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ABSTRACT

This research assesses the use of scripture in tracts published in Swahili in East Africa. The
use of tracts for the propagation of religion is introduced through the work of Tract Societies
in Britain and the use of Christian tracts in overseas missions. Printing in Arabic and the
propagation of Islam through tracts is surveyed. The historical use of tracts by Christians and
Muslims in East Africa, and Swahili as a religious language, are examined. In 2000 and 2001,
Christian and Muslim tracts in Swahili were purchased from particular locations in Kenya and
Tanzania. Of these, sixteen tracts, eight by Christians and eight by Muslims, were selected.
The tracts use passages from the Bible and/or the Qur’an mainly for outreach purposes. They
are described and analysed and scriptures within them recorded. Eighteen Biblical and
Qur’anic passages that appeared in more than one tract were chosen. These scriptures,
together with the interpretations of them within the tracts, are translated, presented
thematically, analysed and compared. The research found differences between Christian and
Muslim use of the passages, noting that the approach of most tracts is polemical, thus raising
concerns that they may increase misunderstandings between Christians and Muslims in East
Africa.
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NOTES

Translation of Swabhili texts
All translations of Swahili texts, into English, are the author’s own unless otherwise stated.

Transliteration
The transliteration system used for Arabic words follows that of the Encyclopaedia of the
Qur’n edited by Jane D. McAuliffe (2001-2006).

Scripture
Quotations from scriptures in English are from the New Revised Standard Version (1995) of
the Bible and Arthur J. Arberry’s The Koran (1955), unless otherwise stated.

Calendar
In order to avoid confusion all dates in the research are given following the Common Era
calendar.

Type Face
Times Beyrut Roman is used in order to facilitate the use of diacriticals.

ABBREVIATIONS
AIC African Instituted Church(es)
AIM Africa Inland Mission
AS ‘alayhi sallam —Peace be Upon Him, used for other Messengers and Prophets
ASP Afro-Shirazi Party
ATIEA Association of Theological Institutions of East Africa
ATS American Tract Society

BAKWATA Baraza Kuu la Waislamu wa Tanzania
(Supreme Council of Muslims of Tanzania)

BEA British East Africa

Berlin I Berlin Missionary Society

BFBS British and Foreign Bible Society also appears as B&FBS (now Bible Society)

CCK Christian Council of Kenya (now NCCK)

CCT Christian Council of Tanzania

CfAN Christ for All Nations

CLCM Central Literature Committee for Moslems

CMML Christian Missions in Many Lands

CMS Church Missionary Society (now Church Mission Society)

CSM Church of Scotland Mission

CTP Central Tanganyika Press

DOA Deutsch Ostafiika (German East Africa)

EAMWS East Africa Muslim Welfare Society

EMS Evangelische Missiongesellschaft fiir Deutsche Ostafiika
(The Protestant Missionary Society for German East Africa)

ESA Educational Supply Association

FTFC Frere Town Finance Committee



GEA
HGF
IAP
ICET
ILC

IMC
ISIM

JUWAKITA

KMC
MSAUD
NECC
NCCK
NLM

German East Africa

Holy Ghost Fathers

Islam in Africa Project (now PROCMURA)

International Consultation on English Texts (Liturgical)
Inter-territorial Language (Swabhili) Committee for the East Africa
Dependencies

International Missionary Council

International Institute for the Study of Islam in the Modern World
Jumuiya ya Wahubiri wa Kiislamu Tanzania (Society of Muslim Preachers of
Tanzania)

Kenya Missionary Council

Muslim Students’ Association of the University of Dar es Salaam
Near East Christian Council

National Council of Churches of Kenya

New Life Ministries

PROCMURA Programme for Christian-Muslim Relations in Africa

PBUH
RA

RTS

SAW

SDA
SOAS
SPCK
SPG

STBC
SUPKEM
TEC
TELM
T™™C
UBS
UMCA

USCL
USPG

WF
WARSHA
YWCA
ZNP

Peace be upon Him

radiyallahu ‘anhu— May God be pleased with him, used for Companions of the
Prophet

Religious Tract Society

(now a part of United Society for Christian Literature (USCL))
salla’llahu ‘alayhi wa sallam — May God’s Peace be Upon Him, used for
Muhammad

Seventh Day Adventists

School of Oriental and African Studies

Society for Promoting Christian Knowledge

Society for the Propagation of the Gospel

(now a part of United Society for the Propagation of the Gospel (USPG))
Swahili Text Book Committee

Supreme Council of Kenyan Muslims

Tanzanian Episcopal Council

Tanzania Evangelistic Literature Ministry

Tanganyika Missionary Council

United Bible Societies

Universities’ Mission to Central Africa

(now a part of United Society for the Propagation of the Gospel (USPG))
United Society for Christian Literature

United Society for the Propagation of the Gospel

White Fathers (Missionaries of Africa)

Warsha ya Waandishi wa Kiislamu (Muslim Writers’ Workshop)

Young Women’s Christian Association

Zanzibar National Party



GLOSSARY

ahad (Arabic) One

ahadith (Arabic) Plural form of Aadith

‘ahchem (Hebrew)  Brethren (RN “ahéhem) from the root MY (@h) brother, (also in the
widest sense)

-ake (Swahili) His, hers or its (Possessive Adjective)'

al-asma’ al-husna (Arabic) Most Beautiful Names, of God

alayhi sallam (Arabic) Peace be Upon Him, used for other Messengers and Prophets (AS)

alim (Arabic) a scholar, plural wu/ama’
Askari (Swabhili) Soldier or guard
bid‘a (Arabic) Innovation, changing the original teaching of Muhammad, something

introduced into Islam after the formative period

Bismi’llah ar-Rahman ar-Rahim (Arabic) “In the Name of God, the Merciful, the
Compassionate”, the basmala— this phrase appears at the start of all the
Stra in the Qur’an, apart from Sura Al-Tawba (9)

Bwana (Swabhili) Lord in a religious sense, also as a title or honorific Sir, Mr.

