

3.10.2. Empirical inquiry: August to September 2019 

This period was dedicated to conducting actual interviews with ten participants. 

Four spouses were interviewed in August 2019 on separate dates. I interviewed 
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two spouses in week one of August. In week two, I interviewed one participant, 

and one other participant was interviewed in week four of the same month. 

Five spouses were also interviewed on separate dates within September 2019. 

Two spouses were interviewed in week one of September. I planned to interview 

one spouse in week two of September, but this interview was postponed to a later 

date because the participant in question fell ill a day before the interview. Sadly, 

he died, and it was too late for me to find another participant because, at the time 

of his death, I only had four days remaining before traveling back to the United 

Kingdom. In week four, I interviewed two spouses. 

Before the interview started, I ensured that participants had understood the 

content of the participant information sheet and had signed the consent form. I 

also realised that participants came into interview sessions tensed up because 

they identified me more as a church minister than a researcher. To create a more 

favourable interview atmosphere between them and me, ice-breakers in the form 

of short warm-up discussions were used before the actual recorded interview. 

This was in line with Pietkiewicz and Smith (2012) who suggests that a warm-

up discussion might be helpful to reduce the participants’ tension and to assist 

them to open up and share about sensitive matters with the researcher. 

Each spouse was interviewed alone in their homes without the presence of either 

the wife or husband, as had been agreed. All interviews lasted between thirty-

five to sixty minutes and were recorded. Participants' anonymity was achieved 

after the transcription, in the storage and analysis of the responses. 

3.10.3. Interview schedule 

In line with IPA, all questions were open-ended to allow participants to dictate 

the course of the discussion so that their individual phenomenological 

experiences were brought out in-depth (Willig, 2008, p. 57). Pre-arranged 

questions and prompts were only prepared and used to ensure that interview 

sessions remained on course and the knowledge needed was collected (Willig, 

2008, p. 57). During the interviews, interesting experiences raised by 



77 
 

participants were pursued, while at the same time ensuring that the goal of the 

interview session was met. 

3.11. Data analysis      

As I have already indicated, what guided this empirical research was the IPA 

approach. As such, the process of data analysis was IPA-driven. Analysis of data 

in IPA is done with transcripts (Willig, 2008, p. 57). In this case, when I finished 

the interviews, my next step was to transcribe the interviews. Since I had nine 

participants, it means I had nine transcripts to create and analyse. According to 

Pietkiewicz and Smith (2012) and Willig (2008, pp. 58, 60), there are four stages 

involved in analysing interview data when IPA is used. These include reading 

the transcripts, identifying themes, clustering themes, and producing a summary 

table. Therefore, with nine transcripts ready to be analysed, the analysis process 

followed the four stages. 

First, I read my transcript several times to ensure that I was acquainted with the 

content of the interviews. Willig (2008, p. 58) argues that "at this stage, the 

researcher produces wide-ranging and unfocused notes that reflect the initial 

thoughts and observations he or she may wish to record in response to the text." 

This is echoed by Pietkiewicz and Smith (2012) who state that "At this stage, the 

researcher can make notes about his or her observations and reflections about 

the interview experience.” In this sense, I read my transcripts one by one, 

occasionally listening to the recorded interviews. In the process, I was able to 

write a few notes on the right-hand side of the transcripts, reflecting my 

experiences and insights from the texts. 

Second, as I became more familiar with the content of my transcripts, I started 

identifying themes (Willig, 2008, p. 58). I did this by coding the personal notes 

I made during the first stage. I used different colours to code sentences, phrases, 

and single terms that appeared to address my research questions. The colour blue 

was used to code areas that provided answers I anticipated, red was used to code 

responses that provided answers, but came as a surprise to me, and yellow for 

responses that were answers, but came as suggestions from participants. Since 
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the idea at this stage was to transform the notes into emerging themes 

(Pietkiewicz & Smith, 2012), I formulated phrases and terms from coded areas 

that were written in the right margin of my transcripts. 

Third, was a stage of clustering themes (Willig, 2008, p. 60). Coded phrases and 

terms were connected according to their similarities and differences. As 

Pietkiewicz and Smith (2012), states, "[this] stage involves looking for 

connections between emerging themes, grouping them according to conceptual 

similarities and providing each cluster with a descriptive label." Therefore, I 

ensured that identified themes were traceable in the participants' accounts. 

Similarly, Willig (2008, p. 58) emphasises that "The connections between 

themes identified on paper need to be reflected in the detail of the respondent’s 

account.” This is what was followed.                                                                                                                          

Fourth was a stage where I compiled a summary of themes which included high 

level and subthemes (Willig, 2008, p. 58). At this stage, care was taken to ensure 

that adopted themes were in line with participants' lived experiences of the 

phenomenon. What guided me in adopting some themes and leaving others out 

was the limitation of my research interest. 

I assessed themes in line with my research questions to determine and drop 

themes that were marginal to the phenomenon. Other themes were dropped 

because they lacked sufficient support from the responses. Willig (2008, p. 58) 

holds the stance that “The researcher’s decision about which themes should be 

retained and which should be abandoned is inevitably influenced by his or her 

interests and orientation.” My interest and orientation were to focus on married 

lived experiences. At the end of this process, three high-level themes emerged 

as presented in chapter five.                                                                                                                                                                       

3.12. Research limitations 

Every research undertaking has its limitations. This study too had limitations that 

I acknowledge as follows: 
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First, a literature review shows that there is inadequate academic information on 

the topic of interreligious marriages in Zambia. This scarcity of information in 

this area has affected the availability of information on interreligious marriages 

in the Zambian context as well as the religious relationship between Muslims 

and Christians. This thesis, of course, contributes to addressing this literature 

gap.  

Second, another limitation was the makeup of my sample population, because 

the ethical clearance from the Palace only permitted me to carry out my research 

in one camp of the Chiefdom. Most likely, other camps had potential participants 

who could have provided me with other perspectives on the experience of 

interreligious marriages.  

Third, time for conducting the interview stage of my empirical inquiry was also 

limited because I was doing my studies in the United Kingdom, and my 

fieldwork was carried out in Zambia. Therefore, it proved challenging when 

participants requested for postponements of interviews due to unforeseen 

challenges, due to the limited time I had available.  

Fourth, my identity as a male religious leader played a part in the extent of 

participation. I had to work hard to ensure people interacted with me as a 

researcher rather than as a church leader. Also, in my context, there are social 

and cultural barriers that prevent people from sharing certain aspects of 

information that is deemed sensitive, especially when I was interviewing female 

participants. However, effort was made to address any potential tensions within 

my participants through short discussions before the interview.  

Fifth, one month before my fieldwork, there was a group of fake pastors who 

swindled people by collecting information through interviews but used that 

information to collect money from charitable organisations which was not taken 

back to the community to benefit people. In light of this event, potential 

participants might have been reluctant to offer to take part in my proposed 

interviews. 
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However, despite these limitations, enough data was collected to help me address 

the research question and meet the objectives. As noted above, IPA does not 

require a large sample size, and I am confident that my data successfully sheds 

light on interreligious marriages and provides data for my further analysis. 

3.13. Conclusion 

This chapter has presented the methodology I used in this study to meet my 

research questions and objectives. I have highlighted what I was addressing in 

this research, and how I attempted to address it. That is why it was more 

appropriate to start with interreligious dialogue, and interreligious marriages. In 

addition, these two aspects interrelate in the practice of ubwananyina. This 

practice holds the two aspects together and is therefore considered by this 

research to provide significant insights to help address the issue of Islamophobia.  

Under the methodological section, I have highlighted the design of the study, the 

approach employed, ethical considerations, and the methods used for data 

collection. I have also mentioned the gatekeepers, and how the interviews and 

data analysis were carried out. The limitations of the study have been presented. 

Having discussed the methodology of this study, the next chapter discusses the 

practice of ubwananyina in relation to ubuntu and public theology. The 

discussion presents the elements that were highlighted in chapter one, and which 

are related to the aim of this study.    
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CHAPTER FOUR 

UBWANANYINA, AND THE PHILOSOPHY OF UBUNTU 

4.1. Introduction 

In chapter three I discussed the methodology that I used in this research project. 

Therefore, the objective of this chapter is to provide an overview of what 

constitutes the practice of ubwananyina in the Zambian context, and to outline 

its relationship to the wider scholarly work on the African tradition of ubuntu. 

Therefore, the chapter begins with a discussion on the practice of ubwananyina 

and the philosophy of ubuntu. Under this sub-heading, I have attempted to define 

the terms ubwananyina and ubuntu. Thereafter, I draw the contrast between the 

two terms. The chapter has then discussed the scholarly understanding of the 

African philosophy of ubuntu. The discussion is then followed by a section on 

the place of ubuntu within African theology. The chapter further discusses the 

fundamental practices of ubwananyina, before delving into its etiquettes for an 

indigenous African public life.  Before the chapter conclusion is presented, the 

chapter attempts to highlight the shortcomings of ubwananyina. 

4.2. The practice of ubwananyina, and the philosophy of ubuntu 

4.2.1. Ubwananyina 

What is ubwananyina? In a nutshell, the practice of ubwananyina refers to the 

social fibre that practically binds people together through various customs of 

practical life. In any case, it can be argued that this way of living focuses much 

on the inculcation of etiquettes that are required to be embraced by people, both 

in their homes and in the public. 

Ubwananyina consists of two words, 'ubwana,' the state of being a child, and 

'nyina,' the state of being a mother (Sikazwe, 2020). If the two words are put 

together the word 'ubwananyina, 'meaning 'being children of the mother' is 

formulated (Sikazwe, 2020).  This suggests that ubwananyina is about family 

interconnectedness or the oneness of the family. In addition to this meaning, 

Chuba (2011, p. 216) further states that: 
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ubwananyina is the togetherness, the oneness, … socially 

confirming the concept of honesty and economic maturity… 

politically making the people conscious of their patriotism and 

security in their community.                                                                                                                                                                     

Therefore, it can be further stated that ubwananyina is a practical way of living 

that tries to concern itself with the political and socio-economic well-being of a 

particular community. It is a way of living which tries to encourage trust, not 

suspicion of one another, and is characterised among members of indigenous 

ethnic groups, in particular, the Lamba speaking people. Similar to other 

traditional practices in many African countries, the practice of ubwananyina has 

served as a means of religious-cultural and socio-economic identity. It can be 

argued therefore that where ubwananyina may succeed to encourage trust, and 

reduce suspicion, the dialogue of life can be enhanced, consequently helping to 

address the phenomenon of Islamophobia at the grassroots level. 

Before I look at the philosophy of ubuntu, it is helpful to observe that similar to 

feminist’s critique of ubuntu, the practice of ubwananyina attracts the same. A 

feminist critique of ubuntu entails that this African philosophy promotes 

patriarchal practices that disadvantages the women. Similarly, ubwananyina 

contains some traditions that promotes patriarchal tendencies. For example, 

during communal work referred to as iciima, women would perform two roles, 

to participate in the work together with men, but at the same time they would be 

expected to prepare food for men. This is because in many ethnic groups in 

Zambia, it is believed that women should prepare food for men. 

4.2.2. Ubuntu 

What is ubuntu? African scholars have defined ubuntu in different ways, but for 

the initial understanding of ubuntu in this section, the definition of Nyengele 

(2014), a Congolese scholar, is helpful because it is quite elaborate. According 

to Nyengele (2014, p. 16,18): 

Ubuntu is an African concept used to describe the human qualities 

…[it] is the essence of being human…the substance and core of 

being a person, [which] has [a] religious meaning in that it refers 

to the theological concept of grace… Ubuntu constitutes the soul 
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of African spirituality [in that] it embodies the spiritual quest for 

human dignity, integrity, social harmony, and interconnectedness 

(Nyengele, 2014, pp. 16, 18). 

This definition in my view appears to be holistic. From this elaborate definition, 

I see Nyengele (2014) suggesting that ubuntu affects the religious, economic, 

social, and political aspects of a human life. That is why the author talks about 

‘human qualities,’ the ‘essence of being human,’ ‘theological concept of grace,’ 

and the ‘soul of African spirituality.’ 

4.2.3. The contrast between ubwananyina and ubuntu 

Ubwananyina and ubuntu are African concepts that almost mean the same thing 

and are sometimes taken to be synonymous in the Zambian context, in particular 

among the Lamba people and related tribes. However, in this study, my personal 

view is that the two terms are slightly different from each other. Therefore, in 

the next paragraph I attempt to bring out the thin, but important line of distinction 

between ubuntu and ubwananyina.  

Ubwananyina and ubuntu, are similar because first, the two terms emphasise 

African virtues such as hospitality, respect for others, sharing, caring for one 

another, strong relationships, and community participation. Second, both terms 

emphasise African interconnectedness and interdependency way of life which 

promotes communal life as opposed to individualism. Third, both ubwananyina 

and ubuntu are public in nature because they focus on issues affecting the public. 

However, the two terms can be said to be distinctive because first, the emphasis 

of ubuntu is more on the quality and value of humanity and dignity than is the 

case with ubwananyina. Whereas ubuntu emphasises the dignity of humanity, 

ubwananyina is more emphatic on the practical family ties. In this case, I 

perceive ubuntu to be more of a philosophy while ubwananyina is much more 

practical in nature. Ubuntu is African humanism, whereas ubwananyina is the 

tangible human relationship that embody this humanism. 

The point being emphasised is that ubuntu is more conception and that 

ubwananyina is more a collection of practices undergirded by common cultural 

attitudes and beliefs. Ubwananyina can be perceived to be a means through 
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which ubuntu is lived. It is this emphasis of practical ideas that commends 

ubwananyina as a significant resource for a dialogue of life. 

4.3. The scholarly understanding of the African philosophy of ubuntu  

Ubuntu is an African philosophy that has received substantial amount of 

scholarly attention in Southern Africa and beyond. Therefore, in this section of 

the chapter, I attempt to present the scholarly understanding of the term. While 

other literature on the subject of ubuntu are appreciated and referred to in this 

section, I draw much on the work of Gade (2011), who, in his article, ‘The 

historical development of the written discourses on ubuntu,’ suggests five ways 

through which the term ubuntu has been theoretically defined and understood, 

yet, in my view, still providing the same basic meaning and claims. According 

to Gade, (2011) ubuntu, over centuries has been understood as human quality, a 

philosophy or ethic, an African humanism, as a worldview, and also as an 

aphorism “umuntu ngumuntu ngabantu (Manasoe, 2016, p. 9).” Definitions and 

explanations of ubuntu that have been suggested by various scholars all find 

themselves matching with one of the explanations suggested by Gade (2011).   

Firstly, some Southern African scholars understand and use the term ubuntu 

simply as an aphorism, meaning a person is a person through or because of 

others (Tutu, 1999, pp. 34-35). Through this aphorism, ubuntu is understood as 

a concept that considers life as meaningful when an African individual is 

surrounded by others and letting them have an impact on his or her life. This 

understanding of ubuntu does not support an individualistic way of living in 

society, but advocates for symbiotic relationships among residents (Manasoe, 

2016, p.12). This implies that individual exploits should be in the interest of the 

community in which a person lives.  

This entails that in a traditional African community, the individual should use 

the ‘we’ and not the ‘I’ vocabulary. To this effect, Desmond Tutu, (1999, pp.34-

35) argues that a person with ubuntu would say, “It is not ‘I think therefore I 

am.’ It says rather, ‘I am human because I belong, I participate, I share.” From 
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this statement, one concludes that individual pursuits should be done with a view 

to benefit the community. 

Secondly, some scholars look at and use ubuntu in reference to the human quality 

instead of understanding it as an aphorism. Ubuntu as a human quality is an 

aspect of the human nature that takes into consideration the importance of 

otherness in society. It is a quality that compels a person to do to others what he 

or she would want them to do to him or her. It is argued that this quality drives 

human beings in a community to value virtues such as empathy, caring for one 

another, social equality, and respect for elderly people (Manasoe, 2016, p. 9; 

Mkhize, 2008, p. 43). According to Tutu (1999, p. 34), if a person is living 

ubuntu, that individual would be “generous, hospitable, friendly, caring, and 

compassionate.” However, it can be observed that not all people practically 

demonstrate these acts of charity being mentioned in most African communities 

which advocate for the philosophy of ubuntu. 

Further, Makhudu (1993, p. 40) stresses that “every facet of African life is 

shaped to embrace ubuntu as a process and philosophy which reflects the African 

heritage, traditions, culture, customs, beliefs, value systems and the extended 

family structures.” However, one would argue against the view that every facet 

of African life is shaped to embrace ubuntu because what obtains on the ground 

in southern African and beyond does not demonstrate that the life of the African 

peoples is shaped to embrace and live ubuntu. For example, Southern Africa is 

one of the African regions that is plunged with social, economic, and political 

challenges, against what ubuntu tries to advocate for. Nevertheless, if only 

Africans tried to be faithful, honest, and practical about ubuntu it can be a 

‘human quality’ in the real sense. This implies that ubuntu is as much an 

aspiration to be aimed for, not as if it is an exclusive existing practical reality.  

Thirdly, to express the same basic meaning of ubuntu, some scholars have 

understood and use ubuntu as a social ethic, a way of an African perception about 

how African life should be lived. This therefore means that ubuntu provides the 

‘why’ and ‘how’ we should be relational people in our communities (Eliastam, 
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2015, p.2). On understanding ubuntu, Gathogo (2008, p. 46) writes, “…it is both 

a factual description and a rule of conduct or social ethic. It both describes human 

beings as ‘being with-others’ and prescribes what ‘being-with –others’ should 

be all about.” The point here is that the ‘being with others’ should translate into 

upholding respect, justice, human dignity, and acceptance of one another. To this 

effect, Nyengele, (2014, p. 18) further writes, “The philosophy of ubuntu 

supports the idea of respect for person’s dignity irrespective of what that person 

has done or what they have suffered. Both the offender and the victim can be 

restored through ubuntu. To mistreat, exclude, and, or reject other people is to 

lose ubuntu, and the loss of ubuntu diminishes the community.”  

However, looking at this argument that ubuntu is a philosophy or ethic, one may 

argue that this sounds more rhetoric than practical. There exist incidences of 

rejecting one another in some southern African countries. If truly rejecting other 

people means to lose ubuntu, and when the ubuntu is lost it implies diminishing 

the community, then I would argue that most African communities are already 

diminished. This is because it cannot be claimed that ubuntu is exclusively lived 

in Southern Africa. Nevertheless, it is helpful to recognise and acknowledge that 

despite the shortcomings of ubuntu, there are people or communities that still try 

to inculcate and live ubuntu values. Ubuntu can still be a helpful philosophy or 

ethic if it is properly harnessed. 

Fourthly, some scholars in Southern Africa understand and use the term ubuntu 

as a worldview. Scholars who advocate for ubuntu as a worldview believe that 

this philosophy carries with it the connotations of interconnectedness of human 

beings to nature, religion, and culture (Nyengele, 2014, p. 18). Some scholars 

argue that an African worldview emphasises the ‘wholeness of all being’ because 

they see creation as an interconnected whole (Setiloane, 1998, p.75). The human 

being is not only connected to fellow beings, but to God, the spiritual realm, 

nature as well as ancestors thereby tying ubuntu both to religion and cultural 

practices (Mkhize, 2008; Geber and Keane, 2013). 
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Despite the positive aspects of the ubuntu as a worldview, it still has 

shortcomings. It appears to me that ubuntu as a worldview has not made as much 

impact in Southern Africa in particular, as it should have. This is demonstrated 

in examples of land disputes, pollution, injustice, and oppression among people 

of southern African nations. In other words, there is a tension between the 

worldview that aspires to a certain kind of community and a reality in which that 

community frequently breaks down or fails to materialise. However, one would 

still argue that despite the inadequacies of ubuntu, there is an extent to which the 

term as a worldview has been used in religious, business, political, and economic 

circles. 

Fifthly, other scholars in Southern Africa understand and use ubuntu as an 

African humanism. This understanding brings into perspective the issue of the 

state of human creation, that is, the nature of being a person. Ubuntu is that part 

of a human creation that makes him or her realise that he or she is a human being 

who should relate in a humane spirit with others (Eliastam, 2015, p.2). As an 

African humanism, ubuntu is understood to be an African humaneness that is 

demonstrated in corporate relationships and morality (Broodryk, 2002, p. 13). 

Many other scholars have alluded to the understanding that ubuntu simply means 

being human in its worthiness and dignity. For example, Shutte, (2001, p. 2) 

translates ubuntu as “humanity,” Broodryk (2002, p. 13) sees ubuntu as “African 

humaneness,” Mnyaka and Motlhabi (2009, p. 63) describe ubuntu as 

“humanism or humaneness. Having looked at the meaning of ubuntu, it can be 

concluded that all these examples of scholarly views show that ubuntu is about 

being human towards others. All these views present the same basic meaning of 

ubuntu. What then is the place of ubuntu within African theology? The next 

section attempts to answer this question. 

4.4. The place of ubuntu within African theology 

Foster (2020, pp. 15-16) argues that many Africans do not support the view that 

separates faith from life and pushes it to the private margins. Further, Foster 

(2020) suggests that public theology is inherently African theology. This 

suggests that in the African context, faith is inseparable from other aspects of a 
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person’s life. In other words, it can be stated that the view that is widely upheld 

among indigenous African contexts is that religion is entwined with different 

spheres of life. In this sense, Stinton (2004, p. 120) looks at this connectivity 

hermeneutically as she observes that, “African concepts of life are fundamental 

to the ways in which Christians interpret and appropriate the gospel.” Given this 

observation by Stinton (2004), I argue that the philosophy of ubuntu falls under 

what she refers to as “African concepts of life.” This therefore suggests that 

ubuntu may be fundamental to the ways in which African Christians make 

meaning out of Biblical scripture. Therefore, religion is not treated as a private 

enterprise; instead, it is public, whether that interaction is negative or positive 

(Stinton, 2004, p. 120). I therefore argue that it is how African spheres of life are 

entwined with religion that shows the place of ubuntu within the African 

theology.                                                                                                                                                                                                 

Based on Gade’s (2011) understanding of ubuntu, basically as an African 

humanism, one can argue that this meaning of the term is closer to the Zambia 

context, and the insights of interreligious dialogue this study attempts to propose. 

African humanism, in my view attempts to depict the relational attitudes of 

people in a particular community. Therefore, relating ubuntu to a dialogue of 

life, it can be argued that this African philosophy makes sense because of 

people’s daily interaction, and working together would be more meaningful if 

people upheld the dignity of another person.   

However, it can be observed that although ubuntu as it is presented in this section 

of the chapter, is a good general concept, it is not the only term that is widely 

used in the Zambians context. Another term that is mostly, and popularly used 

in Zambia, especially among the Lamba people, and other Bemba-speaking 

ethnic groupings is ubwananyina. 

4. 5. The fundamental practices of ubwananyina 

Fundamental practices of ubwananyina are significant because they are the ones 

which make up what is referred to as ubwananyina. Without these practices, 

ubwananyina cannot be practically complete. It is helpful to stress that these 
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practices were demonstrated, and regarded as important features of their 

communities through indigenous social institutions (Manchishi and Musona, 

n.d., p.14). According to Musambachime (2016, p. 151), traditional social 

institutions contained helpful values which ensured that ubwananyina was 

practiced. As Chizelu (2006, p. 25) rightly observes, indigenous social systems 

attempted to guide all family members to live in unity without suspicions. 

Nevertheless, it cannot be claimed that indigenous communities lived without 

elements of disunity and suspicions. In other words, I am not insinuating that the 

African traditional way of living had no social, religious, and political 

difficulties. Rather, this part of the chapter and other parts of the thesis where 

the practice of ubwananyina is mentioned are attempting to show what this 

cultural way of living consists of, and that Africans, in particular Zambians, 

endeavoured to live by its underlying values and practices. Despite this negative 

observation made on the practice of ubwananyina, it does not imply that this 

cultural practice has no positive insights that might be useful for the purpose of 

this thesis. At this point, I now elaborate on the fundamental practices of 

ubwananyina 

4. 5.1. Indigenous Zambian spaces (Insaka and icibwanse) 

The first fundamental practice of ubwananyina is the indigenous Zambian 

spaces, particularly insaka and icibwanse where indigenous knowledge in an 

African traditional community were provided (Lumbwe, 2009, p. 80; Chuba, 

2011, pp. 57, 60; Mukuka, 2019a, p. 119, 130). In this study, insaka is the term 

that refers to a shelter constructed at the centre of the village that provided 

helpful spaces for daily interactions of men. Similarly, icibwanse served the 

same purpose for the women’s folk, but had no central place (Chuba, 2011; 

Mukuka, 2019). For icibwanse, women would meet at any chosen home space 

within the community. As mechanisms for practicing, and ensuring the 

maintenance of ubwananyina, at insaka and icibwanse, elderly men and women, 

and girls and boys would meet in the afternoon and evenings for various social, 

political, educational, economical, and religious activities (Chuba, 2011, p. 60).
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The activities of the insaka and icibwanse were categorised as being educational 

institutions, traditional training schools, community courts of justice, and as 

arenas for fellowship and unity (Lumbwe, 2009, pp. 79-80; Mukuka, 2019a, pp. 

122-123, 130). All these were public activities, demonstrating the publicness of 

insaka and icibwanse, and ultimately the public nature of ubwananyina. 

In the practice of ubwananyina, traditional education was of paramount 

importance. The idea was that if local residents were lacking necessary 

information on how-to live-in public, they would not know how to interact with 

people from various backgrounds of life. The point is that preparation for public 

life started at the tender age of the person. Therefore, insaka and icibwanse were 

traditional education institutions where young men and girls were taught various 

lessons about how to live their lives in public (Lumbwe, 2009, pp. 79-80). This 

education attempted to ensuring that learners were nurtured into responsible and 

patriotic community members (Mukuka, 2019a, p. 119). Nevertheless, it is 

important to state that despite the availability of all these traditional efforts of 

preparing people for public life, it is not everybody who embraced these lessons. 

Some community residents did not abide by the etiquettes of public life. As such, 

the Lamba people would refer to them as ‘abapuba or ifinangwa,’ translated as 

fools. Apart from social relaxation, older men and women would have their 

educational lessons if need arose (Lumbwe, 2009, p. 80; Chuba, 2011, p. 59). It 

can be stressed here that the knowledge that particular community residents got 

helped to consolidate the positive side of the practice of ubwananyina, thereby 

helping them to interact with strangers to their communities with ease. In this 

case, one would argue that ubwananyina as a traditional education space will be 

helpful to enrich a dialogue of life because people in a particular community 

would be prepared for holistic public interactions.  

Insaka and icibwanse were also traditional training schools where a variety of 

issues about children, youths, and adults were discussed (Lumbwe, 2009, p. 81). 

Disciplinary issues such as self-control, taboos, and respect for community 

elders were also taught and discussed (Lumbwe, 2009, p. 80; Chuba, 2011, 

Mukuka, 2019a).  Leadership training, language study, and scientific knowledge 
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are some of the trainings that were provided (Lumbwe, 2009, p. 80; Chuba, 2011, 

p. 59). Given what was happening at insaka and icibwanse, it can be suggested 

that this space is very close to the meaning and nature of a dialogue of life which 

is explained in chapter one. The space of insaka and icibwanse as a means of 

demonstrating the practice of ubwananyina tried to bring people together 

without discrimination. It also attempted to help people know one another 

religiously, socially, economically, and politically. I therefore argue that this is 

the same focus that is reflected in a dialogue of life, as it attempts to enhance the 

holistic daily interactions of community residents. Therefore, it can be concluded 

that through this fundamental practice, ubwananyina, links itself to the dialogue 

of life.  

4. 5.2. Tribal cousinship (icimbuya) 

Secondly, in Zambia, the practice of tribal cousinship is one of the fundamental 

practices and features of ubwananyina. In the Zambian context, the phrases 

'joking relationship' or 'jesting relationship' are also used to mean tribal 

cousinship. The terms ‘joking’, and ‘jesting’ are used because of the sense of 

humour that goes with tribal cousinship (Zambian observer, 2022). However, in 

this thesis, I am using the phrase ‘tribal cousinship’ to encompass the other two 

phrases because it is the one that is widely used in Zambia. Therefore, the public 

nature of the ubwananyina is also dependent on how Zambians have embraced 

and practiced tribal cousinship. The sense of humour arising from tribal 

cousinship has to a certain extent, strengthened relationships not only of people 

in public spheres of life, but also in people’s marriages. This is so because the 

sense of humour that goes with this relationship neutralises the tension between 

those opposing each, or one another. This is a clear demonstration of the public 

nature of the practice of ubwananyina through tribal cousinship. Therefore, I 

argue that if tribal cousinship is properly harnessed and applied by Christians 

into the public life, a dialogue of life might be positively impacted. 

Culturally, in Zambia, almost every ethnic group has another ethnic group, 

sometimes more than one, with whom they practice tribal cousinship (Manchishi 

and Musona n.d. p. 14; Doke (1970, p. 197). There are a few other kinds of socio-
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cultural relationships that are associated with the practice of tribal cousinship. 

First, there is icinungwe, (the term used by Bemba speaking dialects) practiced 

between two or more different clans (Manchishi and Musona, n.d. p. 14). 

Second, there is a form of tribal cousinship known as ubulunda (Doke, 1970, 

p.128). Among the Lamba people, ubulunda (cousinship) is also known as 

‘bucibusa’ (friendship). Ubulunda or bucibusa (cousinship or friendship) is 

practiced between two or more individuals who enters an organised social 

relationship (Doke (1970, p. 128). Third, there is icimbuya (the term used by 

Nyanja speaking dialects), practiced between two or more warring ethnic groups 

(Doke, 1970, p. 197). In Zambia, icimbuya (tribal cousinship) has a background 

of reconciliation between warring tribes. Different ethnic groups once fought 

each other or one another in ethnic wars (Zambian observer, 2022). After the 

wars, affected ethnic groups entered into various forms of reconciliations. 

Icimbuya (tribal cousinship) is one of these forms of reconciliations.                                                                                                                                                          

This relationship was helpful for peacebuilding and reconciliation. Ethnic 

groups, under the leadership of their kings or chiefs, tried to bury their 

differences, and agreed to live and work together. Zimba (2014) supports this 

view as she states that "This social pastime has continued to play a major role in 

maintaining peaceful coexistence among the 73 ethnic groups in Zambia." 

Pragmatically, differences in religious affiliations, ethnicities, languages, or 

church denominations are not barriers to this relationship. The primary purpose 

of this relationship is to socially joke with each other and one another, holistic 

support to one another, and coexist as a wider family in the community. 

For example, socio-economic responsibility is very vivid between the Bemba 

and Ngoni speaking peoples who share this tribal cousinship. If a Bemba dies, 

the Ngoni people in that particular community would take socio-economic 

responsibilities of the funeral. They carry out socio-economic responsibilities 

while displaying a sense of humour by jokes (Zimba, 2014). That way, the 

burden of the funeral expenses is lightened. The impact of grief is neutralised. 

Social cohesion too is strengthened between the opposite sides. A similar 

arrangement applies at the clan level. As Manchishi and Musona (n.d. pp. 14-
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15) states, "Clans with a tribal-cousinship owed, and still owes certain 

responsibilities to each other." For instance, among the Lamba people, if a family 

within the abena Mbushi (Goat) clan has a bereavement, the abena Nyangu 

(Beans) clan solemnly takes the responsibility of burial and other general funeral 

arrangements. In this sense, tribal cousinship demonstrates the public nature of 

the practice of ubwananyina. Therefore, one can only argue that the practice of 

ubwananyina through tribal cousinship reflects a dialogue of life. 

I argue that Christians in Zambia can draw on this practice of tribal-cousinship 

and use it as a cultural tool that can help to enhance social cohesion. The features 

of the practice of ubwananyina that go with this type of relationship, such as 

hospitality, fellowship, and unity, might be utilised theologically for cementing 

interreligious relationships. This is because indigenous Zambian Christians and 

Muslims belong to one of these clans and ethnic groups that practice tribal-

cousinship. As Christians promote the positive aspects of tribal cousinship, their 

relationships with their Muslim counterparts coming from tribes and clans they 

joke with, might be strengthened, and ultimately help to reduce on Islamophobia. 

This implies that to an indigenous Zambian Christian or Muslim; tribal 

cousinship is not a strange cultural practice. It is a Zambian tradition that is 

already part of the social fibre of society. In line with this, Zimba, (2014) states 

that "Tribal cousinship jokes are largely displayed at gatherings such as marriage 

and funeral ceremonies, as well as other-day-today events springing from 

workplace interactions to social events such as during drinking sprees."  If well 

adopted and utilised in matters of religious coexistence, tribal cousinship has the 

potential to break social and religious barriers, and move Christians beyond 

suspicion, stereotyping, and mistrust against their Muslim counterparts. 

Nevertheless, while tribal cousinship has the potential to help address the issue 

of Islamophobia, it has some shortcomings. One of these is that it is limited in 

its practice. This because, one cannot practice tribal cousinship with every 

individual one comes across. Tribal cousinship can only be practiced within the 

confinement of ethnic groups that joke with each or one another. In this sense it 
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poses a challenge in its application to social cohesion among Christians and 

Muslims. This is because an indigenous Zambian Christian cannot practice tribal 

cousinship with his or her Muslim counterpart if the two are not coming from 

ethnic groups that joke with each other. However, approaching it from a social 

and theological perspectives, the insight of tribal cousinship remains useful in 

helping to address Islamophobia in Zambia. Based on the genesis of tribal 

cousinship in Zambia, I argue that Christians and Muslims should regard 

themselves as religious cousins. My reasoning behind this argument is that first, 

the two religions are coming from religious rivalry over centuries. Therefore, 

religious cousinship should act as a sign of reconciliation and tolerance between 

each other. Second, both religions emphasise social responsibilities among their 

adherents and communities where they are present. Social responsibility 

resonates well with the purpose of tribal cousinship which emphasises socio-

economic solidarity. 

Theologically, the Judeo-Christian scripture has examples of warring tribes who 

signed treaties of reconciliations. This implies that they buried their differences 

of their gods, and Kings, and lived together for the sake of fellowship and unity. 

One example, from the Judeo-Christian literature, is the treaty that Joshua signed 

with the Gibeonite leaders (Bible, Joshua, 9: 15-24). As Grintz (1966, p. 113) 

observes, this is one of the significant treaties in the early political history of the 

ancient Israelites which has attracted scholarly discourse. Theologically, tribes 

forgot about their God, ethnic groups, and agreed to work together for safety, 

fellowship, and unity. 

Knowing that the objective and purpose of this chapter is not to delve into a 

scholarly discourse surrounding this treaty, I am making this reference to show 

that warring tribes in the biblical ancient communities could enter into a treaty 

that enabled them to live and work together for a long period. This happened 

despite the occasional relational challenges involved parties had in due course 

(Grintz, 1966, p.113). As further observed by Grintz (1966, p.113), "Unlike the 

other Canaanites, the Gibeonites succeeded in concluding a treaty with the 

newcomers, and despite later strained relations remained loyal allies." This 



95 
 

shows that despite some differences between two opposing sides, still, there can 

be a common ground of cultural practices and values to bring two parties 

together. 

Similar to examples from the Judeo-Christian scripture, there are gospel 

scriptures that support the essence of tribal cousinship. For instance, there is an 

interesting discussion about the relationship between ethnic and religious difference in 

the New Testament it could be argued that it was the ethnic closeness of the Samaritans 

that made their religious differences so offensive to orthodox Jews. Therefore, the story 

of the Good Samaritan supports the tradition of icimbuya (tribal cousinship) 

based on its reconciliatory nature. In the story of the Good Samaritan recorded 

in Luke, one of the synoptic gospels, Jesus handles a question that pointed to 

religious and cultural issues hinging on the relationship between Jews and 

Samaritans at the time (The Bible: Luke, 10:25-37). 

Jesus uses this parable to show how people should break their religious, social, 

and political barriers for them to interact freely and render the needed help to the 

neighbour. I see this parable to be reconciliatory in nature because the Samaritan 

is depicted to be helping a Jew with whom he was not supposed to interact with. 

This action broke the barriers of suspicion and mistrust. The story in this parable 

reflects what the icimbuya (tribal cousinship) does between warring ethnic 

groups who now see each other as brotherly and sisterly neighbours.                                                                                                                                                               

Further, I see the pastoral epistle of James as a helpful example of the Christian 

scripture which reflects the essence of icimbuya. As supported by Smith (2020), 

the author of this epistle records that "Religion that is pure and undefiled before 

God, the [parent], is this: to care for orphans and widows in their distress, and to 

keep oneself unstained by the world" (The Bible: James, 1: 27). It can be argued 

that this passage suggests that hospitality, or simply social action, and right 

morals are features of true religion. The primary purpose of icimbuya is social 

action. I, therefore, argue that by practicing icimbuya in the community, 

Christians would be demonstrating the essence of the Christian religion to God's 

people. Moreover, the Christian scripture emphasises the oneness of humanity. 

For example, the Bible in Ephesians 2: 11-20 stresses that the death of Christ on 
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the Cross destroyed the otherness of Jew and Gentile, making them essentially 

one humanity. 

The scriptures I have referred to in preceding paragraphs provide theological 

support for the use of ethnic-cousinship in interreligious dialogue. Moreover, 

many Zambians see tribal cousinship as a tradition that helps in peace-building 

within the nation (Zimba, 2014). This assertion is taken further by Ngoma (2019) 

who describes tribal cousinship as a breath that is breathed by Zambians 

everywhere they go, be it at marketplaces, formal places of works, at churches, 

or on public transport. Ngoma (2019) further describes Tribal cousinship as “a 

unique Zambian tradition not found anywhere…[it] has been Zambia’s national 

unity glue since records began.” Therefore, it can be argued that tribal-

cousinship is a Zambian cultural practice that is socially oriented. Based on the 

observations made by Ngoma (2019), I propose that Christians in Zambia, adopt 

tribal cousinship, nurture it properly, and use it for addressing the issue of 

Islamophobia through a dialogue of life. 

4.5.3. Teamwork (iciima) 

Thirdly, the other essential and fundamental practice of ubwananyina is what is 

known as iciima, meaning cooperate work. The essence of iciima was to try and 

help people to support one another in the local community, especially 

economically. Residents of a particular community would be encouraged to 

spare some time, use their skills and resources for the benefit of other residents. 

Using people’s skills and resources helped to reduce on poverty levels among 

community members. However, it is helpful to state that, despite the positive 

effects of iciima, it did not exclusively eradicate poverty among residents of 

indigenous communities, but only facilitated a reduction.  It is important to 

observe here that people were not only limited to the guidance in social 

relationships that they received, but their talents were also identified and 

developed. Through iciima, these talents benefited communities. Further, 

through iciima, cultural norms and communal skills such as weaving, 

blacksmithing, farming methods, basket making, and hunting were also 

observed, taught, and discussed (Lumbwe, 2009; Chuba, 2011; Chibuye, 2016; 
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Mukuka, 2019a). This shows how serious apprenticeship was taken in a 

traditional Zambian community. Through iciima, an African economic system, 

and every community resident needed to show patriotism.  As Chuba (2011, p. 

52) states, iciima is "[the] socialistic principle…[which] … in the quest for self-

reliance, calls for unreserved patriotism from every member of the community 

for its success." For example, if there is a funeral in a village, the whole 

community will take that to be theirs. 

Every member of that particular community, in some cases even neighbouring 

villages, would get involved in various tasks about the successful mourning of 

their departed member (Taylor, 2006; Musambachime, 2016). The corporate 

participation in the socio-economic needs of the community, such as this, needed 

people who were not only hard workers but also with the necessary skills to bring 

on board for use towards accomplishing a communal goal. As such, it was not a 

common trend to find idle and lazy able-bodied community members in a 

traditional Zambian community because the bases of iciima were 

interdependent. Mcgill (2011, p. 53) supports this view as he states that "This 

interdependence creates a social structure that gives different members purpose 

and creates connections as these new members enter into relations of social 

obligation to other community members."  What is being emphasised here is that 

from a tender age, residents were socialised to be hard workers, and inculcate a 

sense of responsibility towards community needs. This demonstrates that iciima 

was, and still is public in nature. Therefore, Christians might best apply iciima 

to a dialogue of life using a public theology. 

In other words, it is argued that "… every able-bodied person in society 

should, of necessity, be productive to stop depending on other members and 

should strive to be able to share with others what he or she has produced out 

of his or her sweat" (Chuba, 2011. p. 52). This shows the essence of 

interdependence in an African worldview as far as the practice of 

ubwananyina is concerned. Therefore, it can be stated that as members of 

particular communities supported each, and one another, they were 

demonstrating the practice of ubwananyina. 
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Iciima was practiced in various forms. One of these forms was umulaasa, 

meaning working at the Chief’s palace or farm. Umulaasa is done by a village 

or a team of people when they are called upon to do so by the Palace 

administration (Chuba, 2011).  Another form of working together is referred to 

as self-reliance. This was when a few members worked for one another in turns 

(Chuba, 2011). Through this system, every member was expected to sustain his 

or her life and family. In other words, iciima falls under the framework of 

economic values which refer to acts of teamwork in the Zambian context. That 

is to say, people cooperate to achieve economic exploits (Chuba, 2011, p. 51; 

Idang, 2015, p.106; Musambachime, 2016, p. 155). For example, a group of 

individuals in the village would team up to go and work on the farm of one of 

their group members for no pay (Chuba, 2011, p. 51, Idang, 2015, p. 106). Iciima 

(corporate work) attempted to bring about security in different aspects of 

community life where ubwananyina was genuinely lived. For example, through 

iciima, traditional leaders inculcated in their subjects the notion that their 

communities needed to have food security, and there was no one to be a beggar. 

This shows an important role that iciima played in socio-economic activities in 

the traditional Zambian community. The point to make here is that iciima was a 

public practice that needed to bring people on board for a common purpose. 

Therefore, if adopted by Christians for purposes of interreligious dialogue, it 

might be shed more light in living a dialogue of life at grassroots. Based on the 

principle of iciima, I suggest that if Christians have to address the issue of 

Islamophobia, they need to be closer to Muslims, and work together on public 

issues and concerns. 

However, the situation is no longer the same in many African countries, in 

particular Zambia. Ubwananyina through iciima is no longer as strong as it was 

in the 19th century. In recent decades ubwananyina and iciima appears to be 

weaker in urban communities, while stronger in rural settings. This is due to 

many factors that have hit a contemporary Zambian community arising from 

phenomena like westernisation, globalisation, modernity, and rampant 

corruption in many African countries (Mukuka, 2019a; Simukonda, 2019). 
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Given these phenomena, some individual families have preferred individualistic 

to communal life. Others, think that supporting one another through iciima might 

be an outdated way of life. These mindsets contribute to the rising prevalence of 

suspicion of others, leading to Islamophobia.                                                                                                               

4. 5.4. Indigenous dispositions (imbeela) 

Fourthly, indigenous dispositions form another important fundamental practice 

of ubwananyina. I use this form of dispositions to mean indigenous attitudes, 

behaviours, habits, practices, or expressions. The point to make here is that this 

understanding of indigenous dispositions points to African cultural values. 

Therefore, in this study, the phrase ‘African cultural values’ mean indigenous 

dispositions. In an African worldview, it is believed that "values may be ideas 

that propel man's daily actions” (Igboin, 2011, p. 98). In other words, values are 

the standards which members of the community adhere to in their personal and 

communal interaction towards the achievement of the goals. A similar view is 

held by Idang (2015, p. 101) who states that value is perceived worthiness of 

something embedded in a particular society. Based on the arguments of Igboin 

(2011), and Idang (2015), one may conclude that indigenous depositions are a 

necessary element of a dialogue of life. I, therefore, state that indigenous 

depositions are a driving force of indigenous culture: a culture, according to 

them, that makes life meaningful (Idang, 2015, p. 103). The point here is that 

Christians need indigenous dispositions in order to engage themselves in a 

dialogue of life.                                                                                                                                                                         

Further, according to the views of Idang (2009, p. 142), African culture implies 

"all the material and spiritual values of the African people in the course of history 

and characterising the historical stage attained by Africa in her development." 

Putting it differently, "A culture is an embodiment of different values with all of 

them closely related to each other" (Idang, 2015, p. 104). This implies that 

Africans, similar to other human races, have a unique perception of life in terms 

of how they try to live and do things (Idang, 2015, p. 103). A similar view about 

the importance indigenous dispositions in an African traditional community is 

held by Etuk (2002, p.22) who states that “no group of people can survive 
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without a set of values which holds them together and guarantees their continued 

existence.” From this statement, one argues that a dialogue of life may not be 

effective between Christians and Muslims without the right indigenous 

dispositions that are helpful in bringing them together for a possible co-

existence. 

It is important to state that community residents, be they Christians or not, should 

respect their beliefs about what is wrong or right because they shape the way 

they live throughout their life span. As Idang (2015, p. 102) puts it “…our beliefs 

about what is right or wrong that are worth being held are equally treasured. A 

value can be seen as some point of view or conviction which we live with, live 

by, and can even die for.” In line with this quotation, I conclude that indigenous 

dispositions permeate every aspect of human life, in particular Africans. This 

therefore demonstrates that indigenous dispositions carry with them 

connotations of public life. This implies that through indigenous expositions the 

public nature of the ubwananyina is reflected. Given this understanding of 

indigenous dispositions, Zambian Christians and Muslims can rely on them in 

deciding the nature of a community they would want. They should decide on 

dispositions to promote the well-being of their communities. In this way it can 

be argued that the practice of ubwananyina will help to accomplish the goal of 

interreligious dialogue. That is why I argue that embracing appropriate 

indigenous dispositions can create an enabling environment for a successful 

dialogue of life. For the purposes of contextual needs, by indigenous 

dispositions, I mean indigenous Zambian dispositions. 

Therefore, indigenous dispositions constitute social values as beliefs and 

practices that guide the social life of people in any given community. Just as 

Idang (2015, p. 104) sees social values as “beliefs and practices that are practiced 

by any particular society …” Kanu (2010, p. 151) states that “social values 

appear to be the bedrock of indigenous dispositions as it tends to cover the other 

range of values...” I, therefore, stress that this view implies that the life of an 

indigenous Zambian is embedded in social values regardless of one’s religious 

affiliation, and that it is public in nature. The point to make therefore is that 
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ubwananyina tries to guide the social life of indigenous Zambians at grassroots 

level. If this is the case, then ubwananyina can guide the way Christians in 

Zambia can engage themselves with a dialogue of life. 

Another component of indigenous dispositions consists in the religious values 

which are also seen as inseparable from the life of indigenous Zambians, as 

Idang (2015, p. 104) observes, “religion in African societies seems to be the 

fulcrum around which every activity revolves.” Kanu (2010) states that Africans 

are deeply religious because life itself for an African is religion. Religious values 

helped the community to avoid indulging themselves into anything that might 

anger the gods or the supreme being. The result of this was a manifestation of a 

high moral standard (Haar, 1992, p. 32). However, in contemporary Zambia, it 

can be argued that not all Zambians see their lives as inclusively religious as was 

the case in the pre-colonial era. This is because values that were inculcated into 

people in order to indoctrinate them to be thinking this way are not effectively 

given. The phenomenon of globalisation has also negatively affected this African 

worldview. However, as Tailor (2006) and Musambachime (2016) alludes, 

indigenous values are still generally held in high esteem by indigenous 

Zambians. 