Colporteur (French) A hawker; specifically, one who travels about selling and distributing
religious tracts and books. From the French colporteur one who carries
on his neck: colneck, porteurto carry

da ‘wa (Arabic) calling others to Islam (7’}‘; J)

da 7 (Arabic) one who invites people to the faith of Islam

Dei Genetrix (Latin) Mother of God

dhii (Arabic) Possessor, owner (dhil rizh — spirit endowed)

dini (Swahili) Religion (Arabic din) also used for school lessons on religion

Duodecimo (Latin)  formed of sheets folded so as to make twelve leaves, usually written
12mo

fatwa (Arabic) An authoritative statement on a point of law

Folio (Latin) a sheet of paper folded once to make two leaves for a book

Hadith (Arabic) Traditions, the reported speech of Muhammad

Handbill a small printed notice or advertisement distributed by hand

Hazra (Urdu) Presence, used a title of respect (Arabic hadra)

Hexadecimo (Latin) formed of sheets folded so as to make sixteen leaves, usually written
16mo

ljaza (Arabic) Certificate

Injil (Swahili) Gospel, from the Greek €OayyéALOV (euangelion) good news (Arabic
Inyil)

Isa (Swahili) Jesus ( s4 - from the Arabic)

1thm ‘azim (Arabic) Great sin

1zhar al-hagq (Arabic) the demonstration of truth

Juzuu (Swabhili) Portion, part, section. Used to denote the thirty parts that the Qur’an is
divided into for reading during Ramadan (Arabic juz)

kaba’ir al-ithm (Arabic) Grave sins

Kadhi (Swahili) Judge, able to give judgements in accordance to the shari‘a (Arabic —
qadi)

' Possessive Adjective requiring a prefix in agreement with class of the Noun e.g. neno lake - his word;

nyumbani kwake — her home



kafirin (Arabic) Infidels

Kalimatu’llah (Arabic) “The Word of Allah”, meaning Jesus

Kalimu’llah (Arabic) “The one to whom Allah spoke directly”, title used for Moses

Kirundu U’mutheru (Meru) Holy Spirit

kufr (Arabic) Disbelief

al-Masih (Arabic) The Messiah, Christ, title for Jesus (Swahili — Masiya)

Mihadhara (Swahili) Public Debate (Plural), mhadhara (singular). From the Arabic hadara
discourse

mizan al-haqq (Arabic) the balance of truth

Mjumbe (Swahili)  Messenger

Mola (Swahili) Lord, but can also be used for God (Arabic — mawla)

Mtoto (Swahili) Child (pl. Watoto), can refer to any child, generally refers to period of
5-17 years of age

Mtume (Swabhili) Apostle or Messenger

Muhtasari (Swahili) Summary

munafigin (Arabic) Hypocrites

Mungu (Swabhili) God

Mwana (Swahili) Child (pl. Wana), usually refers to a child belonging to the person

Mwenyezi Mungu (Swahili) Almighty God

Mwoyo Miikembu (Meru) Holy Spirit

Nabii (Swahili) Prophet

Nafsi (Swahili) Vital Essence (when referring to God as a unity), Person (when
referring to Jesus as part of the Trinity), Part, soul, self (elsewhere).
From Arabic nafs

naskh (Arabic) Abrogation

naskhi (Arabic) Style of writing, used in printing Arabic script, as it resembles hand-
written script

Ndugu (Swahili) Brethren — is used when referring to ndugu in preaching as a group,
Brother when clearly in the single; also used for Kin

Neno (Swabhili) Word

Octavo (Latin) a size of book or page produced by folding a standard-sized sheet of
paper three times to give eight leaves, usually written 8vo

Pamphlet a small booklet or leaflet containing information or arguments about a

single subject
parakiétos (Greek)  Advocate (TapokAnToc), refers to the Holy Spirit
Pasha (Arabic/Turkish) Governor
perikleitos (Greek)  Far praised one (TepLkA€LToC), understood to mean Ahmad in Arabic

qadi (Arabic) Judge, able to give judgements in accordance to shari‘a (Swahili Kadhi)
qudra (Arabic) Power

qudus (Arabic) Holy

Quarto (Latin) a size of paper produced by folding a sheet in half twice to give four

leaves or eight pages, usually written 4to
radiyallahu ‘anhu (Arabic) May God be pleased with him, used for Companions of the

Prophet (RA)
rasul (Arabic) Messenger, a Prophet with a written message
roho (Swahili) Spirit (Arabic — riih)
satari (Swahili) Journey

sahaba (Arabic) Companions of the Prophet, (singular sahib) Swahili Sahaba/Masahaba



salla’llahu ‘alayhi wa sallam (Arabic) May God’s Peace be Upon Him, used for Muhammad
(SAW also PBUH in English)

samad (Arabic) Refuge

shahada (Arabic) Testimony, the first ‘Pillar of Islam’, “I testify that there is no God but
God and I testify that Muhammad is the Messenger of God” (ashhadu
an 14 ilaha i1lla 1lah wa-ashhadu anna Muhammadan rasilu l/ah).

shari‘a (Arabic) Islamic legal system (Swahili Sheria)

Shema (Hebrew) Hear

shirk (Arabic) Associationism, stating that God has partners, or is associated with any
other.

Silimu (Swahili) To convert to Islam, to submit or to yield (Arabic ‘@sam)

soteriology (English) Doctrine of Salvation from the Greek cwTnmLOG (sotérios bringing
salvation)

tafsir (Arabic) Commentary

tahrif (Arabic) Corruption

tahrif al-nass (Arabic) Corruption of the interpretation of a text
tahrif al-ma ‘ani (Arabic) Corruption of the meaning of a text

tamko (Swabhili) Pronouncement, Proclamation

tawba (Arabic) Repentance (Swabhili — fubu)

tawhid (Arabic) The doctrine of the Unity of God

tawra (Arabic) Torah (The Books of the Law), the first five books of the Bible

thalith thalatha (Arabic) Trinity, literally third of three
Theotokos (Greek)  God Bearer (Be0ToKO0()

-toka (Swabhili) From (Verb, needing prefix)

Torah (Hebrew) Law the first five books of the Old Testament (Arabic fawra)

Tract a short essay or pamphlet, especially one on the subject of religion,
politics, etc, intended as a piece of propaganda

‘ulama’(Arabic) scholars, plural of a/im

Upweke (Swahili)  Oneness, but also has sense of Solitariness, Uniqueness
Uungu (Swabhili) Divinity, Godhead

Wa (Swahili) of*
yawm ad-Din (Arabic) Day of Judgement
Yesu (Swabhili) Jesus (from the Greek - 'Inood¢ /ésous)

2 This is an example of -a of Relationship, used in participles and conjunctions, agrees with preceding Noun,

e.g. mtu wa Mungu (person of God).



THE USE OF SCRIPTURE IN SWAHILI TRACTS BY
MUSLIMS AND CHRISTIANS IN EAST AFRICA

CHAPTER ONE: INTRODUCTION

1.1 BACKGROUND TO THE STUDY

An understanding of the inter-relationship between different faiths is becoming more
important as we live in an increasingly pluralistic society. If faith groups are to live together
harmoniously it is necessary for them to be able to understand each other. When two faiths,
such as Islam and Christianity exist side by side, both of which are ‘missionary religions’,
with scriptural imperatives to share their faith with others, it is important to understand how

they conduct that outreach towards each other.

For Muslims this is 2 $&2 (da‘wa) inviting or calling others to the faith. Several verses can be

cited from the Qur’an to show the purpose of da‘wa, such as A/-Nahl (16):125, where
Muhammad was told:

Call thou to the way of thy Lord with wisdom and good admonition, and dispute with them in
the better way.

The need to conduct da‘wa is explined in A/-Bagara (2):143:

Thus We appointed you a midmost nation that you might be witnesses to the people, and that the
Messenger might be a witness to you; and We did not appoint the direction thou wast facing,
except that We might know who followed the Messenger from him who turned on his heels —
though it were a grave thing save for those whom God has guided; but God would never leave
your faith to waste — truly, God is All-gentle with the people, All-compassionate.

And A/ Imran (3):104:

Let there be one nation of you, calling to good, and bidding to honour, and forbidding dishonour;
those are the prosperers.



For Christians this is €0oyyeAL(w (euangelizo) evangelism, telling others the ‘good news’ of

Christ. Several verses of the Bible are used to show the purpose of evangelism, such as
Matthew 28:19-20 where Jesus addressed his disciples telling them to:

Go therefore and make disciples of all nations, baptizing them all in the name of the Father and
of the Son and of the Holy Spirit, and teaching them to obey everything that I have commanded
you. And remember, | am with you always, to the end of the age.

One of the methods that both faiths have used to reach out to tell others is through literature.
Such literature often uses scripture in order to present persuasive reasons as to why one faith

is the correct one and why followers of the other faith are mistaken.

Hugh Goddard in Muslim Perceptions of Christianity (1996) reviewed literature written by
Muslims in Egypt concerning Christianity and Christians. He distinguished between the

different approaches, classifying them on a scale between Polemical and Eirenical.

Kate Zebiri in Muslims and Christians Face to Face (1997) gave an analysis of contemporary
Muslim writings on Christianity and contemporary Christian writings on Islam, in order to
explore the issues central to Christian-Muslim relations. One particular comment of hers,
concerning populist writing, was influential in setting out on this study. It explained her
exclusion of the writings of Ahmed Deedat' (1919-2005) and the reasons why she had not
incorporated Tracts in her survey:

It is a sobering thought that Deedat gains more exposure than any of the writers cited in this
chapter, although strictly speaking the quality of his work, which after all hardly aspires to go
beyond the level of rhetoric and apologetic, is poor even by the standards of religious polemic.
It is on the basis of both quality and genre (as with Christian missionary literature, tracts were
not incorporated) that his works have not been included ... (Zebiri: 1997:47-48).

This highlighted a gap in the study of such literature, both Muslim and Christian. This study

sets out to investigate this area of literature.

' The influence of Ahmed Deedat on writers in East Africa is examined in Part Three.



In ‘Muslim Affirmation through Refutation, A Tanzanian Example’,” a recent Muslim tract
(1990) in Swahili was translated into English and analysed. As a part of that dissertation, a
brief survey of tracts in Swahili was carried out, covering the period from the 1890s until the
present. The study led to a consideration of the ways in which Christians and Muslims use

such material in order to reach people of the other faith.

The situation in East Africa is special, in that a local language, Swahili, rather than Arabic has
become the /ingua franca of Islam. At the same time, it has become the official language of
two of the countries, Kenya and Tanzania. This means that much has been written directly in
Swahili, rather than simply being translated from European or Asian languages. This is
especially true of tracts (short treatises and pamphlets), many of which are readily available at
very low cost throughout East Africa. Some groups producing such tracts have been
influenced by external forces, including the writings, visits and videotapes of Ahmed Deedat

and others.

It is from a desire to understand the range of tracts used in outreach and their use of scripture
that this study is being undertaken, in order to make a contribution to the field of Religious

Studies.

1.1.1 Statement of the Problem
Tracts have been used by both Muslims and Christians as a method of propagating their
faiths. The main focus of this study is to examine the use of scripture in contemporary Swahili

tracts, written by both Muslims and Christians, in circulation in East Africa.

> John Chesworth, ‘Muslim Affirmation through Refutation, A Tanzanian Example’ MA Dissertation,

Birmingham 1999.



As part of this the following areas are considered:

The origin and purpose of tracts and their role in attracting members of the other faith group:

Asking to what extent are the tracts examined polemical or eirenical in approach?

In East Africa tracts have been used by Christians since the middle of the nineteenth century
and by Muslims since the early twentieth century. In order to gain an overview it is necessary
to investigate what tracts have been in circulation, how these were tracts produced and how

long they remained available.

As the tracts being studied are in Swabhili, the question also arises as to whether Swahili suited

for use as a religious language.

Tracts use scripture from the Bible and the Qur’an: How is this scripture being used? Does the

way scripture is interpreted differ between Christian and Muslim tracts?

1.1.2 Justification of the Study

Much has been written about Islam and Christianity and how their intellectuals relate to each
other, likewise about the spread of Islam and Christianity in East Africa. However, little work
has been done on the use of ‘popular literature’ in the form of tracts and their use in outreach.
Swahili has been examined as a language and some work has been done on its development as

a religious language. However, little has been done on the use of Swahili in tracts.



1.1.3 Research Objectives
With the above in mind the research objectives behind this research have been:

e To collect information on tracts and their historical and contemporary use by both
Muslims and Christians in East Africa in order to gain an understanding of the range
and variety of tracts that have been and continue to be in circulation in East Africa.

e To examine, in detail, the contents of a number of tracts published in Swabhili, in order
to assess the range of scripture used in the tracts.

e To examine the use of scriptures and other religious material by the writers of the
selected tracts.

e To examine the ways in which selected scripture passages are interpreted by different
writers.

e To evaluate the ways in which the selected passages are used and interpreted, in order to
assess the ways in which the material has been used. To see if the interpretations given

in the tracts may have been influenced by earlier exegetes.