4.5.5. Indigenous rite (Jando and Sondo)  

Fifthly, indigenous social formation rites, in this case, referring to Jando and 

Sondo, are other important fundamental practices of ubwananyina. Similar to 

insaka and icibwanse, indigenous rites provide the space for preparing people 

for public life in their adulthood. While there are different forms of initiations in 

Zambia, and Africa as a whole, in this particular study I will use the spaces of 

Jando and Sondo. This is because there is a sense in which this practice of Jando 

and Sondo speaks to interreligious dialogue. Jando and Sondo are spaces that are 

more inclined to initiation programmes of young people and are organised by 

Muslims. According to what I discovered in my field research, there has been a 

noticeable increase in Christian young men and women who have been 

voluntarily showing an interest in joining Jando and Sondo teams that enter 

seclusions. Jando and Sondo seclusions lasts for a month (Lamazan, 2020; 
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Chilambo, 2020). Christian children are attracted to join this space because they 

expect to get appropriate instructions which boys and girls go through at every 

stage of their life. As pointed out in chapter six, some indigenous African 

Muslims in Zambia use Jando and Sondo as traditional contexts for teaching 

(Phiri, 2008, p. 60). To further specify how this might be done would require a 

further empirical study, since the practices of Jando and Sondo at grassroots are 

not well known.  

However, some initial understanding of Jando and Sondo as religio-cultural 

spaces that are used by indigenous African and Zambian Muslims is given here. 

Jando and Sondo are used for teaching community ethos, and for conducting 

initiation programmes for boys and girls (Chilambo and Lamazani, 2019). Jando 

and Sondo are traditional spaces that originate from, and are mainly practiced 

among, the Yao Muslim communities (Phiri, 2008, p. 60). Jando is a male 

initiation ceremony which takes place for a period of one month, or sometimes 

slightly over a month (Chilambo and Lamazani, 2019). During Jando, various 

traditional activities are conducted, and lessons taught. Typical in Jando is the 

seclusion of young boys for circumcision. The boys are not only circumcised, 

but also receive ethical and moral instructions regarding how to live with other 

people in community. Young men who are about to marry, or who are already 

married, receive instructions about marriage values. Well cultured and 

disciplined men are given the responsibility to instruct boys and young men at 

Jando. 

Sondo is an equivalent of Jando for young girls. According to Lamazani (2019) 

and Phiri (2019) Sondo focuses particularly on young women who are about to 

marry. As in Jando, lessons pertaining to community ethics, womanhood, the 

role of a wife in the family and community are taught during Sondo. According 

to the information I collected from my personal interviews with Lamazani (2019) 

and Phiri (2019), genital mutilation for girls was practiced at Sondo initiation in 

the past. Like Jando it takes a month before initiates graduate from Sondo 

seclusion. Care is taken to ensure that the responsibility of counselling and 

instructing girls and young women is given to nurture well-cultured and 
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disciplined women. My argument here is that Christians and Muslim can take 

advantage of Jando and Sondo spaces to facilitate a dialogue of life because they 

are an important practice of the transmission of indigenous knowledge at 

grassroots. If youths were having joint instructions through Jando and Sondo, 

social cohesion might be strengthened. Ultimately, suspicion, tension, and 

mistrust already going on in the Zambian community might be reduced, if not 

completely stopped.  

What can be done is for Christians to recognise this rite and have a dialogical 

discussion with their Muslim counterparts about it. If religious leaders of such 

communities can come up with a workable strategy that can facilitate a joint 

project of Jando and Sondo, this could facilitate the transmission of 

ubwananyina values for successful dialogue of life.  My argument is that 

Christians could find promoting their Christian identity from an African 

perspective useful (Moyo and Shoko, 1992, p. 4), just as Muslims have done 

through Jando and Sondo. In this way, indigenous knowledge can help to 

illuminate what these two religions teach. The point here is that embracing and 

utilising indigenous knowledge will give a common social and religious identity 

to youths, as well as helping them to become rooted in their own faiths. This will 

provide a sense of community responsibility to youths, and consequently, 

Islamophobia and its effects can be addressed, especially at grassroots.                                                                                                                                              

4.5.6. Solidarity (Ukwikatana) 

Sixth is the practice of solidarity, which also fundamental to demonstrating that 

the practice of ubwananyina is public in nature.  The Merriam-Webster 

dictionary defines the term solidarity as “Unity that produces or is based on 

community of interests, objectives, and standards.” The fact that this definition 

is associating solidarity with community, suggests the public nature of the term. 

One can argue that solidarity is a manifestation of what people think and want 

to achieve. To amplify this meaning of solidarity, Hoffner (1983, p. 43) states 

that the “word solidaire means to fit together. It begins simultaneously with the 

personhood and sociality of man and implies mutual connection and obligation.” 
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Simukonda (2018, p. 38) acknowledges this meaning of solidarity as he relates 

this principle to the Church’s prophetic model of addressing poverty in Zambia. 

Noticing that solidarity is public oriented, it becomes necessary therefore, to 

discourage individualism as is already the case in most African communities. 

The practice of ubwananyina helps to discourage this individualism. For 

example, in stressing the need to discourage individualism, Obikwelu (2006, 

p.98) states: 

Individualism which denies the social nature of man and sees in 

society only a utilitarian for mechanical balancing of individuals 

interests, as well as collectivism, which robs man of his personal 

dignity and degrades him to a mere object of social and especially 

economic processes, are thereby rejected as principle of order. 

What the above statement is trying to put across is that if individualism was 

promoted, the right to human dignity might be compromised. Nevertheless, this 

assertion has a problem in the sense that it is not always the case that human 

dignity is compromised in communities that have embraced individualism. 

However, relating this assertion to ubwananyina, one would say Obikwelu 

(2006) had a point because this practice tries to promote human dignity through 

communal life. 

Solidarity is further supported by Sayer (2006, p. 98) who argues that “Solidarity 

aims at the self-organisation of the disadvantaged. It wants to make their interests 

to be strong through a union …” Based on this argument it can be argued that 

solidarity demonstrates the practice of ubwananyina in that people that may be 

practicing it would want to see their interests become strong through a union of 

community residents. This union therefore demonstrates the nature of a dialogue 

of life, making it to be public. Pope John (1963, p.13) adds to the understanding 

of solidarity when he says: 

Since men are social by nature, they must live together and 

consult each other’s interests. That, men should recognise and 

perform their respective rights and duties is imperative to a well-

ordered Society… 
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From the above observations, it can be said that in light of ubwananyina, 

solidarity manifests itself in different forms. In other words, it is practiced in 

different spheres, including economic, social, and self-help. 

First is economic solidarity which is demonstrated mainly at family level. This 

means that extended families come together to support one another during events 

that require monetary support. Regardless of religious affiliations, extended 

families cooperate and raise the required finances towards a common goal, 

thereby demonstrating an economic unity of purpose. One would argue that if 

families, possibly from different religious backgrounds come together for a 

common goal, that is a demonstration of the nature of a dialogue of life. In this 

sense therefore, ubwananyina through economic solidarity may speaks to 

interreligious dialogue.  

Second is social solidarity which is demonstrated during social events. 

Whenever social needs arise, most family members, Christian or Muslim, rally 

behind that unity of purpose and offer the needed help. In most cases, social help 

is shown through physical activities. For example, cooking during weddings and 

funerals, driving cars when carrying out logistic chores, and cleaning venues for 

events. These examples demonstrate the social solidarity at family levels which 

help to handle social issues without discriminating against one another on 

grounds of religion. The point here is that social solidarity reflects the nature of 

ubwananyina, which in turn demonstrates a dialogue of life. Ultimately, this 

speaks to interreligious dialogue. 

Third is self-help which in this context refers to the voluntary coming together 

of people, to work together for the accomplishment of either a family or 

community project which is developmental. Through this solidarity, unity is 

demonstrated through community self-help programmes. Both single and 

married individuals demonstrate solidarity by coming to self-help activities like 

constructing a community school, and road rehabilitation. This form of solidarity 

is public in nature, and reflects the purpose of ubwananyina, which possibly 

speaks to interreligious dialogue through a dialogue of life. 
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Given this understanding of solidarity, one may conclude that by virtue of 

embracing ubwananyina, Christians would be promoting solidarity. This in turn 

will help them embrace a dialogue of life. Consequently, through this form of 

dialogue, Christians can accept, tolerate, and work together with their Muslim 

counterparts at grassroots levels. Having discussed the practice of solidarity in 

light of the Zambian context, I now turn to look at the etiquettes of ubwananyina 

for public life. 

4.6. Etiquettes of ubwananyina for an indigenous African public life 

For indigenous African public life to be meaningful, there were, within 

ubwananyina, specific social practices that constituted the way of life. People 

needed time for social interaction and relaxation (Musambachime, 2016, pp. 

199, 201). It was usually late afternoons and evenings when people would come 

together after a day's activities. They would socially interact and share necessary 

stories based on their life experiences. It can be concluded that this practice 

developed and embedded values for indigenous life like community belonging, 

human relations, fellowship, and unity. The next sections discuss these values. 

4.6.1. The value of Community belonging 

Community belonging was (and still is) a very noticeable cultural value in the 

Zambian traditional community life (Chizelu, 2006, p 25). Village communities 

had village centres for social activities, economic support, family hood, and 

identity (Musambachime, 2016; Mukuka, 2019). According to Africans, in 

particular indigenous Zambians, without these characteristics, there would not 

be a sense of community. As stated in the preceding section, important events 

affecting a particular community were made known at the community centre, 

which was a place to discuss social, political, judicial, and religious issues 

(Onwubiko, 1991, p.14). Because of this understanding, the community was 

known to be man-made, and God-made (Onwubiko, 1991, p.14).  

The community was perceived as man-made because "it is…a traditional place 

of congregation for the entire community, and God-made because the centres 

[became]… the foci of communal religious worship, sacrifices, and festivities" 
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(Onwubiko, 1991, p. 14).  This, therefore, demonstrates the nature of African 

public life. The indigenous African public nature of life is close to what 

constitutes a dialogue of life. If this value is embraced by Zambian Christians, it 

might be easier to accept Muslims for a dialogue of life. In this sense, Christians 

would be closer to their Muslim counterparts for holistic interactions. That is 

why Biko (1978, p. 43) holds that Africans, as individuals, ethnic groups, and as 

chiefs, tried to seize every opportunity to support each other and one another 

economically, socially, religiously, and militarily. In my view all this was made 

possible by the value of community belonging. Therefore, the practice of 

ubwananyina, whose goal is to attempt bringing people together for a better 

community, becomes a helpful resource for the praxis of the Christian faith.                                        

Moreover, the value of community belonging entails that every community 

member was concerned with the economic welfare of the other (Taylor & 

Lehmann, 1961, p. 77). In most cases, poverty in terms of lack of food security 

was not entertained unless there was a drought during a particular farming season 

(Onwubiko, 1991, p. 15). Okafor (1974, p. 22) argues that "when a job had to be 

done, the whole community turned out with supplies and music and proceeded 

to sing and dance its way through to the successful conclusion of each particular 

chore…" This is one form of economic solidarity I have already referred to. 

While this positivity may be appreciated, I am not suggesting that in an African 

community there were no traces of poverty. It is true to say efforts were made to 

curb this economic challenge, but still some families lived in poverty. With a 

dialogue of life, Christians and Muslims might embrace economic solidarity to 

address the issue of poverty in their particular grassroots communities. As the 

two communities do this, Islamophobia would be discouraged if not stopped. 

Nevertheless, the value of community belonging was not (and is still not) always 

upheld because history shows that, in pre-colonial times, some chiefs would 

combine efforts with their allies and attacked neighbouring chiefs for their 

personal interests. Even in contemporary Zambia, due to poverty levels criminal 

activities carried out by greed individuals are on an increase. However, this value 

of community belonging reflects ubwananyina, the practice that promotes the 
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spirit of togetherness and solidarity in community. Like Onwubiko (1991) 

stresses, this value flourishes through the atmosphere of brotherhood and 

sisterhood. In light of the ubwananyina, I therefore contend that this value of 

community belonging points to the nature of a dialogue of life. 

 

4.6.2. The value of human relations 

Human relations were another value of the ubwananyina tradition that Zambians 

embraced and attempted to live. Individuals believed that while living their 

lifestyles, they needed to let others live peacefully (Onwubiko, 1991, p. 19). 

According to Onwubiko (1991, p. 19), this is an African philosophy that can be 

referred to as 'live-and-let-live.' This social value applies to both inter-

communities and intra-community. The former implies involving relationships 

of persons from different communities, while the latter refers to relationships of 

persons from within the same community (Onwubiko, 1991, 19). With this 

understanding of human relatedness in place, the dialogue was valued. 

Therefore, it can be argued that human relations constitute a value of 

ubwananyina that may enhance a dialogue of life, making it a public concern in 

a religious pluralistic society. In the context of my study, this entails that when 

the Zambian Christian community try to live in harmony with the Zambian 

Muslim community, they would be making room for a difference at grassroots. 

Based on the significance of making room for a difference in community, 

Onwubiko (1991, p. 20) further affirms, "…the African believes that he [or she] 

who discusses his [or her] affairs with others hardly runs into difficulties or 

makes mistakes in the execution of his [or her] plans." The point to make from 

Onwubiko’s (1991) statement is that a public challenge should not be handled 

by a single individual, it must be made public so that others also participate in 

addressing it. In this case, Christians in Zambia may need a dialogue of life in 

order to bring Muslims on board in their efforts to address the problem of 

islamophobia. Therefore, the philosophy of live-and-let-live demonstrates 

human relatedness which in turn illustrates ubwananyina. 
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4.6.3. The value of fellowship and unity 

Another value that was developed from the indigenous life practices is 

fellowship and unity. The indigenous practices such as time for relaxation, and 

fellowshipping are supported by Chuba, (2011, p. 60) who states that after 

people's daily work, mostly in their farming fields, from hunting expeditions and 

after conducting their research about nature in the bush, or after any other tiring 

undertaking, men and women needed time to relax and fellowship with each and 

one another. This best explains the oneness, unity, and social cohesion that 

ubwananyina possibly brought in the indigenous communities. In other words, 

one may simply say this social interaction developed the value of fellowship and 

unity. 

During relaxation time, community members would share jokes and laughter, 

and stories about their daily successes and failures (Chuba, 2011, p. 60). It is 

further observed that respected older people took time to counsel others who had 

burdens (Chuba, 2011, p. 60). Those who came as new members of the 

community were officially recognized and welcomed (Chuba, 2011, p. 60). 

Therefore, in light of ubwananyina, it can be suggested that this kind of space 

for fellowship illustrates the goal of a dialogue of life. If the same value was 

embraced by Zambian Christians in the context of interreligious dialogue, a 

dialogue of life might be practically possible at grassroots level. 

4.7. Some shortcomings of ubwananyina 

Based on what ubuntu means, in particular ubuntu as African humanism, and the 

description of practices that constitute ubwananyina, it is important to highlight 

the shortcomings of the concept, while drawing helpful insights from 

ubwananyina that Zambian Christians might possibly use for purposes of 

dialogue of life. Of course, this study is designed to draw positive and relevant 

insights of ubwananyina from interreligious marriages that can be used to 

enhance a broader dialogue of life. Like other African traditions and practices in 

different African contexts, the Zambian practice of ubwananyina cannot be 

viewed to be of no blemish. Therefore, in the following paragraphs, I attempt to 
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categorically state some major shortcomings that the said practice had (and still 

has). 

First, ubwananyina raises the issue of gender biases. Some values and features 

of ubwananyina are gender-biased. These values kept women oppressed because 

some social structures were male-centred. For instance, the traditional settings 

in Zambia and many other southern African countries have disadvantaged 

women, for instance with regard to the right to property ownership. This has 

happened despite promoting the spirit of ubwananyina. 

In their study, Women, and Inheritance Law in Zambia, Munalula and Mwenda 

(1995) rightly observe that the distribution of family property does not favour 

women in all three modes of descent systems including patrilineal, matrilineal, 

and bilateral. Munalula and Mwenda (1995, p. 93) view some customary laws 

and practices as perpetrators of social and economic injustices against the female 

gender. Amidst the practice of ubwananyina, Zambian society still has a 

“phenomenon that has left many widows and children destitute, with neither 

property nor home” (Munalula and Mwenda, 1995, p. 93). This study shows that 

in such circumstances ubwananyina has not helped to address a gender-biased 

phenomenon.                                                                                                                                                

Second, ubwananyina raises the issue of tribal and ethnic conflicts (Haantobolo, 

2002). Despite ubwananyina, Zambians still had tribal and ethnic differences, 

including wars, especially during the precolonial era. The question to raise is, 

how can an ethnic group where ubwananyina was embraced raid another ethnic 

group? Today, Zambia’s biggest challenge is ethnicity and regionalism, which 

appears to be propagated by some politicians and ethnic groups when choosing 

national presidents. As observed by Clottey (2016), the presidential elections of 

2016 were perceived to have been on tribal lines. 

In Zambia today, citizens are worried about the growing tendencies of tribalism 

and regionalism after the effort that was put in by the United National 

Independence Party and its government which governed Zambia from 1964 to 

1991. The United National Independence Party under the leadership of the first 
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republican president the late Dr. Kenneth Kaunda employed the motto ‘One 

Zambia One Nation’ to address the phenomenon of regionalism and tribalism 

(Zambia daily mail, 2017). To a large extent, this motto helped to unify Zambia, 

as the editorial comments of the Zambia Daily Mail (2017) stressed "it is said 

that 53 years after independence, which was achieved through unity of all 

regions, Zambia is still grappling with tribalism.” Similarly, Bwalya (2020) 

called upon Zambians to promote unity, arguing that no tribe is superior or 

inferior to the other in Zambia. Therefore, the Republican president was 

challenged to discipline those propagating for tribal divisions (Bwalya, 2020). 

These examples expose the shortcomings of ubwananyina in promoting unity. 

Much turns on the boundary lines that are drawn: to whom should ubwananyina 

be shown? One of the contributions of this thesis is to see the context of 

interreligious marriage as a place where the normal boundary lines between 

distinct religious communities are dismantled, leading to the extension of 

ubwananyina across religious differences. 

Third, ubwananyina raises the issue of human dignity. Despite the positive 

aspects of African Cultural values and practices, history contains overwhelming 

evidence that during the era of the slave trade, some chiefs, and kings as 

custodians of traditions, willingly sold off their subjects into slavery for selfish 

and personal gains (Brelsford, 1956; Roberts, 1976). This act was against the 

features of ubwananyina, especially ‘human relatedness’ as discussed in the 

earlier sections. Similarly, there have been reports in Zambia where people have 

been killed on grounds of witchcraft practices. The accused would be attacked 

either at night or broad day light in their farmlands and be killed. As Chomba 

quoted Nyirenda in the times of Zambia (2021) saying, “the bodies had been laid 

next to each other, set ablaze under a makeshift hut.” This is against 

ubwananyina or even ubuntu teachings about human dignity. 

Fourth, ubwananyina raises the issue of modernity and the idealised past. It has 

become challenging in the contemporary Zambian society to exclusively 

embrace ubwananyina. This is because Zambians, like other Africans, are no 

longer living in the culture protected from the outside world, but rather in a 
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globalised community where some of the features and values of ubwananyina 

are no longer known or valued, especially by the younger generation 

(Kapwepwe, 2002). It has now become a challenge to make some of these values 

and features relevant and attractive to the contemporary Zambian society. 

Fifth, in African indigenous communities, there is a tendency by some families 

of hiding children and old people with physical disabilities. This is due to either 

stigma or cultural beliefs that when a person has a child with disabilities, that 

was a sign of a curse. It can be argued that locking up disabled children is against 

the principles of ubwananyina which are about love and caring. This habit is still 

happening in Zambia in this 21st century. For example, this was highlighted in 

the Times of Zambia when the public was warned: “Do not lock disabled children 

in homes, Government warns” (Mwemba, 2021, p. 14). This quotation is a 

demonstration that ubwananyina has shortcomings in implementation. 

Despite the highlighted shortcomings of ubwananyina, my position on this 

challenge is not to abandon this Zambian heritage, but to restore and embrace it 

together with other positive African cultural values and practices that are 

progressive for contemporary Zambian society. Zambians, just like other 

Africans, ought to discard both the old and modern negative aspects. This 

position is supported by Oyedola and Oyedola (2015) who discuss three theories 

of African Cultural Values in light of developing Africa. 

The three theories include, first, the cultural revivalism which advocates going 

back exclusively to traditional values and practices, whether good or bad 

(Oyedola and Oyedola, 2015, pp. 94-95). Second, the anti-cultural revivalism 

theory where its proponents argue for a complete rejection of traditional values 

and practices whether good or bad (Oyedola and Oyedola, p. 97). Third, the 

moderate cultural revivalism which argues for cultural synthesis by 

acknowledging a dynamism between traditional and contemporary life (Oyedola 

and Oyedola, 2015, pp. 98-99). 

The moderate cultural revivalism advocates the upholding of a progressive past, 

which is adapted to the progressive present and future (Oyedola and Oyedola, 
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2015, pp. 98-99). As I have already mentioned, my position is to embrace 

moderate cultural revivalism. If ubwananyina has anything to offer, then its 

progressive past needs to be upheld. This implies that the positivity of 

ubwananyina should be upheld while discarding the negative aspects that may 

have no value to the current and future generations. Zambian Christians should 

be authentically Africans while acknowledging cultural dynamism. That way, 

dialogue of life can possibly be enriched. The point to make here is that Christian 

theology should be interacting with ubwananyina in order to develop contextual 

religious dispositions that may encourage Christians to embrace positive 

attitudes towards Muslims. This may be possible if Christians employed a 

critical engagement with scripture that respects the traditional practices that 

make up ubwananyina. From a gospel perspective, there is a sense in which 

Christian theology will also challenge those failures of ubwananyina I have 

already mentioned. For example, the beatitudes that Christ taught in his Sermon 

on the Mount in the gospel of Matthew chapter 5 suggest that if Christians 

perpetuated the shortcomings of ubwananyina, they would not experience the 

blessing of God. Ubwananyina is not therefore to be seen as the solution to all 

issues in Zambia; however, rehabilitating it, as part of a Christian public 

theology in Zambia, will positively support the development of community 

relationships and a dialogue of life. 

4.8. Conclusion                                                                                                                                                 

This chapter has discussed the concepts and practices involved in ubuntu and 

ubwananyina. A contrast between the philosophy of ubuntu and the practice of 

ubwananyina has been highlighted. I have argued that ubwananyina is about 

treating community residents as one's blood family members where values such 

as oneness, togetherness, trust, honesty, and love are highly prized. I have also 

pointed out that insaka and icibwanse, indigenous social formation rites, 

indigenous dispositions, tribal cousinship, solidarity, and iciima were (to some 

extents still are) significant practices through which ubwananyina was 

demonstrated within Zambian communities.  
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In chapter six, I will link ubwananyina to both ubuntu and public theology, to 

demonstrate that the practice of ubwananyina might be a helpful setting through 

which a dialogue of life can be fostered for an effective interreligious dialogue. 

It is important to state that, being public in nature, ubwananyina is about 

fostering skills that are useful for successful living and continuity in public life. 

In this way, theological reflection on ubwananyina is both public and practical 

in nature. In considering the lived experiences of southern Africans, I have also 

acknowledged and demonstrated that ubwananyina is not without shortcomings.  

Having discussed what ubuntu, and the practice of ubwananyina are all about, 

and how these link together, chapter five will illustrate how the Lamba people 

demonstrated the practice of ubwananyina in their social and religious life. This 

in turn will set the stage for how the Lamba’s cultural-religious life can speak to 

interreligious dialogue through a dialogue of life as will be explored via the case 

study of interreligious marriages. 
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CHAPTER FIVE 

LIVED MARRIED EXPERIENCES OF INTERRELIGIOUS 

COUPLES 

5.1. Introduction 

After distinguishing ubuntu and ubwananyina in chapter four, the objective of 

this chapter is to present the data from the empirical inquiry I conducted in the 

Copperbelt province of Zambia, specifically, among couples of interreligious 

marriages in the Lamba speaking people of Chief Chiwala, in order to bring the 

specific ideographic knowledge into the thesis and so develop a response to 

Islamophobia. In order to meet the chapter objective, I present lived married 

experiences of spouses in interreligious marriages in the form of themes and sub 

themes. In chapter three, I have already described how I developed the themes 

that are presented in this chapter.   

Suffice to say my analysis of the interview transcripts began with a process of 

coding, identifying emergent codes from the interview responses. These codes 

provided useful ways of managing the data I had collected and led to the 

emergence of broader ‘pattern codes’ or ‘categories,’ which I am calling 

‘themes’ (Creswell, 2013, p. 2013; Punch, 2014, p. 174; Elliott, 2018, p. 2852). 

After the analytical process, four main themes emerged. These were: ‘African 

cultural values,’ ‘value-transmission,’ ‘African Communalism, and community 

loyalty. To illustrate participants’ experiential narratives, extracts from original 

coded transcripts are included. To do this I have adopted the Harvard reference 

system used to cite sources of information in this thesis. Therefore, to quote a 

transcript extract, a transcript’s coded name is cited, followed by the year in 

which the interview was conducted, and then the page number(s) from where the 

quotation has come. 

By responding to my research questions, respondents gave me the information I 

have used to develop experiential narratives. Therefore, this chapter illustrates 

significant themes that provides a deeper understanding of how interreligious 

couples negotiate their differences in the context of ubwananyina, and generates 
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a basis for further analysis, discussion, and application of empirical data in the 

subsequent chapter. I now present and analyse the identified themes. 

5.2. African Cultural Values 

The first main theme that emerged from the coding of the interview data is 

‘African cultural values.' While it is appreciated that values in African culture 

are not only confined in Zambia, but this theme is also referring to a significant 

group of codes that relate to embedded values the spouses saw in their 

interreligious marriages.  The need to embrace and actualise different values for 

a better-married life was highlighted by all the respondents. Spouses in 

interreligious marriages talked about acquired values that are practically visible 

and embedded in their lives. These values can be named as unity, partnership, 

tolerance, and mutual respect. From the onset of this section of the chapter, it 

can be observed that the values being referred to resonates well with the practice 

of ubwananyina which discourages attitudes of hate towards other people, 

instead it promotes African Cultural values that promotes a life that is free from 

phobia among community residents. That is why commenting on the nature of 

the African community, Chuba (2013, p. 45) argues that “The community was a 

just community; crooks were quickly identified and closely controlled because 

they were upsetting the normal order in the community.” This argument shows 

that African cultural values were a heart for the peaceful and well-being of 

society, although it cannot be claimed that African communities enjoyed 

absolute peace. 

According to my respondents’ understanding, and the Lamba context, African 

cultural values, refer to indigenous practices that bind spouses and communities 

together for a harmonious and peaceful existence. This was evidenced by a 

response from SP07 (2019, p. 4) who stated that: 

there are traditional values that guide us on how to relate to our 

spouses, neighbours, community leaders, or even friends. In the 

past, if one ignored these values, one invited the wrath of 

traditional community leaders. Some values can be applied to 

more than one situation. 
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In light of the Lamba context, and this study, one can conclude from the 

quotation that when respondents referred to traditional values of unity, 

partnership, tolerance, and mutual respect, they were referring to the practices of 

ubwananyina. These specific values in form of sub-themes under the major 

theme of ‘African cultural values’ are now narrated in the following paragraphs 

and sections. 

5.2.1. Unity 

All respondents separately agreed that unity is one of the most useful values that 

holds interreligious marriages together in this area. Participants believed that 

without unity such marriages would not survive. According to their experiences, 

it was the desire for unity that enhanced the actualisation of traditional African 

cultural values in interreligious marriages which fall under the practice of 

ubwananyina. As stated by SP01 (2019, p. 1), “… my wife and I try as much as 

we can to ensure that we live in unity. Further, for this unity to be lived in our 

home, we follow certain values like partnership and companionship.” 

From a statement like this, one can conclude that unity is embedded in the way 

couples in interreligious marriages live as partners and companions. Moreover, 

both Muslim and Christian participants gave the impression that unity is 

meaningful when it is embraced amidst other traditional African cultural values. 

For example, SP07 (2019, p. 2) stated that “but I want to thank God and our 

traditional values which have helped my husband and me to live in unity all this 

long. From my experience, our traditional values have helped us to accept and 

embrace each other with ease.” 

This assertion is supported by the views of SP08 (2019, p. 3), who stated that: 

The most important African heritage, as far as I know, is our 

communitarian nature of life where everyone is accepted as a 

family member in the community regardless of our religious, 

economic, and social status, all for purposes of unity.  

In my view, this demonstrates that life in interreligious marriages is largely 

influenced by indigenous cultural values, in this case, from the fundamental 

practices of ubwananyina. Further, it can be argued that according to 
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participants, unity meant agreeing to live together with a spouse of a different 

background. Unity to these participants also meant respecting a spouse by 

listening to his or her views. Participants further recommended that there was a 

need to inculcate the value of unity among the youths for its continuation among 

Africans, in particular Zambians. It is for this reason that initiations like Jando 

and Sondo, through which values like unity are inculcated, becomes helpful. 

Further, the views of spouses were that as the value of unity continued to be lived 

and experienced, it translates into creating a community that is peaceful and 

accommodating for all, starting with nuclear families, then to extended families, 

and ultimately into society. In support of this, Chuba (2013, p. 45) further points 

out that: 

The community was a united community…they could not 

afford being disunited in a hostile world. Unity among them 

was of paramount importance for peace and success in their 

community. They went out hunting together, they worked 

together. They ate collectively… they celebrated together and 

grieved together. Unity [was] strength…that made the 

families and tribes strong and dignified. 

From the above quotation, one can argue that this understanding of community 

unity had an influence on the interreligious spouses’ relationships. Their 

responses concerning unity in their marriages and community were rooted in this 

indigenous understanding of the role that African cultural values played among 

the peoples. This entails that to a larger extent, the relationships between spouses 

of interreligious marriages are influenced by African cultural value of unity. In 

this sense, interreligious marriages demonstrate the practice of ubwananyina. 

However, maintaining this unity among interreligious marriages has challenges. 

It is not always that these spouses live in unity as husbands and wives. 

Communities too are not always united due to various factors. The value of unity 

in Zambia is compromised to due to urbanisation. Most people have left their 

villages in preference of cosmopolitan cities where they become exposed to 

multi-cultures making them loose that traditional attachment to their indigenous 

values. Nevertheless, even in urban areas there are still people who have upheld 

their African cultural values. One example is the respondents themselves who 
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passionately spoke about unity from an African perspective. In the same view, 

Chuba (2013, p. 61) states that: 

Cultural revival is taking place and if left undisturbed it can 

grow and consolidate, however long it may take. Africans 

themselves are becoming more conscious of preserving their 

cultural values and they have deliberately embarked on 

contextualisation of their communal activities.                                                                                                                       

For Musambachime (2016), a Zambian historian, African cultural values are not 

discarded in Zambia, instead they are upheld. As he postulates, “Many 

[Zambian] inhabitants, …have retained their indigenous and traditional customs 

and values (Musambachime, 2016, p. 179).” One cannot hesitate to conclude that 

one of the values these two African scholars, Musambachime (2016) and Chuba 

(2013) are referring to is unity. Therefore, a dialogue of life is inevitable because 

it is one of the ways of helping maintain unity in the community. 

5.2.2. Partnership  

Partnership is another value that is embedded among interreligious marriages. 

Such partnership was understood in terms of shared responsibilities between a 

couple. It was stated that partnership was seen as a cooperative relationship 

between a married couple who have agreed to work together to achieve their 

family goals. In this sense, one can argue that partnership was seen to be different 

from the value of unity, which they understood as oneness. To support this view, 

five participants emphasised the importance of partnership in marriage life. One 

of these participants, SP04 (2019, p. 3) remarked, “what is more cardinal for me, 

and my wife is to work as partners in family social, economic, and political 

issues.” 

It is helpful to state that here, the argument is not to emphasise partnership, but 

to show how indigenous values have impacted interreligious marriages. That is 

the reason why participants' married experiences were characterised by the need 

for economic support. They highlighted how they ensured that economic needs 

were addressed together as couples. It was stressed that economic breakthroughs 

come with an effective partnership between a couple. Further, participants 

described their spouses as companions and partners in addressing family 
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challenges without religious barriers. For example, SB07 (2019, p. 2) stated that 

“We are companions and partners who work together in addressing social and 

economic challenges facing our family without looking at who is a Christian and 

Muslim.”                                                                                                                                             

From this quotation, it is seen that spouses believe that economic success in their 

interreligious marriages largely depends on partnership and companionship. 

This therefore explains that the fundamental practices of ubwananyina had a 

place and positive impact on the participants’ marriages. Here I have in mind the 

practice of iciima, meaning teamwork, where people demonstrate economic 

team-spirit or economic solidarity. In chapter four this practice of ubwananyina 

is discussed in some level of detail. 

To illustrate this point, Musambachime (2016, p. 155) writes about the 

indigenous Zambian village life, and puts it this way: 

Problems are shared. Daily chores are done in groups and 

often become social occasions. There is a lot of reciprocity. 

Often it makes tasks easier. Everyone contributes to 

weddings and funerals; otherwise, they would not be 

affordable. There are no invitations, and anybody in the 

village is welcome to join. 

This quotation demonstrates that respondents gave their responses from this 

background. They were coming from this kind of socialisation in partnership. 

Implying that even when they married their husbands and wives of different 

religions respectively, the spirit of partnership I am referring to as iciima 

(teamwork) was already imbedded in them. Therefore, working together with 

such spouses was not a very big challenge. However, this does not imply that 

these couples and their communities live in absolute partnership. It is in the 

public domain that every married couple do have differences in their 

relationships. Despite this, the value of partnership remains vital in Zambian 

communities that are faced with the challenge of Islamophobia. 

How then does the value of partnership relate to a dialogue of life? According to 

participants, this value helps them to negotiate their differences as married 

couples. In the same way, it is a value that is applicable in the public square in 
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the sense that people need to partner in community activities for its well-being. 

Therefore, in this study, it can be argued that Christians and Muslims need to 

partner if meaningful development has to be realised. This is because both 

Christians and Muslims live in the same communities as neighbours, and also as 

members of the same extended families. As they come together as partners in 

community development, their social and economic interaction will make them 

get used to each other and possibly address the phenomenon of Islamophobia. 

The point to make is that the partnership in the public square would now translate 

into a dialogue of life. Therefore, partnership is an African value that does not 

only help interreligious married couples to negotiate their differences, but the 

same value can also help bring community residents come together for a unity 

of purpose, and subsequently reduce on mistrust, suspicion, prejudices, and 

apprehension between Muslims and Christians. 

5.2.3. Tolerance 

Tolerance was also signified as an embedded value in interreligious marriages 

within the Sungabukanda camp. All interviewed participants, Muslims, and 

Christians alike, spoke of how important it is to be tolerant of different religious 

and family backgrounds. SP09 (2019, p.1) stated that “… there should be 

tolerance between us. We should embrace each other's religious beliefs and 

family backgrounds.” The value of tolerance points to ubwananyina, the practice 

that seek a tolerant community of mutual care and concern, free of cruelty and 

its consequences, where differences are resolved corporately without violence 

(Gaylord, 2004, p. 3-4). 

In my view, what this statement implies is that participants acknowledged that 

spouses come into marriages with different religious backgrounds. What helps 

them to co-exist as husband and wife is the value of tolerance. From participants' 

marriage experiences, it was evidenced that tolerance of each other's religious 

differences is the best option available for a happy interreligious union. 

However, what participants did not come out clear about is to what extent they 

tolerated and embraced each other’s religious beliefs.  I can only conclude that 

embracing each other’s beliefs did not necessarily mean everything about 
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Christianity and Islam was same, but they meant to accept and embrace religious 

diversity. That is why some participants indicated that the value of tolerance 

enables them to discuss religious matters in their marriage freely. Their level of 

tolerance even enables some couples to joke concerning their religious practices. 

As SP07 (2019, p. 2) remarked:                                                                                                                                                           

… you will be surprised to hear that sometimes we even joke 

on our religious practices. I will tease him about how 

Muslims position themselves when praying, he would also 

tease me about how we dress as Christians in church and 

public.  

Similarly, SP06 (2019, p.3) stated: 

what helps to tolerate each other is that my husband and I are 

tribal cousins [icimbuya]. A Marriage between a Christian 

and Muslim do not cease our cultural practices of icimbuya 

and icinungwe [clan relationship]. 

Therefore, tolerance, which is enhanced by these socio-cultural relationships has 

enabled some couples to have the freedom of speech over religious matters in 

their family contexts. Consequentially, spouses find themselves supporting each 

other's religious affiliations. The two quotations above leave me with a 

conclusion that ubwananyina is very much embedded in interreligious 

marriages. This is because tribal cousinship which the participants referred to is 

one of the fundamental practices of ubwananyina. In this sense, it can be argued 

that ubwananyina has largely impacted interreligious marriages. The theme of 

tribal cousinship is discussed in chapter four.                                                                                                                         

Given this experience, Christian and Muslim parents alike noted the importance 

of inculcating the value of tolerance in youths. According to participants, 

tolerance as a value here seems to enable participants to talk about Christian, 

Muslim, and traditional values without an appeal to exclusivity. Some responses 

show that participants were explicit about this. For example, SP09 (2019, p. 2) 

stressed that:  

I ensure that our children are properly guided into the kind 

we want them to be… [by ensuring] that we inculcate our 
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traditional values into them, and a combination of Christian 

and Muslim values.  

From the above quotation, it can be observed that inculcating a combination of 

Christian and Muslim values into their children is a manifestation of 

respondents’ conceptualisation that Christians and Muslims worship the same 

God. As such, receiving teachings from both Islam and Christianity made little 

difference if no difference at all. This came out so vividly in the respondents’ 

responses. These participants believe that the core message of both the Bible and 

the Qur'an is almost similar, but it is largely differentiated by people who 

interpret these two scriptures. For example, SP01 (2019, p. 9), a Muslim 

husband, held the view that "the Bible and the Quran are not different. The 

difference is just created by us human beings." According to respondents, the 

task that adherents of these religions have is not to propagate either a Christian 

or Muslim God, but one same true God. Once this is done, community residents 

should be left to decide on the religion through which to practice their faith. 

When my respondents emphasised the need to inculcate the value of tolerance, 

it was in indirect way of inculcating both indigenous and religious dispositions. 

Traditionally, indigenous dispositions were inculcated at spaces of insaka and 

icibwanse, as well as through traditional rites. Religious dispositions are also 

developed from traditional, Christian, and Muslim values. This gave hope to the 

indigenous Lamba communities that even as their children grew up, they did so 

with both religious and indigenous dispositions. These dispositions were a 

foundation on which ubwananyina was developed. In other words, for one to 

live ubwananyina it meant that one needed disposition that were demonstrated 

through peoples’ attitudes towards the other. Therefore, indigenous, and 

religious dispositions are vital for developing the value of tolerance that in turn 

enhances a dialogue of life                                                                                                                                                                                                                                                                                           

Practically, this approach of inculcating a combination of indigenous, Christian, 

and Muslim values, seems to be challenging because a child would find it 

difficult to know his or her religious identity, unless parents are negotiating 

multiple religious’ identities. However, it can be argued that the rationale for this 
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approach is that the value of tolerance stems from God who is all-embracing. In 

this case, it is imperative that as their children grow, they tolerate religious 

expressions embedded in the faiths expressed by both parents. This means that 

while growing up, children would not find accepting religious pluralism to be 

problematic in their religious lives. 

Further, it can be pointed out that what influenced the research respondents to 

talk about tolerance from the perspective of the ‘sameness of God’ is the Lamba 

people’s world view about God. The Lamba speaking people of Zambia believe 

in the supreme being as the creator of the world and all that is contained therein. 

This worldview is affirmed by Doke (1970, p. 222) who states that "their 

conception of the universe is as necessarily linked up with a belief in a supreme 

being. The Lamba people are theists, and withal monotheists…" Moreover, the 

name for the Lamba supreme being, Lesa or God, suggests that he is the creator 

of the earth and universe. According to the Lamba legend of creation, it is 

believed that Luchyele was in the company of many other gods who were 

founding ethnic groups and communities in places of their choice (Doke, 1970).  

Based on the conceptualisation of the Lamba people, creation was done in an 

orderly manner. There was no confusion in the process of creation. This 

founding myth also asserts that the Lamba speaking people and other ethnic 

groups were the products of Luchyele’s creational activities (Doke, 1970), 

implying that people should live in harmony regardless of their differences. The 

Lamba people believe that they are connected to the rest of God’s creation. This 

entails that they have a concern for the wellbeing of people within and around 

their communities (Palace elder, 2019). In the context and spirit of ubwananyina, 

this ethnic group believe that one of their responsibilities is to do what pleases 

their God (Chibuye, 2016). One of the things that pleases God, is that Lesa or 

Luchyele desires to see order and harmony on earth. This explains why 

traditional Lamba people tried to dignify human beings by discouraging ethnic 

wars (Doke, 1970; Chibuye, 2016). The mythical tradition further holds that 

Luchyele or Lesa (God) instructed people he left on the land as his stewards that, 
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no matter how long it would take, they needed to keep waiting for His return 

(Chibuye, 2016, p. 26).  

Having referred to this Lamba legend in part, I observe that the first element that 

connects with dialogue of life is that Lesa or God is for all creation and humanity. 

This means that ethnic groups in Zambia, and others throughout the planet earth 

should live freely regardless of their religion, and ethnicity. As already stated, 

the Lamba people holds that living together, and in peace is what pleases Lesa 

or Luchyele, God. 

In the context of this study, it can be suggested that for people to live together in 

peace, religion and ethnicity should not be allowed to be an obstacle to 

interaction between Zambian Christians and Muslims who are part of humanity. 

The point I am making here is that, since the creational worldview of the Lamba 

people suggests that they have a concern towards the other, then this belief 

should make it easier for them to accept the Muslim community, especially in 

the quest for a dialogue of life at grassroots.                                                                                                                                                         

This implies that to an indigenous Lamba person who later embraces 

Christianity, the Christian teaching that the universe and humanity were created 

by God may not be strange. The reason is that at the time of converting to his or 

her new religion, this person would be already pre-conceived that God is for all 

human beings. One would argue that the meeting together of these two creational 

worldviews, the Lamba and Christian, would be a complementary of each other. 

This is what Mukuka (2019, pp. 217-218) realises in her quest to reclaim 

indigenous knowledge for pastoral care in the church, as she contends that: 

… the church may also be encouraged to assume and accept 

the cultural practices … with their innate characteristics and 

elements that are found to be compatible with its ideals and 

beliefs. 

In this study, the argument of Mukuka (2019) demonstrates that the Lamba 

conceptualisation of Lesa (God) as a creator from whom all humanity originates, 

might enhance a dialogue of life between Christians and Muslims. In other 

words, this understanding of God’s creation of humanity should compel 
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Zambian Christians to be genuinely socially tolerant to Muslims in order to 

accept them. This gesture may help in addressing Islamophobia in Zambia. 

The second element that connects with dialogue of life is the orderliness of 

creation. Like I have pointed out earlier in this chapter, the Lamba speaking 

people in Zambia believe that the creation by Luchyele or Lesa (God) was 

orderly. I see the term orderly to be significant here. This is because, basically, 

what is orderly may refer to something devoid of violence or disruption. In this 

sense, it can be argued that in the Lamba worldview, people should make strides 

to avoid living in communities that are violent or disrupted. Unfortunately, 

reality in the public domain has shown that this has not been always the case in 

most African communities, including Zambia. 

Nevertheless, it can still be argued that the Lamba view about the orderliness of 

God’s creation, might help in enhancing a dialogue of life at grassroots between 

Christians and Muslims.  The rationale for this is that the Lamba people who 

convert to Christianity probably do so with preconceived minds that Lesa (God) 

created an orderly earth. Therefore, when they are exposed to the Christian 

teaching about creation, all they possibly see is a consolidation of what they 

already know. For example, from the Judeo-Christian literature of the creation 

stories, particularly in Genesis chapter one, it is recorded that God saw that what 

he created was good (Bible, Genesis 1: 6). Therefore, this suggests that what 

God created was orderly, meaning that it was free from violence and disruption. 

Based on the traditional nature of ubwananyina, Christians should be advocating 

for the need to living in an orderly environment. In the context of this study, I 

am suggesting that the advocacy should be done under the framework of African 

public theology through a dialogue of life. This might be done by avoiding 

attitudes that may disrupt the order that God expect to prevail in their 

communities. Once Christians start seeing religio-cultural orderliness in 

communities as an attainable goal, a dialogue of life might be lived.  

The third element, from this legend that connects with interreligious dialogue 

through a dialogue of life is an aspect of stewardship. This belief gave them a 
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realisation that the planet earth is a temporal dwelling place for them (Doke, 

1970). That is why the Lamba people would say: 

Tuli Bantu bakwe Lesa abeshile pano posonde 

mukwandaminapo lukoso, tukabwelelo'ko kwesu! [meaning] 

we are people of God who have come here outside just to sun 

ourselves; we shall return yonder to our home!" (Doke, 1970, 

p. 222).   

This quotation suggests that the Lamba speaking people holds that time will 

come when they would go back to their true place. In the meantime, they should 

be committed to ensuring that everyone in the local community is embraced, 

supported, and freely interact with community residents. The argument to put 

across here is that eschatology in the Lamba worldview gave them a sense of 

holistic responsibility towards the plight of other ethnic groupings. This 

demonstrates why Muslims integrated among the Lamba people without much 

struggle.                                                                                                                                                                     

However, it should be acknowledged here that stewardship is a big theme that 

cannot be exclusively articulated in a single section of the chapter like this one. 

Suffice to say that in the context of this study, stewardship refers to the ability 

of taking care of what God entrusted to his people. In this sense, one would argue 

that in the context of a dialogue of life, the aspect of stewardship is respect for 

human dignity. It can therefore be stated that as people interact and work together 

in a given community, whose life is communal, residents might get to know one 

another, and consequently begin to holistically respect each other. Therefore, I 

am of the view that in an effort to addressing Islamophobia, Christians in Zambia 

should attempt to combine both indigenous and Christian perspectives of 

stewardship. If the two perspectives complement each other, the likely outcome 

is an enhancement of a dialogue of life. In this case it can be concluded that the 

value of tolerance comes from indigenous and religious dispositions which are 

developed by the Lamba belief that God created an orderly environment for a 

peaceful life regardless of one’s ethnic and religious identity (ies). 

Notably, the Lamba people, similar to other African ethnic groups, do not 

separate social and religious life. In whatever they are doing there is religion. 
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Therefore, religious, and indigenous dispositions would mean almost the same 

thing. Mbiti (1969, p. 2) had the same thought as he stresses: 

Because traditional religions permeate all the departments of 

life, there is no formal distinction between the sacred and the 

secular, between the religious and non-religious, between the 

spiritual and the material areas of life. Wherever the African 

is, there is his [her] religion…African religions are written 

everywhere in the life of the community, and in traditional 

society there are no irreligious people.   