1.1.4 Limitations
It was realised that there would be certain limiting factors on the research. These were taken
into consideration as the research was carried out:
e The availability of tracts: whether freely available or of limited distribution.
e The possibility of the amount of material written directly in Swahili by Christians
being insufficient: therefore the likelihood of needing to include material that has

been translated into Swabhili.



e The number of groups producing material, the necessity of specifying certain groups
for inclusion, especially concerning analysis of material: Muslim tracts are from the
Sunni tradition and Christian tracts are from the Protestant tradition.
Other groups were excluded in the analysis, due to limitations of space and time. For instance
tracts from Shi’a and Ibadi Muslim groups and the Ahmadiyya, as well as those from Roman

Catholic, Orthodox Christian or Pentecostal groups, were not included.

1.2 METHODOLOGY
In order to understand the contemporary use of tracts in East Africa, it is necessary to start by

understanding the history of religious tracts and the organisations publishing them.

1.2.1 Historical background to tracts

A survey was done of organisations writing and publishing religious tracts from the
eighteenth century onwards. The work of two British groups, the Society for Promoting
Christian Knowledge (SPCK) and the Religious Tract Society (RTS), was studied more
closely. This was carried out through use of archives and published sources. This was done in
order to understand the purposes of the societies in producing and promulgating tracts and

also their methods of production.

The use of tracts in East Africa in the nineteenth and twentieth centuries by two British
missionary societies, the Church Missionary Society (CMS) in Mombasa and the
Universities’ Mission to Central Africa (UMCA) in Zanzibar, was examined through the
societies’ archives at the University of Birmingham and Rhodes House, University of Oxford.

This was done in order to understand the ways in which the societies worked in producing



tracts and their interaction with other agencies, in particular SPCK and RTS, who provided

grants for the production of various tracts.

Tracts produced in the twentieth century by various German missionary societies, mainly
Lutheran, were examined, using the annual Kalenda and published sources. This was done in
order to gain a broader perspective of the approaches of protestant missions working in East

Africa in areas with a significant Muslim presence.’

The growth in use of tracts by Muslim writers in East Africa was examined through copies of
the tracts that were published, and referred to in archival sources. This was done in order to
understand the development of the use of tracts by Muslims, in particular the use of Swahili

as the language of communication.

The development of Swahili as a religious language was traced through archival material,
copies of scripture and tracts, and through literature on the history of Swabhili as a language. In
particular the use of Roman script, the standardisation of Swabhili and the versions of the Bible

and Qur’an in Swabhili were examined.

The historical and linguistic work was a necessary preparation for the main focus of the

research.

The other Protestant Missions working in East Africa, from the nineteenth century up to the 1930s, were
mainly working with specific ethnic groups. For example the Church of Scotland Mission worked amongst
the Kikuyu and the Methodist Mission worked with the Meru. The protestant mission societies and their
spheres of influence are listed in Table 5.4.



1.2.2 Collection of tracts
Religious tracts, written in Swahili and in current circulation, regardless of the date of their

first publication, were collected and studied.

This was done by carrying out a detailed survey of tracts available in Swahili today, which
involved collecting material from various centres, examining both Christian and Muslim
material. In particular, tracts originally written in Swahili were examined where possible,

rather than those translated from other languages.

Several locations for systematic collection of material were chosen:

Major urban centres with significant numbers of both Muslims and Christians were visited
and tracts collected between 2000 and 2003:
In Tanzania:  Dar es Salaam, Dodoma, Morogoro, subsequently Tanga and Zanzibar
In Kenya: Nairobi and Mombasa
Selected smaller rural towns* were surveyed in December 2000 and January 2001:
In Tanzania:  Musoma and Ngara
In Kenya: Kisii
It was found that little material was readily available in the smaller towns in Kenya and

Tanzania.’

A survey conducted in Kampala, in July 2001, found virtually no tracts were available in

Swahili, so no further collection of material was attempted in Uganda.

* The locations of all the centres where tracts were collected are shown in Chapter Seven (Map 7.1).

Following the visit to Ngara in January 2001, Furaha Jackson Kamana, an Anglican priest and former student
of this researcher sent tracts that had been collected in Ngara.



Most of the tracts collected were found in the larger urban centres;® duplicates of material

collected in Tanzania were also found in Kenya, particularly in Mombasa.’

Over one hundred different tracts were collected; these were assessed in order to select

sixteen tracts for examination.®

1.2.3 Criteria for selection of the tracts to be examined
Three criteria were used for selecting the tracts:

e Purpose of composition

e Language of composition

e The use of Scripture

1.2.3.1 Purpose of composition
Tracts are written for different purposes; of the ones collected, their purposes can be classified
as being one or more of the following:

e Tracts used for outreach, specifically written for the reader of another faith.

e Tracts used for training the faithful in methods of outreach.

e Tracts being catechetical in purpose, providing teaching material for the believer in

order to inform them of the basics of their faith.

As the purpose of this study is to examine the tracts’ use and interpretation of scripture, it was
decided to select tracts that can be identified as being for outreach or for training the faithful

in outreach, rather than those that were only catechetical.

Some of the tracts were already in the possession of the researcher having been collected between 1990 and
2000 in Dar es Salaam, Dodoma, Morogoro and Nairobi when living in Kongwa, Dodoma Region, Tanzania.
As this researcher was unable to visit Mombasa until June 2003, two people from Mombasa, who were
students at St. Paul’s United Theological College, Limuru, were asked to visit booksellers to gather duplicate
material. They are Rhoda Luvuno Dzombo, in December 2000, and Ferdinand Manjewa in June 2001.

All the tracts collected are listed separately in the Bibliography.



1.2.3.2 Language of composition

It was decided that the tracts selected for study should be ones published in Swahili. The
reason for this was that one of the aims of the study was to explore the use of Swahili as a
religious language. Tracts originally written in Swahili were looked for in preference to those

translated from other languages.

An initial survey found that much of the material written by Christians was translated from
other languages. This meant that it was necessary to select some translated material, as

insufficient material originally written in Swahili was found.

Of the selected tracts, eight were written originally in Swahili, and eight were translated from
other languages, chosen because they fitted the other criteria, in their purpose of composition

and use of scripture.

It was necessary to have an awareness of the processes involved in writing the tracts and
using scripture, especially the Muslim view that the versions of the Qur’an in languages other
than Arabic can only be considered to be interpretations of scripture and not the scripture
itself. Christians have used the vernacular for scripture since the earliest times, although in

some traditions one language became the only acceptable one for scripture.’

1.2.3.3 The use of Scripture
Scripture is used in tracts to inform and persuade. Both Muslims and Christians use their own
scriptures in tracts. Many tracts used in outreach, or in training for outreach, use scriptures of

the other faith.

’  For instance: The Ethiopian Coptic Church continued to use Geez, long after it ceased to be a language

known by ordinary people (Wondmagegnehu & Motovu 1970:51-52); The use of the Latin and the Vulgate
by the Roman Catholic Church until after the Second Vatican Council in the 1960s (Howell 1986:521).
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In the selection process, the presence of passages of scripture was important. It was found that

the tracts included passages from the Bible and the Qur’an as well as other religious material,

notably the use of Aadith and commentaries on the Qur’an. In addition, many of the Muslim

tracts included material from Western secular writers. For each of the tracts, the range and

purpose of quotations from scripture were noted.

1.2.4 Analysis of selected tracts

Sixteen tracts were selected, eight by Muslims and eight by Christians.

Tracts by Muslim writers:

(1]

Muhammad Samiullah Imran, Mafiundisho ya Yesu kwa Nuru ya Qur’ani
Abbas Gombo Kanoni, Kwa Nini Niliacha Ukristo na Nikawa Muislamu
Abbas Gombo Kanoni, Sikumkana Yesu Bali Mtume Paulo

Saidi Musa, Maisha ya Nabii Isa (Alahais Salam)

Mussa Fundi Ngariba & Mohamed Ali Kawemba, Uislamu Katika Biblia
Josephat Ngogo, Injili ya Barnaba

Harith Swaleh, Uungu na Umoja Wake

Warsha ya Waandishi wa Kiislamu, Usslamu ni Njia Sahihi ya Maisha

Tracts by Christian writers:

[9]

K.K. Alavi, Kutafiita Uhakika
Iskander Jadeed, Hapana! Dini ya Kristo Haijabatalishwa
Muhammad Khan, Kurani na Biblia: Jinsi nilivyotafita kuupata wokovu

Stefano Masudi, Nuru Ing’aayo Gizani: Ushuhuda wa Kijana Mwislamu aliyetafuta njia
ya Kweli

Njia ya Uzima, Ushahidi wa Kiislamu kuhusu uthabiti wa Torati na Injili
Cecil Simbaulanga, Biblia ni Jibu “99: Tuzungumze No.l Somo la Dini
Tanzania Evangelical Literature Ministry, Isa (Yesu Kristo) Ndani ya Kurani na Biblia

Tanzania Evangelical Literature Ministry, Neno la Mungu Ndani ya Torati, Injili na
Kurani

11



1.2.4.1 The original language of composition

As already noted seven of the eight Muslim tracts selected were originally written in Swahili,
whilst only one of the eight Christian tracts was initially written in Swabhili. For the tracts that
have been translated from other languages, it is not always clear what language it was
originally written in; four clearly state that they were translated from English, others give no

indication. Some may originally have been in English, German or Urdu.

1.2.4.2 Title and subject matter

All the Muslim tracts selected indicate a concern with Jesus, the Bible and Christianity or the
Unity of God. There are indications that they were written in order to attract Christians, or to
assist Muslims in talking to Christians. The Christian tracts selected have all been written

with the purpose of outreach to Muslims, or to assist Christians in talking to Muslims.

1.2.4.3 Authors of tracts

The authors of Muslim tracts include some well-known Muslim writers or preachers, such as
Saidi Musa, Harith Swaleh, Mussa Fundi Ngariba and Mohamed Ali Kawemba. Other tracts
were selected as they were written by former Christians who have become Muslims, such as

Abbas Gombo Kanoni and Josephat Ngogo.

Of the Christian material, three are testimonies written by former Muslims, two are signed
tracts raising issues about the truth of Islam, two are unsigned tracts, giving an address for

further information for interested readers, and one is a training worksheet.

1.2.4.4 Use of Scripture
All the selected tracts use scripture; the extent of this use ranges from Uungu na Umoja Wake

by Harith Swaleh, which only refers to two Qur’anic passages, to Kwa Nini Niliacha Ukristo
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na Nikawa Muislamu by Abbas Gombo Kanoni, which has over two hundred Biblical and

eleven Qur’anic passages.

1.2.5 Selection of Passages of Scripture

Having been selected, the contents of each of the sixteen tracts being studied was then
recorded. This involved transcribing and translating the chapter and section headings,
recording and verifying all quotations and references in the tracts, and noting any errors in
these.'” Having completed this exercise, it was found that, between them, the tracts used over
six hundred passages from the Bible and over three hundred passages from the Qur’an. In

order to identify passages used in more than one tract, the information was tabulated.

The following criteria for choosing a passage of scripture for examination were then applied:
e Appearance in more than one tract (where possible)
e Appearance in tracts written by both Muslim and Christian writers (where possible)
After these criteria were applied, eight passages from the Qur’an, and seven passages from the

Bible, together with a special section on fahrif, with three short passages from the Bible, were

chosen.
Qur’anic Passages Biblical Passages
Al Imran (3):45-51 Deuteronomy 18:16-20
Al-Nisa’(4):157-159 Isaiah 45:18-22
Al-Nisa’(4):171 Matthew 15:21-28
Al-Ma’ida (5):72-78 John 14:15-17, 25-26
Al-Ma’ida (5):111-115 Acts of the Apostles 2:22-23, 36
Al-Ma’ida (5):116-119 Romans 3:19-25
Al-Shira (42):13 Philippians 2:5-8
Al-Ikhlas (112):1-4 ‘Special Section’ on fahrif (corruption):

Matthew 10:23; John 1:18; Jude 1:14

1% Appendix Two has details of the contents of the tracts. Each heading is given with the page it is on. All the
passages of scripture quoted in the tracts are listed, together with all other non-scriptural quotations
identified.
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The passages having been selected, they were then divided into a number of themes, in order
to be able to manage the material. The themes were determined by the contents of the

passages.

It was found that a number of the passages specifically mention aspects of the Unity of God,
especially with regard to the idea of the Trinity. These passages were grouped together as the
first theme: fawhid or Trinity? (The Unity of God) A/-Nisa’ (4):171; Al-Ma’ida (5):72-78,
116-119 and A/-Ikhlas (112):1-4 are examined in this theme. In addition two passages dealing
with a related theme: One God One Religion/Uniqueness of God, were incorporated as a sub-

theme, A/-Shiira (42):13 and Isaiah 45:18-22. This theme is dealt with in chapter eight.