Mbiti here is not necessarily writing about indigenous and religious dispositions, 

but he is emphasising the African worldview about religion. Nevertheless, I have 

referred to the above quotation to demonstrate how the two types of dispositions 

are intertwined. Therefore, as children undergo dispositional development, the 

result is that both dispositions would be developed. In this case, Africans are 

expected to interact well with other community residents. In this study, it is the 

Christians who should interact will with Muslims.                                                                                                                                                                                                                

5.2.4. Mutual respect 

The experience of participants showed that 'mutual respect' is a value that is also 

considered important in interreligious marriages. This is one of the values that 

was highlighted by all participants. For instance, in line with this view, SP09 

(2019, p. 1) stressed that: “understanding and respecting each other as a couple 

is paramount for me as a married woman." Participant SP06 (2019, p.1) also 

remarked, "When spouses respect and partner with each other, their marriage is 

usually strong." Based on these responses, it can be argued that mutual respect 

carries with it a sense of love and understanding. Interreligious couples believe 

that one can tell how much his or her spouse respects him or her by the way they 

understand each other as a couple through what they do and believe in. In my 

view, respecting each other as husband and wife in this context also implies 

tolerating and accepting each other’s religious differences. Therefore, my view 

on this is that if couples are able to respect and understand each other religiously, 

that would have a positive impact at grassroots communities where interreligious 

marriages exist. This is because their children, neighbours, friends, and extended 

family members are likely to emulate them by respecting each, and one another. 
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Further, a Christian wife SP06 (2019, p. 2) added that "By… mutual respect, I 

also mean that my husband loves me as a Christian wife." Therefore, it can be 

pointed out that without love and respect, a couple could not claim to understand 

each other’s differences. The value of mutual respect is not perceived as being 

incompatible with the expectation that the wife is submissive to her husband, as 

long as the husband in turn reciprocates by loving his wife. Women appeared to 

be content with submission to their husbands, but they also expected their 

husbands to understand them through unconditional love and respect. One would 

not hesitate to conclude that mutual respect enhances consultation between 

husband and wife in marriage. As it may be the case with other types of 

marriages, for happiness to be attained in interreligious marriages, consultations 

between a couple are so respected that without them a decision cannot be easily 

made. While referring to his wife, SP08 (2019, p. 2) remarked “She is my 

respected partner in the management of this home. Therefore, she is consulted 

for her opinion when making decisions ….”                                                                                                                                                    

Having described African cultural values in the preceding sections, it can be 

observed that the manner in which research participants spoke about the 

application of these values in their quest to negotiate their interreligious 

marriages, shows that in most cases these marriages have succeeded. 

Nevertheless, it was observed that there are a few challenges that some of these 

spouses do face, either at the start or during their married lives. It is helpful to 

give a few examples here. First, it was observed that despite that those religious 

differences in the context of marriages are negotiated, Christian women, and 

wives do not always find it easy to marry Muslim men and husbands. 

Participants pointed out that, occasionally, Christian women do not find it easy 

to decide on marrying Muslim men. This is due to the perceptions that people 

have about Muslims. For example, one Christian wife SP09 (2019, p. 5) testified 

that:  

… my sisters are the ones who convinced me to marry a 

Muslim. At first, I did not want to. I only came to accept 

after my sisters encouraged me to accept him and explained 

a few things they knew about Islam. 
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This quotation shows that when Christians are approached for marriage, they 

already have negative preconceived perceptions about Muslims. As much as 

participants have not experienced religious conflicts between Muslims and 

Christians in this area, it is also right to state that residents of other communities 

show prejudices, suspicion, and mistrust against Muslims. This makes it difficult 

for some Christians to quickly decide on whether or not to accept a marriage 

proposal from a Muslim man. 

Second, I also saw a craving for gender power. From the responses, it was 

observed that some Muslim spouses want to dominate in decision making. 

Christian wives observed that usually, their Muslim counterparts make decisions 

that would favour Islam. To this effect, a Christian wife SP09 (2019, p. 2) 

testified: 

To be honest with you, my husband is very strict when it 

comes to observing Muslim beliefs and practices. He wants 

to ensure that everything about a Muslim marriage is 

practiced. In a way, I might say it is a challenge to me… 

Similarly, another Christian wife SP02 (2019, p. 3) testified: 

My husband threatened that I should stop going to 

Church… After several discussions, my husband invited his 

brothers to come and discuss this issue further. They are the 

ones who told him that I had the right to continue embracing 

Christianity… 

In my view, these expressions indicate that despite the success of interreligious 

marriages, it takes time for some Muslim husbands to allow their Christian wives 

to continue practicing their Christian faith. In the same vein, a Christian wife 

SP06 (2019, p. 2), highlighted an incident of coercion. This shows that there are 

isolated cases where a Christian spouse would not embrace Islam voluntarily, 

but to save her marriage from collapsing. 

Further, the question arises to say, why is it that Muslims husbands want to 

dominate decision making in their marriages amidst African cultural values that 

participants highlighted? In my view, this is due to religious indoctrination. 

Muslim husbands are expected to raise their children in an Islamic way 
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regardless of her religious faith. Therefore, some Muslim husbands feel that if 

the wife converts to Islam, it gives them an advantage. Again, from an African 

cultural perspective, the ‘man is the head of the family.’ This cultural notion is 

abused by suppressing the rights of women in their homes. 

While appreciating the role that African cultural values play in interreligious 

marriages, I further observed that my participants were sensitive to cultural 

romanticisation. Traditional and religious knowledge in interreligious marriages 

is perceived to be indivisible. Nevertheless, these spouses were cautious against 

overrating traditional African cultural values because they did not want to 

succumb to cultural romanticisation. For example, a Christian wife SP02 (2019, 

p. 5) emphasised that "Good things about our traditional African values should 

be upheld and discard what cannot work well for us." Participants respect 

traditional African cultural values for the role they play in both individual lives 

and interreligious marriages. 

Participants were aware that not every traditional value was and is helpful for 

contemporary Zambian communities. As much as they believed in cultural 

conservation, only progressive cultural values were to be embraced while 

abandoning those which are unhelpful. However, participants did not offer any 

solution regarding how they can make this happen. What came out clear from 

the findings is that spouses were aware of the risk of cultural romanticisation. 

With these observations in mind, it can be argued that African cultural values 

such as unity, partnership, tolerance, and mutual respect, in the context of this 

study are still important and they can play a role in fostering a dialogue of life. I 

now turn to the second major theme, which is value-transmission. 

5.3. Value-transmission  

The second main theme that emerged from the process of data analysis was 

‘value-transmission.’ Respondents shared experiences of their early years 

through to adulthood. Through these experiential stories, they brought out what 

has enabled them to grow into responsible adults and ultimately become married 

spouses. According to their responses, the values I have highlighted in the 
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preceding main theme were transmitted to them, and developed, through the 

processes of socialisation.  

Essentially, indigenous lessons were there to ensure that proper morals, and 

ethics were inculcated into people from their tender age (Chondoka, 1988, p. 

101). Nevertheless, it is helpful to state that in as much as this approach and 

effort can be appreciated, it cannot be generalised that all the Lamba children 

grew up with the required morals and ethics in their communities. However, 

value-transmission was important for indigenous and religious dispositions. 

I have already highlighted the aspect of dispositions in the section of ‘tolerance.’ 

Here it can only be stated that value-transmission becomes helpful to 

interreligious spouses because the respondents’ ability to negotiate their 

religious differences in their marriages is dependent on how indigenous and 

religious dispositions were developed. With good dispositions, one would 

maturely interact with a person of another identity. This can help community 

residents, Christians, and Muslims alike, to work and learn together through a 

dialogue of life. Below, I explore various methods of value-transmission which 

I will identify as traditional spaces of insaka and icibwanse, Jando and Sondo, 

and economic apprenticeship.                                                                                                                                      

5.3.1. Insaka and icibwanse 

Participants stressed how important it was to transmit appropriate values to 

people at every stage of their growth. Knowledge about necessary values was 

traditionally transmitted through African spaces of learning known as insaka and 

icibwanse. In chapter four, these spaces were discussed as fundamental practices 

of ubwananyina. In an attempt to acknowledging what used to happen at this 

traditional spaces, one Christian wife SP02 (2019, p. 4) stressed “… in the olden 

days at the insaka and icibwanse respectively, men and women were taught 

about moral issues, apprenticeship, home management, ethics ….” A Muslim 

husband SP05 (2019, p. 3) concurred by describing that “… we had the 

traditional space known as insaka or ikyambawilo, which is also called imbalasa 

in modern Lamba language.”                                                                                                                                                                    
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However, it was stated that insaka and icibwanse are no longer used exactly the 

same way as before. I suggest that this is due to social and religious changes that 

have occurred in Zambia over many decades ago. Participants observed that 

these changes took place from the advent of Islam, Christianity, Colonialism, 

and to post-independence era. It can be noted that the participants appeared to 

talk about insaka and icibwanse with some nostalgia and regret that its original 

flavour has disappeared from usage.  

My observation is that these respondents offered their responses based on the 

indigenous Lamba village structure. Most importantly are some spaces that were 

architecturally included in the village plan which suggests how Lamba people 

valued communal life. In an indigenous Lamba village, there was a space known 

as ulubansa lwamfumu, meaning, the chief's court of justice. This space was used 

by the Chief to preside over some community issues that were brought before 

him or her and threatened the peace and harmony of the village. There was 

another space known as the ulubansa lwabanichye, meaning, the children’s 

court. This space was used by children for traditional games and folk-stories 

which were educative in nature. The other important space was called 

ikyambawilo, meaning, village centre. This was used for leisure, and for giving 

necessary lessons for both adults and youths (Doke, 1970, p. 91).  

I argue that the way the Lamba village was structured in the olden days reflects 

the Lamba life that connects with a dialogue of life. How then does this village 

structure connect with a dialogue of life? I contend that there is a connection 

because the plan of the Lamba village depicts the public nature of life which then 

might translate into the need for peaceful living in the community, the nature and 

purpose for which a dialogue of life, in my view is required. These indigenous 

village spaces I have mentioned attempted to bring people together regardless of 

their social, economic, religious, and political status. Lamba community 

residents who were adults tried to discuss matters affecting the community 

together at public spaces. Upholding the public nature of life through these 

spaces is a demonstration of ubwananyina. For example, the purpose of the space 

known as ikyambawilo (village centre) is homogeneous to the fundamental 
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practice of insaka, while ulubansa lwabanichye (children’s court) reflects 

icibwanse described in chapter four. In this sense, one would therefore argue that 

life in the indigenous Lamba villages depicts the nature of a dialogue of life.   

5.3.2. Jando and Sondo                                                                                                        

Another space that research participants spoke of was Sondo and Jando. These 

forms of initiation rites are discussed in detail in Chapter four. Suffice to state 

that these spaces are similar to insaka and icibwanse in purpose, but they are 

more inclined to initiation programmes of young people and are organised by 

Zambian Muslims. For instance, a Muslim husband SP01 (2019, p. 4) stressed 

that "Socially, we have spaces known as Sondo and Jando where youths are 

secluded and trained on how to live with other people in the community." This 

was also highlighted by a Muslim wife SP03 (2019, p. 3) who stated that "as 

Muslims, we have continued to offer traditionally based lessons during spaces 

known as Sondo and Jando."                                                                                                                                                                                                                                                                                               

It was pointed out that Jando and Sondo are becoming popular in their 

community, not only among Muslims but also among Christians. To support this 

assertion, a Muslim husband SP08 (2019, p. 5) observed that “… Christian 

children just come on their own … because they just get interested in what their 

friends are learning.” The same observation was made by a                                                                                                                                   

female Muslim spouse SB03 (2019, p. 4) who stated that “We have seen more 

and more Christian young men and women voluntarily coming to joining Jando 

and Sondo teams that enter seclusions which last for a month.” One of the 

reasons why Christian children are attracted to join this space is because they 

expect to get appropriate instructions which boys and girls go through                                                                                                                                                       

at every stage of their life. 

The reason why these respondents were emphasising the initiation rites, 

particularly Jando and Sondo, is connected to the Lamba beliefs about the 

significance of marriage which points to public life. The indigenous Lamba 

community tried to see to it that children were brought up well in the ways of 

their beliefs, customs, and traditions through functional families. That is why, 
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similar to other ethnic groups in Zambia, beliefs, and teachings in the Lamba 

tradition emphasised that marriage is a significant institution for every 

community or society (Doke, 1970). All the necessary information about who to 

marry, how to relate with people, and how to contribute to the wellbeing of their 

community was taught through an indigenous rite or practice. In other words, 

young girls were expected to be well-groomed in every aspect of community 

ethos. As Kangwa, (2017, p.69) rightly argues "the initiates are expected to be 

submissive and humble to the society's values, norms, and relationships."  The 

argument of Kangwa (2017) demonstrates what boys and girls who are ready for 

marriage are taught during the rite of Jando and Sondo.  Therefore, I am of the 

view that an indigenous rite or initiation is connected with interreligious 

marriages, and a dialogue of life because marriage institutions contain insights, 

and values that help to bring people together to live a meaningful public life. 

This is the reason why in chapter four indigenous rite or initiations with reference 

to Jando and Sondo were presented and discussed as one of the practices of 

ubwananyina. 

5.3.3. Economic apprenticeship  

Another system of value transmission that is recognised by interreligiously 

married spouses is apprenticeship. Through apprenticeship, which can either be 

traditional or religious, people are prepared in socio-economic practical skills 

necessary for life in the community. Every community resident, especially in the 

olden days, was prepared to be hardworking. Seven participants highlighted how 

serious apprenticeship was traditional. 

Through apprenticeship, the value of self-reliance was emphasised. As a 

Christian wife SP09 (2019, p. 3) remembered: 

The other thing that I remember being taught in all spaces of 

traditional learning was the need for hardworking. Laziness 

from dependants, wives, and husbands was not entertained at 

all. Our tradition taught that one can only command respect 

if one has food.                                                                                                                                                       

The same view was echoed by a Muslim husband SP05 (2019, p. 5) as he stressed 

“… we would be asked to go and fetch fire-wood, draw water, do the hunting, 
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farming, construction of huts together with experienced men.” From all these 

activities, youths received values that trained and prepared them in practical 

skills for economic success.   

These responses are rooted into the nature of the Lamba communities which 

were characterised with economic activities. Therefore, it can be argued that 

among the Lamba people, community unity was also demonstrated through 

economic activities. People tried as much as they could to work together in 

activities such as making canoes, baskets, cash crop farming, pottery, and 

grinding and pounding of millet and maize (Doke, 1970). Moreover, Chibuye 

(2016, p. 30) stresses that communal and public life would be demonstrated in 

activities such as making of bridges over streams, digging water wells, and 

construction of huts. In this sense, it can be stated that community unity was 

probably exhibited in the Lamba public square. In my view, this is another area 

where the Lamba indigenous life connects with a dialogue of life.  

The point to be stressed is that working together as community residents in these 

activities I have mentioned in the preceding paragraph is a demonstration of the 

practice of ubwananyina. Not only is ubwananyina demonstrated, but also its 

public nature. It can further be argued that due to the public nature of these 

activities, the purpose of the dialogue of life, which is to bring people together 

for various interactions and exploits is reflected. As a public way of living, these 

activities would be concluded with the communal drinking of locally brewed 

drinks (Doke, 1970, p. 108) as a symbol of unity and communalism. This, 

therefore, reflects the fundamental practice of ubwananyina I referred to as 

iciima (teamwork) in chapter four.  Next is an analysis of my third major theme, 

African communalism. 

5.4. African communalism 

The third major theme that emerged from the analysed data, was African 

communalism. As I interacted with my participants, I noticed that their emphasis 

on African communalism was focused on the process of conflict resolution and 
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reconciliation. Within this process, the further focus was on family 

interconnectedness, reconciliation, visits, and forms of solidarity. 

Participants were of the view that marriage conflicts are very much discouraged 

in indigenous African marriages. Nevertheless, it is important to point out that 

discouraging marriage conflicts is not an ethical requirement that is only limited 

to Zambian indigenous contexts, but in other contexts too.  In fact, research 

participants went further by making a comparative statement, stressing that 

similar to indigenous African marriages, both Christianity and Islam discourage 

conflicts in marriages. For example, a Muslim husband SP01 (2019, p. 6) stated 

that:   

The Muslim couple is told that… never should you entertain 

differences and conflicts …we were taught to live in harmony 

with people around us. I find this same principle in the Quran 

and the Bible, and what both holy scriptures teach is not very 

different from our traditional African values.                                                                                                                                                                                               

Interreligious couples gave an experiential expression that promoting unity is 

paramount in their community but should begin with their homes. Some 

differences in religious practices are tolerated in their homes for the sake of unity 

and harmony in marriages. Like earlier mentioned, there are different 

dimensions of conflict resolutions and reconciliation processes. I now turn to 

discuss these dimensions spouses in interreligious marriages use to illustrate and 

demonstrate the African communalism, or simply ubwananyina.    

5.4.1. African communal identity 

African communalism is also demonstrated by promoting indigenous African 

communal identity instead of religious identities. This helps to resolve conflicts 

in interreligious homes as well as among community residents. However, it 

should be noted that communal identity does not always work in terms of a single 

identity since there are people that negotiate for multiple identities. However, 

what is being insinuated here by ‘communal identity’ is to give a realisation to 

community residents that when it comes to public interactions, they needed to 

look at themselves as community neighbours, and not necessarily as Christian 

and Muslims. Spouses in interreligious marriages look at each other as husband 
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and wife, not necessarily as Christian and Muslims. Doing so, reduces on 

religious conflicts.  Some participants, including Muslims and Christians, 

mentioned this in their responses. For example, a Christian husband SP04 (2019, 

p. 7) stated that "A Muslim in this area is not a stranger to a Christian, and a 

Christian too is not to a Muslim." This entails that community members are 

encouraged to promote communalism instead of religious identities. This implies 

that Community residents do not so much promote religious identities in their 

social interactions as they emphasise principles of brotherhood and sisterhood. 

One of the encouraging findings from the research field was an observation that 

the Chief took a leading role in discouraging religious identities in public matters 

affecting his chiefdom. In line with this observation, participants attested that: 

His Royal Highness Chief Chiwala has taken a leading role 

in challenging his subjects to desist from promoting their 

religious identities at the expense of communal principles. 

In a similar way, a Muslim husband SP05 (2019, p. 6) pointed out that: 

the current Chief has done so well in discouraging people 

from making remarks that promote the supremacy of 

individual religions, and ethnic groups. He wants us to be 

treating ourselves as one united group of people living in 

Lambaland.                                                                                                                                                                                             

Likewise, a Christian wife SP02 (2019, p. 7) highlighted that: 

…the current Chief does not want to hear anything to do with 

the promotion of our religious identities…He says this is the 

Lamba area for the Lambas and other ethnic groups who have 

settled here. It is not a land for either Muslims or Christians. 

As a way of emulating their Chief, subjects in this chiefdom desire to ensure that 

religious identities are discouraged in community programmes and social 

interactions. From these quotations, one can conclude that in a sense, dialogue 

of life may already be taking place, but community residents at grassroots are 

not aware that this is happening. This might be so because of the sense of African 

communalism. Therefore, communal identity is a public phenomenon that tries 

to encourage residents to embrace every one of them. 
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It can be argued that the emphasis from the participants about the need to 

promote communal identity instead of religious identities emanates from the 

Lamba royal establishment. It appears to me that Lamba chiefs inculcate the 

values of acceptance, tolerance, love, and care towards one’s neighbours. This 

is because it is believed that Lamba people are generally humble and loving 

people. To this effect, both Doke (1970) and Chibuye (2016) describe the Lamba 

people as being wonderful, and peace-loving people. Up to date, the Lamba 

people are generally described to be very accommodating people. Talking about 

how tolerant and accommodating Lamba people are, the Lusaka Times (2020) 

reported Senior Chief Chiwala of the Lamba people, stressing how nice and 

friendly his subjects have attempted to be when he was paid a courtesy call by 

Honourable Bowman Lusambo, a Lusaka Provincial minister at the time. The 

Chief stated: 

If there is one Province in Zambia that is friendly and 

welcoming it is the Copperbelt. The businessmen and women 

we have in the province today are from all over the world and 

this is why we call this area as a Cosmopolitan Province…we 

need to embrace the spirit of One Zambia, One Nation…  

At the same occasion, Senior Chief Mushili of the Lamba speaking people, 

echoed the sentiments of his counterpart, Senior Chief Chiwala by stating that: 

As Lambas, we do not segregate, we believe in one Zambia, 

One Nation. This province has accommodated all the 72 

tribes … we are disappointed to hear that Senior Chief 

Mushili has rejected Zulu which was false… 

The two statements from the Lamba Senior chiefs demonstrate the indigenous 

nature of the Lamba people. It is not therefore surprising to hear participants 

emphasising the role that the Chief plays in encouraging people to see one 

another as community residents as opposed to promoting their religious 

identities in the public squire. That is why as a way to support the efforts of the 

Chief, spouses in interreligious marriages have taken it upon themselves to use 

their married experiences to help people look at each other as brothers and sisters 

in their community by committing themselves to African communalism. 

Nevertheless, the Cosmopolitan nature of the province that Chief Chiwala 



140 
 

referred to in the above quotation does not suggest that the usefulness of African 

communalism as an illustration of ubwananyina has eroded away. One does not 

hesitate to state that African communalism, still has resources that can be useful 

in addressing Islamophobia in Zambia. To a large extent it is this same African 

communalism that has helped people from other parts of Zambia and beyond to 

settle among the Lamba people. 

5.4.2. Family interconnectedness 

Again, family interconnectedness helps to reduce family conflicts because it 

allows other family members to take part in making important family decisions. 

Participants held the view that a couple's decision has the power to influence the 

majority family members' decision, and vice versa. A Muslim husband SP05 

(2019, p. 4) stated that "…my wife and I have been so united that our families 

have been left with no choice, but to follow suit." From this quotation, it was 

observed that unity between an interreligious couple compelled family members 

to remain united as well. Therefore, it can be deduced that family 

interconnectedness allows the couple's decisions to influence those of extended 

family members. It becomes difficult to disunite a couple when the two have 

decided to embrace, tolerate, and accept each other. In this way, family 

interconnectedness through decision making helps in conflict resolution and 

reconciliation as an aspect of African communalism. 

Some respondents revealed that when a family member decides to embrace a 

different religion, such decisions are not taken personally, but communally. 

Given this example, a Muslim wife SP03 (2019, p. 5) stated that:  

… when I decided to marry a Muslim man, I sought an 

audience with my family members and told them that I have 

changed my faith from Christianity to Islam…when I die, I 

should be buried as a Muslim. I clarified that I was not 

disowning them…our family ties and connections would 

remain as they have been.                                                                                                                                                           

This statement is a clear demonstration that the wider family is considered to be 

important in taking decisions affecting matters of faith. The decision to embrace 
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either Islam or Christianity is properly dispersed to avoid suspicions and qualms 

in family relations. This process shows a typical aspect of African communalism. 

Given this family interconnectedness, I argue that this dimension can help in 

interreligious dialogue because in this context interreligious married couples 

have a bigger influence on extended family members. It is these same extended 

family members that constitute part of communities where interreligious couples 

live. The rationale is that if in some instances decisions made by interreligious 

couples influence and bind their extended families, then it is also possible to 

believe that if such couples argue in favour of interreligious dialogue, the likely 

result is for extended family members to follow suit. Though it might be 

challenging, the strength of interreligious marriage couples is that they already 

negotiate their religious differences in their marriages. Therefore, one would 

argue that their married experiences could play a major role in helping people to 

understand the importance of dialogue. This, therefore, entails that the married 

experiences of interreligious couples have the potential to enhance a dialogue 

for life, and possibly make it meaningful. In this sense, it can be concluded that 

decision making, based on family interconnectedness, as a demonstration of 

ubwananyina can enhance a dialogue of life.  

The next dimension of African communalism is family reconciliations. That is 

why a Muslim husband SP01 (2019, p. 7) stressed that “… I see unity in 

reconciliatory needs. If the need for such services arises, the family appoints a 

counsellor or mediator without basing on religion.” According to participants, 

this shows that religion does not count when appointing a family mediator to 

spear-head reconciliatory meetings. The fact that religion is not a factor in the 

process of family reconciliations shows an aspect of African communalism. 

This demonstrates that, for my participants, religious affiliations have not 

negated family reconciliatory efforts. The point is, what comes first is that they 

are these couples are African families and should live as such. A Muslim 

husband SP05 (2019, p. 5) stated that “our African traditional life never put 

religion at the centre of community unity…but it was simply a way of life for 
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our fathers and mothers.” This suggests that participants in this area hold the 

view that religion is simply a way of life because it was not inclined to doctrines 

as they are taught in Islam and Christianity. When it comes to family 

interconnectedness, it is vital to embrace traditional African values as a way of 

life which enhances reconciliation.  

Another aspect of African communalism I identified from my interaction with 

spouses in interreligious marriages is seen in family visits. In the context of the 

Zambian society, visiting one another is regarded as a factor for strong 

relationships. This is demonstrated in the views of SP07 (2019, p. 4) who 

stressed that: 

…our family members pay visits to their relations without 

religious discrimination. This means that a Christian nephew 

can visit a Muslim uncle. A Muslim brother can visit a 

Christian grandmother and so forth.  

This quotation shows that in this area religious differences are not a determinant 

factor for a family member to visit a relative. Visits to, and among extended 

family members who profess different faiths are done freely without religious 

discrimination.   With this kind of free visiting, it is easier for family members 

or spouses to approach each and one another for reconciliation when they differ.  

Family visits might be regarded as an avenue to bring Christians and Muslims 

together in the public squire. For example, if a Christian wife can feel free to 

visit her Muslim family members, I do not see any reason she would distance 

herself from other Muslims in the community. This entails that community 

residents can interact freely without falling prey to religious discrimination.                                                                                                                                                                                                                                                                                    

5.4.3. Forms of solidarity 

Solidarity was highlighted as one of the aspects of Zambian communalism 

deemed important in interreligious marriages. In chapter four, I tried to discuss 

details on this theme that are relevant to this study. However, in this chapter too, 

it is helpful to state that solidarity is practiced in different forms, including 

economic, social, self-help, and political governance. To show that participants’ 
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responses on the theme of solidarity relate to a dialogue of life, these forms of 

solidarity are briefly narrated in the following paragraphs. 

The first form of solidarity that was highlighted by participants is economic. 

Economic solidarity is demonstrated through family relationships.  For instance, 

a Christian wife SP07 (2019, p. 4) stressed that: 

The two families [referring to both her extended family and the 

husband’s] cooperate in times of funerals and weddings. They 

cooperate in times of economic activities like self-help. 

A Christian husband, SP04 (2019, p. 5) concurred by stating that "our family 

members cooperate very well in … economic challenges." This means that 

extended families come together to support one another during events that 

require monetary support. Regardless of religious affiliations, extended families 

cooperate and raise the required finances towards a common goal, thereby 

demonstrating an economic unity of purpose. It can be observed that if extended 

families are involved in economic solidarity, that would imply that almost every 

resident in a particular community is involved. This is because, what is usual in 

typical Zambian grassroots communities, especially in rural settings like 

Sungabukanda Camp, is for people who are connected to one another in terms 

of family relations to live together. 

In this way, it can be argued that economic solidarity is relevant for a dialogue 

of life because it brings people together as they interact in economic related 

activities. In reference to the fundamental practices of ubwananyina, economic 

solidarity falls under iciima or teamwork. In this sense, economic solidarity 

points to ubwananyina. This therefore demonstrates that in the context of 

interreligious marriages, ubwananyina has practical tools that helps to address 

Islamophobia.                                                                

The second form of solidarity is social. Social solidarity is also demonstrated 

during social events. Religious affiliations are not a barrier to social 

responsibilities. Whenever social needs arise, most family members Christian or 

Muslim, rally behind that unity of purpose and offer the needed help. In most 

cases, social help is shown through physical activities like cooking during 
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weddings and funerals, driving cars when carrying out logistic chores, and 

cleaning venues for events. A Christian wife SP02 (2019, p. 7) stated: 

Occasionally, we come together from different villages to 

come and clean the centre in preparation for the Chief's visit 

or simply for village meetings when discussing important 

communal matters. 

In such circumstances, the religious identity of a husband and wife would not be 

very much of a concern. What matters most is the participation in a particular 

social event. Social solidarity is also demonstrated at the family level where a 

social event is taking place. It might also be where there is a social need. To this 

effect, a Christian wife SP06 (2019, p. 5) opined that:    

If my family has a challenge, my husband's family get 

organised and help regardless of being adherents of different 

faiths…during funerals and weddings…religious affiliations 

do not matter.  

Similarly, while referring to both extended family members of her husband and 

herself, another Christian wife SP09 (2019, p. 5) stressed that “I have seen 

them cooperating on social…challenges like when a funeral occurs in either of 

the 

families.”                                                                                                                                                                                                                                                                                                                               

These quotations demonstrate the social solidarity of families that handle social 

issues together without discriminating against one another on grounds of 

religion. Therefore, this form of solidarity leaves me with a conclusion that in 

the context of interreligious marriages, dialogue of life takes place. The point 

here is that if extended families in these grassroots live a dialogue of life, then 

other community residents are affected too. It is possible that neighbours and 

friends to the couples and families of, and from interreligious marriages whose 

life is already depicts the nature of a dialogue of life, would also follow suit and 

begin to dialogue even when it means dialoguing unknowingly. 

Another form of social solidarity is known as self-help. According to the 

experience of participants, self-help in this context refers to the voluntary 

coming together of people, to work together for the accomplishment of either a 
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family or community project which is developmental. Through this solidarity, 

unity is demonstrated through community self-help programmes. Married 

couples in the community demonstrate solidarity by coming to self-help 

activities like constructing a community school, road rehabilitation, and also 

farming into individuals' farms. 

Through self-help solidarity, residents of other communities are attracted to help 

the Sungabukanda Camp. A male Muslim spouse SP05 (2019, p. 5) stressed that: 

… what shows me that we are united are social programmes 

which we do together… we worked together when 

constructing a community school. We did the bricks and 

provided skills for bricklayers. Other donors gave us roofing 

sheets and cement. 

According to participants, Self-help solidarity is very helpful to community 

wellbeing. During such programmes no one is segregated. Couples of different 

faiths be it Christian or Muslim, all get along very well in their community for a 

common goal. According to a Christian husband SP04 (2019, p. 4) “… marriage 

is the pillar of community development. If we have dysfunctional marriages, 

then our community will not be strong too.”                                                                                                                                      

It was discovered that married couples believe that it is not every marriage that 

can contribute to community development, but only those that are functional. 

This is because of the stability, humility, and integrity such marriages have 

earned before their community. Therefore, spouses saw the need to participate 

in community-based programmes whose goal is to foster unity and development. 

In the views of Chuba (2013), Self-help solidarity is not different from iciima 

(teamwork). Chuba (2013) argues that in Zambia, self-help refers to the “work 

done by a group of people for each one of them in turns.” Besides, this validates 

the views of Doke (1970) who argues that in the spirit of self-help, the Lamba 

men and women would work together in communal projects. For example, when 

it came to making canoes, Lamba men would go into the bush where they would 

find a good supply of trees. Women too, would bring food for men (Doke, 1970, 

p. 120). In this way, self-help solidarity was demonstrated.   
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The third form of solidarity that was highlighted by participants was political. 

This form of solidarity refers to traditional governance. For example, community 

discipline is reinforced through their traditional political governance. According 

to SP01 (2019, p. 9), a Muslim husband, it was stressed that: 

there has not been any serious report of conflict or violence 

recorded in our community…if such happened, we have a 

governance system from the village level to the Camp level, 

and up to the Chief. Lawbreakers are dealt with accordingly. 

This form of solidarity is about coming together within the traditional political 

structure to combat any form of community lawlessness. The Chief works with 

other leaders to organise and maintain law and order in the community. As can 

be seen from the participant's statement in the quotation above, the traditional 

political structure begins with the village headman or woman, then to Sultans of 

the camps, and ultimately the Chief and his Royal establishment. Research 

participants pointed out that through this traditional governance system, 

religious affiliations do not take any prominence. Lawbreakers are treated 

according to their offenses and not on grounds of their religious affiliations. It is 

now worthwhile to turn to my last major theme of my empirical data, community 

loyalty. 

5.5. Community loyalty 

'Community loyalty' is the fourth main theme that emerged from the data 

analysis process. In my interaction with my respondents, I discovered that their 

responses pointed to community loyalty as one of the virtues expected to be 

embraced by spouses in interreligious marriages and other community residents. 

They felt the need to remain loyal to their community as interreligious couples 

because to them it was one of the ways to demonstrate that first, such marriages 

can survive. Second, that by interacting with other community residents, they 

may learn more about how couples in such marriages negotiate their religious 

differences. The second reason suggests that these couples did not want people 

to remain ignorant about the two religions, especially Islam, which is a minority 

religion. This thinking is similar to Mvumbi (2008, p. 14) who asserts that: 
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Research will continue pursuing more appropriate ways of 

presenting the Muslim faith and practices to Christianity since 

ignorance of Islam breeds doubt, suspicion, misunderstand and 

hatred. 

Given this assertion, one may conclude that, the second reason that inspires 

spouses in interreligious marriages to remain loyal to their community is one of 

the ways through which Islam presents itself to the Christian faith. This begins 

with Christian wives and husbands, then to their children, further to their 

extended families and finally to the wider local community. From this 

perspective, community loyalty is connected to a dialogue of life. 

According to participants, the term 'community' includes all permanent residents 

of a particular community, regardless of their ethnic and religious backgrounds. 

In the thinking of my participants, community residents were to be responsible 

to its wellbeing without reservations.  That is the reason why a Muslim wife 

SP03 (2019, p. 6) emphasised that “… when I talk about my community, I am 

referring to neighbours, including those who belong to different religions and 

ethnic groups ...” 

Spouses indicated that they see a need to live in a peaceful and secure 

community. For example, a Muslim husband SP01 (2019, p. 8) stated that "It is 

the wish and desire of every well-meaning community member to live in a 

peaceful and developing environment." This demonstrates that research 

participants believed that it is incumbent upon themselves to unite and work 

towards community well-being. Nyerere (1965, p. 166) has a similar view about 

an African community as he argues that “in our traditional African society, we 

were individuals within a community. We took care of the community, and the 

community took care of us.” However, one can argue that Nyerere’s viewpoint 

has a weakness because it can be argued that communities in other contexts 

outside Africa, exists to take care of its residents, and residents too are 

encouraged to be patriotic towards their communities. Nevertheless, in the 

context of this study, Nyerere’s philosophy substantiates the participants 

understanding of what a community is and does to its residents. 
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The point worthy making here is that the desire to live in a peaceful community 

came from an influence of ubwananyina. Also, it was the practice of 

ubwananyina that made people to believe that it was every community member’s 

responsibility to work towards the well-being of their community. I can therefore 

argue that in the context of this study, the peaceful environment my participants 

wished to actualise, may happen if Christians lived without Islamophobia. This 

is why this thesis is proposing for a dialogue of life at grassroots level that is 

impacted with insights from the practice of ubwananyina. To achieve this, 

community residents need to be loyal to their communities. Nevertheless, 

community loyalty is demonstrated in several ways, some of which include 

social care, community identity, social economic programmes, and religious 

humility.  

5.5.1. Social care                                                                                                                                                     

Firstly, couples of interreligious marriages suggested that one of the ways in 

which Community loyalty could be demonstrated was social care. Most 

participants held the view that married spouses needed to show love and care to 

community residents around them. The argument here is that spouses in 

interreligious marriages did not want community residents to single out a spouse 

of a particular religion as the one who was more caring to the community than 

the other. They wanted the public to see them as ordinary couples, not in terms 

of their religious affiliations. In particular, five participants held the view that 

community well-being can only be achieved if residents feel loved and cared for 

without discrimination. For example, a Muslim husband SP08 (2019, p. 6) 

pointed out that “as spouses, we also know that it is our responsibility to show 

love and care to community members around us…” This view is in line with 

Doke (1970, p. 99) who argues that there are three significant things which are 

held in high-esteem among the Lamba communities. They respect food, shelter, 

and clothing. In my view these three things are part of the major basic needs that 

constitutes love and care to the community. It is therefore reasonably right to 

conclude that participants spoke about community loyalty in the context of love 

and care as understood in the Lamba world view.  



149 
 

The rationale behind this view is that couples in interreligious marriages had 

already experienced what it means to be there for others through the love and 

care they give to their spouses affiliated to different religions apart from theirs. 

Given this rationale, my view is that interreligious couples desire to be emulated 

by other people in their community. In this way, they hope to impact their 

community with social care. One cannot hesitate to suggest that social care to 

the public is an activity that can enrich a dialogue of life because in this sense, it 

brings people of different religious backgrounds to reach out to the wider 

community.                                                                                                                                                           

To this effect, it can further be suggested that one of the driving forces for 

community loyalty is love and care because these two values are features of 

ubwananyina. This implies that social care is an activity that is enriched by 

values and virtues my participants got from their culture. In this case, values of 

love and care should not be alien to Africans, in particular Zambians. This 

applies to both Zambian Muslims and Christians whose world view is already 

embedded in their indigenous way of communitarian living. 

People see themselves as naturally African who grow with values of love and 

care and maintain them when they subsequently convert to either Islam or 

Christianity. Moreover, indigenous Africans do not even differentiate what is 

religion and culture. In whatever they did, there was religion. As Mbiti (1969, p. 

2) argues: 

Chapters of African religions are written everywhere in the life 

of the community, and in traditional society there are no 

irreligious people…African peoples do not know how to exist 

without religion. 

Mbiti is not a Zambian scholar and is not directly writing about ubwananyina. 

Instead, his presupposition on the individual and community is from a general 

African perspective. Therefore, Mbiti’s argument substantiates the point I am 

making, that Zambians and in particular indigenous Lamba people were aware 

that love and care are part of their cultural norms, but at the same time part of 

their indigenous religious practices. In this sense, actualisation of community 
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loyalty should not be a challenge because both Christianity and Islam emphasise 

these religious values of love and care. This implies that regardless of one’s 

religious perspective, community loyalty should be promoted for the benefit of 

every community resident. Therefore, community loyalty, which, according to 

this study is rooted in the practice of ubwananyina, becomes helpful for a 

dialogue of life. 

5.5.3. Humility 

Thirdly, it was also found that community loyalty is demonstrated through 

humility. The rationale behind this is that humility upholds other people's 

interests first before one's own. Residents in a particular community should feel 

obliged to contribute to something towards the plight of others. This concurs 

with the thinking of Mbiti (1969, p. 2) who opines that: 

To be human is to belong to the whole community, and to do 

so involves participating in the beliefs, ceremonies, rituals, and 

festivals of that community. A person cannot detach himself 

from … his group, for to do so is to be severed from his roots, 

his foundation, his context of security, his kinships, and the 

entire group of those who make him aware of his own 

existence. 

In my view Mbiti’s argument points to humility. For one to belong to the 

community and participate in the life and work of that community needs one 

to have the value of humility. Without humility, it would be difficult for a 

community resident in an indigenous African communitarian context to mind 

the business of others. It can be suggested here that by virtue of being humble, 

a community resident demonstrates community loyalty because, like already 

pointed out, that humility would inspire a person to participate in community 

activities that are taking place. Similar to this notion, my research participants 

believe that humility is demonstrated in their homes where each spouse decides 

to be humble by promoting the religious interest of either the wife or husband 

for the sake of harmony and peace in their homes. When these couples interact 

with the public, many other residents come to a realisation that it is possible for 

Muslims and Christians to live and work together for the sake of the other and 
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subsequently promote peace in a given grassroots community. A Christian wife 

SP09 (2019, p. 5-6) stressed: 

… we encourage our fellow married spouses and single 

residents to be humble in society … a community requirement 

… helpful in promoting peace in our community …                                                                                                                                                        

Participants believe that it is humility that enables people to embrace others, a 

value necessary for the principle of otherness. With humility, community 

residents forego some of their religious rights and interests for the sake of 

community well-being. For instance, the right to freedom of worship may be 

compromised for the sake of harmony in interreligious marriages. This may 

happen when a Christian wife allows her children to be worshiping with their 

Muslim father against her wish. The opposite may be the case with a Muslim 

husband. 

By upholding religious humility, spouses in interreligious marriages become 

open, approachable, and freely interact with each other. Most people in 

Sungabukanda Camp have emulated this humility exhibited by spouses in 

interreligious marriages who live as one family despite belonging to different 

religions. A Christian wife SP07 (2019, p. 6) further stated:  

it does not even click in my mind to assess how the relationship 

between Muslims and Christians is... we do not look at 

ourselves as such. We only look at ourselves as community 

residents.  

It is from this perspective that participants believe that humility enhances 

community loyalty.  Interreligious marriage spouses share the view that humility 

breeds an exemplary life. A humble couple or an individual becomes                                                                                                                                                                 

exemplary in various community endeavours. Having discussed the last major 

theme, next is my summary and conclusion of this chapter 

5.6. Conclusion 

This chapter has presented, narrated, and analysed the lived experiences of the 

participants on each of the four main themes. The first theme to be narrated was 

‘African cultural values.’ On this theme, constituent themes narrated were unity, 
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partnership, tolerance, and mutual respect. The second theme was ‘Value-

transmission.’ This theme was discussed under the constituent themes of insaka 

and icibwanse, Jando and Sondo, and economic apprenticeship. The third major 

theme to be narrated was 'African communalism.' Its constituent themes were 

African communal identity, family interconnectedness, and forms of solidarity. 

The fourth major theme to be narrated was 'Community loyalty.' Under this 

theme constituent themes were, promotion of social care, and humility. 

The general picture emerging from the analysis of empirical data is that 

interreligious marriages are successfully negotiated in Sungabukanda camp, and 

this framed most of my discussion in this chapter. Based on these findings and 

analysis, it can be argued that the four major themes point to fundamental 

practices of ubwananyina. This suggests that most of the successful lived 

experiences of spouses in interreligious marriages reflect the values and 

practices that constitute the practice of ubwananyina. Further, it can be stressed 

that responses of spouses in interreligious marriages reflected the Lamba beliefs, 

traditions, and customs of their traditional life. 

In the next chapter, these findings are further analysed, discussed, and applied in 

the context of appropriately identified insights that are arguably relevant to 

addressing Islamophobia in Zambia, especially at the grassroots level. In other 

words, the following chapter starts discussing the empirical data by exploring 

insights of the practice of ubwananyina as identified and illustrated by married 

lived experiences narrated in this chapter insofar as they can contribute to a 

dialogue for life in the Zambian context.    
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CHAPTER SIX 

INSIGHTS FROM UBWANANYINA: PUBLIC AND CONTEXTUAL 

THEOLOGIES, AND THE DIALOGUE OF LIFE. 

6.1. Introduction                                                                                                                               

This chapter discusses the cultural considerations that provide insights into how 

Christians and Muslims may live well together, especially at grassroots. It should 

be pointed out that throughout this thesis I have kept referring to the practice of 

ubwananyina and what constitutes it. This study asked:  What insights from the 

practice of ubwananyina might facilitate a dialogue of life between Christians 

and Muslims in Zambia? To answer this question, I used the case study of 

interreligious marriages, using data provided from spouses lived married 

experiences. The discussion of these empirical findings reflected the positive 

values, ideas, and practices of ubwananyina. It is from these discussions 

pertaining to the practice of ubwananyina, that I have identified cultural 

considerations which include rites of social formation (Jando and Sondo), 

communal relations (iciima, tribal cousinship, and insaka and icibwanse), 

dispositions, and values (solidarity).   

The chapter further analyses and discusses these insights as a contribution to a 

Zambian public theology, and an anthropological model of contextual theology. 

I do this because, first, as a study which falls within practical theology, the 

project has a public nature. This means, I am arguing that one of the obligations 

of the Church is to respond to public phenomena affecting a particular 

community. 

In this study, the Zambian public phenomenon which the church needs to 

respond to is Islamophobia. Second, I am using the lenses of Zambian public 

theology, and the anthropological model of contextual theology because, from 

my point of view, Zambian Christians and Muslims need to be authentically 

African in order to engage with both the application of the Gospel and 

interreligious dialogue successfully. This implies that the application of the 

identified insights in this study, could effectively be done through an 
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anthropological model of contextual theology. I will, therefore, discuss the 

nature of Public Theology first, then the anthropological model of contextual 

theology, before I delve into discussing the application of the identified insights 

of ubwananyina.    

6.2. The nature of Public Theology 

Public theology is a branch of theology that scholars define differently. In this 

study, which is attempting to provide insights that might help the church respond 

to Islamophobia as a public phenomenon in Zambia, I find the work of Naude 

and Du Plessis (2018) to be helpful for understanding the nature and meaning of 

public theology. The work of Naude and Du Plessis (2018) on public theology 

is appropriate to be referred to in this study because of their understanding that 

the Christian faith should make an impact on practical phenomena facing the 

public. Therefore, according to Naude and Du Plessis (2018, p. 75), this type of 

theology can be understood as a theology that: 

describes the public meaning and significance of the Christian 

faith on the assumption that Christian convictions make an 

impact on…practical implications for different public spheres 

of society.                                                                                                                                                                 

A closer look at this definition may show that theology should not be bound 

to a particular religious sphere but should in one way or the other affect 

different publics with different socio-economic, religious, and political 

backgrounds. In other words, it is public theology because it concerns itself 

with public issues. In the same vein, a public nature that goes with public 

theology is reflected by Scott (2016, p. 462) as he states: 

public theology as a discipline attempt… to 

address…changing cultural milieu in order to demonstrate not 

only that theology has a continuing public role to play, but that 

public role is indispensable to the creation of a just and humane 

social and political order.  

This definition also points to a realisation that public theology is community, or 

public-based because it engages the different players of a particular context to 

work together towards a better society for humanity. Based on the above 
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definitions, it can further be argued that Islamophobia, which poses a research 

problem, is a public issue that affects public life in the Zambian context, and, of 

course, other parts of Africa and beyond. Further, I am of the view that as far as 

the Zambian context is concerned, and for the purpose of this study, any African 

indigenous cultural practice with a public nature that contributes to creating a 

better society is resonant with public theology. Therefore, the voice of the church 

on any issue that is affecting the Zambian public needs to be heard, especially 

because Zambia is a self-defined Christian Country. In this case, the church 

needs to speak to the issue of Islamophobia in Zambia to help society maintain, 

and live their communal life, regardless of their economic, social, religious, and 

political differences. Moreover, in Africa in general and in Zambia in particular, 

what is emphasised is communal life. By virtue of being communal in nature, 

this way of life can be said to be public.  

Nevertheless, in this study, public theology may be best understood by 

considering its tasks. Drawing from Scott (2016, p. 463), there are three 

suggested tasks for public theology: analytical, interpretative, and constructive. 

Therefore, in the following sections, I elaborate on these three tasks for public 

theology which are helpful in identifying the place of ubuntu in African public 

theology, and subsequently providing the basis for relating it to the practice of 

ubwananyina.  