Several passages specifically referring to the life and actions of Jesus are incorporated
together, in chapter nine, which is divided into three sub-themes: To whom Jesus was sent,
Matthew, 15:21-28; The Miracles of Jesus, A/ Imran (3):45-51 and Al-Ma’ida (5):111-115;

The death of Jesus, A/-Nisa’(4):157-159 and Acts of the Apostles 2:22-23, 36.

The remaining passages are dealt with in chapter ten, which has three themes. The first theme
concerns passages which have been used in relation to Jesus and Muhammad: Deuteronomy
18:16-20, Who is a Prophet like Moses, Jesus or Muhammad? and John 14:15-17, 25-26,
Who will God send after Jesus? The second theme: All have sinned, examines the use of
Romans 3:19-25. The final theme is a ‘special section’ on tahrif (corruption of scripture),

using material from only one of the tracts, which uses Matthew 10:23; John 1:18; Jude 1:14.

Each time one of the passages listed above appears in the selected tracts, it, together with the

relevant accompanying text, is transcribed and translated into English. The edited English
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texts are given in chapters eight, nine and ten, with the original Swahili texts appearing as

footnotes.

The procedures followed for transcription and translation were as follows. The selected
passages were transcribed; where possible, the layout of the transcription followed the
original. The transcription was then checked for accuracy, confirming that any typographical

errors and omissions were in fact present in the original.

An initial translation was carried out, based on the researcher’s own knowledge of Swahili,
with use of dictionaries where the vocabulary was not known or was unclear. The draft
translation was then checked with greater recourse to dictionaries, in order to make
corrections and to confirm the accuracy of the translation. Words and phrases whose
interpretation could be open to a variety of meanings were identified and their meanings were
checked against a range of Swahili dictionaries. For those tracts which also had published
versions in English available, these were only consulted in cases where the sense of the

Swahili was unclear, in order to assist in understanding the Swahili text.

The purpose of approaching the process in this way was in order to gain a sense of how a
contemporary reader might understand the passages, rather than using a purely lexical

approach to the translation.

Whilst undertaking the exercise of translating the selected passages it was necessary to be
aware of current theories of translatability and translation. This meant that the validity of

comparing tracts written in Swahili with tracts translated into Swabhili had to be questioned.
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Tracts were translated into Swahili from another language because the organisation, or
publisher sponsoring the tract, decided that the material was relevant for the perceived
readership in East Africa. Several reasons for this decision can be deduced: it could be
because they do not consider the cultural relevance of the material as important. It could also
be that they consider the material to transcend culture and that it is culturally relevant despite
being originally written for a different culture. It seems that some tracts were translated into
Swahili because the content was seen as being particularly relevant to the situation. This can
be seen in the Muslim tract by Muhammad Samiullah Imran and in the Christian tracts that
are the testimonies of people who have become Christians: K.K. Alavi, Muhammad Khan and

Stefano Masudi.

These tracts, although translated from another language, were found in circulation in Swahili.
As the thesis seeks to examine the use of tracts that are presently available, it is valid to

compare the translated tracts with tracts that had been originally written in Swahili.

In order to make a ‘good’ translation, where the meaning of a sentence in Swahili was
unclear, comparison was made with the English version of the five tracts which were also

available in English."

" Copies of the following tracts were available in English: Mussa Fundi Ngariba & Mohamed Ali Kawemba,

Uislamu Katika Biblia — Islam in the Bible; K. K. Alavi, Kutafuta Uhakika — In Search of Assurance,
Iskander Jadeed, Hapana! Dini ya Kristo Harjabatalishwa — No! The Religion of Christ — Not Abrogated,
Muhammad Khan, Kurani na Biblia: Jinsi nilivyotafuta kuupata wokovu — Why I Became a Christian,
Stefano Masudi, Nuru Ing’aayo Gizani: Ushuhuda wa Kijana Mwislamu aliyetafuta njia ya Kwell — Into the
Light: A Young Man’s Search for Truth; Njia ya Uzima, Ushahidi wa Kiislamu kuhusu uthabiti wa Torati na
Inyili - The Witness of Islam to the Validity of the Torah and the Gospels.

16



It can be argued that the influence of the early missionaries on the formation and development
of Swahili religious language has affected both Christian and Muslim writers and translators

of the tracts.

1.2.6 Analysis of Selected Passages of Scripture

The selected passages having been translated into English, the material was then examined
using the themes listed in the previous section. The contents of each of the passages were then
analysed, in order to understand how the writers of the tracts had used scripture and how they
had interpreted the passages of scripture. The analysis was undertaken using the following

procedures:

As the passage was read, several questions were asked of its use of scripture and the
accompanying interpretation, if any, given it by the writer of the tract: How much of the
passage was quoted? Were parts omitted, including the use of parentheses and excisions from
the text? Did the interpretation deal with the whole passage, or with just a part? Could the
reason for the inclusion of a longer passage be deduced from the heading or the context? How
is the passage used by the writer: is it used to affirm the understanding of the passage from the
perspective of the faith group whose scripture it is? Or, is it used to give the passage a

different interpretation, to support the other faith or to ‘attack’ the faith whose scripture it is?

The way in which Swahili was used by the tract writers in the passages examined is
commented on, especially where the meaning of words or phrases could be understood in

more than one way.
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Where appropriate, the comments that the writers made on the passages were set into the
context from which they were writing. In particular this was relevant for the writers who had
left one religion and changed to the other as their tracts are testimonies of their journey of
faith."? The experiences they had undergone and the situations in which they found themselves
are often illustrated by the use of scripture passages and how these had influenced them. In
these cases the broader context of the portion of the tract is explained, as it is reflected in their
use of scripture. For instance this is seen with John 14:16, 25-26 in the tract by Stephano
Masudi, where he quotes an Ahmadi preacher’s use of the passage and then his own response

(Masudi [tract 12]:44-45).