First, public theology has an analytical task. With this task, public theology tries 

to familiarise itself with the field of its praxis, and also to understand the 

challenges that needs to be confronted. In other words, public theology tries to 

help the theologian to understand the field of his or her engagements. Most 

importantly, the analytical task of public theology is to engage other disciplines 

for a better comprehension of people’s settings. This implies that public theology 

should be “engaged in open exchange with sociologists, anthropologists, 

political scientists, scientists, artists, musicians, biologists, economics … who 

may enable it to understand the world it inhabits” (Scott, 2016, p. 463). This 

therefore implies that public theology concerns itself with the potential of people 

and how they might be useful in the community where they reside. The point I 
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am making here is that at the stage of the analytical mode of public theology, 

African Christians might use their useful indigenous cultural practices as a lens 

of public theology through which they may understand their community better.  

Secondly, public theology has an interpretative task, whose responsibility is to 

mediate between or among the contextual phenomena. For example, this may 

include the “Christian community, its traditions, its history, and its principles, 

and the wider society in which it dwells” (Scott, 2016, p. 464). As stated by Scott 

(2016), the mediating role of the interpretative task helps a public theologian to 

locate the scripture and tradition that can appropriate the subject. I understand 

this as suggesting that a public theologian interprets and understands scripture in 

the light of the context where he or she is doing mission. This interpretative task 

requires a contextual approach to Scripture and theology, such as that of Bevans 

(2002), who suggests six models that theologians may use to interpret scripture 

in relation to the cultural context of mission. In light of ubwananyina, my point 

of view is that, out of these models, the anthropological model of contextual 

theology best suits the practice of public theology in Zambia. In the context of 

this study, chapter six has presented adequate details about this model of 

contextual theology.  

Thirdly, public theology has a constructive task. As he writes about tasks of 

public theology, Scott (2016) suggests that this task:  

seeks to articulate and describe in a new way where God is and 

what God is doing in the midst of the human situation…[letting] 

public theology [become] an active discernment of God’s action 

in the world, and an attempt to formulate and present a public 

response from a self-consciously Christian perspective” (Scott, 

2016, p. 466).  

Public theology, therefore, aims at demonstrating that God is actively engaged 

with the prevailing circumstances in a given community. It attempts to construct 

new meaning and understanding of God’s relationships and dealings with people 

in their contexts (Scott, 2016, p. 466). Ultimately, the new meaning and 

understanding of how God relates and deals with his people enables Christian 

and Muslim believers respectively to come up with well-informed responses to 
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society (Scott, 2016, p. 466). As I have already stated, in the Zambian 

community this circumstance is Islamophobia. Therefore, it becomes one of the 

tasks of Christian theologians at grassroots level to interpret and discern the 

meaning of what God is saying in a prevailing phenomenon. This in turn should 

help Christian adherents to respond to a phenomenon or challenge of 

Islamophobia in an appropriate way.                                                                                                                                                                                       

6.3. The anthropological model of contextual theology 

The anthropological model of contextual theology is a theological resource for 

interreligious dialogue that could help to identify how ubwananyina offers an 

appropriate framework for Christians to engage with interreligious dialogue in 

the Zambian context. In other words, this theological perspective shows how 

Christians could appropriately use ubwananyina in relation to their scripture in 

order to guide their contribution to a dialogue of life. In chapter four I 

demonstrated how ubwananyina could interact with the tasks of public theology, 

that is, the analytical, interpretative, and constructive tasks. What this entails is 

that there is an appropriate interaction between scripture and culture 

(ubwananyina). 

My argument is that the starting point to understanding scripture as part of the 

Zambian African public theology is culture. This perspective is what Bevans 

(2002) calls the anthropological model of contextual theology. According to 

Bevans (2002, p. 55), an anthropological model helps a Christian to "understand 

more clearly the web of human relationships and meanings that make up [the] 

human culture and in which God is present, offering life, healing, and 

wholeness." Therefore, what this model of contextual theology is pointing to is 

its primacy in culture (Bevans, 2002, pp. 26-27). 

Contextualisation broadens the understanding of culture to include social, 

political, and economic questions…contextualisation points to the fact that 

theology needs to interact and dialogue not only with traditional cultural 

value, but with social change, new ethnic identities, and the conflicts that are 
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present as the contemporary phenomenon of globalisation encounters the 

various peoples of the world.   

Drawing on Bevans’s (2002) meaning of the term contextualisation, it can be 

argued that insights of ubwananyina need to be contextualised in order for them 

to enter into dialogue with scripture and subsequently produce a balanced 

meaning and application of the term. Doing so would mean that indigenous 

cultures and traditions are not obliterated or ignored in our quest to advance our 

religious beliefs, as people engage themselves in a dialogue of life. Though it is 

sometimes difficult to define culture based on context, a term used in social and 

cultural anthropology, as well as modern missiology John S. Mbiti, gives a 

helpful definition, quoted by Isch (2002, p. 84) in his book, Even to the Ends of 

the Earth:                                                                                                                                                              

Culture is the way of life that has been worked out in response 

to human teaching. This way of life expresses itself in physical 

forms (agriculture, art, technology, etc.), in human relations 

(institutions, law, customs, etc.), and in thinking that is 

provoked by the great realities of life (language, religion, 

spiritual values, world views, the mysteries of life, birth and 

death.                                                                                                                                

Similarly, Kangwa (2017, p. 46) stresses that “Culture refers to distinctive 

patterns of ideas, beliefs, and norms which characterise the way of life and 

relations of a society or of a group in a society.” Given the two definitions, it can 

be stated that in Zambia, and more broadly in the African continent as a whole, 

people are not living according to their usual cultural expectations. In this 

context, people are living at a time and era of religious intolerance especially at 

grassroots. Therefore, Christians should embark on contextualised teachings 

which can lead to the elimination of religious intolerance and then birth a new 

society which could take shape in collective work for justice at grassroots 

through a dialogue of life.    

Further, this model suggests that it is in a "people's culture that one finds the 

symbols and concepts with which to construct an adequate articulation of that 

people's faith … this model is concerned with what is indigenous or proper to a 
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people and their culture" (Bevans, 2002, p. 55). This understanding of the 

anthropological model agrees with the perspective of my respondents who, while 

considering the dangers of romanticisation of the culture, stressed the need for 

not neglecting the African cultural values in practicing their respective faiths. 

The point to make here is that Christians in Zambia could appropriately apply 

the six identified insights of ubwananyina using the anthropological model of 

contextual theology. 

Drawing on Bevans (2002, p. 56), the anthropological model of contextual 

theology is the way indigenous Zambian Christians can appeal to culture in order 

to unearth the meaning of scripture. This is because this model of contextual 

theology uncovers God and his word from within the particular cultural values, 

social systems, and concerns of a context (Bevans, 2002, p. 56). In the Zambian 

context, it is ubwananyina that could help us identify these cultural values, social 

systems, and contextual concerns.  As Bevans (2002, p. 56) postulates, the real 

work for a Christian in this model is to delve into historical and cultural aspects 

of a community to find the revelations of God. One can therefore argue that the 

insights of ubwananyina carry with them these historical and cultural 

perspectives, thereby demonstrating why it is important to consider this model 

of contextual theology in an attempt to bring out what God is saying to the 

phenomenon of Islamophobia in Zambia. 

Moreover, it is acknowledged that Christianity impacts the indigenous lives of 

adherents, influencing their traditional beliefs and cultural practices, but this 

change is never absolute (Bevans, 2002, p. 57). Zambian Christians, be they rural 

or urban, still retain some traditional values and practices. It can therefore be 

concluded that Christians still retain the indigenous practices of ubwananyina 

even after converting to Christianity. 

In the anthropological model of contextual theology, the experience of the past 

(referring to scripture and tradition), interacts with the experience of the present 

(referring to the context which in itself refers to both religious and secular 

culture, social location, and social change) (Bevans, 2002). Once this interaction 
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takes place, a new meaning of scripture is revealed. This shows what happens in 

interreligious marriages where spouses come into marriages with their 

experiences of the past (scripture and religious traditions) and interact with 

experiences of the present (culture, social location, and change). Through this 

interaction of scripture and culture, spouses come to appreciate both their 

cultural and religious values in their married lives. That is why respondents 

spoke about the complementarity of scripture and their cultures. This implies 

that the insights of ubwananyina should be illuminated by scripture to be more 

appropriate and vice-versa. 

The anthropological model of contextual theology facilitates an interaction of 

scripture and culture that allows Christian adherents to understand Christianity 

with different lenses (Bevans, 2002, p. 59) because theology is done from where 

they already are. This implies that in the quest for a dialogue of life, Zambian 

Christians can ask their questions and offer answers without necessarily 

depending on theological solutions that have been raised in other contexts. 

Therefore, when it comes to the dialogue of life, I argue that Zambian Christians 

should use aspects of African public theology in light of the insights of 

ubwananyina to understand the importance of social cohesion at the grassroots 

of their context. In the process of interpreting and understanding scripture to find 

what God is saying about the different publics that interact in particular 

communities, Christians are already applying an anthropological model of 

contextual theology. In this sense, one can point out that there is a strong link 

between the anthropological model of contextual theology, African public 

theology, and the resources of ubwananyina in cultivating the dialogue of life 

that this study is arguing for. 

As such, the construction of a theology of interreligious dialogue in Zambia 

should be preceded by analysing and interpreting insights of ubwananyina in 

light of Christian scripture. In doing so, Zambian Christians can construct 

relevant theologies for interreligious dialogue pertaining to their community. 

Adherents of both Christianity and Islam would then be convinced that by 

engaging in fruitful interreligious dialogue, they are doing the will of God. As I 
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have already mentioned in this study, this demonstrates that ubwananyina 

possesses helpful and insightful resources for enhancing social cohesion among 

community residents of multi-cultural and religious communities in Zambia. 

Having discussed the anthropological model of contextual theology, I now turn 

to a further analysis, discussion, and application of the insights from the practices 

of ubwananyina. 

6.4. Useful insights from the practice of ubwananyina 

In this section of the chapter, I present, and discuss the application of 

fundamental practices of ubwananyina that I discussed in chapter four as useful 

insights of ubwananyina in themselves. The same section of the chapter 

highlights further insights that I have identified from each of these fundamental 

practices. It is also helpful to note that these insights influence one another in 

practical terms. 

6. 4.1. The insight from dispositions 

Indigenous and religious dispositions were identified as insights of ubwananyina 

that can draw Christians to a dialogue of life, and the goal of successful social 

cohesion. Ubwananyina is developed, lived, and maintained, partly by 

dispositions. That is why the interviewees emphasised the cultivation of these 

dispositions. Without the cultivation of such dispositions, there would not be 

sufficient effort shown to enhancing social cohesion, a situation that might 

perpetuate prejudice against Muslims. I therefore argue that Zambian Christians 

should be motivated and inspired by these dispositions to engage in a dialogue 

of life with their Muslim counterparts at grassroots level. In chapter four, I 

presented the meaning of indigenous dispositions. At this point it is important to 

highlight what dispositions mean from a Christian and contemporary 

perspectives for a comparative understanding. 

The concept of dispositions can be complex in contemporary academic literature. 

Nevertheless, according to the Webster (1968) English dictionary, the term 

‘disposition’ refers “to any action … conscious inclination, tendency … 

propension or propensity … temperament of mind and mood or humour.” 
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Dispositions can also imply “the predominating bent of one’s mind or spirit; with 

the word bent meaning inclining or tendency” (Webster, 1968). From these 

definitions, the term ‘dispositions’ for a Christian would be virtues that form 

Christian character. For this study, dispositions are practical ways of arranging 

values that should, for example, motivate and inspire Zambian Christians to 

engage in dialogue of life with the public, and in particular with Muslims with 

confidence and without discrimination.  

In her recent study of pastoral supervision, Leach (2020, p.112), argues that 

“dispositions are stable characteristics and capacities in a person that are either 

innate or the result of long formation.” Despite the fact that Leach is writing 

from the British context, her definition of dispositions is broadly applicable. The 

meaning of the term she sets out can apply to different contexts, including 

Zambia.  Dispositions thus focus on how people conduct themselves in a given 

space. Therefore, drawing on the definition offered by Leach (2020), I argue that 

a Christian character is an effect of long formation which manifests into public 

dispositions that embody how Christians ought to be in community. Similarly, 

Fowler (1997, p. 45) refers to a habitus as “a set of attitudes engrained in agents 

so early that they acquire an unconscious compulsive force.” This is the reason 

why Bourdieu, according to Fowler (1997, p.47) stressed that children are 

socialised into their communities at a tender age through their families. From 

this understanding, it can be stated that an internal habitus generates an outward 

disposition (Wacquant, 2018, p. 2). The scope of this study is not to delve into 

the existing historical, psychological, and sociological discourse of the habitus 

concept and cultural theory. Instead, for this research, I note that the insight of 

dispositions is a helpful resource for explaining how a desire for successful 

dialogue should be cultivated in a community. 

People internalise the meaning of their experiences by what Wacquant (2018, p. 

2) refers to as sociosymbolic structures. It is this internalised meaning that is 

externalised into a disposition (Wacquant, 2018, p. 2). In this study, 

sociosymbolic structures include indigenous and contemporary Zambian 

communities, and religious communities such as Christian and Islamic. These 
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sociosymbolic structures socialise community residents by inscribing particular 

dispositions within their lives. I argue that in the Zambian context these 

dispositions should enable community residents to react to Islamophobia in a 

way that is felt to be fitting by their community. 

If dispositions can be this important, the question arises; how can Christians in 

Zambia use dispositions to inculcate and develop positive attitudes towards 

enhancing a dialogue of life at grassroots level? The answer to this question takes 

me back to other insights such as Jando and Sondo, and insaka and icibwanse. 

As I pointed out in chapter four and illuminated in chapter five, these social 

institutions were, and still are there to inculcate and internalise values that 

develop into dispositions that are needed for a dialogue of life. 

For the sake of public social cohesion, actors of religious and social activities 

need to break their field borders for enhanced interaction. In reference to 

interreligious marriages, I noticed three field borders that are broken to be 

combined into a single unit. These borders create the bounded practices of 

ubwananyina, Christians, and Muslims. Bringing these together in a single 

experience of life would help create new dispositions that fosters social 

cohesion. From my research, I note that this can already be seen as taking place 

when Muslims and Christians marry, so that the new single unit of marriage 

mutually incorporates African traditions, Christianity, and Islam. In other words, 

ethnic, and religious identity boundaries are broken by interreligious marriages, 

in a way that can be seen as promoting social cohesion, rather than mistrust, if 

the dispositions are right. Christians have a particular advantage and 

responsibility over their Muslim counterparts to drive religious and social 

dispositions because they constitute the dominant religious actor in the field.  

Literature about dispositions notes that there are dispositions to believe, and 

dispositions to act (Lahire, 2003, pp. 336-337). With regard to dispositions to 

believe, Christians might point to the commandments they follow, including 

especially the law of love. Since dispositions to believe are not physically 
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visible, they become visible through dispositions to act (Lahire, 2003, pp. 336-

337).                                                                                                                                                           

From the Judeo-Christian literature believers are urged to live in unity. As the 

Psalmist stresses, “How very good and pleasant it is when kindred live together 

in unity!” (Bible, Psalm, 133: 1). Similarly, in the gospel of John, Christ prayed 

for unity, “I ask not only on behalf of these, but also on behalf of those who will 

believe in me through their word, that they may all be one. As you, Father, are 

in me and I am in you, may they also be in us, so that the world may believe that 

you have sent me” (Bible, John, 17: 20). 

A similar instruction to live in unity is given to believers in the epistles. Writing 

to the Ephesians, Paul stresses, “I therefore, the prisoner in the Lord, beg you to 

lead a life worthy of the calling … making every effort to maintain the unity of 

the Spirit in the bond of peace” (Bible, Ephesians, 4: 1-3). All these examples 

show that unity is a disposition of belief, which needs to be manifested through 

the attitudes and actions of people towards one another in the Zambian grassroots 

community.                                                                                                                                                                 

One of the research findings of this thesis is that to foster successful dialogue of 

life in the Zambian context, dispositions to act in interreligious dialogue needs 

to be drawn from both the religious traditions and African cultural traditions, and 

so be both social and religious. In this sense, ‘social’ refers to the place of 

ubwananyina, and ‘religious refers to the place of the traditions of Islam and 

Christianity. I argue that if dispositions to believe in unity were demonstrated 

through dispositions to act, day to day cohesion between Christians and Muslims 

would be enhanced at grassroots. Given what has been discussed and narrated in 

chapters four and five respectively, I have identified and proposed dispositions 

that arise from the practice of ubwananyina and interact with the Christian 

tradition. These dispositions have the potential to motivate Zambian Christians 

to engage themselves in a dialogue of life at grassroots. Identified dispositions 

include love, commitment, peace-making, courage, and humility. I will be 
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referring to these dispositions as I analyse and discuss the insights of 

ubwananyina. 

Given this discussion on dispositions as an insight, I have further drawn insights 

of human dignity and respect. If dispositions are properly harnessed, they will 

breed the value of mutual respect, and the value for human dignity. These 

insights will consequently promote a dialogue for life because Christians and 

Muslims need to respect one another, and value the dignity in them. Therefore, 

if social cohesion is to be a reality at grassroots the insights of respect and human 

dignity should be inculcated in people at their tender age. 

6. 5. The insight from insaka and icibwanse 

One of the insights of ubwananyina that is identified in this study is the insaka 

and icibwanse. Necessary details about this insight are adequately presented in 

chapter four, and partly illuminated by lived married experiences of my 

interviewees presented in chapter five. I have already pointed out that Insaka and 

icibwanse are African cultural practices of ubwananyina that played a vital role 

in bringing people together for objective fellowships. Taking into consideration 

the context of Zambia where Islamophobia exists, it should be stressed from the 

onset that for Christians and Muslims to effectively co-exist, there is need to 

introduce fellowship meetings where followers of these religions would be 

interacting. If this approach can offer much, I argue that Zambian Christians 

would do themselves good to draw lessons from the insight of insaka and 

icibwanse. Suffice to state that the socio-religio application of insaka and 

icibwanse should be two-fold. Namely: through social and religious festivals, 

and as a learning setting. 

In Zambia, there are many social and religious events that take place at grassroots 

communities which draw community residents together. It should not be 

forgotten that one of the purposes of this indigenous space was for leisure, 

sharing meals, social and religious education, as well as apprenticeship. 

Therefore, to strengthen a dialogue of life, Christians should use the space that 

this insight provides as an opportunity to share meals with the other in the public 
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square. I am submitting that Zambian Christians should start inviting Muslim 

youths and adults for meal sharing during important social and religious events. 

For example, this could be done during Christmas festivals. After Church 

worship services, Christians can share the meals with people of different 

religious backgrounds. During this time Muslims and Christians would become 

more familiar, open, and used to, and with one another. This approach is already 

used by Muslims who invite community residents, including Christians for meals 

when concluding their fasting in the month of Ramadan. In other words, what 

goes on at the insaka and icibwanse is the practice of commensality. 

Commensality, as the practice of eating together with other people signifies unity 

and sharing in most cultural contexts, including Zambia. The importance of 

commensal relationships is that they mirror social roles and positions, revealing 

an individual’s location in social networks and social systems (Charles, and Kerr, 

1988). That may be a reason why Sobal, and Nelson (2003, p. 41) argue that 

commensality occurs in the public square, citing examples such as workplaces, 

canteens, cafes, and festive occasions. Therefore, ‘commensal circles’ are 

networks of relationships that define the range of people with whom individuals 

and the other do eat. Meals draw the line between intimacy and distance, and 

could, form occasions for groups to discover themselves as groups (Douglas, 

1972, p. 40). This best describes what insaka and icibwanse constituted in the 

indigenous Zambian communities. 

In the context of the anthropological model of contextual theology, the purpose 

of insaka and icibwanse resonates well with the nature of community life that is 

described in the story found in the book of Acts of the Apostles. For instance, in 

Acts 2 verses 42-47 it is recorded that the first Christian community came for 

daily fellowship meetings where they ate meals together, and received teachings 

from the Apostles, and daily, other people desired to join this community of early 

Christians. It can therefore be argued that Zambian Christians should use this 

insight or practice with the Muslims in order to show that unity, peace, and love 

is the tagline for the Christian mission. In this sense, attitudes of prejudices, 

stereotyping and apprehension against Muslims in Zambian grassroots would 
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reduce. It can further be observed that the sharing of meals in this manner needs 

a driving factor among Zambian Christians. My argument is that Christians 

would need a disposition of love to drive and actualise the meal-sharing 

fellowship.  

The term ‘Love’ is used differently by people in different circumstances. In this 

study, I am focusing on the love that is shown towards a neighbour. In this sense, 

love as a verb means having a great affection towards your neighbour. Love as 

a noun would mean a strong positive emotion of regard and affection towards 

your neighbour. The term neighbour is simply “one living or located near 

another” (Webster, 1968). 

In the gospel of Mark, Jesus shows the scribe what love is: “‘…you shall love 

your neighbour as yourself.’ There is no other commandment greater than these” 

(Bible, Mark, 12: 30). According to this story, love is nothing apart from loving 

your neighbour. A similar meaning is reflected in the story of the good Samaritan 

as recorded in the gospel (Bible, Luke, 10:25-37). In this story, Jesus is 

answering a question, ‘who is my neighbour’? He gives a parable to show how 

a Samaritan broke the religious and cultural barriers to help a man who was left 

half dead by the roadside. 

A lesson of this parable is that people should have a great affection or strong 

emotions of regard towards a neighbour. This is what Christ wants in his 

kingdom as he demonstrates it in his challenge to the lawyer recorded in the last 

two verses. Christ said “Which of these three, do you think, was a neighbour to 

the man who fell into the hands of the robbers? He said, ‘the one who showed 

mercy.’ Jesus said to him, ‘go and do likewise’” (Bible, Luke, 10: 25-37). 

Since all religions speak of love for the neighbour, Zambian Christians, in 

response to their public role, have no excuse but to love their Muslim neighbours 

and interact during meal-sharing. The Christian majority should take a lead to 

stop negative attitudes that are directed at their minority Muslim neighbours. The 

challenge Christians have is, how can they claim to love God whom they have 

not seen, and yet they hate their Muslim neighbours (Bible, 1 John, 4: 19-20)? 
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Therefore, this disposition of loving your neighbour should be embraced and 

upheld at grassroots communities as people interact daily through their routines 

of life.  

The insight of insaka and icibwanse could also be used by Christians to reduce 

the mistrust and apprehension between adherents of these religions by 

introducing educational fellowships. What this entails is that Christians can 

initiate fellowships where men and women would visit, fellowship, and educate 

one another about basics of the two religions. For example, Christian men can 

arrange to meet Muslim men at the Mosque, interact, and get oriented about what 

goes on at the Mosque. A reciprocal visit may be arranged by Muslim men. The 

same is the case with the women from both religions. However, I have observed 

that the concept of insaka and icibwanse is already being adopted in some 

Zambian churches. There are educational programmes that are arranged by men 

and women which are referred to as insaka or icibwanse respectively. In the 

context of this study, one would argue that what is lacking in these programmes 

is an aspect of interreligious dialogue. All that is needed is to go beyond the 

Christian boundaries and occasionally begin involving Muslims for purposes of 

interreligious dialogue through dialogue of life. It can even be suggested that 

during these fellowships, Christians and Muslims may be showcasing their 

religious artefacts. Once these are explained to adherents of a different religion, 

mistrust and stereotyping could reduce for the benefit of co-existence and social 

cohesion.  

Given these examples of fellowships through meal-sharing and educational 

visits, one can argue that there is so much that Christians can unpack from the 

insight of insaka and icibwanse. In my view, this would work well by employing 

the anthropological model of contextual theology. A critical theological 

reflection can be done to uncover the rich meaning of this insight of 

ubwananyina in line with the Christian social teaching. The aforementioned 

therefore demonstrates how the insight of insaka and icibwanse can impact 

dialogue of life in the quest of addressing Islamophobia in Zambia.  
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Further insights that I have drawn from this fundamental practice known as 

insaka and icibwanse are knowledge, socialisation, and community belonging. 

All these insights are needed for a dialogue of life at grassroots level. As earlier 

pointed out in preceding chapters of this thesis, it is crucial for Christians and 

Muslims to have adequate knowledge for one another’s religions. Similarly, the 

insight of socialisation comes from the nature of knowledge that is provided at 

the space of insaka and icibwanse. Therefore, for purposes of dialogue of life 

and social cohesion, Christians and Muslim youths need to be socialised through 

various social settings that can be agreed upon by religious leaders in a given 

community. Further, through effective socialisation spaces, an insight of 

community belonging could be inculcated. Both Muslims and Christians would 

embrace the need to belong to one another’s religious community without 

prejudices.   

6.6. The insight from iciima (teamwork). 

Another insight of ubwananyina which I have identified in this study is iciima 

or teamwork. It can be argued that for social cohesion between Christians and 

Muslims to take place, followers of these religions should start working together 

in joint community-based programmes at their grassroots levels. These 

programmes may include self-help programmes such as putting up the school or 

clinic. In Zambia it is commonly said that the church is a partner with 

government in developmental issues. This points to the church’s task and 

responsibility of responding to issues affecting the community. In doing this, 

Zambian Christians can be guided by public theology which calls the church to 

her public role. The other thing is that Christians should also implore iciima 

(teamwork) with Muslims in order to enhance development in the communities 

and the nation at large. Although it is not easy, I contend that arguments of faith 

should be deliberately put aside so that Christians and Muslims live in harmony 

and partner in developing grassroots communities. Zuofa, (2001, p. 36) asserts 

that: 

Community development encompasses all forms of 

developmental activities that touch the human life. It involves 
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improving the social environment as a people who have 

identified themselves as a community and are ready to act in 

order to bring improvement to the area. 

This entails the view that social environment does not only encompass physical 

circumstances and beliefs (Christian or Muslim), but also designs of daily life 

and movement, as well as those social attitudes which can affect the 

opportunities that people find for creating personal life and group relationships. 

Here we see that community development involves changing the mind-set 

towards relationships among people, including Christians and Muslims, so that 

everyone can take responsibility for the issues that affect their lives. Thus, it 

should start with the church to embrace the principle that within any given 

community, there is a wealth of knowledge and experience which, if properly 

harnessed in creative ways, could be channelled into collective action, in order 

to achieve the community ‘s identified goals. 

This is what dialogue of life constitutes. With this form of dialogue, Christians 

and Muslims are expected to come on board and interact, work, and live together 

with other community residents. Given this understanding Zambian Christians 

should remember that Muslims have formed a community in Zambian grassroots 

that cannot be avoided, but should be embraced in order to develop local 

communities together. As already noted in this study, one of the areas that needs 

to be looked at and improve upon is Islamophobia. This follows that Christians 

should embrace iciima (teamwork) in Zambia for them to team up with Muslims 

where possible, and necessary, to bring about massive development. 

There is a popular saying which states that, “A team that works together, 

achieves together”. Now, a slight modification of this can highlight an often-

acknowledged reality: a team that operates in unison undoubtedly has maximum 

chances of success. Charles and Kerr (1988:63) averts that Teamwork, or the 

blissful mingling of co-workers, constitutes an important aspect that smoothens 

the path of success of any endeavour. It is thus, relevant in all phases of life. 

Therefore, the benefits that will come in when the Christians work together or 

team up with Muslims at grassroots would be greatly beneficial. Some scholars 
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say a team, where all members happily work together, implies that each one is 

aware of the strengths and drawbacks of the other. Consequently, such a team is 

better disposed in distributing duties among its workers or deciding who would 

be the leader. Since all members are competent in their respective areas, the 

outcome is accurate and quick. This entails that when Christians team up with 

the Muslims they will understand each other well and there will be no issues of 

prejudice.  

Not only does teamwork or working together create good relationship, but also 

that resulting from mutual relationships a believer is helped to understand 

oneself and the other. The point to make is that once Christian and Muslim 

believers begin understanding each other there would be greater collaboration 

among themselves for the common good in a given context. As it is commonly 

said, all the faithful are invited to build bridges of friendship across religious 

boundaries so that in good times and bad we keep on meeting for the good of 

society and for establishing peace in a particular community. Thus, dialogue 

must take place at all levels of community and forms of life. This, therefore, calls 

for a dialogue of life at grassroots, especially that the Zambian law recognises 

the freedom of worship by all Zambians and religions.  

The declaration of Zambia as a Christian nation should not be used as an obstacle 

to dialogue of life which could facilitate iciima (teamwork) between Christians 

and Muslims. In line with this view, it is argued that Freedom of Religion is also 

a condition for minority religious groups who consider themselves full citizens 

of the State. Thus, Freedom of Religion encourages them to take full part in the 

development of the nation. This happens especially when believers of different 

religions come together and commit themselves to live in mutual respect through 

friendship and dialogue (Abbott and Gallagher, 1966). 

The insight of iciima resonates well with the Judeo-Christian passage from 

Ecclesiastes chapter 4 verse 9-12. The author of this books challenges the would-

be readers about the power of teamwork. Although the passage is not directly 

talking about iciima, its meaning applies to what iciima attempts to achieve. My 
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argument therefore is that if Christians want to teach about teamwork in a given 

community, the starting point should be the insights of ubwananyina known as 

iciima (teamwork). This demonstrates why I have argued for the use of the 

anthropological model of contextual theology in studying, interpretation, and 

application of Christian literature.  As the Church addresses an issue of public 

nature it would be helpful to fall back to cultural tools and begin asking questions 

about the voice of God in a particular insight one is dealing with, in this case 

iciima. However, iciima (teamwork) requires commitment. Without 

commitment, it could be challenging to attain the desired dialogue of life through 

iciima. Therefore, it could be argued that iciima (teamwork) requires the 

disposition of commitment. 

Knowing that there are many definitions of the term ‘commitment,’ in this 

context the word refers to “dedication to a cause” (Collins, 2006, p. 111). In this 

sense, commitment would mean, an act of binding oneself to participating in 

what is obtaining at grassroots level, alongside one’s religious faith. This should 

be expected from every adherent of Christianity as well as other religions. 

Biblically, the disposition of commitment is highlighted in several scriptures. In 

the context of this study, one example of commitment is shown by Paul as he 

gives leadership principles to Timothy. The author states, “Do your best to 

present yourself to God as one approved by him, a worker who has no need to 

be ashamed, rightly explaining the word of truth” (Bible, 2 Timothy, 2: 15). The 

phrase ‘do your best’ points to commitment. I also observe that alongside 

commitment is another closely associated concept of loyalty. Although the 

context of this charge is ecclesiological in nature, the idea of ‘doing the level 

best,’ which I interpret to mean ‘commitment’ could be well applied to iciima 

(teamwork). There cannot be a strong team where team members are not 

committed to team spirit. Team members of a given team would be expected to 

remain loyal and committed to what they intend to achieve. In other words, team 

members are expected to do their level best for the team. Christians and Muslims 

are both team members of their grassroots communities. For these two religious 

communities to co-exist there is need for commitment. In this case, the Christian 
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majority should demonstrate a high level of commitment to addressing the public 

phenomenon of Islamophobia. 

This disposition is needed in Zambian communities to strengthen social 

cohesion. One can build his or her confidence to talk about his or her religion 

and that of the other, if one has shown commitment to acquiring knowledge 

about the two forms of faith (Mvumbi, 2008, p. 168). This disposition entails 

showing dedication and loyalty to our responsibilities in community, and 

commitment to knowing God; in short, a commitment to a dialogue of life within 

interreligious dialogue. Therefore, it can be concluded that for a fruitful day to 

day religious interaction among grassroots communities, the disposition of 

commitment is helpful.  

The fundamental practice of iciima as an insight in itself, is further manifested 

in insights of social and economic solidarity. I have identified an economic 

solidarity as an insight because both religions exist to help their adherents in 

economic activities. In this sense, Christians and Muslims should come together 

for this common goal and work together through iciima for the benefit of the 

particular community. Social solidarity is also an insight drawn from iciima 

which can bring Muslims and Christians together in order to address social 

challenges together. 

6.7. The insight from tribal cousinship 

In this study, tribal cousinship is also identified as one of the insights of 

ubwananyina which is proposed for a dialogue of life among Christians and 

Muslims. I am of the view that for Christians and Muslims to co-exist and 

address Islamophobia at Zambian grassroots level, the Christian community 

needs to embrace the Christian values of acceptance and tolerance. Nevertheless, 

I argue that in the Zambian context these values could not be attained with ease 

without the contribution of the insights of ubwananyina. I, therefore, present the 

role that tribal cousinship would play in the quest to address islamophobia 

through a dialogue of life in the Zambian context. 
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Zambian Christians should use the insight of tribal cousinship because 

indigenous Zambians use it to foster social unity with their tribal cousins. As a 

practice that is already practiced in the public, it makes a helpful insight of 

ubwananyina that would contribute to addressing attitudes of prejudices, 

stereotyping and apprehension against Muslims. This insight is already 

introduced in chapter four and was also illuminated in the analysis of lived 

married experiences of spouses in interreligious marriages in chapter five. In the 

preceding chapters I have already pointed out that the genesis of tribal cousinship 

was the desire for peace-building after warring ethnic groups decided to cease 

their ethnic wars (Roberts 1975; Zimba, 2019;). 

Based on the historical background of tribal cousinship in the Zambian context, 

one can argue that this form of relationship has resulted in peace and harmony 

in the country to a larger extent. It is therefore important that Christians also 

adopt the concept of tribal cousinship with Muslims. By doing so, Christians in 

Zambia would be seeing their Muslim neighbours as their tribal cousins. This 

approach would enhance the Christian-Muslim relationship. In the broad sweep 

of things, tribal cousinship has been one of the Zambian springboards to push 

citizens towards national unity since records began. 

Tribal cousinship is present in all aspects of indigenous Zambian lives. Using 

the anthropological model of contextual theology, Christians can develop 

insights from tribal cousinship. These insights give indigenous Zambians a 

realisation of who they are, be it Christian or Muslim. Zambians have always 

coalesced around tribal cousinship under the banner of national unity. Like 

poetry in motion, there are so many compelling narratives of tribal cousinship as 

Zambia’s unifier-in-chief. Thus, Zambian Christians should use the insight of 

tribal cousinship to address attitudes of prejudices, stereotyping and 

apprehension against Muslims in Zambia. 

I therefore argue that if dialogue of life and co-existence at grassroots is to be 

strengthened, Zambian Christians need to unpack tribal cousinship in their 

Christian education using the anthropological model of contextual theology. 
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Through a critical theological reflection, Christians need to question what God 

is saying through this traditional insight. I further argue that one of the Christian 

lessons that could be an earthed from tribal cousinship is peace building. This 

points to the disposition of peace making. It is helpful to briefly highlight what 

peace-making entails in the Christian scripture, especially in the gospel 

according to Saint Matthew chapter 5 verses 1-12. 

In this passage, Jesus’ teaching is recorded as the beatitudes. Significant in this 

teaching are the acts that are connected to receiving the blessings. For purposes 

of my study, the most significant beatitude is the one which encourages the 

audience to be peacemakers. “Blessed are the peacemakers, for they will be 

called children of God” (Bible, Matthew, 5: 9). The teaching of this passage is 

that Christians are called to be instruments of peace-making in their 

communities. The point to make is that this teaching could be enriched by the 

insight of tribal cousinship. Therefore, I contend that Peace-making is a 

disposition that is needed to be embraced by Zambian Christians in a religious 

pluralistic society like Zambia. In other words, it can be stressed that this is a 

disposition that is already embedded in the practice of ubwananyina. Therefore, 

Christians should feel challenged to draw on this traditional Zambian African 

insight and use it to enrich the understanding of the Christian scripture. 

Moreover, literature and teachings of both Christians and Muslims strongly 

assert the importance of peace. In this sense therefore, a disposition of peace-

making is appropriate at Zambian grassroots communities where social cohesion 

is threatened due to suspicions, mistrust, stereotyping going between Muslims 

and Christians. To be a peacemaker is an African cultural value, it is a Christian 

disposition, and it is also a religious fundamental virtue in Islam. Therefore, 

peace-making as a disposition is a helpful (Adeyanju and Bello, 2017) tool for 

enhancing cohesion in people’s day to day lives. This therefore demonstrates 

how tribal cousinship could play a significant role in changing the mind-set of 

many Christians with regard to dialogue of life. 
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It can be argued that tribal cousinship further manifests insights of ubwananyina 

such as reconciliation, solidarity, humility, and tolerance. Adequate information 

is given on each of these insights in chapter five. Suffice to point out that if both 

Christian and Muslim communities embraced and promoted the spirit of 

reconciliation, humility, and solidarity, a dialogue of life at grassroots level 

would be meaningful. Ultimately, Islamophobia will be reduced to a large extent. 

6.8. The insight from Jando and Sondo (Rite of passage) 

Jando and Sondo is another insight of ubwananyina that Zambian Christians 

should use to address attitudes of prejudices, stereotyping and apprehension 

against Muslims. My viewpoint is that if Zambian Christians at grassroots are to 

co-exist, they need to begin cultivating an aspect of interreligious dialogue into 

people at the tender age. This cultivation can be done through initiation rites, in 

particular Jando and Sondo. These are essentially forms of initiations rites (also 

known as rites of passage) that prepare both young people and adults for 

effective ethical community living. However, my research project found this 

form of an initiation rites is unique because it is already interreligious in nature. 

Chapters four and five presented adequate details about this initiation rite within 

the context of this study. In Africa, and in particular Zambia, initiation rites 

foster a sense of renewal since they mark the beginning of a new phase in one’s 

life. Initiation rites remind us that we are constantly evolving, and that life is a 

transformative journey. On the other hand, they also provide a sense of 

belonging since a rite of passage is always performed by and for a community. 

A rite of passage is defined as a ritual or experience that marks a major milestone 

or change in a person’s life, and they can be particularly important for children 

(Magesa, 1997).  As Mbiti (1969, p.12) argues:  

the initiation of the young [person] is one of the key moments 

in the rhythm of individual life, which is also the rhythm of the 

corporate group of which the individual is part. What happens 

to the single youth happens corporately to the parents, the 

relatives, the neighbours, and the living dead.                                                                                                                                                          

Moreover, Mbiti (1975, p.99) points out that: 
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this initiation is a central bridge in life. It brings together one’s 

youth and adulthood, the period of ignorance and that of 

knowledge. Separating a person from one stage of life it also 

joins him to another. 

Based on these quotations, my argument is that rites of passages among 

indigenous Africans, and in particular Zambia, are more like a bridge that links 

one’s childhood life with the adulthood life. During this stage there are a number 

of things that change in people’s lives. Therefore, lessons provided to Muslims 

and Christian who undergo Jando and Sondo will continue to affect their mind-

sets as adults. Nevertheless, these lessons do not only affect the person involved, 

but they also affect their families, as well as the community because they mark 

the introduction of a transformed people into society. This would mean that 

religious differences do not count when it comes to initiation rites of Jando and 

Sondo. In other words, being a Christian or Muslim does not matter because rites 

(Jando and Sondo) look at an individual or individuals who belong to one 

community. Therefore, Christians should understand that since they occasionally 

undergo the same rites of passage, Jando and Sondo with Muslims, both are 

made to become one people who belong to one community. 

Zambian Christians therefore should use this insight of Jando and Sondo in 

cultivating the mind of interreligious dialogue when people are secluded for 

initiations. The point being made here is that facilitators of initiation lessons 

should include lessons about interreligious dialogue in what they teach. What is 

needed is for Zambian Christians and Muslims at grassroots to agree that ethical 

lessons of both Islam and Christianity which talk about community living be 

jointly taught to initiates. This means that both Christian and Muslim youths 

would come out of seclusion already introduced to the need to dialogue in their 

local communities. In other words, Jando and Sondo would provide a 

foundational stage for a dialogue of life to those Christian boys and girls who 

would be fortunate to join this initiation. The point here is that initiates would be 

exposed to a dialogue of life by learning and living together during Jando and 

Sondo seclusions. During this period of time, Christians would be exposed to 

Islam, and Muslims too, to Christianity. In this way, Christians and Muslims 
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would be familiar and open to one another at a very tender age, and subsequently 

helping out to addressing Islamophobia with courage. 

The impact this arrangement may have on the Christian community is that 

receiving lessons on interreligious dialogue at a tender age, through Jando and 

Sondo would help them cultivate dispositions that would give them positive 

attitudes to dialogue with their Muslim friends, particularly through a dialogue 

of life. This in my view would enhance socio-cohesion. Further, it should be 

pointed out that Jando and Sondo are not only meant for boys and girls, but 

through it, pre-marital counselling is given to deserving candidates who are 

adults. I therefore argue that adult Christians who receive pre-marital counselling 

through this form of initiation should be introduced to dialogue as well. In this 

way, the attitude of courage to mingle and talk about each other would be 

cultivated among married people. 

Further, once these couples are introduced to interreligious dialogue through pre-

marital counselling, their changed mind-sets would influence and impact their 

relatives’ negative perceptions against Islam. It can be argued that using this 

approach, the grassroots community would slowly start having increased 

numbers of residents who would be familiar with Islam and would talk about it 

in their homes and publics without apprehension. Subsequently, the dialogue of 

life would be enhanced. 

Nevertheless, an attempt to introduce the aspect of interreligious dialogue in 

initiation programmes such as Jando and Sondo would be challenging, especially 

among church leaders, both the clergy and the laity at grassroots level. This is 

because of the negative perceptions Christians have against Muslims. Doing 

public theology in the context of interreligious dialogue needs courage on the 

part of Christians. This is because those who would want to talk about it risks 

being misrepresented. For this reason, I argue that the insight of Jando and Sondo 

would be very significant because by effectively applying it, the disposition of 

courage would be cultivated. This, in my view, would give a religious conviction 
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to Christians at grassroots that a dialogue of life would be the way to go for social 

cohesion. 

The etymology of the English word ‘courage’ is from the Hebrew word hazaq, 

which means showing oneself strong (Douglas.1982, p. 239). In this sense 

courage may be defined as ‘a quality of the mind,’ and as such finds a place 

among the cardinal virtues. Douglas (1982, pp. 239-240) goes further to state 

that if courage is a quality of mind, then it is one of the Christian duties which 

“shows itself in patient endurance, moral steadfastness and spiritual fidelity.” 

Therefore, Christians will need to have courage as a disposition in order to act. 

Based on the Judeo-Christian literature, I have in mind the book of Joshua where 

the story of Joshua’s commissioning to leadership is told. In this story, Joshua is 

being prepared for leadership to take the Israelites into the promised land (Bible, 

Joshua, 1: 1-9). The last verse of this passage ends with God’s command, “Be 

strong and courageous; do not be frightened or dismayed, for the Lord your God 

is with you wherever you go” (Bible, Joshua, 1: 9). Joshua, who is leading God’s 

people to new places, and among strangers, needed to foster courage in order to 

handle the task well.  

Three significant aspects can be drawn from this story. First, it is the nature of 

the context. To this effect, Joshua and the Israelites are about to enter a land 

where they would experience tension, suspicion, apprehension, and mistrust, 

probably from both sides, the Canaanites, and the Israelites. Second, it is the 

attitude towards the context. In this regard Joshua is being encouraged to be 

strong and courageous as a leader in such circumstances. Third, it is the role of 

the word of God. In this story, Joshua is instructed not to depart from God’s 

commandments in order to experience the ongoing presence of God. 

Based on the story of Joshua, Zambian Christians are presented with a context 

which is experiencing Islamophobia. In other words, a community where social 

and religious tension exists. Having in mind such a context, the indigenous 

Zambian Christian community needs to check the attitude and perception they 

have embraced against Muslims. In this study, it is already identified that many 
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Christians have a negative attitude towards Muslims. Therefore, using the 

anthropological model of contextual theology, the church at grassroots level 

needs to ask questions about the role of the church in the public square. For 

example, Christians need to ask about what God is saying to the church on 

Islamophobia. Does the church speak with courage in light with Joshua’s story? 

How does Jando and Sondo lessons speak to Islamophobia? 

Starting with the insight of initiation rites, Christians would be prepared well to 

carry out their mission in the public. This is because during Jando and Sondo, 

initiates are helped to understand the nature of the context in which they live, 

then they are helped to understand helpful ethics and attitudes they need to 

embrace for their public life, and in the end, they are exposed to religious beliefs 

expected to be embraced in a particular community. In this process, courage 

comes out strongly that it should be demonstrated by the way one lives and 

interacts with others. 

This clearly shows that courage is a disposition that collaborates with African 

cultural values that can give Christians the strength to interact with people of a 

different religious form. In many Zambian grassroots communities, there is 

suspicion, mistrust, stereotyping and the use of derogatory terms against 

Muslims; courage to stand up against this would therefore be a good disposition 

to possess by Christians in dialogue of life. This therefore demonstrates the 

contribution that the insight of Jando and Sondo which, according to this study 

could play in public theology and interreligious dialogue among the Zambian 

grassroots. 

The insight of Jando and Sondo as spaces for social formation, further manifests 

insights of dispositions, insights of social ethics, and the insight of religious 

knowledge. Preceding chapters and sections have provided necessary details on 

these themes. It can only be stressed that for a dialogue of life to be realised, 

these insights must be part of the religious agendas for both Christians and 

Muslims in Zambia. 
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6.9. The insight from the value of solidarity 

The other insight of ubwananyina that Zambian Christians at grassroots should 

use to address the phenomenon of Islamophobia is the practice of solidarity. 

Before I delve into the insight of solidarity, it should be pointed out that for 

Zambian Christians to co-exist with Muslims, they need to have a heart for 

others. Just that concern for another person’s plight is one reason to want to 

partner with others for the purpose of unity. Like other insights, I have already 

introduced the insight of solidarity with adequate details in chapters four and 

five in line with the scope and context of this study. Suffice to state that solidarity 

means confronting corruption and promoting power-sharing, inclusive 

governance, and the equitable distribution of resources at local communities. 

Based on this meaning of solidarity, one can argue that at grassroots 

communities there are challenges that needs to be addressed. 

It is in the public domain that there is too much poverty, crime, and other vices 

that religious institutions need to address in partnership with other stake holders. 

Solidarity therefore is inevitable for this partnership in development to flourish. 

I argue that Zambian Christians and Muslims are religious partners in 

development who need to foster solidarity for an effective partnership between 

them. Since this is a public phenomenon, I contend that the church needs to use 

public theology to respond to challenges confronting their communities. This 

response should be demonstrated through a dialogue of life. 

Therefore, what is needed at the Zambian grassroots is holistic solidarity that, in 

my view, is vital to the achievement of a peaceful environment for all community 

residents including Muslims. I further argue that members of the grassroots 

Christian communities should begin sharing a common concern for the welfare 

and well-being of their Muslim counterparts. This is what my respondents 

referred to as community loyalty. With the foregoing, the need for solidarity at 

Zambian grassroots communities cannot be over emphasised. Zambian 

Christians need to realise that an integral part of the process to achieving a 

peaceful community is the need to promote solidarity, an approach which helps 

interreligious couples to negotiate their differences. It is well known in the public 



182 
 

domain that the absence of violence does not mean that community residents are 

living in absolute peace. While the absence of violence is appreciated, the 

presence of solidarity is also inevitable. 

I argue that solidarity should help Zambian Christians in the public square to 

begin recognising Muslims as fellow human beings and begin to share common 

concerns of their plight. This would only be actualised through a dialogue of life. 

As Douglas (1972:42) charges, solidarity makes sense because it is only by 

ensuring the security, safety and well-being of other people can we hope to 

secure our own. I argue that by emphasising the need to foster solidarity, 

Zambian Christians would be recognising the inter-connectedness between 

themselves and Muslims, and other human beings. Thus, Zambian Christians 

need to use the insight of solidarity to encourage its members to consider 

Muslims as part of them. This needs to be implemented through a dialogue of 

life. 

Therefore, in order to re-establish holistic solidarity among Zambian Christian 

and Muslim communities, a key step would be to find a way for members of 

these communities to ‘re-inform’ themselves with a cultural logic that 

emphasizes sharing and equitable resource distribution. Schmale (2017, p.874) 

charges that “this in effect, means emphasizing the importance of reviving 

progressive cultural attitudes and values that can foster a climate within which 

peace can flourish.” Using the insight of solidarity, Christians should strive to 

witness their faith as a liberating and transformative action in their Zambian 

grassroots, as heralds of real 'Good News' to the poor, and as God's justice to 

humanity. 

Furthermore, the insight of solidarity is a socio-ethical and political practice 

which entails that it is fair and just that benefits and obligations are justly shared 

among members of the community. In this case, the community being referred 

to is the Zambian grassroots which include Christians and Muslims. Solidarity 

is an insight that does not look at the religious affiliation of a person, be it either 
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Christian or Muslim. Instead, solidarity looks at the fairness just that will benefit 

everyone in the community. To this effect, Gainer (2017) averts that:  

The fundamental idea behind the principle of solidarity is a 

Christian understanding of a person as an individual substance 

of rational nature which has intrinsic value. Interconnected 

persons create societies. Due to interconnectedness, 

rationality, and intrinsic value belonging to a person, people 

bear the responsibility for the community. 

Based on this definition, one would argue that the Roman Catholic Church in 

Zambia, and globally is right when her social teaching argues that solidarity is 

about recognising others as our brothers and sisters and actively working for 

their good (www.osjspm.org./catholicsocial Teaching...). The point to make is 

that in our connected humanity, we are invited to build relationships to 

understand what life is like for others who are different from us (Zartman, 2000). 

In Zambia solidarity is one of the indigenous traditions for peacebuilding which 

can teach Christians a lot about healing and reconciliation. As Avruch (1998, p. 

61) suggests: 

progressive cultural principles which promote human dignity and 

the well-being of the individual and community [provides] 

valuable insights into how Christians can be peacefully 

reconstructed by using indigenous value systems which 

emphasize promoting social solidarity.                                                                                                                                           

Given this quotation, I therefore submit that Zambian Christians should enable 

ubwananyina to begin to play a significant role in the reconstruction of our 

grassroots communities already confronted with islamophobia. It is necessary to 

establish education and training programmes on solidarity for both Muslims and 

Christians through social settings of insaka and icibwanse. This would facilitate 

Christians and Muslims living as one people at Zambian grassroots level. Not 

only this, but also that solidarity could be revived through various community-

based projects. It is possible for Christian and Muslim leaders at grassroots to 

decide the projects that they can jointly implement. These projects may include 

construction of schools, sinking bore-holes, teaching survival skills, just to 

mention, but a few. This approach would be one of the helpful ways to 
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demonstrate public theology through a dialogue of life. With this kind of 

solidarity, Islamophobia would be reduced if not stopped.  

However, my argument is that for solidarity to be fruitful, Christians need to be 

motivated by a disposition. In this case, one of the dispositions that I believe 

could influence Zambian Christians to embrace and enhance solidarity is 

humility particularly, religious humility. From the contemporary perspective, 

humility is defined as the “quality of being humble (Collins, 2006). In other 

words, humility refers to a disposition to be humble, and a lack of false pride. 

What this implies, I suggest, is to have humble feelings about one’s religious 

faiths. This is what Christians should develop from scriptures like Philippians, 

2: 3-5 where the author states that “Do nothing from self-ambition or conceit. 

But in humility regard others as better than yourselves…let the same mind be in 

you that was in Christ Jesus” What the author is implying in this scripture is that 

the Christian community needs to demonstrate the disposition of humility. 

Further, the verses of chapter two of the epistle to Philippians are an 

encouragement to the religious community to imitate Christ’s humility (Douglas, 

1982, p. 500). The author goes further to state that “…though [Christ] was in the 

form of God…being born in human likeness. And being found in human form, 

he humbled himself and became obedient to the point of death…” (Bible, 

Philippians, 2: 7-8). This clearly shows how humility was regarded to be vital in 

communities of that time. 

If tension and suspicion is to be reduced and social cohesion to be promoted, the 

disposition of religious humility should be considered for purposes of fostering 

solidarity. Based on the insight of solidarity, I argue that what the Christian 

majority in Zambia should do is to humble themselves by not pushing their 

religious identity onto others without care. Nevertheless, while remaining 

committed to their religious forms, Christian adherents should emphasise 

ubwananyina and interact in dialogue of life on that basis. 

While solidarity is an insight in itself, it also manifests further insights like unity, 

and acceptance. These insights were discussed in chapter five as themes from 
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the empirical findings. Christians and Muslims should be compelled by these 

insights to positively engage in dialogue of life for social cohesion.   

6.10. Public theology and the practice of ubwananyina 

Given the understanding and nature of public theology, ubuntu, and 

ubwananyina that I have developed, it is now helpful to consider public theology 

in the public square of the Zambian context. Therefore, my final part of this 

chapter discusses public theology in the light of the fundamental practices of 

ubwananyina. In other words, I am attempting to show the link between public 

theology and the practice of ubwananyina. In this study, ‘public’ refers to the 

public square of the Zambian context, which is dealing with the threat of 

Islamophobia, as discussed above. This ‘public’ includes both the Christians and 

Muslims who are facing this issue, and ‘public theology,’ in this context, refers 

to the approach that the Christians can take to address Islamophobia for the 

benefit of all. To discuss this, I will use the expression ‘African public theology’ 

because it deals with phenomena that are contextually African, unlike public 

theology which is rather general for all contexts. Moreover, it is argued that 

“public theology must be inter-contextual in order to engage different spheres of 

life, geographical location, and disciplines…in order to enrich public theologies” 

(Foster, 2020, p. 22). This suggests that before Zambians begin to learn from 

other contexts, their understanding of a particular phenomenon, in this case, 

Islamophobia, should begin from their local context. Here is now my discussion 

of how African public theology interacts with the practice of ubwananyina. 

First, I argue that ubwananyina is an expression of African public theology, that 

can be considered particularly exemplary as theological reflection for 

interreligious dialogue. In other words, by being an expression of African public 

theology, ubwananyina helps us to identify the goal of interreligious dialogue. 

The meaning of the three tasks of public theology discussed earlier, appears to 

be suggestive of the task of theological reflection. According to Graham, 

Walton, and Ward (2005, pp. 5-6), theological reflection refers to:                                                                                                                                                                                    
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an activity that enables people of faith to give an account of the values and 

traditions that underpin their choices and convictions and deepens their 

understanding… [it asks] questions about the relationship of theory to practice, 

and how to connect theological discourse about the nature of God to the exercise 

of faith. 

This definition points to issues that interreligious dialogue is concerned with. 

For example, interreligious dialogue is concerned with relationships of people in 

their given communities. Therefore, like theological reflection, if African public 

theology is applied reflectively by both Zambian theologians and general 

Christians, religious concepts about people’s relationships might be effectively 

and successfully translated into practice through a dialogue of life. This will help 

Christians to contribute towards the public good by being more socially 

embracing.                                                                                                                                                      

This, therefore, demonstrates my argument that the practices of ubwananyina 

can have the characteristic of African public theology, which can be used as a 

tool for theological reflection. In this sense, ubwananyina locates my work as 

African public theology within the Zambian context. Christians may use 

fundamental practices of ubwananyina as traditional insights that can both 

enable and enrich a dialogue of life. The point here is that in identifying insights 

of ubwananyina for an enriched dialogue of life, the three tasks of African public 

theology can help in the process of analysing, reflecting, and deciding on the 

way forward regarding achieving a successful social cohesion within the 

Zambian grassroots.                                                                                                                                                            

Second, I argue that practices that make up ubwananyina possess the resources 

that are needed for African public theology in the Zambian context because the 

goals that they try to achieve are in line with this form of theology. For instance, 

one prominent feature of African public theology is seeking to bring on board 

different publics with a view to charting issues that are beneficial to the 

community (Naude and Du Plessis, 2018, p. 75). Similarly, the fundamental 

practices of ubwananyina recognise every individual and attempt to bring out 
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the best out of them that would benefit the wider community (Chuba, 2011, p. 

46). This demonstrates why in the indigenous Zambian communities, traditional 

spaces like insaka and icibwanse were important. Ideas and knowledge to 

enhance the community were shared at such spaces. Therefore, it may make 

sense to argue that Christian theology in the Zambian public squaire should 

consider the cultural aspects of the people at the grassroots level in its 

missiological engagements. 

Third, I argue that African public theology carries with it the connotation of 

reasoning about people’s activities. To elaborate this argument further, I 

consider, and draw from Forster’s (2020) suggestion of how the public nature of 

theology might be demonstrated. Foster (2020, pp. 16-17) suggests three ways 

to justify the public nature of theology. First, “All theological engagement and 

reflection inevitably has a public presence, public influence, and public 

consequences.” From this task, my position is that there cannot be public 

influence, consequences, and presence without reasoning. Second, “Our 

theology influences our lives, and our lives influence, and are influenced by, the 

contexts in which we live.” In this task, I affirm that for our theology to influence 

people’s lives, and their lives to influence their life contexts, reasoning is 

involved. Third, “The task of theology is to facilitate meaningful engagement 

with all aspects of life, and not just with the religious aspects of life.” In my 

understanding, facilitating a meaningful engagement with aspects of people’s 

lives involves reasoning. It can be argued therefore that African public theology 

necessitates theological reasoning that is immersed in every human endeavour, 

without which people would not know the kind of community that might be 

worthy living in. This in my understanding points to indigenous dispositions 

(imbeela) as one of the practices of ubwananyina. I further argue that since the 

practices of ubwananyina are being linked to African public theology because 

of their public nature, such reasoning might consequently enrich a dialogue of 

life. This suggests that Christians in Zambia need to uphold ethics that may 

enhance their reasoning in public. I further argue that a combination of 
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indigenous dispositions and Christian theology, might produce religious 

dispositions, necessary for a dialogue of life in Zambia. 

Moreover, I suggest that different publics, Christians and Muslims for example, 

ought to reason together to decide what is right, needed, and works for their 

community. For this to happen, dialogue of life which draws different publics 

together, becomes appropriate. This is supported by Foster (2020, p. 18) who 

states that “Public theology is the work of public reasoning with, alongside and 

sometimes in spite of, the diverse publics in which we live.” Going by this 

understanding of public theology suggested by Foster (2020), I conclude that 

African public theology is meaningful only if it engages all publics in a given 

community. I also argue that the inclusive nature of African public theology in 

the Zambian context, reflects indigenous solidarity and teamwork (iciima) as 

part of the fundamental practices of ubwananyina discussed earlier. This is 

because the Zambian practice of ubwananyina incorporates and recognises the 

potential and abilities of all residents of a particular community within one wider 

family. In this sense, all residents are expected to take up various roles for the 

development and betterment of their community (McGill, 2011, p. 53). 

Therefore, to address the problem of Islamophobia, Zambian Christians, through 

a dialogue of life, should not exclude the Zambian Muslim community as one of 

the publics that is significant in the religiously pluralistic society.  

Fourth, I conclude that African public theology adds value to African societies. 

Forster (2020, p. 20) draws on anthropology and sociology by suggesting that 

African public theology is in line with what ubuntu philosophy stands for. This 

is because Africans are socialised into ubuntu and learn its philosophy from their 

respective communities (Foster, 2020, p.20). For the purpose of this study, one 

would argue that, based on how close ubuntu is to ubwananyina, Zambians are 

socialised into the practice of ubwananyina starting with their families. In 

Zambia, one of the practices of ubwananyina that provides a setting for this is 

indigenous traditional rites. This is why I earlier discussed Jando and Sondo 

traditional rites. This suggests that for Zambians in particular, Christian lives 
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would be more enriched by bringing together both their African and Christian 

identities. 

A similar view is held by Mbiti (1972, p. 52) who stresses that “it is within the 

traditional thought-forms and religious concerns that our peoples live and try to 

assimilate Christian teaching.” It is the same indigenous thought-forms that 

heavily impact on the way they assimilate the Christian message (Mbiti 1972, p. 

52).  In this sense, one would argue that Zambian Christians, and indeed African 

Christians more broadly, are expected to plough back into society their useful 

indigenous experiences that contribute to bettering Africa towards the 

flourishing life that can be understood as God’s desire. Relating this to this study, 

the ‘indigenous experiences’ mentioned here, would refer to the practice of 

ubwananyina. This, therefore, may be ploughed back into society through a 

dialogue of life.  

This can be achieved by doing theological reflection on the features of 

ubwananyina by using the analytical stage of public theology. The features of 

ubwananyina show how the community, traditionally, ought to be, how people 

should relate to one another and what each resident should bring to the 

community. By analysing the features of ubwananyina, a theologian gains a 

perspective on what is missing in a particular community and what needs to be 

done. A proper understanding and promotion of the features of ubwananyina 

makes it a cultural tool that Christians in Zambia can use for social cohesion 

between them and their Muslim counterparts. Based on the aforesaid, it can 

therefore be argued that using the practice of ubwananyina as the analytical stage 

of African public theology helps to determine the goal of interreligious dialogue 

in a given community. 

Zambian Christians and Muslims may improve social cohesion by using the 

practice of ubwananyina because its features are in line with scriptural teachings 

regarding how community life can flourish. I remember attending an induction 

of a minister in 2012, where the mother of the minister being inducted exhorted 

him to care for the flock because he was an African who was expected to 
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embrace everyone as his children. At the same time this lady told the minister 

that he needed to love his flock as a Christian parent. A similar exhortation is 

recorded by Sundermeier (1998, p.184) who witnessed a parent telling their 

daughter at a customary wedding, “Give a stranger something to eat as well. 

Remember that you are a Christian.” From the two examples, the traditional 

features of ubwananyina, that is, hospitality and love are highlighted, but at the 

same time they are acknowledged as values that are rooted in the Christians faith. 

This, in my view demonstrates the implicit link that exists between the practice 

of ubwananyina and an African Christian public theology.  

Further, it can be stressed that African public theology in Zambia should be 

characterised by engaging publics that are outside the boundaries of the Christian 

faith for purposes of illuminating reasoning that will produce fruits necessary for 

the well-being of society. This resonates well with Foster’s (2020, p. 21) 

argument who states that public theology must be interdisciplinary.  This implies 

that public theologians should have an interest to arm themselves with more 

knowledge beyond theology (Foster, 2020, p. 21). In this sense, people of 

different religious faiths, such as Muslims, are also included in the work of 

public theology. This shows that the practice of ubwananyina stands for an 

inclusive oneness of community residents, where the issue of otherness is not a 

barrier for socio-economic, religious, and political development of the 

community. In a traditional African thought-form, a community remains one of 

the cornerstones for an individual’s life (Stinton, 2004). 

While referring to the significance of the community in an African worldview, 

Stinton (2004, p. 129) further states: 

However, jeopardised by rapid modernisation, this fundamental 

aspect of African anthropology remains: individual identity is 

established and fulfilled only in the context of community. To be, 

is essentially to participate in family and community.  

With this sense of community’s significance in mind, one would argue that the 

goal of the practice of ubwananyina is similar to that of African public theology 

because it provides for learning spaces that enables people to embrace diverse 
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knowledge. The two perspectives attempt to bring the best out of community 

residents. This, therefore, demonstrates why the practice of ubwananyina is seen 

as an aspect of African public theology in Zambia. 

In reference to the practices of ubwananyina that are discussed in this chapter, I 

argue that if the Christian and African identities are put together, a Christian can 

analyse the context and identify what requires to be condemned, supported, and 

addressed so that a desired environment is created. In the understanding of Foster 

(2020, p. 22), this is simply prophetic public theology. Meaning that the church 

must not be influenced to make their decisions on the basis of outside pressure 

(Foster, 2020, p. 22). Using an analogy of seed and water, one would argue that 

with a combination of ubwananyina and scriptures, the right seeds for a dialogue 

of life could be identified, planted, watered, and grown into required values 

which might enable residents to co-exist without suspicion, mistrust, and 

stereotyping. Again, the practice of ubwananyina in this sense demonstrates its 

public nature. In other words, this is pointing to the complementarity of the 

Christian faith and the cultural practices that should exist in order to address the 

public issue of Islamophobia.                                                                                                                                            

In this case, the practice of ubwananyina might be considered to be one of the 

helpful contexts through which scripture can be interpreted.  In other words, 

ubwananyina provides the Zambian Christian community with a hermeneutical 

standpoint from which to engage with scripture. Of course, scripture might also 

offer an interpretation of ubwananyina. Moreover, “public theology must be 

biblical theology,” meaning that the content, its nature, and contribution must be 

rooted in scripture (Foster, 2020, p. 20). In this sense, the Bible plays an 

important role in public theology. 

Therefore, in light of the interpretative task of public theology, Christians may 

use the practice of ubwananyina to interpret the cultural necessities identified at 

the analytical stage, which are deemed useful for a fruitful interreligious 

dialogue. For example, Zambian Christians may use the practices of 

ubwananyina to analyse why certain desirable features are not manifesting 
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among community residents. Christian theologians, and other church leaders 

may reflect on the root cause of the undesirable phenomenon in the community. 

This used to happen in the indigenous African communities too, whenever an 

issue of public nature arose and needed consultation. Traditionally, if things went 

wrong in society, there were priestly offices that helped the kings to interpret 

strange occurrences or anything that needed consultation (Chuba, 2011, p. 33). 

In the same way, when confronted with issues of a religious nature in the 

community, theologians need to question why this should happen, contrary to 

the meaning and goal of ubwananyina, where the ethos of tolerance and 

acceptance are promoted. In this way the practices of ubwananyina provides 

useful resources in illuminating the interpretative task of public theology in its 

mediatory role.                                                                                                                                                                        

Since I am arguing that ubwananyina, through its fundamental practices, might 

be used to carry out an interpretative task of African public theology, I therefore 

suggest that this process should be preceded by a consideration of biblical 

scriptures. What I imply here is that Christians may come up with helpful 

meanings from their religious teachings which might be relevant for praxis in 

their own contexts. Moreover, these religious teachings are basically about 

Christian knowledge, values, and skills (Chuba, 2011, pp. 55-56) which are 

already contained in the practices of ubwananyina. This is in line with the 

argument of Sugirtharjah (2006) that postcolonial biblical interpretation involves 

the task of deconstructive, resisting, and reconstituting theologies of colonial era 

into those that are appropriate to a postcolonial –and in my case, African context. 

The point being made here is that Christian theologians may make use of the 

practices that constitutes ubwananyina at the stage of an interpretative task of 

African public theology to apply to any phenomenon affecting public issue.   

In light of scripture, I suggest that Christians need to construct relevant meanings 

around fundamental practices of the ubwananyina. What may work for a 

religious pluralistic contemporary Zambian society should be embraced, and 

what might not work should be discarded. Again, using the fundamental 

practices of ubwananyina at the constructive stage of public theology 
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demonstrates its public nature which is appropriate for a dialogue of life at 

grassroots level.                                                                                                                                                                                                                                                                                                                                 

In this process, Christians in Zambia would engage themselves with interpreting 

the meaning of the phenomenon of Islamophobia to decide on relevant 

theological responses for enhancing interreligious dialogue in their context. In 

other words, Islamophobia, as I have described it, provides the context of public 

discourse within which an engagement between scripture and ubwananyina can 

take place. As Phiri (2004, p. 140) rightly observes, “This political history of 

Southern Africa is very important because in a way it determined what kind of 

African theology is considered to be appropriate for a particular country in a 

particular period.” In my view, this observation shows that theologies are not 

static, they change from time to time depending on the paradigm shifts of a 

particular context. Therefore, faced with the problem of Islamophobia, Christian 

communities in Zambia should come up with new theologies that might respond 

to it by using fundamental practices of ubwananyina in the light of public 

theology. 

6.11. Conclusion 

This chapter has sought to show how dialogue of life at grassroots in Zambian 

culture can use insights of ubwananyina that were illustrated by my 

interviewee’s lived married experiences in order to promote social cohesion in 

the light of public theology. I have demonstrated that ubwananyina has insights 

that Christians can use in their contextual missiological engagements (Stinton, 

2004). These insights include all fundamental practices of ubwananyina, 

reconciliation, tolerance, acceptance, unity, human dignity, knowledge, 

socialisation, community belonging, and humility. As Christians invest in the 

task of public theology to understand scripture in light of their particular culture 

and context, an anthropological model of contextual theology should be 

engaged. 

I have also asserted that for insights of ubwananyina to be genuinely applied in 

a dialogue of life between Christians and Muslims, adherents of these religions 
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need to cultivate dispositions that promote social cohesion, avoiding other 

dispositions that might not. Happily, as my argument has sought to show, 

dispositions that promote social cohesion and dialogue of life are, in fact, 

themselves part of Christian religious identity. Given that Christianity is in the 

religious majority in Zambia, this gives Christians the responsibility of creating 

an enabling environment for dialogue of life through the cultivation of positive 

dispositions, where trust of one another as opposed to suspicion can become a 

reality. Given a pluralistic religious society like Zambia where suspicion, 

apprehension, fear, stereotyping frequently occurs between Christians and 

Muslims, nurturing a strong dialogue of life is crucial. 
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CHAPTER SEVEN 

GENERAL CONCLUSION 

7.1. Introduction 

In chapter six, my main focus was to present identified insights of ubwananyina, 

and how the church can apply them. The current chapter takes the analysis of 

data presented in this thesis further, by highlighting some proposals that arise 

out of my research. Therefore, this chapter begins by presenting an overview of 

the study, followed by concluding reflections on specific areas of the data 

analysis that attracts further comments.  Thereafter, the new knowledge that this 

thesis has generated is presented, then followed by the recommendations for 

further research. The chapter ends with a brief conclusion.  

7.2. An overview of my study   

In this research, I attempted to investigate the insights from the practice of 

ubwananyina that could speak to interreligious dialogue. In other words, I was 

investigating indigenous insights that could enhance interreligious dialogue as a 

practical discipline. This implies that I was trying to find out how adherents of 

the two religious communities would reach a common understanding of each 

other’s faiths and live together with open minds. This consideration was also 

deemed helpful in determining the purpose and form of dialogue that might be 

relevant to use at a grassroots level. Due to the phenomenon of Islamophobia in 

Zambian communities, promoting a fruitful point of contact between the Muslim 

and Christian Communities, especially at grassroots, is a vital concern. 

Given the research problem of this study, I identified a dialogue of life as a 

helpful point of contact between the Christian majority and the Muslim minority. 

Setting this against the background of ubwananyina further acknowledges that 

the specific nature of interreligious dialogue can build upon the connections 

which have held communities together from pre-colonial times, offering fruitful 

options to help enhance dialogue at a grassroots level. 
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In this study, the working hypothesis was that by using the Zambian practice of 

ubwananyina, fruitful interreligious dialogue could either discourage or even 

stop Islamophobia and the misconceptions currently prevailing between 

Christians and Muslims in the country. Therefore, my initial starting point was 

that in the Zambian context, interreligious dialogue could be held between the 

majority Christians and the minority Muslims while they remain faithful to their 

respective religious faiths.  

In order to find out the insights of ubwananyina for interreligious dialogue, I 

investigated the practice of interreligious marriages. The practice of 

interreligious marriages, in the Zambian context and this particular study, refer 

to a couple between a Christian and a Muslim. The practice of interreligious 

marriages was chosen due to its significance in exploring how interreligious 

dialogue might be developed within the context of the particular religious and 

cultural landscape of Zambia. Interreligious marriages are already public 

examples where such dialogue occurs. The nature of the investigation into the 

practice of interreligious marriages was about investigating the lived married 

experiences of spouses in such marriages, bringing empirical data into the 

construction of my argument. I suggest that the reason for low numbers in the 

marriages under review, might be attributed to the small number of Muslims in 

the country. The other reason could be due to Islamophobia in the sense that 

some Christian parents often do not want their sons and daughters to marry 

Muslims because they perceive them as terrorists (Mwale, 2019, p. 75). The 

small number of interreligious marriages makes the lived experience of those 

that have been considered in this thesis more striking for our purposes. 

I also acknowledge that couples in interreligious marriages practice, perhaps 

unconsciously, interreligious dialogue, and a form of dialogue of life by living 

together despite different religious and cultural backgrounds. Acknowledging 

this interaction provided the basis for my research questions. Lived experiences 

that take place in interreligious marriages provide insights that might offer better 

options to facilitate interreligious dialogue between the minority Muslims and 

majority Christians.  
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Therefore, I perceived the practice of ubwananyina as a common thread between 

interreligious marriages and interreligious dialogue. In other words, these two 

aspects intersect in the Zambian traditional practice of ubwananyina. This is 

because the practice of ubwananyina was seen to provide solutions to the 

problem of Islamophobia. 

7.3. Concluding reflections on the research findings 

7.3.1. Ubwananyina and African history 

From the discussion and analysis of data in this thesis, one of my concluding 

reflections was that insights of ubwananyina are pointing to a re-examination of 

African and Zambian history. In as much as contemporary Zambian society can 

be appreciated, I suggest that it is high time Christians in Zambia went back to 

their history to analyse how their forefathers attempted to harmonise their 

communities. The insights of ubwananyina that I have discussed throughout this 

thesis can be better appreciated if more Zambians come to terms with an 

indigenous way of living and then strike a balance between it and modernity in 

contemporary Zambia. In my view this can only happen if both families and 

churches, developed an interest in the discussion of African history, Zambian in 

particular. By African history, I do not only mean the history that is offered in 

school curriculums but using different settings of learning at grassroots level. 

Therefore, it can be stressed that the significance of this history is because it 

includes religious, political, philosophical, and social aspects. 

This is because many years before the dawn of Islam and Christianity, or other 

world religions, Zambia had already a rich religious orientation, well embedded 

in its cultural values. Though not exclusive, this was a way of life that helped 

indigenous Africans determine how to live individually and collectively in a 

humane society. If the indigenous historical aspect of the Zambian way of life is 

ignored, indigenous Zambian Christians may not benefit from the insights of 

ubwananyina through a dialogue of life at grassroots level. It can be argued that 

African history in the Zambian context is inseparable from the insights of 

ubwananyina. This means that insights of ubwananyina are also inseparable 
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from the public role of the Zambian church which looks at historical aspects of 

her mission. 

Because of the cultural and religious pluralism of this country, the majority of 

Zambians need to delve into their traditional archives and begin to appreciate 

where they are from, particularly in the area of community acceptance and 

tolerance. I believe that the majority of Zambians do respect any reality which is 

presented to them, without being passionate about any specific position, whether 

for syncretic reasons or because they do not wish to close the door on anyone. 

So, being intolerant and prejudiced towards Islam is foreign to the cultural and 

religious heritage of this country. I argue that what is needed at grassroots, is the 

church in Zambia to begin utilising the rich proverbial and philosophical 

Zambian heritage in accepting Islam. This will make Zambia a privileged ground 

for interreligious and ecumenical dialogue. Therefore, the need for re-examining 

and embracing African history becomes vital in Zambia.                                                                                                                                                                                                    

This indigenous Zambian history can also help the church to look again at some 

philosophical-dogmatic moral categories to avoid sterile discussions which 

prevent the Zambian church from going directly to the heart of problems and 

working and praying for the flourishing of society, rather than focusing on 

unhelpful intellectual issues. The tolerance from the Zambian church on Islam, 

can be a silent invitation to dialogue in the light of what unites us and what is 

essential, in this case, God. An interest to study the indigenous Zambian history 

will help move the church in Zambia from religious intolerance to embracing 

pluralism at grassroots and national levels. 

7.3.2. Ubwananyina and Contextualisation 

The other concluding reflection in my study is about contextualisation. In this 

study, one of my arguments was that ubwananyina is largely compatible with 

Christian teachings. That is why it is helpful for Christians to use the 

anthropological model of contextual theology in interpreting the Christian 

scriptures. A point made earlier in the thesis is that using scripture to apply the 

insights of ubwananyina in Christian teaching about community values that will 
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enhance a dialogue of life calls for a contextualisation of the gospel. It can be 

stated that in Zambia, and more broadly in the African continent as a whole, what 

is in the public domain is that many people are not living according to their usual 

indigenous cultural values that promoted social cohesion.  Therefore, Christians 

should embark on contextualised teachings which can lead to the elimination of 

religious intolerance and then birth a new society which could take shape in 

collective work for justice at grassroots where, in my view, people are living at 

a time and era of religious intolerance. This can be properly actualised through 

a dialogue of life. 

Therefore, the time to revisit our African heritage of both ‘ubuntu’ and 

‘ubwananyina’ is now. This is because Islam and Christianity are like children 

of one parent, God who are seeking to fulfil the utmost good of their heavenly 

Father. With the contextualisation of Islamic and Christian teachings in light of 

insights of ubwananyina, there is absolutely no need to antagonize each other at 

grassroots. The writers, Salvoldi and Sesana (1986, p. 9) were right when they 

said: 

The presence of tensions which are tearing Africa and the 

African, summons the church, an expert in human relations, 

and constrains to put itself at the service of suffering 

humanity to help reconcile internal divisions and to create a 

more equitable society.  

Given this quotation, one can see why the church in Zambia needs to take public 

theology seriously in order to address the phenomenon affecting the public 

square. 

7.3.3. Ubwananyina and lessons from Islam   

Further, my concluding reflection on this study is about learning from Islam. In 

my interaction with my interviewees and analysis of historical data, I observed 

that Christians have developed Islamophobia because they do not take interest 

in drawing lessons from what Muslims do. My submission is that indigenous 

Zambians should learn something from Islam in order to benefit their 

engagement with the public in the Zambian context, particularly with the 

grassroots. When I interacted with my interviewees, I discovered that 
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interreligious spouses learn so much from each other’s religion, yet they have 

kept either their Muslims or Christian faiths. I argue that this can be taken further 

beyond the family boundaries.  Learning about another faith is not equivalent to 

giving up on one’s own. There is need for Christians to focus on the good 

practices they can learn from Muslims at grassroots level. With this focus, 

insights of ubwananyina will make sense as people practice a dialogue of life.                                                                                                                                                                                                                                                    

In relation to Islam, the dialogue must be based on the transcendence of a God 

who leaves all people free, while calling everyone towards universal 

brotherhood/sisterhood and solidarity. In my view, this is a wonderful example 

of contextualisation. For example, Islam has succeeded in making prayer a 

fundamental rhythm and daily life of many African Muslims. The same can be 

said of Christianity. In Islam there is a search for human development, hence 

their commitment to community development. Additionally, Muslims also 

advocate for an integrity of life, and their success stories are everywhere to speak 

for themselves. There is a Lamba saying, "kani munonko afyala wiipaya awe," 

meaning do not kill the child of your brother or sister. The teaching behind this 

proverb is that people should be celebrating the successes of other people in the 

community instead of condemning them out of ignorance. Unfortunately, instead 

of celebrating the gains Islam has made in Zambia and Africa as a whole, to a 

large extent, the church in Zambia’s grassroots communities is still antagonising 

it and society has joined in. There are those who say Islam is the religion of 

Africa because it allows polygamy. Yet, (without supporting the Muslim stance 

on polygamy) the other truth is that Islam continues to gain ground in Africa, 

because it is seen as a defence against the indiscriminate imposition of Western 

cultural values, including atheism. Therefore, there is a lot that Christianity can 

learn from Islam, and, of course, vice-versa. 

In Bemba, one of the sister languages to Lamba, it is said that "Umwana ushenda 

atasha nyina ukunaya," meaning a child who is not exposed will always think 

the mother is the best cook. The point here is that without interacting and 

learning from Islam through a dialogue of life, Christians would think that they 

know it all, and therefore, have nothing to learn from Islam.  What is needed in 
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Zambia especially among indigenous Zambian Christians is to look at Muslims 

as their brothers and sisters and seek to learn with open minds from what they 

teach and practice. All that can be done is to utilise already existing wisdom from 

indigenous Zambian cultural practices which I have referred to here as insights 

of ubwananyina. These insights are aspects of learning that are ancient concepts, 

experienced as very effective in terms of groups learning together as opposed to 

one-on-one. Another scholar, Blaschke has this to say: 

African society is group oriented and interdependent. There are 

few secrets in this society. Little is private. So, when it comes to 

discussing what to westerners would be considered very private, 

the discussion of intimate things in the African group are 

minimal.                                                                                                                                            

If indigenous Africans are group oriented, it follows that they should maximise 

the opportunity of learning from other community residents. Christians and 

Muslims, as already noted in this study, are neighbours at grassroots 

communities. Therefore, they need to be learning from each other. The failure to 

learn from each other is one reason why Africans have a lot of contradictions. 

As is generally acknowledged, Africa is the richest continent, yet its people are 

poorest. The way we contextualise our religions can also add to this poverty 

because, instead of being united in religious diversity we are still fighting each 

other. My argument is that if Christians develop an interest in knowing more 

about Islam, that would be a motivating factor to engage themselves in a 

dialogue of life.  

7.3.4. Ubwananyina and the theology of God 

The observation that Islam and Christianity worship the same God is worthy 

reflecting upon as part of my study conclusion. It is already argued in various 

publications by African scholars like John S. Mbiti and Laurent Magesa that God 

is present in every religion. One of the common arguments about the theology 

of God is that even before the onset of Christianity and Islam on the African 

continent, knowledge of God was already entrenched, encapsulated in such 

sayings as, "Ni Mulungu wa bonse," (He is a God for everyone), which are 

ancient beliefs of the Africans. It therefore follows that Christianity is not to be 
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taken as the only religion before which all must simply disappear. For, in every 

culture and religion God revealed Himself, containing a secular heritage of 

knowledge, useful for all humanity who live in the same conditions, as in one 

boat, directed towards the same destination. 

Therefore, meeting with God discriminates against no one because he is father 

of all. No one can ignore the immense contribution which comes from Islam, 

which even if incomplete and with questionable elements, still helps and has 

power to improve human existence, giving interior peace, helping the belief in 

others, and feeding hope. Equally one cannot ignore the greater contribution 

which can be obtained from coming in contact with other religions, the 

ecumenical dialogue, coexistence, walking together in a faithfully osmosis, and 

permitting the exchange of experience, all of which are hugely beneficial in 

growth towards God and a common realization of a flourishing public life.                                                                                                                                          

Islam cannot be dismissed because of its "dark" moments any more than the 

gospel should be denied because of tragic moments in church history, such as 

crusaders, the issues of the inquisition, and colonisation in Africa. The theology 

of any religion must be judged separately from the behaviour of its participants. 

Further, another scholar who looks at Christianity from an African perspective 

stresses, "All Africans know there is a God. Many ideas about God in African 

traditional religion and Islam are correct"(O'Donovan,1996, p. 157).  This 

demonstrates that it would be unfair for Christians to emphasise the weak part 

of Muslims at the expense of noting their own weaknesses.                                                                                                                                                           

Because of the impact of ubwananyina upon the participants’ worldview, the 

comparability of their understanding of God came out strong in their responses. 

Research participants felt that from the time they married, neither their 

relationships as spouses nor that of their extended families had been negatively 

affected by their religious faiths. According to research participants, the rationale 

behind this bond between two extended families was the belief that both 

religions worship the same true God. If families of interreligious marriage 

partners can bring people together with a few serious concerns, it leaves the 
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researcher to conclude that the experience of interreligious marriage spouses can 

positively influence a dialogue of life. For example, SP03 (2019, p. 5), a Muslim 

wife, stated that: 

my family members are Christians, while my husband’s family 

and children are Muslims. Based on my experience, these two 

extended families get along very well from the time we 

consummated our marriage.  

Further, because of the belief that Christians and Muslims believe in the same 

God, Christians and Muslims in interreligious marriages do conduct prayers 

together as couples. Listening to stories of my participants, I discovered that 

based on mutual understanding, couples do not only share their Scriptures but 

also conduct interreligious prayers in their families. SP09 (2019, p. 2-3), a 

Christian wife stated that “We do family prayers together. Our Christian child 

and I take some sessions while others are taken by my husband and Muslim 

Children.” I discovered that spouses in interreligious marriages conduct prayers 

without religious barriers. It was stated that a particular family would agree and 

tolerate respective religious traditions in conducting these prayers. A Christian 

spouse would pray and end her or his prayers in the name of Jesus Christ, but if 

it is a Muslim spouse praying, the prayer would end in the name of God or Allah. 

A male Christian spouse SP04 (2019, p. 4) testified that “from my experience if 

we are praying together, each one of us feels free to pray in his or her religious 

tradition. The only difference is that my wife will not end her prayers in the name 

of Jesus, but God, while I end my prayers in the name of Jesus.”                                                                                                                                                                                  

This statement shows how some spouses in interreligious marriages have 

combined their faith experiences in marriage and ultimately devised their ways 

of conducting prayers. This demonstrates how embedded tolerance and 

acceptance are as features of ubwananyina among spouses in interreligious 

marriages.  

Given this finding, I argue that indigenous Zambian Christians should revisit the 

emphasis on their conventional theological position that it is only Christianity 

which believes in the true God. Based on my research, there are many Christians 
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at grassroots who believe that they worship the same God as Muslims in spite of 

conventional theology teaching them that Christians are the ones who believe in 

the true God. This exclusive theology has promoted prejudices against Islam. 

There are a number of Muslims at grassroots who believe that they worship the 

same God with Christians, but do not accept the doctrine of the Trinity. The 

sameness of God is a serious theological debate in conventional theology, but 

for purposes of a dialogue of life at grassroots, religious leaders should promote 

the idea of ‘the same God.’ It can be noted that both Christians and Muslims at 

grassroots embody different forms of their respective religions than do the elite 

dialogues that happen above them.  Christians at grassroots can hold this view, 

yet remain committed to their Christian identity. Therefore, the theological belief 

that Christians and Muslims believe in a different God is not a helpful debate in 

the context of a dialogue of life. 

7.3.5. The issue of interreligious marriages 

I found it to be important in my research to first acknowledge that interreligious 

marriages have taken place in the Zambian context. These marriage unions 

resulted from social amalgamation due to the historical development of the 

religious and social landscape in Zambia. People started marrying men and 

women with different cultural and religious backgrounds from their own 

(Musambachime, 2016). Nevertheless, I observed that interreligious marriages 

have been a form of lived experience that many Christians have not supported 

so far. Zambians are generally still negative about interreligious marriages. 

Despite this negativity, interreligious marriages in Zambia are slowly taking 

root, and becoming part of Zambian communities. This is because of the steady 

growth of the indigenous Zambian Muslim population, and the continued trend 

of factors that contribute to an increase of inter-ethnic marriages in the country.  

Based on my primary and secondary sources, I further discovered that 

indigenous Zambians who have embraced and upheld African cultural values do 

not seem to have issues with interreligious marriages. This is because values of 

ubwananyina and practices that constitutes it make them tolerant towards other 

religions. However, for those Zambians who have upheld the exclusive Christian 



205 
 

point of view, the situation is opposite. Suffice to say that Christians have 

stereotyped Muslims as terrorists and Satanists. Again, this has arisen from the 

lack of proper interaction between Muslims and Christians in many grassroots 

communities. Therefore, many Christians would not be ready to release their 

daughters for marriage involving Muslim men. Nevertheless, given the lived 

married experiences of interreligious couples, it can be stressed that despite the 

negativity that characterises interreligious marriages, these unions can positively 

contribute to the socio-religious stability of the Zambian context. 

Therefore, my concluding view on this phenomenon is that it would be helpful 

for Christians in Zambia to change their negative mind-set towards interreligious 

marriages. If the Christian majority fostered a dialogue of life, some of the fears 

about interreligious marriages would be addressed. In my view the issue that has 

mainly contributed to this negativity is lack of knowledge and openness against 

each other’s religious faiths.  In separate interviews, Fr. Cephas Lungu, the 

General Secretary of the Zambia Conference of the Catholic Bishops, and Sheik 

Dr. Shaban Phiri, the General secretary of the Islamic Supreme Council of 

Zambia at the time of this research, were right to attest to the fact that the major 

challenge that the Zambian context has is lack of knowledge between each 

other’s fundamental religious beliefs (Appendices XII and XIII). Some Muslims 

do not know much about Christianity, and the same is the case with many 

Christians. Based on this observation, one argues that a dialogue of life which 

can facilitate knowing, understanding, and accepting each other is inevitable at 

grassroots. This could be possible if only the two religious communities have 

knowledge about and understand each other well. Currently, there is hesitation 

to dialogue among grassroots communities in Zambia due to ignorance of each 

other’s communities. Research has shown that both Christians and Muslims 

remain suspicious of each other and think that by dialoguing they may lose their 

faiths (Kaputula, 2018). 

It would be beneficial for indigenous Zambian Christians to draw positive 

lessons from couples in interreligious marriages which can help change the 

negative mind-sets.  Research participants were explicit in talking about the 
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positives of interreligious marriages. Some examples that were cited were that 

interreligious marriages broaden couple’s knowledge and experience of married 

life. The rationale for this belief is that the same God reveals himself differently 

to traditionalists, Christians, and Muslims. If these experiential revelations are 

combined through an interreligious marriage, that couple is more enriched than 

a couple who have the same religious experience. This therefore demonstrates 

that the kind of experience and teachings that takes place in interreligious 

marriage could contribute to the stability of married life, and subsequently the 

community where such marriages are taking place. 

7.3.6. Indigenous knowledge  

Another concluding reflection on this study is about indigenous knowledge. I 

have concluded that a dialogue of life needs to be rooted in the lives of people. 

This could only happen if indigenous African knowledge systems are involved. 

For Christians to make the most of those insights of ubwananyina that I have 

discussed in chapter six, they need a consideration of indigenous knowledge. 

Moreover, the desire of Africans, in particular indigenous Zambians, is to have 

sturdy modern African communities that reflect traditional African values, 

culturally, religiously, economically, and politically. Church leaders at 

grassroots can draw on ubwananyina and adopt principles that would 

collectively build the religious life of youths and other members of the church. 

Traditional institutions of insaka and icibwanse (already referred to) can be 

reintroduced, but only as church learning spaces which calls for collective 

responsibility among male and female Christians. 

Therefore, efforts of interreligious dialogue, and in particular dialogue of life, 

being made now cannot be fruitful if Christian adherents are not properly 

introduced to it through indigenous knowledge. Indigenous Zambian Christians 

need adequate and appropriate knowledge for them to be well prepared for a 

better dialogue of life. 

In the communique of one of the conferences on interreligious dialogue issued 

by representatives of the World Council of Churches (WCC) and the Muslim 
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Council of Elders, the need to impart necessary knowledge into their adherents 

was highlighted (WCC, 2016). One of the goals of this joint communique was 

“strengthening the engagement of … people in our religious communities” 

(WCC, 2016). What this statement implied, in my view, was that both Christians 

and Muslims desired to impart knowledge into their adherents that would enable 

them to deepen their religious faiths as well as foster an interest in matters of 

interreligious dialogue. In the context of this study, I argue that deepening 

religious faiths and developing an interest in interreligious dialogue can 

effectively be implemented with the help of indigenous knowledge. 

I therefore suggest that religious leaders at grassroots level need to provide safe 

spaces where they can interact with people and have their questions addressed. 

Within such a space, Christians could be challenged to contribute to the larger 

culture as a development of public theology and practice.  Also needed are 

planned programmes for both youths and adults that are appealing to them and 

deep enough for religious rootedness (Winston, 2007, pp. 268-269). Further, 

religious leaders need to find a common platform to fight common community 

challenges. My argument here is that indigenous knowledge would be helpful in 

this regard. Fundamental practices of ubwananyina such as insaka and 

icibwanse, Jando and Sondo, and tribal cousinship were, and still are means 

through which indigenous knowledge was, and still could be taught. For 

instance, it could be suggested that “story telling can be a key vehicle in 

experiencing and transmitting [dispositions] within religious communities” 

(Winston,2007, p. 271).    

Looking at the suggested solutions that would help to pass on the need for 

interreligious dialogue to the next generation in the Zambian context, one can 

argue that these solutions reflect what the practice of ubwananyina and 

indigenous knowledge aims to address. In other words, the aim of indigenous 

knowledge in this regard is to enhance the understanding of the insights of 

ubwananyina. For Christians to effectively transmit religious dispositions that 

would help promote social cohesion, they need to draw on the insights of 

ubwananyina and utilise the means of transmitting indigenous knowledge. 
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Indigenous knowledge is one of the mechanisms African pre-colonial 

communities appropriately used for imparting accumulated wisdom to prepare 

people for community responsibilities, survival, and the continuation of 

communities (Busia, 1964, p. 13).   This suggests ways in which the practice                                                                                                                                                              

of ubwananyina would help contemporary Zambian Christians to become more 

deeply rooted in interreligious dialogue and their faith.  

First, I suggest that families can be conducive environments for the deep 

transmission of insights of ubwananyina in order to promote dispositions and 

attitudes that can build self-confidence in people. Just as the Judeo-Christian 

literature emphasised the need to teach people, so churches can draw on the 

traditional family system of indigenous knowledge dissemination. These 

methods of knowledge transmission such as proverbs, fables, music, and 

folktales proved to be effective in instructing people about various matters in 

their societies. Once people are deeply rooted, they can interact with their 

counterparts of different religious affiliations with confidence. 

Moreover, a comparative analysis between indigenous knowledge and Christian 

scripture would show that all the identified insights of ubwananyina are 

supported by scripture. As already pointed out, parents, men and women are 

commanded to teach their children (Deuteronomy, 6: 4; Proverbs, 22: 6; 

Ephesians, 6:4; Titus 2: 2-4). In this sense, parents and older community 

members can take a leading role in disseminating insights of ubwananyina.                                                                                                                                                  

My argument is that Christians would find promoting their Christian identity 

from an African perspective useful (Moyo and Shoko, 1992, p. 4), just as 

Muslims have done through Jando and Sondo. In this way, indigenous 

knowledge can help to illuminate what these two religions teach. The point here 

is that embracing and utilising indigenous knowledge will give a common social 

and religious identity to people, as well as helping them to become rooted in 

their own culture and faiths. This will provide a sense of community 

responsibility among people, and consequently, Islamophobia and its effects can 

be addressed, especially at grassroots.  