Whilst the research is not primarily theological, some of the tools used in the research are
theological. This was in order to be able to approach the scripture as an interpreted text. This
was done by examining a variety of published sources giving interpretations of each of the
passages of scripture, in order to compare these sources with the interpretations given by the
writers of the tracts. These interpretations were taken from ‘Classical’ Biblical exegesis and

Qur’anic fafsir (commentary),” from the ‘Modern’ period" and from ‘Contemporary’"

These are the tracts by Abbas Gombo Kanoni Kwa Nini Niliacha Ukristo na Nikawa Muislamu and
Sikumkana Yesu Bali Mtume Paulo, K.K. Alavi, Kutafiita Uhakika, Muhammad Khan, Kurani na Biblia:
Jinsi nilivyotafita kuupata wokovu; Stefano Masudi, Nuru Ing’aayo Gizani: Ushuhuda wa Kijana Mwislamu
aliyetafuta njia ya Kweli

Classical: refers to the writings of the Church Fathers from Clement of Rome (c. 96) to John of Damascus (d.
750) (the Church Fathers were the earliest Christian writers outside the New Testament), and to fafSir
(commentary) of the Quran from Abu Ja‘far al-Tabari (839-923) to ‘Umar ibn Kathir (1302-1372). The
classical period of fafsiris difficult to delineate precisely, as some writing predates al-Tabari and some was
produced after Ibn Kathir, notably fafsir al-Jalalayn from the fifteenth century.

Modern: refers to Bible Commentaries from the eighteenth century to the early twentieth century. The
eighteenth century marks the start of biblical criticism and new ways of examining scripture; and to fafSir
from the mid-nineteenth century to the early twentieth century. The middle of the nineteenth century marks
the beginning of new ways of interpreting the Qur’an with writers such as Ahmad Khan (1817-1898), Jamal
al-Din al-Afghani (1839-1897), and Muhammad ‘Abduh (1849-1905).

Contemporary: refers to Bible Commentaries written from the second half of the twentieth century onwards;
and to fafsir written from the middle of the twentieth century to the present.
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sources; these included Bible Commentaries, Qur’anic fafsir and Apologetic and Polemical

writings.

Having followed these procedures and asked the questions of the passage, the findings are
reported and commented on. The ways in which each of the writers use the scriptures were

compared with each other and preliminary conclusions were then made.

1.3 DEFINITION OF TERMS

The key terms that will be in regular use in the study are:

Apologetics: A systematic argumentative discourse in defence of a religion or doctrine.
Reasoned defence or vindication, a reasoned defence, especially of
Christianity or Islam.

Comparative Religious Study: Term coined by Muslim Preachers, specifically to describe the
method used to compare different religions in order to demonstrate the truth
of Islam.

da‘wa. Call, or invitation addressed by God and the prophets to people to believe in
the true religion, Islam (Arabic)

Dialogue: Discussion, especially one between representatives of two religious or
political groups.

Eirenic(al): Promoting peace (can also be spelt as Irenic). Used in Christian-Muslim
relations to refer to an attitude and approach that promotes peace between
different groups. Used here to refer to writing that is conciliatory and which

attempts to improve relationships or to at least maintain the status quo.
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Evangelism:

Exegesis:

kashta za dinr:

Mihadhara:

Outreach:

Polemic(s):

Swabhili:

Tafsir:

Tract:

The preaching or promulgation of the gospel. To tell others about the good
news, ‘evangel’ of Jesus, in order that they may make a personal decision to
follow Christ, that is to become Christians.

Interpretation of scriptures, can be used for both the Bible and the Qur’an.
Religious slander, language being used in tracts by both Muslims and
Christians (Swahili).

Public debates, used by Muslim preachers to present their message
(Swahili).

Ways in which the religious message is propagated to those outside the faith
community. Used here to refer to both Muslim da‘wa and Christian
evangelism.

Controversial discussion and debate, especially in theology (also polemical).
In Christian-Muslim relations, it refers to an approach which is disputatious
and which deliberately sets out to be provocative. Used here to refer to
writing that is insulting and offensive to the ‘other faith’.

Referring to the people of the East African littoral and the language, widely
used throughout East Africa.

Qur’anic exegesis or explanation. Classical tafsir refers to interpretations
from the time of from Abu Ja‘far al-Tabarl (839-923) to ‘Umar ibn Kathir
(1302-1372).

A short propagandising treatise in pamphlet form, especially on a religious

or political subject.
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1.4 REVIEW OF LITERATURE AND RESOURCES

The review is divided into the main areas within the research.

1.4.1 Tracts

Older literature on the use of tracts, found in the histories of the societies that propagated
them, emphasised statistics and success.'® Three recent studies examine tract societies:
Sinners Directed to the Saviour: The Religious Tract Society Movement in Germany (1811-
1848), William F. Mundt (1996), which gives a very detailed account of the British origins of
the movement and its connections with missionary societies and the British and Foreign Bible
Society (1996:32-40); Science and Salvation: Evangelical Popular Science Publishing in
Victorian Britain, Aileen Fyfe (2004), which examines the work of the Religious Tract
Society and the development of the Charitable Fund which gave generous grants to the
missionary societies for tracts and printing (2004:16-59); The Portable Bunyan: A
Transnational History of the Pilgrim’s Progress, Isabel Hofmeyr (2004), which is a literary
history examining the way Pilgrim’s Progress was used by Protestant missionary societies and

adapted into the context of different societies (2004:56-97).

The archives of the Central Literature Committee for Moslems of the Near East Christian
Council (CLCM) and of the Church Missionary Society (CMS), both held at the University of
Birmingham; those of the Religious Tract Society (RTS), held at School for Oriental and
African Studies, University of London; and the Universities’ Mission to Central Africa
(UMCA) held at Rhodes House, University of Oxford, all contain valuable material which

helped to reconstruct the ways that tracts were used by missionaries.

' These include: The Story of the Religious Tract Society for One Hundred Years, S.G. Green (1899); Let the
People Read: A Short History of the United Society for Christian Literature, Gordon Hewitt (1949); 7Two
Hundred Years: The History of the Society for Promoting Christian Knowledge 1698-1898, W.O.B. Allen &
E. McClure (1898); A History of the S.P.C.K., Lowther Clarke (1959); The American Tract Society
Documents 1824-1925 Compiled by A.S. Gaustadt (1972).
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1.4.2 Islam and Christianity in East Africa
The collection of papers in Religion and Politics in East Africa, edited by Holger B. Hansen
& Michael Twaddle (1995), raised important issues concerning the inter-relationship between

the two faiths and the importance of religion in politics and society in East Africa.

This concern is reflected in much of the recent research.