209 
 

7.4. New knowledge generated  

This study, which has explored the practice of ubwananyina from the perspective 

of interreligious marriages, has taken the discourse of interreligious dialogue in 

the Zambian context a step further. So far there have been very few studies 

carried out to explore the Zambian context in order to determine insights that 

might be useful for dialogue of life at grassroots. Significantly, this research 

identified interreligious married couples and Zambian cultural practices as 

important researchable areas to understand how Islamophobia might be 

addressed in the Zambian context. It is further noted here that these are 

perspectives that the scholarly world has not yet deeply investigated for 

interreligious dialogue purposes. Linking interreligious dialogue with 

interreligious marriages and indigenous African insights is therefore, in itself, a 

contribution to knowledge. In addition to this general methodological 

contribution, I can isolate and identify further specific contributions to 

knowledge: 

a. This study has identified attention to the Zambian practice of ubwananyina as 

a form of public theology. The study has argued that ubwananyina can inform 

Zambian public theology because of its aspect of public concern. As the 

Kingdom of God is concerned with the wellbeing of people on earth, so is the 

practice of ubwananyina. This traditional way of life is concerned with the value 

of every individual in the public as a member of the wider family and values 

each individual as someone who has something to offer to their community to 

make it a better place for all.  

b. The study has demonstrated that the practice of ubwananyina amplifies the 

call to unity in Christian scriptures. In this sense, ubwananyina provides cultural 

resources to help Christians move beyond prejudice and other negative attitudes 

directed at Muslims. Further, the tradition of ubwananyina creates useful spaces 

which can be used for transmitting religious forms of indigenous knowledge into 

young people. Therefore, ubwananyina can guide Muslims and Christians to a 

fruitful transmission of their respective faiths through a dialogue of life. 
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c. The study has identified and shown that the practice of tribal-cousinship is a 

useful option for a fruitful dialogue of life at Zambian grassroots. This is because 

this practice is community-based, rooted in cultural relationships that are 

embedded in people. This discovery is a new perspective in the Zambian 

discourse of interreligious dialogue, and promotes a different engagement with 

interreligious dialogue, such as humour. 

d. This study has shown that the experiences of spouses in interreligious 

marriages represent lived experiences that are useful in generating insights that 

are fruitful for negotiating religious differences at Zambian grassroots. Against 

the assertion that interreligious marriages are an Islamic tool for the natural 

spreading of their faith, this research found that interreligious marriages 

generally constitute positive interreligious experiences that are consistent with 

values of ubwananyina. The study argues that interreligious marriages should be 

viewed as a tool of dialogue of life rather than a source of conflict.  

e. The study has also highlighted that fruitful dialogue of life requires the 

cultivation of appropriate dispositions. It is these dispositions that should inspire 

Christians to involve themselves in dialogue of life. Such dispositions can 

amplify the message of Scripture (see b. above), while also embodying the 

values of ubwananyina. 

In all this, it is stressed that the novelty of this area of research in the Zambian 

context means that this thesis has broken new ground by opening up the lived 

experience of interreligious marriage couples and drawn sustained attention to 

the practice of ubwananyina. 

7.5. Recommendations for future research  

Although this thesis attempted to investigate the insights of ubwananyina that 

would contribute to existing efforts aimed at countering Islamophobic attitudes 

through a dialogue of life, there is still more work to be done in the Zambian 

context. Having looked at the drivers of Islamophobia in Zambia, I propose that 

further research be conducted so that the majority Christians could develop a 

sustainable response that examines the roots of Islamophobia and also provide 
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empirical data to quantify the problem. This would help educate the policy-

makers on how best to counter Islamophobia in Zambia before it becomes a 

crisis.  

This research has suggested that the practice of ubwananyina is a useful form of 

Zambian public theology at grassroots. However, some features of ubwananyina 

have been distorted due to social and religio-cultural changes that have taken 

place over the years. Therefore, there is a need for further research to explore the 

practice of ubwananyina, in order to determine the extent to which Zambian 

grassroots continue to live the practice of ubwananyina, and what needs to be 

restored and/or preserved. 

The study has also demonstrated that through the tradition of ubwananyina, 

young people need to be inducted into both indigenous knowledge and religious 

knowledge in order to experience fruitful dialogue of life. How churches in 

particular might use existing learning spaces to do this, in conjunction with their 

Muslim counterparts, could form the basis of further research. 

Tribal-cousinship has been identified as a useful insight for fruitful dialogue at 

grassroots. While this practice was identified through my empirical research, it 

could be that further fieldwork would identify other traditional cultural practices 

that could also embody ubwananyina and contribute to social cohesion. This 

would require ethnographic research, rather than the interpretative 

phenomenological analysis that was the focus of this thesis. 

This study has pioneered the suggestion that interreligious marriages are a place 

where religious differences have been successfully negotiated, and so are an 

appropriate focus for empirical and phenomenological research in order to 

generate insights from lived experiences that have the potential to enrich broader 

interreligious dialogue at Zambian grassroots. The scope of empirical research 

in this thesis has necessarily been limited; however, further research among other 

tribal areas, or with larger groups of interreligious married couples, could be a 

fruitful avenue for insights into Muslim-Christian relationships in Zambia. 
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7.6. Conclusion   

This thesis has argued that the research problem of Islamophobia is appropriately 

explored through the lenses of the historical development of religion in Zambia, 

African public theology, ubwananyina, and the practice of interreligious 

marriages. It was expected that these areas would intersect and birth practical 

resources that would help to address the research problem of Islamophobia. 

These areas have proved to be successful in generating insights of ubwananyina 

that can contribute to a successful dialogue of life at grassroots in Zambia. 

Ubwananyina does indeed adequately describe the reasons that interreligious 

marriages work, among the spouses I interviewed. The suggestion of this thesis 

is that dialogue of life replaces Islamophobia for majority Christians, and this 

dialogue is resourced by the building blocks identified by this thesis: public 

theology, insights of ubwananyina, and an anthropological model of contextual 

theology. These building blocks express the findings drawn from my analysis of 

historical sources and empirical research.  

Given a pluralistic religious society like that in contemporary Zambia, where 

prejudices, suspicion, apprehension, fear, and stereotyping occur between 

Christians and Muslims at grassroots, interreligious dialogue is essential, if the 

community is not to descend into conflict. This thesis suggests dialogue of life 

as the most appropriate way to engage at grassroots. If dialogue of life between 

Christians and Muslims can genuinely occur, then adherents of these religions 

will be able to actualise the insights of ubwananyina that this study has 

identified. If the majority Christian population of Zambia were to put 

ubwananyina into practice, then a dialogue of life at Zambian grassroots would 

become a successful way of addressing and reversing the problem of 

Islamophobia. 
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APPENDICES 

APPENDIX I: ARU ethical approval letter, 2018. 

               Anglia Ruskin    

               University                                                                                                                     

Cambridge Chelmsford Peterborough 

Charles Lungu 
Wesley House 
Jesus Lane                                                                                                

Cambridge CB5 8B                                                              11 July 2018 

0818702 

 
Dear Charles,                                                                  

Thank you for submitting your research ethics application to the Departmental 

Research Ethics Panel (DREP). 

I am pleased to inform you that your ethics application has now been approved 

by the DREP Chair under the terms of Anglia Ruskin University’s Policy and 

Code of Practice for the Conduct of Research with Human Participants. 

Approval is for a period of three years from 11 July 2018. Please note that this 

approval is subject to formal ratification by the Faculty Research Ethics Panel. 

It is your responsibility to ensure that you comply with Anglia Ruskin University’s 

Research Ethics Policy and the Code of Practice for Applying for Ethical 

Approval at Anglia Ruskin University, including the following. 

• The procedure for submitting substantial amendments to the committee, 

should there be any changes to your research. You cannot implement these 

amendments until you have received approval for them. 

• The procedure for reporting adverse events and incidents. 

• The Data Protection Act (1998) and any other legislation relevant to your 

research. You must also ensure that you are aware of any emerging 

legislation relating to your research and make any changes to your study 
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(which you will need to obtain ethical approval for) to comply with this. 

• Obtaining any further ethical approval required from the organisation or 

country (if not carrying out research in the UK) where you will be carrying the 

research out. Please ensure that you send the DREP Chair copies of this 

documentation if required, prior to starting your research. 

• Any laws of the country where you are carrying the research and obtaining 

any other approvals or permissions that are required. 

• Any professional codes of conduct relating to research or requirements from 

your funding body (please note that for externally funded research, a Project 

Risk Assessment must have been carried out prior to starting the research). 

• Completing a Risk Assessment (Health and Safety) if required and updating 

this annually or if any aspects of your study change which affect this. 

• Notifying the DREP Chair when your study has ended. 
 

Please also note that your research may be subject to random monitoring by 

the Panel. 

Should you have any queries, please do not hesitate to contact me. May I 

wish you the best of luck with your research. 

 

Yours sincerely, 

 

Daniel Copper and Miss Victoria Gadd 

Joint Chairs of Humanities and Social Sciences Departmental Research Ethics 

Panel 
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APPENDIX II: ARU ethical approval letter, 2019. 

                                                                                                         

Anglia Ruskin                                                                                 

University 

                   Cambridge Chelmsford Peterborough 

Charles Lungu 

Wesley House 

Jesus Lane 

Cambridge CB5 8BJ                                                          18th July 2019 

Dear Charles, 

Thank you for submitting your revised research ethics application to the 

Schools Research Ethics Panel (SREP) 

I am pleased to inform you that your ethics application has now been approved by the 

SREP Chair under the terms of Anglia Ruskin University's Policy and Code of Practice 

for the Conduct of Research with Human Participants. Approval is for a period of three 

years from 18th July 2019. Please note that this approval is subject to formal 

ratification by the Faculty Research Ethics Panel. 

It is your responsibility to ensure that you comply with Anglia Ruskin University's 

Research Ethics Policy and the Code of Practice for Applying for Ethical Approval at 

Anglia Ruskin University, including the following. 

• The procedure for submitting substantial amendments to the committee, 

should there be any changes to your research. You cannot implement these 

amendments until you have received approval for them.  

• The procedure for reporting adverse events and incidents. 

• The Data Protection Act (1998) and any other legislation relevant to your 

research. You must also ensure that you are aware of any emerging legislation 

relating to your research and make any changes to your study (which you will 

need to obtain ethical approval for) to comply with this.  

• Obtaining any further ethical approval required from the organisation or 

country (if not carrying out research in the UK) where you will be carrying the 
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research out. Please ensure that you send the DREP Chair copies of this 

documentation if required, prior to starting your research.       

• Any laws of the country where you are carrying the research and obtaining any 

other approvals or permissions that are required.                                           Any 

professional codes of conduct relating to research or requirements from your 

funding body (please note that for externally funded research, a Project Risk 

Assessment must have been carried out prior to starting the research).   

• Completing a Risk Assessment (Health and Safety) if required and updating 
this annually or if any aspects of your study change which affect this. 
Notifying the DREP Chair when your study has ended. 

Please also note that your research may be subject to random monitoring by 
the Panel. 

Should you have any queries, please do not hesitate to contact me. May I wish 
you the best of luck with your research. 

Yours sincerely,     

       

The Rev Dr Andrew Todd, Senior Lecturer and Director of the Professional 
Doctorate in Practical Theology 

Dr Tristan Moyle, Lecturer in Philosophy, Humanities 

Joint Chairs of Humanities and Social Sciences Schools Research Ethics Panel     
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APPENDIX III: Permission letter to chief Chiwala, UCZ Synod  
 

    THE UNITED CHURCH OF ZAMBIA                                               

                                   SYNOD HEADQUARTERS 

                                                                                                                                                                                                                                                                                 

Nationalist Road Off Burma Road 
   P.O. BOX 50122 , Lusaka Zambia    

                                                                         Tel: 0211-  0211-252198 E-  

mail:  

                                                                                      uczsynod@zamnet.zm, 

www.uczsynod.org.zm                     

                         

    

                                                                                                                                                                              His 

Royal Highness Chief Chiwala                                                                                           The 

Lamba Royal Establishment                                                                                            

NDOLA. 

Your Royal Highness 

RE: THE REV CHARLES LUNGU - A UNITED CHURCH OF ZAMBIA MINISTER 

STUDYING IN THE UNITED KINGDOM 

Christian greetings are hereby sent to you, the Royal family and entire 

establishment. 

On behalf of the General Secretary of the United Church of Zambia Synod 

Headquarters in Lusaka and indeed on my own behalf, I write to introduce the above 

mention Minister of the Word and Sacraments who is currently studying in the 

United Kingdom. 

As part of the University requirement, Rev Lungu is required to contribute new 

knowledge to the already existing body of knowledge that would add value to the 

society. We therefore write to seek permission from you Your Royal Highness to 

allow him carry out empirical research in your chiefdom by collecting data on the 

Lamba's Cultural practice of "ubwananyina," and inter-religious marriages between 

Muslims and Christians". 

Thanking you in anticipation even as we pray for your continued good health and 

God's protection as you preside over God' people in that land.  

Yours in Christ’s service, 

 
Rev. Dennis Mbita Sikazwe 

COMMUNICATIONS SECRETARY 

c.c. Synod Bishop - The United Church of Zambia Synod Headquarters, Lusaka 

"All One In Christ 
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General Secretary -The United Church of Zambia Synod Headquarters, 

Lusaka. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



244 
 

APPENDIX IV: Participant’s information sheet, 2018. 

 

 

 
  

PARTICIPANT INFORMATION SHEET 

Section A:  The Research Project  

  

1. Title of project: 

                                                                                                                                                      

Religious Pluralism in the context of Zambia as a Christian nation:  

towards developing a model for interfaith dialogue between Christianity and 

Islam.   

2. Brief summary of research.  

The research to which you are being asked to participate, is to be interviewed 

by the researcher about interfaith dialogue between Christian-Muslim 

relationship in Zambia as a Christian nation.  

3. Purpose of the study   

The study being conducted is purely for the award of the PhD degree being 

pursued through the Cambridge Theological Federation and will be validated 

by the Anglia Ruskin University.   

4. Name of your Supervisor: The Revd Dr Richard Clutterbuck.  

 

5. Why have I been asked to participate?  

You have been approached to participate in this study because of you position 

in your religious organisation/community whose responsibilities include 

enhancing community peace by ensuring that every citizen is accepted and 

embraced regardless of his or her religious affiliation.  

6. How many people will be asked to participate?  

You are the only one from your organisation that have been asked to 

participate. Another person can only be contacted by your recommendation 

in case of your nonavailability due to unforeseen circumstances.   

7. What are the likely benefits of taking part?    

You may want to know that taking part in this study will not attract any direct 

benefits to you. Nevertheless, the study may yield some useful information for 

community building through interreligious dialogue.  

8. Can I refuse to take part?  
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It must be made clear to you as a participant that you can refuse to take part 

in the study without giving a reason.  Under no circumstances should you feel 

coerced into taking part.  

9. Has the study got ethical approval?   

You have been requested to take part in the study which has ethical approval 

from an ethics committee at Anglia Ruskin University, Cambridge, United 

Kingdom.  

10. Has the organisation where you are carrying out the research given 

permission?  

It is my sincere hope that since I have requested to interview you as the leader 

of the organisation, the rules of the institution are not contravened. It is up to 

you to decide whether or not you would like to take part in this research.  

11. What will happen to the results of the study?   

You need to know that the main objective of this research is to collect data for 

the production of the PhD thesis. In the process, part of the work may be 

presented at research conferences.  

12. Contact for further information   

If need arose to contact me for further information, you can reach me at  

Charles.lungu@pgr.anglia.ac.uk, while alternatively you can either use an 

Anglia Ruskin University telephone number: +44 (0) 1245 68 4920 or the 

Cambridge Theological Federation telephone number: +44 (0) 1223 760 085.  

Section B:  Your Participation in the Research Project  

  

1. What will I be asked to do?   

As a participant you need to know that you will need to give your responses to 

the questions that I will prepare. Before the interview, you will have access to 

my proposed questions so that you may make an informed decision on 

whether it would be okay with you to answer the questions. I will only need to 

see you in one session of one-hour duration. To avoid inconveniencing your 

schedule so much, the interview will take place at your office, at the time that 

you will be comfortable with. After going through the questions, you will be 

given the Participant’s consent form to go through. Once you are satisfied with 

it, you will be asked to sign it. Once this is done, I would request your 

permission to have the interview session recorded.   

2. Will my participation in the study be kept confidential?    

As a researcher, it will be my responsibility to ensure that your participation in 

this study is kept as confidential as possible because the data will only be 

generated and used for academic purposes. As such, only my supervisor will 

have access to your data. I will also try to generate the information, 

disseminate it, and write up my thesis in an anonymised format. However, I 

may not guarantee you complete anonymity, but where this would not be 

possible, care would be taken to obtain your consent to use your data in a way 
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that you would be identified as a participant. For example, it is likely that in 

disseminating the findings, I may quote you in order to substantiate my 

arguments.  

3. Use of recording equipment.                                                                                                     I 
plan to record our interview session with your permission. The transcript will 
be safely protected from being accessed by any other person apart from my 
supervisor. After analysing the data, the transcript will be kept secure in the 
custody of my supervisor’s office.  

  

4. Travel expenses  

You don’t need to be worried about travel expenses. The interview will take 

place at your place, meaning that I am the one who will incur the travel 

expenses to where you are.  

5. Possible disadvantages or risks.    

The study interview will not go more than one hour. As such, your participation 

in the research is likely to be risk free. I will ensure that the questions are user 

friendly so that the interview finishes within the agreed upon time. You should 

also be aware that your agreement to participate in the study does not affect 

your legal rights. You will be free to ask questions, before, during, and after 

the interview session.  

6. Withdrawal from the study.     

You may need to know that you can withdraw from the study at any time and 

without giving me a reason for that. I take into account that you may not feel 

comfortable telling me directly that you would no longer like to take part in 

my research. In such a case, you may inform me through an email. If you 

withdraw at a time, I have already collected some data from you, I will seek 

your permission to continue using the data. If you decide otherwise, your 

responses will be given back to you. However, the last approximate time it 

would be possible for you to withdraw your data, is before I have written the 

research up for my degree or published findings. In addition, you are free as a 

participant to decline to answer any interview question (s) you do not wish to.  

7. Special precautions to take before, during or after taking part in the study. 

The interview is intended to take place at your place as a participant. You and 

I will ensure that we secure that place of interview by conducting the interview 

at the time that is convenient to you. During the interview, I will try as much 

as I can to use the language that will be appropriate to you. After the interview, 

the data collected will be safely kept by myself to ensure that no one accesses 

them.  

 

8. Sensitive information.  

You may want to know that as you give your responses, there may be some 

sensitive piece of information that you may tell me. This would only be 

disclosed to my supervisor.  

9. What will happen to any data that are collected from you?  
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Be informed that it will be my responsibility as a researcher to ensure that data 

collected from you is securely held. In the process of my research, it is only my 

supervisor that will have access to your responses. At the end of the research 

project, the data will be held for about 5 years in the office of the Wesley 

House Director of Studies who is my supervisor. After this period, the data will 

be destroyed. I will also ensure that your consent form is kept separately from 

the data.  

10. Copy of the transcript.                                                                                                     I 
am carrying out qualitative interviews with you as a participant. I will go 
through a copy of the transcript before the actual interview so that you may 
know the nature of the questions that we will be looking at in the interview. 

Be informed that all the responses from you will be kept confidential. No other 
person apart from the supervisor will access them.  
  

11. Summary of research findings.  
While it is a good practice to send participants a summary of research 

findings wherever possible, I do not intend to send you this summary as one 

of the research participants because it might be costly on my part to do so 

since other participants will come from different organisations. 

12. Contact details for complaints.  

In an event where you feel you have any complaints about the study, you are 

encouraged to speak to my supervisor in the first instance. You may also feel 

free to channel your complaints to the Cambridge Theological Federation 

office, and the Anglia Ruskin University’s complaints procedure. Below are 

contact details:  

Supervisor: Rev. Dr. Richard Clutterbuck: Email address: rnc31@cam.ac.uk  

Postal address: Wesley House, Jesus Lane, Cambridge, CB5 8BJ, United 

Kingdom.  

Federation office: Email address: general-enquiries@theofed.cam.ac.uk  

Postal address: The Bounds, Westminister College, 2 Lady Margaret Road, 

Cambridge, CB3 0BJ, United Kingdom.  

Email address: complaints@anglia.ac.uk  

Postal address: Office of the Secretary and Clerk, Anglia Ruskin University, 

Bishop Hall Lane, Chelmsford, Essex, CM1 1SQ.  

Version control  

Date 05.0
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APPENDIX V: Participant’s information sheet, 2019. 

 

 

 

PARTICIPANT INFORMATION SHEET 

Section A:  The Research Project 

 

1. Title of project 
Reclaiming African cultural values for interfaith dialogue between Christians 

and Muslims: insights of ubwananyina from inter-religious marriages among 

the Lamba speaking people of Chief Chiwala in Zambia. 

2. Summary of research. 
The research to which you are being asked to participate, is to be interviewed 

by the researcher about your lived experience of your inter-religious marriage. 

The insights from your responses will be used to explore the African cultural 

values based on ubwananyina in relation to interfaith dialogue between 

Christians and Muslims at grassroots communities in Zambia. 

3. Purpose of the study  
The study being conducted is purely for the award of the PhD degree being 

pursued through the Cambridge Theological Federation and will be validated 

by the Anglia Ruskin University.  

4. Name of your Supervisor: The Revd Dr Richard Clutterbuck. 
 

5. Why have I been asked to participate? 
You have been approached to participate in this study because of your marital 

status. Being a Lamba with a Christian background, and now a Muslim in your 

marriage life, the researcher believes that you have enough experience and 

knowledge about marriage beliefs and customs upheld by indigenous people 

which can benefit this research project. 

6. How many people will be asked to participate? 
You are the only one from your village that have been asked to participate. 

Others with a similar background like yours will also be interviewed but will 

come from another village. 

7. What are the likely benefits of taking part?   
You may want to know that taking part in this study will not attract any direct 

benefits to you. Nevertheless, the study may yield some useful information for 

community building through interreligious dialogue. 



249 
 

8. Can I refuse to take part? 
It must be made clear to you as a participant that you can refuse to take part 

in the study without giving a reason.  Under no circumstances should you feel 

coerced into taking part. However, you may not withdraw your participation 

after the interview is already transcribed. Due to issues of anonymity, your 

information cannot be singled out and retrieved at this stage. 

9. Has the study got ethical approval?  
You have been requested to take part in the study which has ethical approval 

from an ethics committee at Anglia Ruskin University, Cambridge, United 

Kingdom. 

10. Has the organisation where you are carrying out the research given 
permission? 
The University I am registered with has given me the ethical approval for this 

research. It is my sincere hope that since his royal highness too, the Chief 

Chiwala has granted me permission to access participants for my study in his 

area, the rules of the Chiefdom, and those of research are not contravened. It 

is up to you to decide whether you would like to take part in this research. 

11. What will happen to the results of the study?  
You need to know that the main objective of this research is to collect data to 

produce the PhD thesis. In the process, part of the work may be presented at 

research conferences. However, the information generated from the 

interview between you and I will be transcribed, used, and kept with 

anonymity. 

12. Contact for further information  
If need arose to contact me for further information, you can reach me at 

Charles.lungu@pgr.anglia.ac.uk, while alternatively you can either use an 

Anglia Ruskin University telephone number: +44 (0) 1245 68 4920 or the 

Cambridge Theological Federation telephone number: +44 (0) 1223 760 085. 

Section B:  Your Participation in the Research Project 

 

1. What will I be asked to do?  
As a participant you need to know that you will need to give your responses to 

the questions that I will prepare. Before the interview, you will have access to 

the participants information sheet, participants consent form, and my 

proposed questions, so that you may make an informed decision on whether 

it would be okay with you to answer the questions. I will only need to see you 

in one session of one-hour duration. To avoid inconveniencing your schedule 

so much, the interview will take place at your home, at the time that you will 

be comfortable with. You will also be required to sign the Participant’s consent 

form. During the interview, I would request your permission to have the 

session recorded.  

 

mailto:Charles.lungu@pgr.anglia.ac.uk
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2. Will my participation in the study be kept confidential?   
As a researcher, it will be my responsibility to ensure that your participation in 

this study is kept as confidential as possible because the data will only be 

generated and used for academic purposes. As such, only my supervisor will 

have access to your data. I will also try to generate the information, 

disseminate it, and write up my thesis in an anonymised format. However, I 

may not guarantee you complete anonymity, but where this would not be 

possible, care would be taken to obtain your consent to use your data in a way 

that you would be identified as a participant. For example, it is likely that in 

disseminating the findings, I may quote you to substantiate my arguments. 

3. Use of recording equipment.                                                                                                     I 
plan to record our interview session with your permission. The transcript will 
be safely protected from being accessed by any other person apart from my 
supervisor. During data analysis, your details will be anonymised to have a 
transcript that will protect you from potential identification in the outputs. The 
anonymised transcript will be kept secure in the custody of my supervisor’s 
office. 
 

4. Travel expenses 
You don’t need to be worried about travel expenses. The interview will take 

place at your place, meaning that I am the one who will incur the travel 

expenses to where you are. 

5. Possible disadvantages or risks.   
The study interview will not go more than one hour. As such, your participation 

in the research is likely to be risk free. I will ensure that the questions are user 

friendly so that the interview finishes within the agreed upon time. You should 

also be aware that your agreement to participate in the study does not affect 

your legal rights. You will be free to ask questions, before, during, and after 

the interview session so that any issue of concern is addressed. 

6. Withdrawal from the study.    
You may need to know that you can withdraw from the study at any time and 

without giving me a reason for that. I consider that you may not feel 

comfortable telling me directly that you would no longer like to take part in 

my research. In such a case, you may inform me through an email. If you 

withdraw at a time, I have already collected some data from you, I will seek 

your permission to continue using the data. If you decide otherwise, your 

responses will be given back to you as long as they are not transcribed and 

anonymised. However, the last approximate time it would be possible for you 

to withdraw your data, is before I have transcribed your data. After 

transcriptions, the data will be too anonymised to identify an individual who 

gave it. In addition, you are free as a participant to decline to answer any 

interview question (s) you do not wish to. 

7. Special precautions to take before, during or after taking part in the study. 
The interview is intended to take place at your place as a participant. You and 

I will ensure that we secure that place of interview by conducting the interview 

at the time that is convenient to you. During the interview, I will try as much 
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as I can to use the language that will be appropriate to you. After the interview, 

the data collected will be safely kept by myself to ensure that no one accesses 

them. 

8. Sensitive information. 
You may want to know that as you give your responses, there may be some 

sensitive piece of information that you may tell me. This would not be 

disclosed to any other person. Even my supervisor will only access an 

anonymised transcript. 

9. What will happen to any data that are collected from you? 
Be informed that it will be my responsibility as a researcher to ensure that data 

collected from you is securely anonymised and transcribed. At the end of the 

research project, the anonymised transcript will be held for some time in the 

office of the Wesley House Director of research who is my supervisor. After 

this period, the data will be destroyed. I will also ensure that your consent 

form is kept separately from the data. 

10. Copy of the transcript.  
I am carrying out qualitative interviews with you as a participant. Your 
responses will be transcribed, but the copy of the transcript can only be given 
to you on request. Circulating transcripts to all my respondents would be 
costly for me. Be informed that all the responses from you will be kept 
confidential.                                                                                                                                             
 

11. Summary of research findings.  
While it is a good practice to send participants a summary of research findings 
wherever possible, I do not intend to send you this summary as one of the 
research participants because it might be costly on my part to do so since other 
participants will come from different villages, and also due to issues of 
anonymity, the data in your possession might be exposed and accessed to and 
by people who are not supposed to. 

 
12. Contact details for complaints. 

In an event where you feel you have any complaints about the study, you are 

encouraged to speak to my supervisor in the first instance. You may also feel 

free to channel your complaints to the Cambridge Theological Federation 

office, and the Anglia Ruskin University’s complaints procedure. Below are 

contact details: 

Supervisor: Rev. Dr. Richard Clutterbuck: Email address: rnc31@cam.ac.uk 

Postal address: Wesley House, Jesus Lane, Cambridge, CB5 8BJ, United 

Kingdom. 

Federation office: Email address: general-enquiries@theofed.cam.ac.uk 

Postal address: The Bounds, Westminster College, 2 Lady Margaret Road, 

Cambridge, CB3 0BJ, United Kingdom. 

Email address: complaints@anglia.ac.uk 

mailto:rnc31@cam.ac.uk
mailto:general-enquiries@theofed.cam.ac.uk
mailto:complaints@anglia.ac.uk
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Postal address: Office of the Secretary and Clerk, Anglia Ruskin University, 

Bishop Hall Lane, Chelmsford, Essex, CM1 1SQ. 

Version control 

Date 01.07.19 

V1.0 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



253 
 

APPENDIX VI: Participant’s information sheet (Bemba version), 2019. 

UBULONDOLOSHI KUBAKASENDAMO ULUBALI 

SECTION A:  UMULIMO WAKUFWAILISHA ILYASHI  

1. Umutwe we lyashi 

Ukubomfya intambi nemikalile yacikaya pakutungilila icumfwano pakati 

kabantu abamipepele yabwina kristu neya ci Mushilimu: Ubwananyina ukufuma 

mufyupo fyaba mipepele iyapusana mumutundu waci Lamba mu mfumu ba 

Chiwala abamu calo ca Zambia.  

2. Ubulondoloshi bwa mulimo wakufwailisha ilyashi mukwipifya.   

Namwipushiwa ukusendamo ulubali mukulanshanya kwakufwailisha ilyashi pa 

mikalile iikumine icupo cenu. Amasuko yenu yakafwilisha mukusanga imikalile 

yacikaya iya ubwananyina iingafwilisha ukuleta icumfwano pakati kabena 

Zambia abamipepele ya bwina Kristu neya ci Mushilimu mumishi yesu mu calo 

ca Zambia.  

3. Mulandunshi ndecitila aya ama sambililo yakufwailisha ilyashi? 

Ico ndecitila aya ama sambililo yakufwailisha ilyashi kutilafye nganapwisha 

inkapelwe icitupa cama sambililo yakalamba aya bushing’anga bwa masambililo 

(PhD degree). Ici icitupa cikapelwa nesukulu likalamba ilyeshina lya Anglia 

Ruskin University ukupitila mukabungwe kamasukulu yakansha bashimapepo 

aka Cambridge Theological Federation mu calo caku England.   

4. Ishina lyaba mwenenena ama sambililo yandi: bashimapepo ba Revd Dr 

Richard Clutterbuck.   

5. Cinshi namwipushisha ukusendamo ulubali muli uyu mulimo? 

Namwipushiwa ukusendamo ulubali muli aya masambililo pamulandu wakutila 

imikalile nemipepele yenu mu ncende mwikala nafikwata umulimo 

wakutungilila icibote pakutila umwikala mushi onse aba uwapokelelwa 

nokutemwikwa kumuntu onse ukwabula akapatulula ka mipepele elyo na 

imitundu.  

6. Nibanga abepushiwe ukusendamo ulubali?  

Nabambi abali nobwikashi ubwapalana kumikalile yenu nkalanshanya nabo. 

Kuti natilafye ukufikanakumpendwa yabantu abaupana mu fyupo fisano 

nkalanshanya nabo.  

7.Bukumunshi buli mukusendamo ulubali muli uyu mulimo? 

Ishibeni ukutila ukusendamo ulubali muli uyu mulimo takwakalete ubukumu 

kuli imwe mwebene awe. Lelo aya masambililo yakatupela ilyashi nobwishibilo 

ifingatwafwa mukuleta ukwikatana pakati ka mipepele iyapusanapusana mu 

ncende twikala.  
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8. Bushe newipushiwe kusendamo ulubali kuti nakana ukucita ico? 

Ishibeni ukutila namukwata insambu ishakukana ukusendamo ulubali ukwabula 

ukupeela Ubulondoloshi ubuli bonse kabili kumuntu uuli onse. Tamulingile 

ukupatikishiwa ukusendamo ulubali awe.  

9. Bushe aya masambililo yalisuminishiwa kabili nokupelwa insambu? 

Ishibeni ukutila Namwipushiwa ukusendamo ulubali mu masambililo 

ayasuminishiwa nokupelwa insambu ku kabungwe akapeela insambu 

shakufwailisha ilyashi ake sukulu likalamba ilya Anglia Ruskin University mu 

musumba wa Cambridge mu calo ca United Kingdom.  

10. Bushe ninkwata insambu shakubomba uyu mulimo mu ncende 

ndebombelamo? 

Imfumu kanabesa ba Chiwala balimpeela insambu iyakukumanya abantu 

abakusendamo ulubali nokulanshanya nabo mu ncende yabo palwa masambililo 

yandi. Eico ndinokukonka amafunde ayalingile ukukonka mu mulimo 

wakulanshanya nabantu. Eico cili kuli imwe ukusumina ukusendamo ulubali.   

11. Finshi fikacitika kufikatumbuka muli uku ukulanshanya? 

Ishibeni ukutila umulimo uukalamba ndecitila aya amasambililo nokulanshanya 

naimwe kutila insange ilyashi lyakulemba pafilefwaikwa pakutila napwisha ama 

sambililo yakalamba aya bushing’anga bwa masambililo. Limo ilyashi nkapoka 

kuli imwe kuti nalibomfya mukulongana ukwapusana pusana, nomba ici 

cikacitwa ukwabula ukusokolola abampeele ilyashi.  

12. Ifyakucita ngamulefwaya ukukonkanyapo ukulanshanya naine. 

Ngamulefwaya ukukonkanyapo ukulanshanya naine kuti mwatuma kalata pa 

keyala aka: Charles.lungu@pgr.anglia.ac.uk, ngateifyo kuti mwatuma lamya 

pama nambala yama sukulu yakalamba kuntu nsambilila pamo ngefi: Anglia 

Ruskin University: +44 (0) 1245 68 4920 elyo na Cambridge Theological 

Federation: +44 (0) 1223 760 085.  

ICIPUTULWA CABUBILI:  IFYO MULI NOKUCITA 

PAKUSENDAMO ULUBALI MULI UYU MULIMO.  

1. Finshi mulingile ukucita mukulanshanya? 

Mulekabilwa ukwasuka kumepusho yantu napekanya. Elyo tatulatendeka 

ukulanshanya mukayamona amepusho pakuti ngatamulefwaya ukwasuka 

mwalanda. Ukulanshanya kwesu takwakulacila insa imo awe. Ngacingacitwa, 

ukulanshanya kuti kwacitilwa pa nganda pa mwenu nangu incende imbi iyo 

twasuminishanya ukukumaninapo kabili pa nshita intu tusuminishenye. Panuma 

yakupituluka mu mepusho nkamupeela icipepala cakusaina ukulanga ukuti 

namusumina ukusendamo ulubali mukulanshanya uku.  Panuma yaico 

nkamulomba ukuti nakopa ifyo tulelanshanya pakuti naya mukumfwako elyo 

ndelemba. Ici kuti cangafwa ukukanalaba ifyo tulelanda.  
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2. Bushe ukusendamo ulubali kwenu kukasendwa mu nkaama nangula iyo? 

Pamo nga ulecita aya masambililo nkesha namaka yonse ukumona ukuti 

ukupeela ilyashi kwenu kwasendwa munkaama. Ilyashi lyonse nkapoka kuli 

imwe lyakubombafye ku masambililo yandi. Ukulanshanya kwenu naine 

kukafiswa kabantu. Insambu shenu shakutilafye nabomfya Amasuko yenu 

mukulemba ifyo ndefwailishapo muli uyu mulimo.  

3. Ukukopa ukulanshanya kwesu.  

Napekanya ukuti ngamwampeela insambu ukulanshanya kwesu inkakope 

Ukubomfya ka mashini kakukopelako pamo na phone yandi. Amasuko yenu 

yonse tayakalange ukutila yafumine kuli imwe pakulemba. Takwakabe 

uukamona Amasuko yenu kanofye abamwenenena amasambililo yandi. Elyo 

kabili nkasunga amasuko yenu mumusango wakutila tapali uukakwata infungulo 

yakwiswilako.  

4. Ulupiya lwakwendela. 

Tamulingile ukusakamana ukwakufumya ulupiya lwakwendela awe. 

Ukulanshanya kukacitilwa ku ncende mwikala. Ine wine nine nkamwendela 

ukwisa kuntu muli.  

5. Amafya ayengasangwa mukulanshanya kwesu. 

Ukukabila kwandi kwakutila ukulanshanya kwesu takukwete amafya awe. 

Umulimo wandi kusunga inshata elyo nokumona ukutila amepusho yandi kuli 

imwe yali ayalinga. Mulingile ukumona ukutila ukusendamo ulubali kwenu muli 

uku kulanshanya takumupokele insambu shenu. Namukwata insambu 

ishakwipusha amepusho ilyo ukulanshanya takulatendeka, nenshita 

yakulanshanya elyo napanuma yakulanshanya.  

6. Ukuleka ukusendamo ulubali. 

Ishibeni ukutila namukwata insambu ishakuleka ukusendamo ulubali panshita 

iyo mwatemwa mwebene ukwabula ukumpeela umulandu mwalekela. 

Ngamwafilwa ukunjeba pa menso yandi ukuti tamulefwaya ukutwalilila, kuti 

mwanembela kalata. Ngamwaleka ukusendamo ulubali panuma yakuti 

nimpokako ilyashi kuli imwe nkapoka insambu shakubomfya amasuko yenu. 

Ngacakutila mwakana ninshi nkamubwesesha amasuko yenu. Kuti mwaleka 

ukusendamo ulubali inshita iili yonse mpakafye napela ifyo nkasanga 

mukufwailisha kubakuconga umulimo wandi.  Ukulundapofye muli ne nsambu 

inshakukana ukwasuka kulipusho ilyo tamutemenwe.  

7. Ifyakubikako amano mukulanshanya konse. 

Ukulanshanya kwesu kukalacitikilwa ku ncende mwikala mwebalesendamo 

ulubali. Imwe naine tukamona ukuti twakonka inshita yakulanshanya intu 

tusuminishenye. Mulimo wandi ukwesha namaka yonse ukubomfya ululimi 

luntu tuleumfwa bwinobwino. Panuma yakulanshanya amasuko yenu 

nkayasunga bwino sana pakutila tapali nangu umo uwingayamona.   
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8. Amasuko ayalingile ukufiswa. 

Ngamwampeela amasuko ayalingile ukufiswa, Ishina lyenu talyakalumbulwe 

nakalya awe. Nangufye abalemwenenena uyu mulimo bakabelenga amasuko 

yenu ukwabula ukwishiba uwalandile.  

9. Finshi fikacitika kulyashi nkapoka kuli imwe?  

Ilyashi nkapoka kuli imwe likasungwa ukwabula ukulanga umuntu uuli onse. 

Napakulemba pene inshina lyenu talyakalumbulwemo awe, kanofye mwebene 

nga mwasuminisha. Nganapwisha amsambililo yandi, amasuko yenu yonse 

nefipepela mule saina fikasungwa pa myaka isano nomukalamba we sukulu 

uutungulula imilimo yakufwailisha ilyashi lyamasambilillo.  

10. Ipepela lilembelwepo amasuko. 

Amasuko yenu yakalembwa bwinobwino pe pepala. Ili ipepala kuti lyapelwafye 

kuli imwe ngacakutila mwanjeba ukutila mulefwaya ukumona amasuko yenu.  

11. Ilyashi nkasanga mukufwailisha uku. 

Ifishinka nkasanga mu kulanshanya konse fikalembwa mukufikilisha 

ifilefwaikwa pakupelwa icitupa cama sambililo yabu shing’anga 

ayalefwailikisha pafyo imikalile ya cifyalilwa cesu iya bwananyina iingafwilisha 

mukuleta pamo abantu aba mipepele iyapusana pusana mu calo cesu ica Zambia.  

12. Contact details for complaints.  

Ngapali ifyakuyilishana pakusendamo ulubali mukulanshanya uku, namukwata 

insambu shakulemba ama kalata yakuilishanya kuba mwenenena aya 

masambililo ukubomfya ba keyala aba nalemba pesamba: 

Abakumwenenena: Rev. Dr. Richard Clutterbuck: akeyala kabo: 

rnc31@cam.ac.uk, Akeyala kamakalata: Wesley House, Jesus Lane, 

Cambridge, CB5 8BJ, United Kingdom.  

Ama ofeshi yambi akeyala kabo ni aka: generalenquiries@theofed.cam.ac.uk. 

Imbokoshi yabo ni: The Bounds, Westminster College, 2 Lady Margaret Road, 

Cambridge, CB3 0BJ, United Kingdom.  

Kambi akeyala ni aka: complaints@anglia.ac.uk. Imbokoshi yama kalata yaku 

posita: Office of the Secretary and Clerk, Anglia Ruskin University, Bishop Hall 

Lane, Chelmsford, Essex, CM1 1SQ.  

Version control  

Date: 01.07.19   

V 2.0.                                                                                                                                                      

mailto:rnc31@cam.ac.uk
mailto:generalenquiries@theofed.cam.ac.uk
mailto:complaints@anglia.ac.uk
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APPENDIX VII: Participant’s consent form, 2018. 

 

 

PARTICIPANT CONSENT FORM  

Name of Participant: ______________________________________________ 

Title of the project: Religious Pluralism in the context of Zambia as a Christian nation: 

towards developing a model for interfaith dialogue between Christianity and Islam. 

Main investigator and contact details: Charles Lungu 

Postal address: Wesley House, Jesus 

Lane, Cambridge CB5, 8BJ, United 

Kingdom. 

Email address: 

Charles.lungu@pgr.anglia.ac.uk 

Members of the research team: Rev. Dr. Richard Clutterbuck (supervisor). 

1.   I agree to take part in the above research.  I have read the Participant Information   
Sheet, version number V 1.0 of 05.08.18 for the study. I understand what my role 
will be in this research, and all my questions have been answered to my 
satisfaction. 

 
2. I understand that I am free to withdraw from the research at any time, without 

giving a reason. 

3. I am free to ask any questions at any time before and during the study. 

4 I understand what will happen to the data collected from me for the research. 

5. I have been provided with a copy of this form and the Participant Information 

Sheet. 

6.  I understand that anonymised information and quotes from me are likely to be 

used in the dissemination of the research. 

7.  I understand that the interview will be recorded. 

8. I understand that care will be taken by the researcher on issues of confidentiality 

and anonymity should any sensitive information is disclosed in the process of an 

interview. 

9. I understand that I have the right to decline to give my response to any question 

which I am not comfortable. 



258 
 

10. I understand that I have the right to send any complaint I may have about my 

participation in this research to the researcher’s supervisor, Cambridge 

Theological Federation, and the Anglia Ruskin University. 

Data Protection:  I agree to the University9 processing personal data which I have 

supplied.  I agree to the processing of such data for any purposes connected with the 

Research Project as outlined to me* 

Name of participant (print)…………………………Signed………………..….Date……………… 

Name of person  

witnessing consent (print)………………………….Signed………………….. Date……………… 

PARTICIPANTS MUST BE GIVEN A COPY OF THIS FORM TO KEEP 

ADD DATE AND VERSION NUMBER OF CONSENT FORM. 

 

I WISH TO WITHDRAW FROM THIS STUDY. 
 

If you wish to withdraw from the research, please speak to the researcher or 
email me at Charles.lungu@pgr.anglia.ac.uk stating the title of the research. 
You do not have to give a reason for why you would like to withdraw. 
Please let the researcher know whether you are/are not happy for them to use 
any data from you collected to date in the write up and dissemination of the 
research. 
 
 
Date 27.06.18 
V1.0 
 

 

 

 

 

 

 
9 “The University” includes Anglia Ruskin University and its Associate Colleges. 
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APPENDIX IX: Participant’s consent form, 2019. 

 

 

PARTICIPANT CONSENT FORM  

Name of Participant ______________________________________________ 

Title of the project: 

Reclaiming African Cultural Values for interfaith dialogue between Christians and 

Muslims. insights for ubwananyina from inter-religious marriages among the Lamba 

speaking people of Chief Chiwala in Zambia. 

Main investigator and contact details: Charles Lungu 

Postal address: Wesley House, Jesus 

Lane, Cambridge CB5, 8BJ, United 

Kingdom. 

Email address: 

Charles.lungu@pgr.anglia.ac.uk 

Members of the research team: Rev. Dr. Richard Clutterbuck (supervisor). 

1. I agree to take part in the above research.  I have read the Participant 
Information Sheet, version number V 1.0 of 09.05.19 for the study. I understand 
what my role will be in this research, and all my questions have been answered 
to my satisfaction. 

 
2. I understand that I am free to withdraw from the research at any time, without 

giving a reason. 

3. I am free to ask any questions at any time before and during the study. 

4 I understand what will happen to the data collected from me for the research. 

5. I have been provided with a copy of this form and the Participant Information 

Sheet. 

6.  I understand that quotes from me are likely to be used in the dissemination of 

the research. 

7.  I understand that the interview will be recorded. 

8. I understand that care will be taken by the researcher on issues of confidentiality 

and anonymity should any sensitive information be disclosed in the process of 

an interview. 
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9. I understand that I have the right to decline to give my response to any question 

I am not comfortable with. 

10. I understand that I have the right to launch any complaint I may have about my 

participation in this research to the researcher’s supervisor, Cambridge 

Theological Federation, and the Anglia Ruskin University. 

Data Protection:  I agree to the University10 processing personal data which I have 

supplied.  I agree to the processing of such data for any purposes connected with the 

Research Project as outlined to me* 

Name of participant (print)…………………………Signed………………..….Date……………… 

Name of person  

witnessing consent (print)………………………….Signed………………….. Date……………… 

PARTICIPANTS MUST BE GIVEN A COPY OF THIS FORM TO KEEP 

ADD DATE AND VERSION NUMBER OF CONSENT FORM. 

I WISH TO WITHDRAW FROM THIS STUDY. 
 

If you wish to withdraw from the research, please speak to the researcher or 
email me at Charles.lungu@pgr.anglia.ac.uk stating the title of the research. 
You do not have to give a reason for why you would like to withdraw. 
Please let the researcher know whether you are/are not happy for them to use 
any data from you collected to date in the write up and dissemination of the 
research. 
 
 
Date 09.05.19 
V1.0 
 

 

 
10 “The University” includes Anglia Ruskin University and its Associate Colleges. 
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APPENDIX X.                                                                                                         

Questions for the Muslim Leader- Islamic Supreme Council of Zambia 

1. Given the declaration of Zambia as a Christian nation, tell me how this has 

affected the Muslim Communities in Zambia? 

2. Tell me about your experiences of interreligious dialogue in Zambia, in 

particular between Muslims and Christians, both at grassroots and national 

levels? 

3. What do you see as challenges to interreligious dialogue in Zambia? 

4. What do you think should be done by Muslims and Christians to enhance 

interreligious dialogue in Zambia? 

5. Tell me about who should promote efforts of interreligious dialogue in our 

communities. 

6. To what extent has the Islamic Supreme Council of Zambia engaged in 

interreligious dialogue? 

Questions for a Christian Leader – Zambia Conference of Catholic Bishops  

1. Given the declaration of Zambia as a Christian nation, tell me how this has 

affected the Christian Communities in Zambia? 

2. Tell me about your experiences of interreligious dialogue in Zambia, in 

particular between Muslims and Christians, both at grassroots and national 

levels? 

3. What do you see as challenges to interreligious dialogue in Zambia? 

4. What do you think should be done by Muslims and Christians to enhance 

interreligious dialogue in Zambia? 

5. Tell me about who you think should promote efforts of interreligious dialogue 

in our communities. 

6. To what extent has the Zambia Conference of Catholic Bishops/Council of 

Churches in Zambia engaged in interreligious dialogue? 
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APPENDIX XI.  Interview questions for spouses in interreligious 

marriages 

 English version 

1. Given your marriage experience, tell me the story of how you live as a 

couple who belong to different religions? 

2. Tell me the story of your upbringing and how it has impacted your 

married life as well as the kind of person you are today? 

3. As a bona fide Muslim/Christian, can you tell me about marriage lessons 

that are taught at the mosque/church?   

4. Based on your married experience, tell me about how your extended 

families relate from the time you got married. 

5. Using your experience as a married Muslim/Christian spouse, tell me 

about your contribution to this community. 

 

Bemba version 

1. Ukulingana na ubwikashi bwenu ubwa mucupo, njebeniko icalenga 

ukutila mukwanishe ukwikala pamo na abena mwenu abasumina 

mumipepele iyapusanako na imipepele yenu? 

2. Njebeniko palwa imikulile yenu nefyo yamwafwilisha mu cupo cenu, 

kabili nokumulenga ukuba umuntu untu muli ilelo? 

3. Pamo inga umu Shilamu/umwina Kilishitu, njebeniko amafundisho 

ayapa fyupo ayapelwa ku nganda iya mapepo uko mupepela. 

4. Ukushintilila pa bwikashi bwenu ubwamucupo ici, njebeniko ifyo 

indupwa shenu shampana ukutula apo mwaupanine na abena mwenu 

ukufika na ilelo? 

5. Ukushintilila pa bwishibilo bwenu inga mukakupwa, njebeniko ifyo 

mutungilila abantu pamo na umushi untu mwikalamo? 

 

 

 

 



263 
 

 

APPENDIX XII: Interview Transcript.  

Phiri, Shabani, 2018. Developing a model for interfaith dialogue between 

Christians and Muslims in Zambia. Interviewed by Charles Lungu. [Semi-

structured interview] Office at ISCZ Headquarters. 15 September 20218.                                                                                                              

Key: R. represents a researcher; P. represents a participant.                                                                                                                     

R: This interview is between me Charles Lungu, the researcher, and Dr. 

Shaban Phiri, the Secretary-General of the ISCZ as the participant. To begin 

with, let me thank you sir for giving me this opportunity to interview you on 

the topic of Muslim-Christian relationships in Zambia. 

P: Thank you very much and you are most welcome my brother. 

R: May I know if you have any concerns arising from the information sheet 

and the consent form.  

P: I have no concern; all is clear with me. 

R: Okay fine, would you like to sign the Participant's consent form for me, 

please?  

P: Sure! (The participant signs the consent form). 

R: To begin with, Dr. Phiri, given the declaration of Zambia as a Christian 

nation, tell me how this has impacted the Muslim Community in Zambia? 

P: Thank you very much. Before I answer your question, allow me to state that 

it is my honour to be part of this interview. I hope to answer your questions to 

the best of my ability. And going straight to the question, as Muslims we 

understand that initially, the declaration was simply a presidential order so to 

say. That the former president, Mr. FTJ. Chiluba made the declaration that 

Zambia is a Christian nation. Probably taking it that because the majority of 

Zambians are Christians, it was found to be a good expression when he made 

that declaration, whereby the majority of people who happen to be Christians 

supported it. Although we had others who had their reservations such as the 
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Catholics. Even we had some reservations, however, the majority always carries 

a day. Allow me to state that before the declaration of Zambia a Christian nation, 

we believed that Christians were the majority and Christians and Muslims have 

lived together in a harmonious relationship. We have not experienced any kind 

of serious conflict based on religious differences. The reason could be that 

because we share common values. I am a Phiri you are Lungu. I have my 

relatives who are still Christians. And some are Muslims and live together in the 

same villages, compounds, and our townships. So, we never encountered serious 

problems at all. However, we looked at the declarations itself and asked 

ourselves what the motive was for declaring Zambia a Christian nation. When 

we already know that the majority are Christians (we both laugh) right, and they 

have been practicing Christianity the way they did before.  Therefore, we wanted 

to wait and see what exactly this declaration was going to bring to the faith of 

Christianity and the country since the government had taken it upon themselves 

to declare the country as a Christian nation. Honestly, whilst we had these 

reservations, we did not see really anything wrong in declaring Zambia a 

Christian nation. If the intent or the intention or the will of the president to 

declare Zambia a Christian nation and the people of Zambia who embraced that 

declaration was to see to it that the declaration meant to govern this country 

according to the Christian values as it is stipulated in the Bible. We did not have 

any problems. As religious people called Muslims, believing in God, we said if 

this is what the government is trying to do, probably to enforce religious values 

so that everyone could live following certain doctrines, we did not see any 

problems to that effect, it was less like wait and see what will happen. It did not 

affect us in any manner, but we were so eager to see how it was going to be 

translated into action.  

R: Before I go to the next question, just a follow-up on what you have said, what 

do you think about the way the Zambian government is implementing the 

declaration from 1991 to date? 

P: First, let me say that to answer that question, there is something very important 

to say. If you read the book and the thesis of Fr. Felix Phiri, you begin to see 
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some synopsis that begins to show that Islam came earlier in Zambia before 

Christianity (true and we both laugh). Islam is more indigenous than Christianity 

so to say. You will even find names like Siame as an Arabic name which simply 

means fasting, Siam. So, usually, the culture of Muslims at that time when a 

person was born during the period of fasting the parents will give the name to 

the child after that period. So, in this case, the child would be named Siam, which 

means fasting. We have names like Juma, which are more Islamic. Juma means 

Friday during which we gather to congregate as Muslims. So, if the child is born 

on Friday, would be given the name Juma. Meaning the child is born on this holy 

day of prayer. But these names eventually have lost their religious connotations, 

they have become just indigenous names. So, there is a lot to say. 

R: You are right. Thank you for this revelation  

P: Yes! Now looking at the future of it all what we can simply say is that Islam 

came, Islam did not come as a Missionary to putting up schools, putting up 

hospitals, it did not come in the manner that Christianity came as a result of those 

English Missionaries to this part of Zambia and Africa. But Islam was simply 

left to pick people that were there at that particular time. People just came as 

settlers to this part of the world; they did not have that development. Because of 

that, we were overtaken by Christianity when the missionaries came, introduced 

schools, and provided education. Islam was different from that. From the Islamic 

part of it was even difficult for people to understand Arabic and so on. In the 

process, we lost a good number of people who became Christians because Islam 

would not make any sense to them. At that time Muslims did not even have 

literature in English or local languages. So that was one of the setbacks. 

However, over time literature now started coming in English, there are 

translations of the Quran and other literature into English, and it appears that 

Islam is moving very fast. This is a point at which people are saying Islam now 

is developing as if it is fire. Sometimes people take Islam as if it is a new religion, 

it has just come after Christianity and now it is overtaking Christianity. It is as 

old as mankind, and it came earlier in Zambia than Christianity. Therefore, we 

do not see many difficulties. We can see the light at the end of the tunnel as long 
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as Zambians maintain the peaceful core existence that we have enjoyed since 

independence irrespective of our different faiths. And that is what I think we 

treasure most as Zambians. I think this spirit will help us to move forward as 

long as Christians stop fearing Islam and its rapid growth. 

R: I would like you to tell me more about this Dr. Given the rapid growth and 

resurgence of Islam in the last three decades or so, how have Christians reacted 

to this? 

P: At times you see, we may not see how people react to certain changes, and so 

on. But so far, we have not experienced any kind of physical confrontation. We 

have not experienced that kind of organised physical confrontation from our 

Christian brothers and sisters on the account of the spread of Islam, although we 

know that among some Christian traditions, this growth is seen as a threat and 

has posed a sense of fear. At times there are sentiments from individuals that 

lead others wrongly, you know in the roads people would say Islam is a wrong 

religion this and that. These remarks are not good at all, but that has not directly 

impacted us because there has not been a tension of some sort. I think that is a 

good part of this country. I think our forefathers taught us how to core-exist. For 

example, our national motto, “One Zambia One Nation" has helped to bridge the 

gap between ethnic differences or religious differences and so on. We have 

looked at ourselves as a nation rather than as ethnic groups or religious groups. 

I think that is what has helped us that we don't focus on different beliefs, and 

different practices. However, there is that realisation that Islam is growing and 

sometimes it is sporadic. We see this from our Muslim women when they wear 

their Islamic attire which is known as the Jihab. Sometimes they face in the 

streets boy and girls or people naming them Ninjas, different names or Boko 

Haram or terrorists such kind of pronouncements. We do not take them as mainly 

a deliberate Christian attack on Muslims, but because of the media business on 

Islam. Mainly, it is to do with how the media has projected Islam out of 

proportion to link it to vices such as terrorism. We feel this is the most 

unfortunate part which the media has done. Those vices do not represent Islam 

and where those are happening, those acts are unacceptable. We call them 
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criminal acts. Those are criminal acts and they do not rightfully represent the 

position of Islam. However, this is how the media has projected it. That is one 

thing which is not good at all. Many Zambians, including Christians, develop 

prejudices and a sense of fear against Islam based on this media projection. I just 

also want to mention one aspect that even though the declaration has not affected 

us practically, and spiritually, at times we look at the system that governs us in 

Zambia if you look at the corpus of our legal system here in Zambia, we discover 

that those rules have no religious connotations. And if you read the constitution 

apart from the preamble, which says Zambia shall be a Christian nation, there is 

not any reference to the Bible. So, throughout the provisions of the constitution, 

there is nothing. It is just purely a human right document. A document that looks 

at the national values of the people and just to push the agenda-based issues on 

the rule of law. There is nothing to refer to the Bible. When you look at some of 

those issues now and you look to the declaration itself, sometimes we see it as 

being contradicting the secularist views that is championed throughout the legal 

system. The government is a secularist framework of the legal system which is 

purely from a secular aspect rather than from a religious aspect of it. We are 

talking about the rule of law, we are talking about human rights, we are talking 

about democracy and so on. Those have nothing to do with the religious 

pronouncements, religious rules, and regulations. You see this inconsistency. At 

this point, it sometimes raises questions, to what extent was the intent to make 

this declaration? And when you translate it into actions, you will see that even 

in the manner in which we conduct ourselves nationally, you may not see the 

religious values per se. Despite the influx of churches, people will shout and pray 

in the name of God and so on, but when we look at the practical aspect of it, we 

do not see these values. Because the system that governs us does not uphold 

these religious values right! For example, when we are talking about corruption, 

we look at it from the government's point of view, the human rights point of 

view, and from the economic point of view. We don’t consider them from the 

religious values point of view. These are things and issues we look at as Muslims 

to be inconsistent with what we expected. Up to now, I don't see the Christian 

declaration translated into religious values. I thought I should comment on that.   
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R: Thank you very much for your response. Now, tell me about your 

experiences of interreligious dialogue in Zambia, in particular between 

Muslims and Christians, both at grassroots and national levels? 

P: Our experience of interreligious dialogue, I would say, at the national level is 

in the manner in which we cooperate with the Government, which to some extent 

has done well in bringing us together through the Electoral Commission. During 

the election times, the Commission brings us together to help politicians to 

preach the message of peace during elections. We take such messages and pass 

it on to our people in urban areas as well as rural areas to sensitise them about 

the need for peace. In this way, religious communities are helped to speaking 

with one voice and spread the spirit of nationalism and dialogue. So, at the local 

level, we pass the message to our people about peace and nonviolence. 

P: (Participant continues) Another indicator of IRD at the national level is 

through ZINGO. This is a unique institution comprising of seven church mother 

bodies. We have got four from the Christian community, and three from other 

religions. We have four church mother bodies, the CCZ, the ZCCB, the EFZ, 

and the Independent Churches in Zambia (ICZ). These represent Christian 

denominations, and then we have the Islamic Supreme Council in Zambia as a 

board member of ZINGO. Then we have got the Bahai faith, then we have the 

Hindu Association of Zambia (HAZ). These four constitute board members of 

ZINGO, and so far, this is the only institution that has worked together 

irrespective of our different faiths to fight the common goal. Looking into 

HIV/AIDS, looking into more of national issues. We do not have any difficulties 

at all. We are working very well, and I am sure this is the only institution that 

can promote national dialogue and coexistence. The moment people talk about 

ZINGO, they are talking about these religious mother bodies working together 

as one, and we have hope in this organisation, we have hope that ZINGO will 

help to bridge all the religious differences and misunderstandings amongst 

ourselves as religious people. The more we live together the more we share ideas 

and so on and know one another. Sometimes fear and prejudice come as a result 

of not knowing one another.  But once we know each other then there is nothing 
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to fear about. So, it is the body that is unifying all of us. We are comfortable with 

that.  

R: Thank you very much for this answer, but from your experience, what does 

ISCZ see as challenges to interreligious dialogue in Zambia? 

P: One of the challenges I see myself is a lack of knowledge about other 

religions. If I correctly know what Christianity stands for, I do not think I will 

have problems in understanding Christianity. And if a Christian can understand 

what Islam stands for, I don't think we shall have a challenge. The major problem 

I see is that we haven't sold our faith to each other. We have to exchange notes. 

I think we are discussing this at ZINGO, now that it is important to consider 

making presentations amongst ourselves now. So that we may have a programme 

where a Muslim comes to present on what Islam stands for, what Islam says 

about this, and there are those issues that we hear from the media, sometimes 

other people have written about something which may not reflect the faith. That 

platform should be able to respond to some of these queries. We hear about 

issues like if you kill a person, you will be granted eternity and you will have 

seven women waiting for you in paradise, immediately you hear about this you 

say what is this nonsense, where is it coming from? What is the source? Right! 

So, such kind of issues needs to be responded to. Those of us who managed to 

understand Islam from its legal point of view, and also understand the 

conventional system, probably this is my area. I have come to realise that there 

is a serious misconception among Muslims and non-Muslims. I don t want to put 

it as Christians, but non-Muslims. Most of the people who create some of these 

issues may not even be Christians. When you look at, for example, the way the 

Quran is written, you will find that different topics are scattered in the book. 

Those topics require a person who has taken time to study or research and be 

able to see how each topic operates within its contravene. For example, when 

you are talking about fighting, Jihad as they call it is referred to in various verses. 

An Imam is a person who understands the legal system of Islam, the shariah, as 

well as conventional systems, will be able to tell what constitutes a war, when is 

a war declared, who declares the war, the state of war? These are issues that one 
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should look at. These are challenges we need to explore further so that we know 

each other properly. Once we know each other there will be no need for fear that 

Muslims will terrorise us. These are unfounded rumours that cause enmity 

between Muslims and Christianity. 

R: Thank you for the answer. My next question is, what do you think should be 

done by Muslims and Christians to enhance interreligious dialogue in 

Zambia? 

P: The model should be an exchange of religious beliefs. Like I have already 

alluded to if we can know each other based on our beliefs, what Islam stands for, 

and what Christianity stands for. You will find that there are so many 

commonalities between these religions. For example, if I believe that Jesus is a 

messenger of God, the difference I will have with Christians is simply his 

sonship, but theologically both Christianity and Islam recognise Christ as a 

prophet. For me as a Muslim, instead of focusing on the sonship of Christ when 

I am with a Christian, I will focus more on the prophetic office of Christ, which 

Christians too have recognised. As a result, both a Muslim and a Christian will 

find a common ground for respecting and believing in Christ. 

The other thing Christians and Muslims need to do is to go back to our African 

traditional values and practices. I think, although we may say we do not have 

written scripture, we are considered to be illiterate, but God in his grace guided 

every nation. No nation was left behind by God without anything to lean on with 

or without written scripture. Whether written or not written, even the community 

had a constitution. This implies that every community no matter how ancient 

that might have been had a system that guided it. Africans believe in communal 

life. We lived in a communal way where no one was an outsider, hence an 

extended family system. See how villagers live and eat together. This can help 

us, religious people, to work together as brothers and sisters. God created us to 

be one in that brotherhood and sisterhood. The Quran is very clear about the 

spirit of brotherhood and sisterhood. God willed life to have diversity. Therefore, 

we should value humanity regardless of racial, religious, and ethnic differences 

because we were all created from the same source. There is no need to despise 
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one another. All human beings are equal. African traditional religion depicts this, 

if we can continue to promote these principles, there will be no need to align 

ourselves to our tribes, political parties, and so on. Religion should learn from 

our tradition which attempted to make us live together 

R: Thank you very much for this elaborate answer. Tell me about whom you 

think should promote efforts of interreligious dialogue in our communities. 

P: I think my mind takes me to our traditional leaders. We need the right people 

with the right information to educate our traditional leaders to help them be in 

their right positions. As it is now, many of our traditional leaders are 

misinformed when it comes to political and religious issues. Traditional leaders 

should not accept one religion and reject the other. We have seen how some 

chiefs are misled, especially by politicians who give then gifts to win their 

favour. However, some traditional leaders are clever. They receive those gifts, 

but still, do what is right. Both Religious and political leaders need to tell our 

traditional rulers that they need to tell their subjects that they are free to choose 

a religion of their choice and political parties of their choice without the 

interference of the Chiefs or chieftainesses. Some of these traditional leaders are 

either Christians or Muslims because of the situation. It could be that their 

parents belonged to either of these religions. It could be that that is the religion 

they encountered first. Therefore, they are supposed to be neutral. Even the 

government should be neutral and avoid aligning themselves to a particular 

religion. The Government is for all people regardless of their religious and 

political affiliations. Traditional leaders have subjects who belong to different 

religions. They should, therefore, encourage people to worship freely. That is 

what should be done if a deliberate programme of the dialogue was drawn. 

Chiefs should understand that they are leaders of everyone in their chiefdoms.  

R. To what extent has ISCZ engaged in interreligious dialogue? 

P: As I have said already, the ISCZ is a strong member of ZINGO. Therefore, 

we are strongly involved in all the objectives and goals of ZINGO which are 

HIV/AIDS oriented. We also share in preaching and spreading the voice of peace 
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together with other religious institutions to our adherents, especially during 

public elections. Having said this, allow me to deviate a little bit and state that 

the central government leaves religion to religious people. They are the 

custodians of religious issues. The government should not side with a particular 

religion. Doing that sends the message of discrimination to other religions. e.g. 

Politically, we have the ruling party, but the president is for all people belonging 

to other political parties. We need a situation where a government begins to 

distance itself from a particular party. We are aware that it is difficult to remove 

a declaration because the majority Christian community would advocate for it to 

be maintained, but the emphasis needs to be made that all are embraced as one 

and be supported equally for the sake of co-existence. A president can be a 

Christian or Muslim, but should not take his or her religion to state house? 

Should a Christian president take Christianity to state house? Should a Muslim 

president also take Islam to state house? We do not need leaders who should 

champion his or her religion be it Islam or Christianity? In our society, there is 

morality everywhere, lodges are all over where sexual immorality is promoted. 

The government should provide religious checks and balances by being neutral. 

But if the government which has identified itself says with Christianity and fails 

to deliver; people will be saying Christianity has failed. We have seen and head 

where people make references to how some Muslim countries mistreat 

Christians. I wish people went to those countries and see how these people 

govern their countries. What seems to mistreat Christianity is not Islam as a 

religion itself, but the political systems that they have employed. Therefore, we 

should not compare people in different contexts. For example, as a Zambian 

Muslim, I am not an Arab just because I speak Arabic. We have seen and heard 

about these remarks where people say because Arabic countries persecute 

Christians therefore, Christians in Zambia need to retaliate by promoting the 

declaration of Zambia as a Christian nation. This is not right. There is no 

justification in comparing indigenous Zambian Muslims to how for example, 

Muslims in Saudi Arabia are behaving. Those have a different political and 

cultural systems altogether. We may share the same religious values, but that 

does not make us the same people. I do not see reasons why you and I should 
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have problems living together when both of us are Zambians, come from the 

same region of the country, and believe in the same God the creator. The only 

difference is that we congregate differently. We should be proud Zambians my 

brother, and proudly worship God as proud Zambian Muslims and Christians 

respectively. 

R: This is interesting. Thank you very much for your elaborate answer. As we 

conclude this interaction, allow me to thank you for your time and wonderful 

interview. I know your answers will benefit my research a great deal. 

P: You are welcome my brother. What you are doing is for the benefit of all of 

us. We need such studies in this country so that our peaceful religious 

environment is maintained.  I wish you well Rev. Lungu in your work. 
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APPENDIX XIII: Interview transcript. 

Lungu, Cleopas, 2018. Developing a model for interfaith dialogue between 

Christians and Muslims in Zambia. Interviewed by Dr. Rodwell Siame [Semi-

structured interview] Office at ZCCB Headquarters. 30 September 20218.                                                                                                              

Identification Key:                                                                                                                              

R: represents a researcher                                                                                          

P: represents a participant 

R: Father, welcome to this interview. 

P: Thank you very much. It is my pleasure.                                                                                   

R: I know you are aware of the information contained in the information sheet 

and the consent form.                                                                                           

P: Yes, I have read the information, and I must say I am comfortable with the 

contents.                                                                                                                  

R: Good. You may now sign the consent form for me before we start our 

interview.                                                                                                              

P: Yes! It is fine with me (The participant signs the consent form).                                           

R: Thank you. Let us now get started. My first question is: 

Given the declaration of Zambia as a Christian nation, tell me how this has 

impacted the Muslim Community in Zambia? 

P: Aah! For sure the question can be best answered by Muslims themselves (we 

both laugh). What I see when I go to some meetings is an expression that is said 

and sometimes remains unsaid of the comfortableness among them because they 

feel they are side-lined, and they don’t feel that secure. Aaa!! Of course, because 

they are in the minority then, aah not as vocal. Aaa, they don’t come out that 

expressively. But what one would say is that on paper it should not affect them 

very much because constitutionally speaking, even though there is the 

declaration of Zambia as a Christian nation in the preamble which is in itself not 

jurisdiction, aah, it does also allude to the fact that other religions are allowed to 

practice their faith. So, if you look at it from the constitutional point of view their 

right to practice and to adhere to their Islamic faith is guaranteed.   but the danger 
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is when you have people who misinterpret the constitution or maybe exaggerate 

the implication of the so-called declaration (R nods his head),  

R: exactly. My follow-up question before we move on to the next one is that, 

concerning the majority of Christians, what are your thoughts about the rapid 

resurgence and growth of Islam in Zambia? 

P: Well, aah last year in 2017 we had a special session as Zambia Conference of 

Catholic Bishops to reflect on the apparent growing presence of Muslims in the 

country. Aah and we gathered people to come and share their experiences, what 

they are seeing and from every Diocese, every corner of the country aa the 

impression we got is that yes there is a visible sign of the growing presence of 

Islam and that is by way of one building of more mosques and aah, but also aah 

certain communities being targeted through aid, through works of charity 

donations of food, clothes and otherwise, and that people are being lured to the 

Islamic faith by these handouts. And given the poverty and the difficulties people 

are going through in terms of the economy, others are more than you know, 

enticed and tempted to join them. So, there is that aspect. Aah, from our 

experience also we learned and of course, we cannot put numbers to it but we 

learned that some people are being promised that if you join the religion you will 

be given a place in school, or you will be paid for in terms of school fees, and 

college fees and things like that and that if you are working in a company which 

is owned by a Muslim aah if you are a Muslim you stand a bigger chance of 

being promoted and getting a better salary and being retained, and there are all 

these factors coming into play.  

R: So how do you think Christians have reacted to all that? 

P: Well, aah on one hand I think humanly speaking others are reacting from 

the perspective of jealousy (we both laugh). From the leadership in the church, 

I think it is a sense of loss because some members are migrating from their 

Christian faith to the Islamic faith. So, there is a sense of loss, whilst others 

there is a critique to say that they should not use aid as a beacon for enticing 

people to their faith. At the end of the day, I believe that it is too early, we need 

to give it a bit of time for us to learn how to adjust our ministries.                                                                                                                                                 

R: Exactly 
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R: Thank you for the answer father. Now, tell me about your experiences of 

interreligious dialogue in Zambia, in particular between Muslims and 

Christians, both at grassroots and national levels?                                                                                                                    

P: Well, from the experience of ZCCB, I think the interfaith dialogue in Zambia 

has not been quite effective. Nevertheless, one would argue that there are 

indicative efforts towards that through organisations such as ZINGO. However, 

the rallying point for ZINGO was having a common approach in responding to 

the impact of HIV/AIDS in our society, in our communities and to see how using 

our Christian or our faith values we can find ways of combating this scourge. 

Aah, so I think it is one thing that brought religions together and formed this 

network. I have been sitting on the ZINGO board now for more than eighty years. 

At one time I served as a chairperson of the group. So, I know a little bit about 

ZINGO. Aaa, whilst doing our work as ZINGO we do not focus so much on faith 

matters. We do not discuss doctrine, (he laughs) we go there as brothers and 

sisters created in the image and likeness of God, and we go there saying we have 

a common problem. How can we find a common solution so that religion should 

not be used in the way that jeopardises the fight against HIV/AIDS? So, 

primarily ZINGO has not been a platform for interfaith dialogue as such, but it 

has been a platform of common action, joint action for faith leaders, faith groups, 

aah combating a common problem. But, I believe, it is one way of interfaith 

dialogue, as the saying goes that you can promote interreligious encounter in so 

many ways. One way is through having theological reflections where you share 

faith from different perspectives. Is it Bahai or Hindu or Islamic or Christian 

otherwise, aah but another way is to have common prayer services like in Asiz 

there is usually an annual gathering of religions praying for peace in the world 

(R: Exactly)? So different faith leaders go there to pray for a common theme. 

So, prayer can be one way, but there is also where you don’t pray you don’t so 

much engage in theological discussions or reflections or dialogue, but you are 

acting out so joint action. I think that is where ZINGO has been quite effective. 

R: Thank you very much for this answer, but from your experience, what does 

ZCCB see as challenges to interreligious dialogue in Zambia? 
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P: Well, there are several challenges. One of them is ignorance. When you do 

not know each other, you will be very suspicious of each other. So, there are high 

levels of ignorance among Christians about Muslims just as much as I suppose 

there is a lot of ignorance among Muslims about the Christian faith. And because 

of that, there is mistrust and kind of suspicion. Aah, the second challenge I see 

is that up until now one would say the Muslims have been peaceful, they are 

good neighbours by and large aah do not hear stories of them you know being 

sources of problems in the community. So, by large they have been…but when 

you take it into a broader context just as there is a risk of Christians being 

fanatical being you know fundamentalists, aah saying, for example, if you are 

no Christian then you are fit for hell (we both loughs) there is also that risk among 

Muslims as we have seen in other places. In other countries in the world where 

there can be religious intolerance, religious fundamentalism, so, we hope and 

pray that those pockets of fundamentalism whether from the Christian or the 

Muslim faith will not cripple into a Zambian scenario because that can be a 

source of tension, the source of violence and we do not want to see religion to 

be a source of tension, a source of violence, it should be a source of good, a 

source of peace. 

R: Sure. Thank you very much once again for your answer. My next question is, 

what do you think should be done by Muslims and Christians to enhance 

interreligious dialogue in Zambia?  

P: Yes, I think one model is, you know being done at the world level where we 

have a certain network which is known as "religion for peace" so they have 

projects, they have programmes, they have joint prayer services at particular 

moments in the year to pray for peace in the world because sometimes religion 

has taken on a bad name where you see a Muslim in the plane you start praying 

(both loughs), stay away we have a terrorist!! (Laughter continues). So, religion 

has that risk, but we can also say that religion has played a critical role in 

promoting peace and pertaining, you know peace, are even you know, resolving 

conflicts in several communities and countries in the world. So, there is that 

model we can use. The World Day of Prayer for peace where the Holy Father 

Pope Francis was a speaker as well as you know, the leaders of other faiths meet 

and pray for peace in the world. Peace! because without peace there can be no 
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development, it is another model we can learn here in Zambia. I must hasten that 

we have seen for example in Kenya a bigger net-work where they have even 

institutionalised the kind of net-working among religions. There is a project 

which is going on because of the troubles they have had in Kenya, with the 

bloody elections in the past where people were being killed because of tribal 

conflicts. Religions have come together, Muslims and Christians are working 

together to promote peace and resolving conflicts. They are now calling that 

project or initiative building bridges. So, there are several things they are doing 

together to promote people of different faiths working for a better Kenya. I think 

we can learn from that. 

R: This is very interesting and challenging to the Zambian context. 

P: Yes, of course! The other model is to look back to our traditional way of life. 

First of all, I go back to when I was growing up in Eastern province. There were 

not many Muslims. But whenever you were with a Muslim, there were certain 

times when you drop that thing which divides us. For example, there is a funeral 

people would not say these are Muslims we are not going to mourn no! If that 

person is related to us, he is related to so and so and is part of the community. 

Time for a funeral, they will all mourn together, they will all give support to the 

bereaving family and I think traditionally in Zambia we have this strong value-

based network of people or society where the values of solidarity in times of 

trouble, in times of problems, solidarity in times of sickness, solidarity... so you 

do not count religion to give help or to accommodate someone, you open your 

door to aah another person simply because he is a Zambian or a “muntu”. So, a 

“muntu philosophy” can be a basis for interfaith dialogue. Apart from that, I 

mean, I see it also during weddings. That marriage can be a way of building 

bridges. So, you had situations where Muslims marry Christians, and Christians 

marry Muslims… sometimes it is not easy, but in isolated cases, it happens, and 

in that way, bridges are being built. So even from our traditional set-up, we have 

foundations upon which we can build these interfaith initiatives.  

R: This sounds interesting. You may continue sir, I am listening.                                                                                                                                                                                                                           

P: Thank you. Well, we also believe that there are several factors that Muslims 

and Christians can use. Promoting greater awareness among our people is very 
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important. We believe that each person must be comfortable with the religion 

they practice. So, if one is a Catholic must be catholic, if one is Methodist or 

UCZ or Anglican they must be comfortable.  And as Church we must do more 

in inculcating deeper faith so that people assimilate and have stronger faith 

values, are deeply rooted in their faith that even though enticement may come 

(participant laughs) they remain strong and firm in their faith. So, there is a lot 

that we can do there. Apart from that, I think we should continue with the same 

things which we have been doing. For example, getting involved in ZINGO 

programmes, we should continue. We should show greater commitment to say 

that as people of different faiths, we do not need to fight each other. We should 

join efforts to fight common problems. That problem could be ignorance in terms 

of school, that problem can be in terms of hunger when we want to improve 

nutrition, that problem can be sickness like we are talking about ZINGO in terms 

of HIV and AIDS, aah there are so many common problems that we can tackle 

from our faith values. So, a lot can be done.  

R: Exactly, so, what would you want to see taking place both at the local and 

national level in promoting co-existence between Muslims and Christians 

P: Well, at the local level we would love to see more activities. I do not think 

there is enough that is happening. We would love to see for example at Parish 

level more initiatives being done by the local community of faith leaders from 

different religions coming together, to pray together, and to do things, to have 

joint actions to address common issues in the community. At the national level, 

we believe that there is still a lot to be done. We are talking of… for example, 

the constitutional issues, where the rights of religion or to one's conscience can 

be enshrined. We are talking about the expansion of these human rights to 

include cultural rights, economic rights, as well as social and political rights. The 

third-generation rights. I think in the context of amending the Constitution that 

should include the bill of rights, and that means going to the referendum that 

issue of the uncomfortableness, that Muslims feel can be tackled because their 

rights will be guaranteed in that bill of rights. Apart from that, we believe that 

we can do more in terms of revisiting our school curriculum by promoting the 

type of education that equips our young people to confidently interact with 

people with different faiths including the Hindus, the Muslims as well as the 
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Bahais. So, the type of education should not be narrow-minded, should be broad-

minded to equip our people to be citizens of the global village, citizens of the 

global world.  

R. Let us now discuss something about the implementation of interreligious 

dialogue. Tell me about whom you think should promote efforts of 

interreligious dialogue in our communities. 

P: Well, first of all, it is by creating awareness among community residents. In 

this case, then, I think traditional authorities or leaders should take a lead in their 

respective communities. I want to believe that they are fathers and mothers of all 

their children no matter the creed they profess, no matter their political 

affiliation. They are the parents, and so it is important to create awareness among 

them too. We need to educate our leaders so that they be open-minded, and they 

also are sources of unity. That they should not use their authority to disparage or 

to downplay or downgrade other people, but they should make people within 

their chiefdoms and areas welcome and remain dignified. Apart from that, I 

believe that it is important to have a system whereby traditional leaders become 

active members so that they do not just know about different faiths, but they 

should also act to create unity and harmony among people of different faiths. 

And so, they can be good partners to church leaders, to faith leaders in bringing 

about development. If there is anything that can unite people, traditional leaders 

often have a bigger role to play in bringing for example development of the 

school, it doesn’t matter who goes there to learn. Muslims can go to that school, 

Christians can go to that school, Hindus can go to that school, so development 

is an avenue, so if you have an integral, and accommodating approach to 

development in a chiefdom, traditional leaders can play…so the development of 

health institutions or programmes can also play a role. So, there is a lot that 

traditional leaders can do. 

R. To what extent has ZCCB engaged in interreligious dialogue? 

P. At the national level it is through ZINGO (Zambia interfaith networking group 

on HIV and AIDS. Aah, we are also now going into the area of promoting you 

know, the integrity of God's creation because according to the message of Pope 

Francis which can be googled, we are saying we have a common home. That 
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common home is our environment. We all have a responsibility to take care of 

the earth for our common home. It does not matter whether you are Muslim, 

Christian or Hindu, we must take care of our environment, we must all be worry 

of not wasting water, we must be worry of keeping our environment clean 

otherwise there will be cholera (laughs) we must be worry of keeping standards 

of hygiene high so that we fight so many ailments that may befall our people. 

So, we believe that engaging in what is sometimes called echo spirituality or 

ecological initiatives. Initiatives aimed at promoting a better environment can 

be…and we are trying to learn also from our colleagues in Kenya where they are 

saying they have a motto "we want a healthy environment, we want a healthy 

nation, and we want a healthy church. So, I mean, you can have initiatives 

promoting that. But apart from that, I think we have opportunities for 

interreligious encounters in ZCCB we have a centre which is in Bauleni 

Compound, and I would strongly recommend that this place is visited. It is called 

FENZA (Faith Encounter Centre in Zambia) near St. Matheus Parish near 

Emmaus. There, at different times in the year, they organise several initiatives 

along with the dialogue. So, for example, they will say okay, there is the issue 

of Satanism, a belief in Satanism and they will call people from different walks 

of life, different faiths and there will be a discussion there, and people come to 

share their views and…the more we share the more we come closer, the more 

we grow in our confidence of living and interacting with each other. Aah rother 

than getting afraid and suspicious of each other. So, the walls of the division can 

be broken down. So, FENZA is one initiative that we can point at. 

R: Thank you very much father for your time and for answering my questions.                                                                                                                                                        

P: You are most welcome. It has been my pleasure. 
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APPENDIX XIV: Interview transcript for SP02-SBC, 16 August 2019.   

Stage one: Multiple reading and making notes 

Original transcript Exploratory notes 

 

Research indicative title: Reclaiming African 

Cultural Values for interfaith dialogue between 

Christians and Muslims: the case of ubwananyina 

and inter-religious marriages among the Lamba 

speaking people of Chief Chiwala in Zambia.  

 

Identification Key: R represents a researcher; P 

represents a participant. 

R: You are welcome, madam to this interview 

between the two of us. Do you have any concern or 

question that you may want to raise before the 

interview?  

   

P: No, my minister.  

 

R: That is good. I have a few questions that give us 

the basis for interaction this afternoon. I suggest we 

get started. 

    

P: I am fine with that; we can begin sir.  

 

R: Given your marriage experience, tell me the 

story of how you live as a couple? 

 

P: Thank you for this question. Uuuuh! (P: laughs) 

well, I have been with my husband in this marriage 

for some time now, although this is my second 

marriage after being widowed by my late husband 

who died many years ago. He was a Christian. The 

most important aspect of marriage as far as my 

husband and I are concerned is unity between a 

couple. Without unity, a marriage cannot stand. If I 

refer to my marriage, the issue of unity becomes 

even more meaningful and crucial than others. 

 

R: Really!  

P: Yes, as you are aware, my husband is a Muslim 

and I am a Christian. If we were not united, I do not 

know if we would be together today. 

                                                                                                                                                                                         

R: I can imagine that. 

P: The question you may want to ask now is to do 

with what has brought unity between us, right! 

R: Exactly.                                                                                                                                                                  
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283 
 

P: In my view, unity is brought about by 

understanding each other as a couple.                                                                                                                                                                          

R: Okay.  

P: (pauses while looking at R). 

R: I am interested to hear more about this issue of 

understanding each other in relation to unity. 

                                                                                                                                                                                                                                                                                                                                        

P: Fine, as a traditional councillor, I have observed 

that many people are not following the traditional 

teachings of marriage. For example, some men seem 

not to be well grounded in how to handle marriage 

matters. Many disregards our traditional values and 

customs claiming that they are Christians, they 

cannot cling to old fetish traditions, yet they have 

failed to live by Christian marriage values. We are 

seeing too much immorality among some men and 

even women.  Coming to the young generation too, 

the situation appears to be even worse. Our young 

girls and boys are just becoming more and more 

morally bad my minister. With these observations in 

mind, my husband and I have decided to help our 

community to uphold the track of our African 

traditional values. This starts with my husband and I 

who have always tried to apply and live by them in 

our marriage. Then as a couple we wish to sensitise 

our youths to develop an interest in looking back to 

some important traditional values that might help 

them live well in the contemporary African 

community. 

  

R: Why do you want to do that when you and your 

husband are adherents of Christianity and Islam 

respectively? 

P: Reverend, I don’t believe Christianity and Islam 

can be meaningful to me as an African without 

practicing our good and progressive indigenous 

values and customs that our forefathers have handed 

down to us over centuries. I like Christianity, my 

husband likes Islam too, and we respect each other’s 

religion, but still the fact is we are Africans. Before 

the basungu (whites) brought the Bible, and 

abalungwana (Arabs) brought their Muslim Bible 

they call Quran, we knew God. If Catholics respect 

Mary, why should I not respect my ancestors for 

example? My husband and I look at Christianity and 

Islam as a supplement to what we already know and 

believe in. That is why I cannot say it is these 

religions that have exclusively influenced our 

marriage life. Of course, at the beginning we had 

The value of 

understanding each 

other is seen as a 

factor for unity in 

marriage. 

 

 

She observes that 

there is lack of 

adherence to 

traditional marriage 

teachings. 

Associates 

disregarding of 

traditional values to 

the view that they are 

old and fetish. 

 

 

She is passionate 

about helping her 

community to uphold 

traditional values, and 

she is exemplary 

about it. 

Youths are challenged 

to utilise progressive 

African traditional 

values. 

Argument that the 

meaningful practice of 

Islam and Christianity 

depends on how one 

has embraced 

indigenous values and 

customs. 

Points out mutual 

respect for their 

religious differences. 

The use of Christian 

terms (Bible) to 

describe Muslim 

objects (Quran). 

Christianity and Islam 

seen as a supplement 

to the already existing 

belief system. 

Shows how agreeing 

to embrace one faith 



284 
 

problems in terms of agreeing whether or not I would 

embrace Islam.  

                                                                                                                                                                            

R: Tell me more about that. 

P: Yes of course. When my husband married me, we 

agreed that what would be more advantageous to us 

is that I join him. But when I started attending 

worship services at their Muslim Church, I could not 

fit in. I did not properly understand Islam as a 

religion because of language barrier. They used 

Arabic language without an interpreter, and for me 

that was not welcoming to visitors. I complained to 

my husband, who responded by arranging someone 

to teach me Arabic. Unfortunately, this arrangement 

failed to bear fruit. I used to ask my husband to be 

explaining to me what was going on at that Muslim 

Church, but he failed too. Later, my husband and I 

decided to join the mosque, which is near Chief 

Chawla’s palace, hoping that there, I might fit in, but 

unfortunately that did not work out either. 

Thereafter, my husband threatened that I should stop 

going to church. He even brought an Imam to come 

and counsel me. This leader encouraged me to 

follow my husband and said he was the head of the 

family. But I said my husband is the head of my 

family, but not the head of my faith. I told him I had 

the right to air out my views when it comes to 

deciding on matters pertaining to my faith. After 

several discussions on the issue, my husband invited 

his elder brothers to come and discuss this issue 

further. They are the ones who told him that I had the 

right to continue embracing Christianity if I did not 

want to convert to Islam. His brothers emphasised 

that the most important thing in such situations was 

for the wife to be supporting the husband’s Muslim 

programmes and vice versa. My husband adhered to 

this counsel, and since then, my minister, we have 

been living in harmony and peace. This is the 

understanding of each other I talked about. As we 

live, I see peace, unity, harmony, and love in what 

we do as husband and wife. I am not implying that 

my husband and I do not differ in opinion, but the 

point I am making is that we live in partnership and 

companionship in our daily social and economic 

chores, despite being affiliates of different religions. 

I hope I have answered your question, haven’t I?   

                                                                                                                                                        

R: Yes, you have, I do not have an answer myself, 

what you tell me from your experience is what I take 

between the couple 

may be difficult. 
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to be answers. We can now proceed to our next 

question. 

P: Thank you very much.  

                                                                                                                                                         

R: Again, tell me the story of your upbringing. 

What has helped you to grow into a kind of 

person you are today? 

 

P: This is a good question sir. You know, when a 

person is growing there are so many things that 

happen. Some good and others bad. There are two 

proverbs from the Bemba language that can help you 

understand what I am talking about. 

R: That will be good. 

 

P: The first proverb is that Umuswema pakukula 

kulamba inshila, (For the snake to grow, it should 

avoid the foot path). This means that, if a person 

wants to grow well, he or she should avoid places 

and habits that can bring destruction upon him or 

herself. The other proverb is that mukolwe pakukula, 

epo afune pindo (For the Cock to grow, it breaks his 

wings). This also means that when a person is 

growing, he or she passes through bitter experiences. 

Therefore, it was the duty of our parents and other 

older people in the community to ensure that they 

helped us to avoid anything that could bring harm to 

us. They also ensured that they prepared us 

psychologically to face difficult challenges in life. 

They wanted us to be emotionally strong for bitter 

life experiences. So, I can simply say, what helped 

me to grow well and responsibly are traditional 

values such as being obedient to our parents and their 

guidance, respect to people, being hardworking 

socially and economically, welcoming visitors etc. 

For example, when I was a teenager, we had lessons 

on respect, dressing, gender interaction, courtship 

where we were guided that you should be in 

company of another person whenever you visited 

your fiancé’s hut. Unfortunately, because of what the 

modern generation is exposed to through media, and 

to some extent the teachings of religion, our children 

believe that there is not much good about their 

traditional values.  

                                                                                                                                                                       

R: sure. 

P: Allow me to say this, in this pluralistic society, we 

should also take advantage of the spaces provided 

for by Christianity and Islam. You are aware that 

most of our children in our community are found in 
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Muslim churches, and Christian Churches on 

Fridays, and Saturdays and Sundays respectively. 

You leaders should not get tired, but work together 

with other leaders like traditional counsellors, Chiefs 

and teach our good traditional values to our children 

at the church, be it Muslims or Christians. But if we 

spend most of our time emphasising issues of human 

rights, our societies will continue to crumble 

culturally. All we need is to strike a balance between 

these rights and our traditional values to avoid the 

potential abuses in the process. Reverend, I am not 

going to fear your presence, allow me to say that, the 

government has not been helpful to us. Children 

want to be commanding us parents on what should 

be done. This is not the way we were brought up. 

Most boys and girls do not fear to engage in pre-

marital sex.   

                                                                                                                                                                                                   

R: Really! Then tell me more about the Government 

and traditional values you are talking about.                                                                                                                                                                                                        

P: Thank you. What I am saying is that we are 

copying foreign teachings which are negatively 

letting our children believe that their parents have no 

right to control them. They say that it is better to be 

left on their own to decide what is sensed good for 

themselves. This is contrary to our African 

traditional setup. For example, in the olden days at 

the insaka and icibwanse respectively, men and 

women were taught about moral issues, 

apprenticeship, home management, ethics etc. Many 

youths then, contrary to now, grew up with a sense 

of responsibility towards their families be it nuclear 

or extended, they had a sense of responsibility 

towards their own lives, their communities, and 

society at large.  

                                                                                                                                                                                                    

R: Thank you for these important views.  Let us now 

discuss my second question which says:                                                                                                                                                                          

R: As a bona fide married Christian spouse, tell 

me about marriage lessons that are taught at the 

church?  

 

P: There are so many things that are taught at 

Church. Since your question is marriage based, the 

themes I hear ministers and other preachers teach or 

preach about include praying without ceasing as 

families, children’s respect for parents, and the 

upbringing of children in the likeness of Christ. In 

addition, respect between couples, keeping 

confidentialities, being hardworking spouses, and 

 

Holds the view that 

religious and 

traditional leaders can 

promote good morals 

by inculcating 

traditional values in 

youths as opposed to 

emphasising human 

rights without a proper 

balance. 
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government for 
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advocation for human 

rights.  
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teachings, she refers to 

phenomenon such as 

globalisation and 

technology. 
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being forgiving spouses are lessons that are taught 

frequently. Other lessons include couple’s 

participation in community-based programmes 

whose goal is to foster unity and development. There 

are many more lessons that I cannot exhaust in this 

particular interview, but what I have mentioned are 

the common ones in my view. 

 

R: This is great, but madam, what are your thoughts 

if you compare marriage lessons among Christianity, 

Islam and African traditional teachings?  

P: Interesting, there is not much difference in my 

view. Like I have already said I am a Christian, and 

my husband is a Muslim. As a couple, we share 

knowledge about some of these issues. Traditional 

values and practices manifest in us naturally by 

virtue of being Africans. What Christianity and 

Islam teaches on social issues is very similar. The 

difference is very minor. If anything, traditional 

teachings work well for African marriages because 

they are part of our lives as we grow. Islam and 

Christianity came to us as foreign beliefs where we 

get converted and start following a prescribed 

curriculum in the Bible and Quran. Good things 

about our African tradition values should be upheld 

and discard what cannot work well for us. If a 

combination of teachings is done, many marriages 

can be okay. For me I have used this interreligious 

marriage to my own advantage. I embrace the good 

teachings of Christianity, Islam, and my African 

traditional values and practices to broaden my 

knowledge and experience of married life. 

 

R: This is very interesting.  Here is my fourth 

question 

.                                                                                                                                                         

R: From your experience, tell me how your 

extended families relate to one another since you 

got married. 

 

P: So far, I have not witnessed any serious conflict 

between my relatives and those of my husband. 

Minor differences arising from social and economic 

matters might be there on an individual basis, but not 

to levels of extended family units. For example, 

there are Christian relatives who come to our home. 

There are also Muslim relatives who visit us. Not 

only that there are those who are traditional 

worshippers too who visit our home, but honestly 

 

Couples have a role to 

play in community 

development. 
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speaking, there has not been a problem that I can talk 

about.  

 

R: Why do you feel this has been easy for you?  

P: I am not so sure. Maybe my husband and I are just 

lucky (we both laugh) … Well I think one of the 

things that helps us is that I only follow what 

Muslims want in their religious practices, and my 

husband also knows the Christian practices that he 

respects and promotes in our home. Our extended 

families have followed suit. We see them respecting 

one another’s religious views. The other thing is that 

we have witnessed how our extended families 

cooperate towards common goals. Family social and 

economic activities are done together. For example, 

during farming activities, weddings, and funerals. I 

have also seen our family members mediating over 

cases of reconciliation involving family members of 

different religions. 

 

R: This sounds great. I really appreciate. Let us now 

look at my last question. 

 

R: Using your experience as a married Christian 

spouse, tell me about your contribution to this 

community?   

                                                                                                                                                                                                                                                                                             

P: (While smiling says) the question sounds tricky 

my Reverend. 

R: Why?  

 

P: You know, sometimes it depends on how people 

perceive you as a couple. We as a couple may think 

we are helping our community when people think 

otherwise. However, from my experience, I can say 

the best we do as a couple is to use our religious 

membership to sensitise people to come together and 

help one another according to each individual’s 

need. We realise that people have different needs in 

our community. Some have spiritual challenges, 

others marital, health, economic, and moral 

challenges. These challenges can be faced by any 

person regardless of one’s religion. So, as a couple, 

we lead by example in our humble way to see to it 

that we help out whenever we come across a 

particular challenge. Nevertheless, the biggest 

challenge is that moral degradation is on the 

increase. To change the mind-set of an individual is 

becoming more and more challenging. However, we 

will not stop. It is just passion and will that is needed 
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from many of us couples in our community. We need 

to work hard in the areas of moral, economic, 

political, religious, and marital challenges for the 

continuous wellbeing of our communities in this 

Chiefdom. We can use spaces that are available in 

our traditional set-up, and churches; that is, both 

Christian and Muslim churches.  

                                                                                                                                                                                           

R: Do you have any example of such spaces? 

P: Yes, for example, Christians in the United Church 

of Zambia may use church groups like Women 

Christian and Men’s Christian Fellowships. One of 

the duties in each of these fellowships is to help 

young women and men respectively to enter into 

good marriages. Abasano (wife’s Chief) in Chiwala 

village has started conducting traditional teachings 

in seclusion where the female folk, young or old are 

taught lessons on African cultural values and 

practices related to marriage and general community 

ethics. Muslims also have a similar programme 

through spaces known as Sondo and Jando for 

female and male folks respectively. We have 

discovered that more and more Christians are 

voluntarily joining these programmes. The other 

way in which we contribute to our community as a 

couple is by participating in community activities. 

For example, right now, if we go out of this house 

where we are, you will see people working. That 

place where they are is known as a Camp centre. 

Occasionally, we come together from different 

villages to come and clean the centre in preparation 

for the Chief’s visit or simply to clean it because we 

use it for village meetings when discussing 

important communal matters. We also work and 

clean the clinic mothers’ shelters. Some are also 

trained as community homebased care givers. That 

is what we do. 

 

R: Indeed, you are doing a good job. So, what would 

you tell me about Muslim and Christian relationships 

in this community?   

P: To be honesty with you, our relationship is very 

good. Muslims have lived here for a long period. 

Many of us here have grown up amongst Muslims in 

this area. It is not a strange thing for a Christian to 

see a Muslim or vice-versa. If anything, the current 

chief does not want to hear about anything to do with 

promotion of our religious identities over the other. 

He says, this is a Lamba area for the Lambas and 

other ethnic groups who have settled here. It is not a 
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land for either Muslims or Christians. The Chief 

wants us to live as an extended family. 

 

R: That is indeed encouraging from his royal 

highness. Thank you.                                                                                                                                                       

R: We have now come to the end of our interview 

madam. May I conclude by thanking you for giving 

me this precious time to meet and discuss these 

issues with you. Your answers are very important to 

me and they will take me a long way in my research. 

You may now sign the consent form for me. 

P: Thank you. It is also my pleasure interacting with 

you. I just hope my answers will be helpful in your 

work. God bless you sir. R: Just sign the consent 

form for me. 

 

The Chief has 

challenged his 

subjects to live in 

peace without 

promoting religious 

identities. 

 

Stage two: Transforming notes into emergent themes 

Transcript extract Emerging themes 

R: Given your marriage experience, tell me 

the story of how you live as a couple? 

 

P: … The most important aspect of marriage as 

far as my husband and I are concerned is unity 

between a couple. 

 

P: … my husband is a Muslim and I am a 

Christian. If we were not united, I do not know if 

we would be together today. 

 

P: … as a traditional councillor, I have observed 

that many people are not following the traditional 

teachings of marriage. 

 

P: … Many disregards our traditional values and 

customs claiming that they are Christians, they 

cannot cling to old fetish traditions. 

 

P: … my husband and I have decided to help our 

community to uphold the track of our African 

traditional values… 

 

P: … as a couple we wish to sensitise our youths 

to develop an interest in looking back to some 

important traditional values that might help them 

live well in the contemporary African 

community. 
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P: … I don’t believe Christianity and Islam can 

be meaningful to me as an African without 

practicing our good and progressive indigenous 

values and customs. 

 

P: … I like Christianity, my husband likes Islam 

too, and we respect each other’s religion, but still 

the fact is we are Africans. 

P: … Before the basungu (whites) brought the 

Bible, and abalungwana (Arabs) brought their 

Muslim Bible they call Quran, we knew God. 

P: … My husband and I look at Christianity and 

Islam as a supplement to what we already know 

and believe in. 

 

P: … Of course, at the beginning we had 

problems in terms of agreeing whether or not I 

would embrace Islam. 

 

P: … But when I started attending worship 

services at their Muslim Church, I could not fit 

in. I did not properly understand Islam as a 

religion because of language barrier. 

P: ... Thereafter, my husband threatened that I 

should stop going to church. 

P: … This leader encouraged me to follow my 

husband and said he was the head of the family. 

But I said my husband is the head of my family, 

but not the head of my faith. 

 

P: … my husband invited his elder brothers to 

come and discuss this issue further. They are the 

ones who told him that I had the right to continue 

embracing Christianity if I did not want to 

convert to Islam. 

 

P: … My husband adhered to this counsel, and 

since then, my minister, we have been living in 

harmony and peace. …  I see peace, unity, 

harmony, and love in what we do as husband and 

wife. 

 

P: … but the point I am making is that we live in 

partnership and companionship in our daily 

social and economic chores. 

 

R: Tell me the story of your upbringing. What 

has helped you to grow into a kind of person 

you are today? 
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interreligious marriages. 

 

 

 

 

 

The influence of extended 

families on couples’ 

decision making. 

 

 

Extended family and the 

stability of marriage life. 

 

 

 

 

Couple’s partnership in 

addressing social and 

economic needs. 
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P: … when a person is growing there are so many 

things that happen. Some good and others bad. 

 

P: … The first proverb is that Umuswema 

pakukula kulamba inshila, (For the snake to 

grow, it should avoid the foot path). The other 

proverb is that mukolwe pakukula, epo afune 

pindo (For the Cock to grow, it breaks his wings). 

 

P: … it was the duty of our parents and other 

elderly people in the community to ensure that 

they helped us to avoid anything that could bring 

harm to us. 

 

P: …They also ensured that they prepared us 

psychologically to face difficult challenges in 

life. They wanted us to be emotionally strong for 

bitter life experiences. 

 

P: … what helped me to grow well and 

responsibly are traditional values such as being 

obedient to our parents and their guidance, 

respect to people, being hardworking socially 

and economically, welcoming visitors etc. 

 

P: … Unfortunately, because of what the modern 

generation is exposed to through media, and to 

some extent the teachings of religion, our 

children believe that there is not much good 

about their traditional values. 

 

P: … we should also take advantage of the spaces 

provided for by Christianity and Islam. 

 

P: You leaders should not get tired, but work 

together with other leaders like traditional 

counsellors, Chiefs and teach our good 

traditional values to our children … 

 

… if we spend most of our time emphasising 

issues of human rights, our societies will 

continue to crumble culturally. 

 

P: … we are copying foreign teachings which are 

negatively letting out children believe that their 

parents have no right to control them. 

… at the insaka and icibwanse respectively, men 

and women were taught about moral issues, 

apprenticeship, home management, ethics etc. 

 

Challenges in stages of 

growth. 

 

 

Proverbs as an African 

way of explaining stages 

of growth. 

 

 

Collective responsibility 

of child growth and 

security. 
 
  

Psychological 

considerations in child 

growth. 

 

 

 

The impact of African 

traditional values on 

stages of growth. 

 

 

The impact of technology 

and religious teachings on 

African traditional values. 

 

Reaching out to youths 

through mosques and 

churches. 

 

The role of religious and 

traditional leaders in 

promoting traditional 

values.  

  

Negative effects of human 

rights on cultural beliefs. 

 

The causation of 

globalisation and 

technology to youth 

misbehaviour.  

Traditional spaces for 

traditional values. 
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… Many youths then, … grew up with a sense of 

responsibility towards their families, … own 

lives, communities, and society at large. 

 

R: As a bona fide married Christian spouse, 

tell me about marriage lessons that are taught 

at the church. 

 

P: … Praying without ceasing as families, 

children’s respect for parents, and the upbringing 

of children in the likeness of Christ … respect 

between couples, keeping confidentialities, 

being hardworking spouses, and being forgiving 

spouses. 

 

P: … couple’s participation in community-based 

programmes whose goal is to foster unity and 

development. 

 

P: … As a couple, we share knowledge about 

some of these issues. Traditional values and 

practices manifest in us naturally by virtue of 

being Africans. 

 

… If anything, traditional teachings work well 

for African marriages because they are part of 

our lives from a day a person is born. 

 

P: … Good things about our African tradition 

values should be upheld and discard what cannot 

work well for us. 

 

P: … I embrace the good teachings of 

Christianity, Islam, and my African traditional 

values and practices to broaden my knowledge 

and experience of marriage life. 

 

R: From your experience, tell me how your 

extended families relate to one another since 

you got married. 

 

P: … there are Christian relatives who come to 

our home. There are also Muslim relatives who 

visit us. Not only that there are those who are 

traditional worshippers too who visit our home. 

 

P: … one of the things that helps us is that I only 

follow what Muslims want in their religious 

practices, and my husband also knows the 

Responsibility refers to 

the concept of community 

patriotism. 

 

 

 

 

 

Various marriage values 

taught at Church. 

 

 

 

 

 

Couples’ role in 

community unity and 

development. 

 

Sharing of marriage 

knowledge and indivisible 

traditional values.   
 

Compatibility of 

traditional teachings to 

African marriages. 

 

Cautious practice of 

traditional African values 

and beliefs. 

 

 

Interreligious marriage 

teachings can contribute 

to the stability in 

marriages life. 

 

 

 

 

 

Family visits as a 

rationale for strong 

relationships. 

 

 

 

Adherence to religious 

requirements results in 
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Christian practices that he respects and promotes 

in our home. 

 

P: … we have witnessed how our extended 

families cooperate towards common goals. 

Family social and economic activities are done 

together. 

 

P: … I have also seen our family members 

mediating over cases of reconciliation involving 

relatives of different religions. 

 

R: Using your experience as a married 

Christian spouse, tell me about your 

contribution to this community. 

 

P: The best we do as a couple is to use our 

religious membership to sensitise people to come 

together and help one another according to each 

individual’s need. 

 

 

P: … Some have spiritual challenges, others 

marital, health, economic, and moral challenges. 

 

P: … moral degradation is on an increase. To 

change the mind-set of an individual is becoming 

more and more challenging. 

 

P: … It is just the will and passion that is 

needed from many of us couples in our 

community. 

 

P: … We can use spaces that are available in our 

traditional set-up, and churches; that is, both 

Christian and Muslim churches. 

 

P: … The other way in which we contribute to 

our community as a couple is by participating in 

community activities. 

 

P: … Occasionally, we come together from 

different villages to come and clean the centre in 

preparation for the Chief’s visit or simply to 

clean it because we use it for village meetings… 

P: … Some are also trained as community 

homebased care givers. 

 

good marriage 

experience. 

 

 

Iciima towards common 

goals for social and 

economic activities. 

 

 

No religious biases in 

family reconciliation. 

 

 

 

 

 

The use of Mosques and 

churches as institutions 

for sensitising people on 

the unity of purpose in 

social programmes. 

 

 

 

Holistic needs faced by 

people. 

 

 

The challenges of moral 

degradation and change of 

mindsets. 
       

Being passionate towards 

addressing community 

challenges. 

The use of available 

spaces in traditional set-

ups, Churches, and 

Mosques. 

 

Patriotism towards 

community activities. 

 

 

An act of iciima at 

community level. 
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P… Muslims have lived here for a long period. 

Many of us here have grown up amongst 

Muslims in this area. 

 

 

P: … the current chief does not want to hear 

about anything to do with promotion of our 

religious identities over the other. 

Couples save as 

community care givers. 

 

Historical presence of 

Muslims as a rationale for 

co-existence with 

Christians. 

 

The role of the Chief in 

promoting co-existence. 

 

Stage three: Isolating emerging themes 

Interview question and emerging themes 

                                                                                                                                                        

Given your marriage experience, tell me the story of how you live as a 

couple? 

 

1. The factor of unity in interreligious marriages. 

2. Success as an effect of unity in interreligious marriages. 

3. Apathy to embracing traditional marriage teachings. 

4. Old and fetishism as reasons for disregarding traditional values. 

5. Passion for upholding the track of African traditional values. 

6. Sensitisation of youths on progressive African traditional values. 

7. Compatibility of Islam, Christianity, and indigenous values and 

customs. 

8. Mutual respect for religious differences. 

9. Interchangeable use of the terms Bible and Quran. 

10. Complementarity of Christianity and Islam to indigenous belief 

system. 

11. Difficulties in agreeing to embrace one faith between the couple. 

12. Language as an obstacle to embracing Islam. 

13. Religious coercion in interreligious marriages. 

14. Gender power in interreligious marriages. 

15. The influence of extended families on couples’ decision making. 

16. Extended family and the stability of marriage life. 

17. Couple’s partnership in addressing social and economic needs. 

 

Tell me the story of your upbringing. What has helped you to grow into a 

kind of person you are today? 

 

1. Challenges in stages of growth. 

2. Proverbs as an African way of explaining stages of growth. 

3. Collective responsibility of child growth and security. 

4. Psychological considerations in child growth. 

5. The impact of African traditional values on stages of growth. 

6. The impact of technology and religious teachings on African 

traditional values. 

7. Reaching out to youths through mosques and churches. 
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8. The role of religious and traditional leaders in promoting traditional 

values.  

9. Negative effects of human rights on cultural beliefs. 

10. The causation of globalisation and technology to youth misbehaviour.  

11. Spaces for traditional learning. 

12. Responsibility refers to the concept of community patriotism. 

 

As a bona fide married Christian spouse, tell me about marriage lessons 

that are taught at the church? 

 

1. Various marriage values taught at Church. 

2. Couples’ role in community unity and development. 

3. Sharing of marriage knowledge and indivisible traditional values.   

4. Compatibility of traditional teachings to African marriages. 

5. Cautious practice of traditional African values and beliefs. 

6. Interreligious marriage teachings can contribute to the stability in 

marriages life 

 

From your experience, tell me how your extended families relate to one 

another since you got married. 

 

1. Family visits as a rationale for strong relationships. 

2. Adherence to religious requirements results in good marriage 

experience. 

3. Iciima towards common goals for social and economic activities. 

4. No religious biases in family reconciliation. 

 

Using your experience as a married Christian spouse, tell me about your 

contribution to this community. 

 

1. The use of mosques and churches as institutions for sensitising people 

on the unity of purpose in social programmes. 

2. Holistic needs faced by people. 

3. The challenges of moral degradation and change of mindsets.     

4. Being passionate towards addressing community challenges. 

5. The use of available spaces in traditional set-ups, churches, and 

mosques. 

6. Loyalty towards community activities. 

7. An act of iciima at community level. 

8. Couples save as community care givers. 

9. Historical presence of Muslims as a rationale for co-existence with 

Christians. 

10. The role of the Chief in promoting co-existence. 
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Stage four: Seeking relationships and clustering of themes. 

Given your marriage experience, tell me the story of how you live as a 

couple? 

 

Life experiences  

• Unity. 

• Mutual respect. 

• Religious coercion. 

• Gender power. 

• Language. 

 

African traditional values. 

• Passion. 

• Old and fetishism. 

• Sensitisation. 

 

Religious relativism 

• Compatibility 

• Complementarity 

• Interchangeable use of the terms. 

 

The extended family. 

• Decision making 

• Marriage stability 

 

 

Tell me the story of your upbringing. What has helped you to grow into a 

kind of person you are today? 

                                                                                                                                                          

Community patriotism. 

• Religious and traditional leaders 

• Reaching out to youths. 

• Spaces for traditional values. 

 

Stages of growth. 

• African traditional values. 

• Transmission of knowledge. 

• Moral considerations. 

• Collective responsibility. 

• Challenges. 

 

African traditional values 

• Impact of technology. 

• Globalisation 

• Human rights. 
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As a bona fide married Christian spouse, tell me about marriage lessons 

that are taught at the church? 

 

 

The quest for knowledge. 

• Marriage values 

• Traditional values. 

• Forms of knowledge. 

• Community. 

 

From your experience, tell me how your extended families relate to one 

another since you got married. 

                                                                                                                                                 

Family relationships 

• Family visits. 

• Religious requirements. 

• Iciima. 

• No religious biases in family reconciliation. 

Using your experience as a married Christian spouse, tell me about your 

contribution to this community. 

                                                                                                                                                   

Moral behaviour. 

• Moral rehabilitation.  

• Moral degradation.  

• Change of mindset. 

• Mosques and church spaces                                                                                                                                                     

       

Community loyalty 

• Community challenges. 

• Community activities 

• Iciima. 

• Community care givers. 

• Unity of purpose  

 Rationale for co-existence. 

• Historical presence of Muslims. 

• Role of the Chief. 

 

Note: Emerging themes at stage four of all transcripts were compared for final 

clustering and categorisation. 
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APPENDIX XV: An example of how transcripts were analysed based on 

IPA   

Interview transcript for SP08-SBC on 21 September 2019 

 

                   Stage one: Multiple reading and making notes 

Original transcript Exploratory notes 

Research indicative title: Reclaiming African 

cultural values for interfaith dialogue between 

Christians and Muslims: the case of 

ubwananyina and inter-religious marriages 

among the Lamba speaking people of Chief 

Chiwala in Zambia. 

 

Identification Key: R represents a researcher; P 

represents a participant. 

 

R: This interview is between me Charles Lungu 

and SP08-SBC. Thank you, sir, for according 

me this time and space in your home to conduct 

this interview. I want to reassure you that 

whatever we are going to share in this interview 

would be kept anonymous as you have already 

read in the Participants information sheet. May I 

know if you have any question or concern before 

you sign the consent form?  

P: Thank you sir. I have no concern or question. 

All is clear with me. I suggest we proceed (P. 

signs the consent form). 

R: Okay then, my first question is: 

 

R: Given your marriage experience, tell me 

the story of how you live as a couple. 

 

P: Thank you for that question. Let me begin by 

saying that living together in marriage is simple 

to be said, but difficult to be lived. There are so 

many factors that need to be looked at for a 

better marriage life. 

R: This is true.                                                                                                                                                                             

P: Yes, so, when I look at how we live as a 

couple, I can single out unity as our number one 

priority.  We try by 

all                                                                                                                                                                               

means to live in unity. Even when we differ, we 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

The couple takes unity 

as a priority in their 

marriage life. 
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ensure that we resolve our differences as quickly 

as we can. We have kept unity as priority 

number one for the smooth running of our home. 

In fact, let me go further by stating that if there 

is a couple where the issue of unity should be 

taken seriously is in a marriage like mine. Do 

you know why? 

R: No, I do not know, I would like to know the 

reason. 

P. Okay, it is because my wife and I belong to 

different faiths. As you are aware, I am a 

Muslim and my wife is a Christian. It may not 

be unusual for people to suspect that it has not 

been easy for us to live together in this marriage 

owing to this kind of difference. The 

encouraging thing is that we have managed. The 

reason for succeeding in this is simple.  

R: Let me hear it. 

P: It is because we understand each 

other.                                                                                                                                                                                   

R: What do you mean by understanding each 

other? 

P: The secrete lies in supporting each other. As 

we live, I support what she wants, especially 

things I know will benefit our family in one way 

or the other. She also does the same. That is 

what understanding each other is all about. 

Imagine, I have seven children with my wife. 

Having such a number of children with a woman 

is a long period of time, enough to enable me to 

know her well. 

R: It is true.                                                                                                                                                                              

P: Yes, I know what she wants. I also expect her 

to know what I want. For example, if we have a 

funeral here at                                                                                                                                                                                            

home, we have to follow what we do as Muslims 

and vice versa. As a man of the house, I follow 

Islam when making major decisions on crucial 

matters affecting my family, but this does not 

mean that the Christian status of my wife ceases. 

This has not caused divisions between my wife 

and I because of the ‘understanding of each 

other’ I am talking about. We have agreed that 

this is how our home shall be run. I want to 

further clarify this my minister, that by stating 

that I run this house on Islamic principles, I do 

 

 

 

He believes that unity is 

more crucial in 

interreligious marriages. 

 

 

 

 

 

 

 

 

 

Understanding each 

other is the rational for 

a successful 

interreligious marriage. 

 

 

 

 

 

 

 

 

 

 

 

 

 

Islamic influence takes 

pre-eminence in 

decision making. 

 

 

 

 

 

 

 

The husband consults 

the wife before decision 

making because she is a 

partner. 
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not imply that my wife has not got rights to 

contribute to the affairs of this house. She is my 

partner in the management of this home. 

Therefore, I consult her for her opinions when 

making decisions, but final decisions have to be 

in line with Islam. For example, I have allowed 

one child who wanted to embrace Christianity 

like her mother. We discussed as a couple, and I 

decided to be flexible with a Muslim 

requirement that all children of a Muslim must 

be brought up as Muslims. I realised that this is 

my child who is still under my guidance. 

Embracing Christianity will not stop me from 

ensuring that the child grows up with right 

morals. If anything, what the Bible and the 

Quran teach with regard to bringing up Children 

is not even different as far as I am concerned. It 

is the duty of my wife and I to ensure that all our 

children, be it Christian or Muslim grow up in 

the fear of God.  We teach our children lessons 

that are common from the Christian and Muslim 

perspectives. During our evening family 

devotions, I share using the Quran, my wife too 

shares using the Bible when it is her turn to do 

so. We do not discuss doctrinal issues with the 

view to prove who is right or wrong. We just 

explain the why and how certain things are done 

the way they are done in both religions. This 

helps my family to know about our faiths as 

opposed to criticising each other. 

R: This is indeed encouraging.  

P: I believe so too. So, I can safely say that we 

support each other economically, socially, 

politically, and religiously. This is how we live. 

For your information, it has been four years now 

since I left formal employment, but despite my 

financial challenges my wife has still remained 

faithful to me and together we have continued 

managing, hoping for a better tomorrow.  So, 

like I have already said, we do not differ as a 

couple on grounds of religious affiliations. We 

have been together for 22 years now in this 

marriage. My wife understands me, and I also 

understand what is required from her side as a 

Christian. Even my in laws know that my wife 

and I exist to support each other even in matters 

 

 

 

Exercises flexibility on 

an Islamic requirement 

that all Children be 

brought up as Muslims. 

Believes it is possible 

for a Muslim father to 

bring up a Christian 

child well. 

Believes the Bible and 

the Quran contains 

same instructions on 

child growth. 

 

Children are taught 

interreligious lessons 

for their growth. 

 

 

 

 

 

 

 

The couple believe in 

supporting each other 

holistically. 

 

 

 

 

 

Couple may differ in 

opinion, but not on 

grounds of religious 

affiliations. 

 

Evidence of transparent 

communication on 

religious affairs within 

the family. 

Shows a strong 

connection to ancestors 
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of religion. Moreover, we are Africans my 

minister. These religions just came and found us 

as Africans. Our forefathers will always remain 

as our role models of how-to live-in society. The 

most important African heritage as far as I know 

is our communitarian nature of life where 

everyone is accepted as a family member in the 

community regardless of our religious, 

economic and social status. We ensure that we 

draw from the wisdom that is found in our 

African traditional values and practices for a 

better marriage life. I hope I have answered your 

question sir. 

R: yes, you have. Me I do not know how you 

live. So, whatever you have told me is true 

because that is coming from your lived 

experience. My next question says: 

 

R: Tell me the story of your upbringing. 

What has helped you to grow into a kind of 

person you are today?  

 

P: Another interesting question my minister (he 

laughs). I will begin by saying that number one, 

it is my parents that have made me to be who I 

am today. They suffered for me in caring for me, 

taking me to school, guiding me in ethical issues 

and teaching me life skills. Without the help of 

my parents, I believe I would not be who I am 

today, unless otherwise. This leads me to a 

number two point, which is my cultural 

background. My African traditional 

requirements have really helped me so much. 

My parents used these African traditional values 

and customs to groom me into a responsible 

person. It is later in my life that I started 

realising that there was another faith, Islam that 

we embraced in our family. Our African cultural 

values imparted in us community ethics and 

values such as accepting one another, being 

patriotic to our community, and fighting 

poverty. For example, when I was marrying my 

wife, I was already a Muslim, and she was a 

Christian, but I took her for a wife because I 

knew that we worship the same God. I knew that 

if she would not embrace Islam, that would be 

as role models for 

Africans. 

Communitarian ethic is 

an African heritage that 

shall continue to be 

upheld. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Acknowledging the role 

parents have played in 

his up-bringing. 

 

 

 

 

African traditional 

values and customs 

were a method used by 

parents to bring up their 

children responsibly. 

An impartation of 

community ethics 

through African 

Cultural values. 

Accepting a Muslim or 

a Christian for a spouse 

is on the basis of 

worshipping the same 

God. 



303 
 

her right. Even her parents were present when 

we were discussing this matter. I remember very 

well how her elder sister encouraged her to 

embrace Islam. Despite all this encouragement, 

my wife was not ready to convert to Islam. I told 

her relatives to let her continue with 

Christianity, while I also continued with Islam. I 

thank God that all children are Muslims with an 

exception of one who has followed the mother.  

R: Thank you, but how does this decision relate 

to traditional cultural 

values?                                                                                                                                                     

P: Well, from our cultural values like I have 

already said, we grew up with values such as 

tolerance, acceptance, love and care. So, my 

decision was influenced by the values of 

acceptance and tolerance. She too accepted me 

for a husband despite being a Muslim because of 

values such as unconditional love and 

acceptance of those different from us. 

R: Thank you. May I now introduce you to the 

next question which says: 

 

R: As a bona fide Muslim, tell me about 

marriage lessons that are taught at the 

Mosque.  

 

P: As Muslims we are taught to stick to your 

wife of your youth. Regardless of any challenge, 

Islam expects me to remain faithful to my wife. 

The reason is that if I divorced her while she has 

my children and married another woman, that 

person may not come and look after my children 

well. Of course, Muslims are allowed to marry 

up to four wives, but it is not something that 

should be taken advantage of to fulfil lustful 

desires. A woman should be married when she is 

widowed and financially low. The reason is that 

a man should start looking after her children 

who need support. So, the main purpose is to 

care for children. It is not about marrying for the 

sake of having an extra wife. The idea is, if a 

man is financially capable to take care of more 

than one family, he should then marry a 

vulnerable widow who is economically low. 

Marrying a spouse of a 

different faith is a 

collective decision. 

 

 

 

 

 

 

 

 

 

 

Acceptance of each 

other was also 

influenced by values 

such as unconditional 

love and tolerance. 

 

 

 

 

 

 

 

 

 

Islam does not 

encourage Muslims to 

divorce their spouses. 

 

 

 

Marrying more than one 

wife is conditional in 

Islam to avoid lustful 

desires. 

 

 

 

 

Marrying an extra wife 

is on condition that a 

man identifies a woman 

who needs support. 
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R: Now suppose a man declares his intentions to 

marry a widow and the wife refuses, what 

happens?                                                                                                                                                                                           

P: Well, if my wife refuses, I cannot go ahead 

with marriage. If I continue, I will create enmity 

between the two women. As a man I have to find 

other means of assisting that woman. 

R: Does Islam teach marriage education to 

people who are not yet married, if so, how is it 

done?                                                                                                                                                                                                    

P: In Islam as I said, if there is a widow, we 

have to take care of them. e.g. our prophet 

Muhammed married nine women due to his 

desire to take care of widows who needed help. 

If a man does this, it reduces suspicions. If you 

marry out of those women and bring them near 

you, it becomes easier to know the economic 

challenges that that lady is facing. 

R: Thank you for this example, but I want you to 

tell me if there are lessons that are taught to boys 

and girls who are not yet married to prepare 

them for marriages. 

P: Aah, like here I have a daughter who is not 

yet married. We have a space known as Sondo 

where girls go to learn about marriages and 

how-to live-in society. For boys we have Jando 

where they are taught to stay with parents and 

how-to live-in society. If for example, girls want 

to marry, the Nsondo space will prepare them in 

all aspects of marriage.  Sondo and Jando are 

Yao names. 

R: Are these lessons open to non-Muslims? 

P: Yes, like this year we had a very difficult time 

because Christian children just came on their 

own. They were many because they just get 

interested in what their friends are 

learning.                                                                                                                                                                             

R: How do their parents react? 

P: So far so good. We have not experienced 

violent reactions from them. But there have been 

a few times when parents have come to request 

that their child be withdraw. This has always 

been in good faith. After we explain what Sondo 

and Jando are all about, these parents have 

always allowed their children to continue. You 

know, the rule is that if a child is already 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

There are Muslim 

spaces of Sondo and 

Jando where boys and 

girls are taught how-to 

live-in society. 

 

 

 

 

 

Sondo and Jando has 

been attracting 

Christian boys and girls. 

 

 

 

 

 

Christian parents allow 

their children to join 

Sondo and Jando once 

they understand what 

the spaces are all about.  
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admitted into either Nsondo or Jando, it is not 

allowed to withdraw that child regardless of his 

or her religion. There is also a small fee of K50 

per child that is paid to support in Camp 

logistics.  

R: Tell me about the difference between 

madrassa, and Jando and Nsondo. 

P: Madrassa is a school just as we learn at 

primary schools were children have a formal 

prescribed curriculum. The only difference is 

that at Madrassas Muslim boys are taught the 

Quran and other Islamic doctrines. 

R: Interesting and educative staff. My next 

question says: 

 

R: From your experience, tell me about how 

your extended families relate to one another 

from the time you got married. 

 

P: Reverend, if you look at it critically, you will 

discover that the family of my wife should 

follow what I as a man believe in and follows. In 

many aspects of my family affairs, we follow 

Islam. However, I respect what my wife believes 

in, that is why I have allowed her to be a 

Christian. For example, if my wife happens to 

die first, I will allow Christians to handle the 

funeral in a Christian way. If I will be the one to 

go first, it will be Muslims to handle the funeral 

rituals. Our extended families have been told 

about this truth and have accepted. This is the 

genesis of their relationship. There could be 

some individuals who may not be comfortable 

with what my wife and I do, but that is not an 

issue with us. As long as the majority of our 

family members see sense in what we do and 

arrange as a family, it is fine with 

us.                                                             R: 

Right. 

P: To be honesty with you, even when it comes 

to social and economic matters, we do not have                                                                                                                                                                                              

issues that I can raise. For example, if my 

daughter gets married to a Muslim man, my 

Christian in-laws will be expected to attend, but 

the programme will be according to Muslim 

marriage rituals. This implies that they will be 

 

 

 

 

 

 

 

 

Madrassas are Islamic 

schools where religious 

doctrines and the Quran 

are taught. 

 

 

 

 

 

 

 

 

 

Despite that family 

affairs are run by 

Islamic principles, there 

is respect for a Christian 

spouse and her beliefs. 

 

 

Extended family 

relationships depend on 

the couple’s decisions. 

 

 

The views of the 

majority members 

matter in interreligious 

relationships. 

Social and economic 

dimension of 

relationships. 

 

 

Refers to means of 

demonstrating unity and 

support in the family. 
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fully involved by taking part in cooking and 

other marriage logistics, donating financial and 

material resources while following the Islamic 

tradition. Muslims do not encourage marriage 

receptions like Christians organise them. 

Marriage procession and vows are done in a 

very simple way in the Muslim church. Let me 

also say this that when we go to the Mosque, 

women and men sit separately, and there is a 

wall in between. The Iman preaches to all of us, 

but we do not see each other in the mosque. The 

only exception to this arrangement is during 

weddings when couples are allowed to sit 

together during the marriage vows. 

R: Thank you for this explanation.   Let us now 

discuss my next question:   

                                                                                                                                                      

R: Using your experience as a married 

Muslim spouse, tell me about your 

contribution to this community. 

 

P: Well, as a married spouse, my wife and I 

believe that happiness is very important in the 

life of an individual. So, we try to live by 

example in terms of promoting happiness. Our 

aim has always been to promote unity in our 

community. Now, this unity begins in a home 

before it spills over to the community. My 

minister, I believe that this unity should be 

visible before community. That is, both to our 

neighbours and families. For example, unity 

should be first seen between us as the couple, 

and then among our children. In fact, today I 

went out with my child to go and repair his bike. 

That way, care was being demonstrated to my 

children. As I did this, I knew the value would 

be inculcated in my children. As a couple, we 

also know that it is our responsibility to show 

love and care to community members by getting 

involved in interventions that are aimed at 

addressing community social and economic 

challenges that we face. I am supposed to be 

present where communal work is being done in 

my community. My wife and I always 

encourage each other to be doing this. It could 

either be paid community activity or voluntary 

 

 

 

 

 

He uses a Christian 

term to describe a 

Mosque. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Shows community 

loyalty by aiming at 

promoting unity.  

 

 

 

 

 

 

 

 

 

The duty of showing 

love and care to 

community residents. 

Participates in 

community 

interventions aimed at 

addressing community 

challenges. 
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work without pay. Whichever the case, every 

responsible family has to attend unless 

otherwise. At the end of the day it is the 

community that benefits regardless of the family 

where one is coming from, a political party one 

belongs to, church or religion, name it.                                                                                                                                                                                                             

R: Thank you sir for your explanation. Now tell 

me something about the general state of 

Christian-Muslim relations in this community? 

P: That is a good question. From my experience, 

there has been no problem between Muslims and 

Christians in this community because there is 

mutual understanding. Us Muslims understand 

how Christians live, and Christians too, 

understand how we live. I can give you a 

practical example in this regard. We understand 

that we are a community. We live as brothers 

and sisters. When I am sick, it will be Christians 

who would be there for me before Muslims 

could even come. Christians whose neighbours 

are Muslims are supported by Muslims even 

before their fellow Christians could arrive. This 

is how Africans used to live even in the past. 

What is important is a human being who is and 

was created in the image of God our creator. 

R: Sir allow me to say thank you very much for 

the time that you have given me. All the answers 

you have provided will take my research a long 

way. 

P. Thank you very much. I pray that God 

almighty continue blessing you for the 

wonderful work that you are doing. May God 

bless your parents too for imparting knowledge 

in you to enable you to be this kind of a person 

in life. 

 

 

 

 

 

 

 

 

 

 

Mutual understanding 

exists to quench 

misunderstandings. 

 

 

The community does 

not live by religious 

identities, but by family 

principles of brothers 

and sisters.  

 

Refers to an African 

traditional heritage of 

communitarianism. 

 

 

Stage two: Transforming notes into emergent themes 

Transcript extracts Emerging themes 

                                                                                                             

Given your marriage experience, tell me 

the story of how you live as a couple. 

 

P: … I can single out unity as our number 

one priority… 

 

     

 

 

                                                   

Unity is a priority in 

marriage life. 

 



308 
 

 

P: Okay, it is because my wife and I belong 

to different faiths … 

 

P: It is because we understand each other.                                                                                                                                                                                   

P: The secrete lies in supporting each 

other… 

 

 

… As a man of the house, I follow Islam 

when making major decisions on crucial 

matters affecting my family… 

 

 

… I do not imply that my wife has not got 

rights to contribute to the affairs of this 

house. She is my partner in the management 

of this home… I consult her for her opinions 

when making decisions… 

…I have allowed one child who wanted to 

embrace Christianity like her mother… and I 

decided to be flexible with a Muslim 

requirement that all children of a Muslim 

must be brought up as Muslims. 

 

… Embracing Christianity will not stop me 

from ensuring that the child grows up with 

right morals. 

 

…Bible and the Quran teach with regard to 

bringing up Children is not even different as 

far as I am concerned. 

 

 

… We teach our children lessons that are 

common from the Christian and Muslim 

perspectives… 

 

 

P: … we support each other economically, 

socially, politically, and religiously. 

 

P: we do not differ as a couple on grounds of 

religious affiliations. …  

 

 

 

Unity is more crucial in 

interreligious marriages. 

 

Understanding each 

other as a rational for a 

successful interreligious 

marriage. 

 

The eminence of Islamic 

influence on decision 

making. 

 

 

 

The husband consults the 

wife as a partner in 

decision making. 

 

Exercises flexibility in 

allowing Children to be 

brought up as Muslims. 

 

 

 

It is possible for a 

Muslim father to bring 

up a Christian child well. 

 

Bible and the Quran 

contains same 

instructions on child 

growth. 

 

Children are taught 

Christian and Muslims 

lessons for their growth. 

 

 

The couple believes in 

holistic support. 

 

Couple do not differ on 

grounds of religious 

affiliations. 
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… Even my in laws know that my wife and I 

exist to support each other even in matters of 

religion. 

 

 

… These religions just came and found us as 

Africans. Our fore fathers will always 

remain as our role models of how-to live-in 

society… 

 

… The most important African heritage as 

far as I know is our communitarian nature of 

life where everyone is accepted as a family 

member in the community regardless of our 

religious… 

 

…We ensure that we draw from the wisdom 

that is found in our African traditional 

values and practices for a better marriage 

life. 

 

Tell me the story of your upbringing. 

What has helped you to grow into a kind 

of person you are today? 

 

P: … it is my parents that have made me to 

be who I am today. They suffered … 

guiding me in ethical issues and teaching me 

life skills. 

 

… My parents used these African traditional 

values and customs to groom me into a 

responsible person. 

 

 

… Our African cultural values imparted in 

us community ethics and values such as 

accepting one another … 

 

 

… I took her for a wife because I knew that 

we worship the same God. 

 

 

 

 

Transparent 

communication on 

religious affairs within 

the family. 

 

Shows a strong 

connection to ancestors 

as role models for 

Africans. 

 

Communitarian ethic is 

an African heritage that 

shall continue to be 

upheld. 

 

 

Impact of African 

traditional values on 

marriages life. 

 

 

 

 

 

 

Parents play a major role 

in children’s up-

bringing. 

 

 

African traditional values 

as methods used by 

parents to bring up their 

children responsibly. 

 

Impartation of 

community ethics 

through African Cultural 

values. 

 

Accepting a Muslim or 

Christian spouse on the 

basis of worshipping the 

same God. 
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… Even her parents were present when we 

were discussing this matter. 

 

 

P: … we grew up with values such as 

tolerance, acceptance, love and care. So, my 

decision was influenced by the values of 

acceptance and tolerance … 

 

As a bona fide Muslim, tell me about 

marriage lessons that are taught at the 

Mosque. 

 

P: As Muslims we are taught to stick to your 

wife of your youth … Islam expects me to 

remain faithful to my wife… 

…Muslims are allowed to marry up to four 

wives, but it is not something that should be 

taken advantage of to fulfil lustful desires. 

… The idea is, if a man is financially 

capable to take care of more than one 

family, he should then marry a vulnerable 

widow who is economically low. 

P: … We have a space known as Sondo 

where girls go to learn about marriages and 

how-to live-in society. For boys we have 

Jando where they are taught to stay with 

parents and how-to live-in society. 

P: ... Christian children just came on their 

own. They were many because they just get 

interested in what their friends are learning. 

 

P: … After we explain what Sondo and 

Jando are all about, these parents have 

always allowed their children to continue.    
                                                                                                                 

…  at Madrassas Muslim boys are taught the 

Quran and other Islamic doctrines. 

 

From your experience, tell me about how 

your extended families relate to one 

another from the time you got married. 

 

P: … In many aspects of my family affairs, 

we follow Islam. However, I respect what 

 

Marrying a spouse of a 

different faith is a 

collective decision. 

 

Values such as 

unconditional love and 

tolerance enhances 

acceptance of each other. 

 

 

 

 

 

Muslims and divorce. 

 

 

Conditional polygamy in 

Islam. 

 

 

Conditions for marrying 

an extra wife. 

 

Muslim traditional 

spaces for boys and girls. 

 

 

 

Attraction of Christian 

boys and girls to Sondo 

and Jando.  

 

Creating an awareness of 

Sondo and Jando among 

Christian parents.  

 

The role of Madrassa 

schools in Islamic 

communities. 
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my wife believes in, that is why I have 

allowed her to be a Christian. 

 

… Our extended families have been told 

about this truth and have accepted. This is 

the genesis of their relationship. 

 

 

… As long as the majority of our family 

members see sense in what we do and 

arrange as a family, it is fine with us.                                                      

 

P: … even when it comes to social and 

economic matters, we do not have issues that 

I can 

raise.                                                                                                                                                                                             

 

… This implies that they will be fully 

involved by taking part in cooking and other 

marriage logistics, donating financial and 

material resources… 

 

 

… Muslim church … 

 

Using your experience as a married 

Muslim spouse, tell me about your 

contribution to this community. 

 

P: … Our aim has always been to promote 

unity in our community. 

 

… As a couple, we also know that it is our 

responsibility to show love and care to 

community members… 

 

 

… by getting involved in interventions that 

are aimed at addressing community social 

and economic challenges that we face… 

 

P: there has been no problem between 

Muslims and Christians in this community 

because there is mutual understanding. 

 

Respect for a Christian 

spouse and beliefs in a 

Muslim-run home. 

 

 

The impact of the 

couple’s decision on 

extended family 

relationships. 

The influence of the 

majority views on an 

interreligious 

relationship. 

 

Social and economic 

dimension of 

relationships. 

 

Means of demonstrating 

unity and support in the 

family. 

 

The use of a Christian 

term to describe a 

Mosque. 

 

 

 

 

Showing community 

loyalty. 

 

The duty of showing 

love and care to 

community residents. 

 

 

Community 

interventions aimed at 

addressing community 

challenges. 

 

The importance of 

Mutual understanding in 

marriage conflicts. 
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…We understand that we are a community. 

We live us brothers and sisters. 

 

 

… This is how Africans used to live even in 

the past… 

 

 

 

Community brother and 

sisterhood at the expense 

of religious identities.  

 

Uphold an African 

traditional heritage of 

communitarianism. 

 

 

 

 

Stage three: Isolating emergent themes 

Interview questions and emergent themes 

Given your marriage experience, tell me the story of how you live as a 

couple. 

Unity is a priority in marriage life. 

 

1. Unity is more crucial in interreligious marriages. 

2. Understanding each other as a rational for a successful 

interreligious marriage. 

3. The eminence of Islamic influence on decision making. 

4. The husband consults the wife as a partner in decision making. 

5. Exercises flexibility in allowing Children to be brought up as 

Muslims. 

6. It is possible for a Muslim father to bring up a Christian child well. 

7. Bible and the Quran contains same instructions on child growth. 

8. Children are taught interreligious lessons for their growth. 

9. The couple believes in holistic support. 

10. Couple do not differ on grounds of religious affiliations. 

11. Transparent communication on religious affairs within the family. 

12. Shows a strong connection to ancestors as role models for Africans. 

13. Communitarian ethic is an African heritage that shall continue to be 

upheld. 

14. Impact of African traditional values on marriages life. 

 

Tell me the story of your upbringing. What has helped you to grow 

into a kind of person you are today? Parents play a major role in 

children’s up-bringing. 

 

1. African traditional values as methods used by parents to bring up 

their children responsibly. 

2. Impartation of community ethics through African Cultural values. 
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3. Accepting a Muslim or Christian spouse on the basis of 

worshipping the same God. 

4. Marrying a spouse of a different faith is a collective decision. 

5. Values such as unconditional love and tolerance enhances 

acceptance of each other. 

 

As a bona fide Muslim, tell me about marriage lessons that are taught 

at the Mosque. 

 

1. Muslims and divorce. 

2. Conditional polygamy in Islam. 

3. Conditions for marrying an extra wife. 

4. Muslim traditional spaces for boys and girls. 

5. Attraction of Christian boys and girls to Sondo and Jando.  

6. Creating an awareness of Sondo and Jando among Christian 

parents.  

7. The role of Madrassa schools in Islamic communities. 

 

 

From your experience, tell me about how your extended families relate 

to one another from the time you got married.  

 

1. Respect for a Christian spouse and beliefs in a Muslim-run home. 

2. The impact of the couple’s decision on extended family 

relationships. 

3. The influence of the majority views on an interreligious 

relationship. 

4. Social and economic dimension of relationships. 

5. Means of demonstrating unity and support in the family. 

6. The use of a Christian term to describe a Mosque. 

 

 

Using your experience as a married Muslim spouse, tell me about your 

contribution to this community. 

 

1. Showing community loyalty. 

2. The duty of showing love and care to community residents. 

3. Community interventions aimed at addressing community 

challenges. 

4. The importance of Mutual understanding in marriage conflicts. 

5. Community brother and sisterhood at the expense of religious 

identities.  

6. Uphold an African traditional heritage of communitarianism. 

 

 

 



314 
 

Stage four: Seeking relationships and clustering themes. 

Interview questions and clustered themes 

Given your marriage experience, tell me the story of how you live as a 

couple. 

 

Married life experiences 

1. Unity  

2. Understanding 

3. Partnership 

4. holistic support 

 

Raising up children 

1. flexibility. 

2. Transmission of faith. 

3. Forms of religious knowledge. 

4. Formative lessons. 

 

 

Religious differences. 

1. Tolerance. 

2. Transparent communication. 

 

African traditional values 

1. Ancestors as role models. 

2. Communitarian ethic. 

 

Tell me the story of your upbringing. What has helped you to grow 

into a kind of person you are today? 

 

Responsible life 

1. African traditional values. 

2. African Cultural values. 

3. Love and tolerance, and acceptance. 

 

 Accepting a spouse 

1. Worshipping the same God. 

2. A collective decision. 

 

As a bona fide Muslim, tell me about marriage lessons that are taught 

at the Mosque. 

 

Marriage lessons at the Mosque 

1. Divorce. 

2. Polygamy in Islam. 

3. Love. 



315 
 

4. Community ethics 

knowledge systems 

1. Traditional spaces for boys and girls. 

2. Sondo and Jando.  

3. Madrassa schools. 

 

From your experience, tell me about how your extended families relate 

to one another from the time you got married. 

 

Extended family relationships  

1. Respect. 

2. Decision making. 

3. Social and economic. 

4. demonstrating unity. 

 

Use of religious terms 

1. The use of Christian terms. 

 

Using your experience as a married Muslim spouse, tell me about your 

contribution to this community. 

 

Community building. 

1. Community loyalty. 

2. love and care. 

3. Community interventions. 

4. Mutual understanding. 

5. Control of religious identities.  

6. Communitarianism. 

                                                                                                                    Note: 

All emerging themes at stage four of all transcripts were compared for a final 

clustering and categorisation. 
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