For Tanzania:

Islam, Ulamaa and Community Development in Tanzania, Abdin Chande (1998), examines
the tensions in the Muslim community in Tanga during the 1980s. Of particular interest are
the reports of mihadhara (public debates) conducted by Mussa Fundi Ngariba and Mohammed
Ali Kawemba in Tanga and the role of Warsha ya Waandishi wa Kiislamu (Muslim Writers’

Workshop) (1998:144-161).

Mwembechai Killings and the Political Future of Tanzania, Hamza M. Njozi (2000),
documents events in Dar es Salaam in 1998, setting them into the context of the inter-
religious tensions in Tanzania, and the role of mihadhara in exacerbating these tensions
(2000:1-12); Njozi’s subsequent work Muslims and the State in Tanzania (2003) further

documents events and the perceived treatment of Muslims by the State in Tanzania.

The Cross Versus the Crescent: Religion and Politics in Tanzania from the 1800s to the
1990s, Lawrence Mbogoni (2005), attempts a response to Njozi from a Christian perspective

and examines contentious issues in post-colonial Tanzania (2005:127-184).
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For Kenya:
Islam in Kenya, edited by Mohamed Bakari & Saad Yahya (1995), provides an insight into
the Muslim community and its relations with Christians, particularly the contribution by

N. Kahumbi Maina ‘Christian-Muslim relations in Kenya’ (1995:323-339).

Islam and Politics in Kenya, Arye Oded (2000), gives an overview of Islam and politics in
Kenya, particularly looking at the relationships following the re-introduction of multi-party

politics in 1992 and the attempts to register the Islamic Party of Kenya (2000:135-162).

In a paper presented in Birmingham in 2004 ‘Christian-Muslim Relations in Kenya: A
Catalogue of Events and Meanings’, Hasan Mwakimako (published 2007), examines the
situation in Kenya after the terrorist attacks in Nairobi (1998) and Mombasa (2002); the
analysis of the anti-Islamic polemics of a Christian radio station are of particular importance

(2007:305-306).

For Islam on the coast and amongst the Swahili:
Islam among the Swahili in East Afiica, Caleb Kim (2004), provides a history of ‘Swahili-

Islam’ in Tanga Region of Tanzania (2004:12-73).

The collection of papers The Global Worlds of the Swahili: Interfaces of Islam, Identity and
Space in 19" and 20"-Century East Afiica edited by Roman Loimeier and Riidiger
Seesemann (2006), gives a valuable insight into current research and developments; Riidiger
Seesemann’s paper ‘African Islam or Islam in Africa? Evidence from Kenya’, is useful in its
examination of the tension between Swahili and Arabic in the practice of Islam (2006:229-

250).
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Philosophising in Mombasa: Knowledge, Islam and Intellectual Practice on the Swahili Coast,
Kai Kresse (2007), is a detailed analysis of the w/ama’(scholars) of Mombasa and provides
valuable information on several scholars important to this research, notably al-Amin b. Aly

Mazrui, Abdallah Saleh al-Farsy and Harith Swaleh (2007: 89-115).

Struggling with History: Islam and Cosmopolitan in the Western Indian Ocean, edited by
Edward Simpson and Kai Kresse (2007) includes several papers that examine the place of
Muslims in East Africa, particularly on the coast, including: ‘Introduction: Cosmopolitanism
Contested: Anthropology and History in the Western Indian Ocean’, Simpson and Kresse
(2007:1-41), ‘Islam in Indian Ocean Africa Prior to the Scramble’, Gwyn Campbell (2007:43-
92), ‘Cosmopolitanism beyond the towns: Rural-Urban Relations in the History of the

Southern Swahili Coast in the Twentieth Century’ by Felicitas Becker (2007:261-290).

Raise Your Voices and Kill Your Animals: Islamic Discourses on the Id el-Hajj and
Sacrifices in Tanga (Tanzania), Gerard van de Bruinhorst (2007), has a chapter on ‘Local
Texts: production, dissemination and consumption’ which outlines the situation in Tanga and

includes references to a number of tracts produced by Muslims (2007:105-130).

1.4.3 Swahili

1.4.3.1 Swahili as a Language

Because many of the tracts did not use standard Swabhili, it was helpful to understand how
Swahili developed as a language, and the differences between the various dialects. Swahili:
The Rise of a National Language, Wilfred Whiteley (1969), relates the history of the language

and the process of creating a standardized language (1969:57-113).
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The Liberation of Swahili fiom European Appropriation, Abdallah Khalid (1977), is an attack
on the appropriation of Swahili by the colonial powers (Britain and Germany) and Christian

missionaries, as well as on the decision to adopt Zanzibar Swahili, which he classes as ‘Arab

kijinga-jinga’(1977:120), as the basis for Standard Swahili (1977:8-35; 113-162).

The Swahili: Reconstructing the History and Language of an Afiican Society, 800-1500,
Derek Nurse & Thomas Spear (1985), gives a reasoned assessment of how Swahili has
developed as a language within a society; the origins of Swahili as a Bantu language are

examined (1985:37-51)."

Swahili State and Society, Ali A. Mazrui & Alamin M. Mazrui (1995), examines the role of
Swahili and the interplay between missionaries, merchants, administrators, politicians and

educators and the continuing development of it as a language.

Language and Colonial Power: The Appropriation of Swahili in the Former Belgian Congo
1880-1938, Johannes Fabian (1986), examines the development of Swahili in the Congo; the
influence of Zanzibar is of particular interest and the analysis of word-lists showing the way

Congolese Swahili diverged from ‘standard’ Swahili (1986:13-41, 112-134).

1.4.3.2 Swahili as a Religious Language
How to use Swahili as a means of communicating Christianity was an important factor in
early missionaries’ learning of Swahili and compilation of dictionaries and grammars, for

instance: Ludwig Krapf (1882), Edward Steere (1870), Charles Sacleux (1891)."

Current views of Swahili as a part of the Bantu languages are discussed in 7he Bantu Languages edited by
Derek Nurse and Gérard Philippson (2003).

Ludwig Krapf Suahili-English Dictionary (1882); Edward Steere A handbook of Swahili language as spoken
at Zanzibar (1870); Charles Sacleux Dictionnaire francais-swahili (1891).
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Christian missionaries and some of the Muslim w/ama’wished to have scriptures in Swahili
for people to read and understand. Religious concepts needed to be clearly expressed in

Swahili and in some cases neologisms were formed: e.g. fakatifi: for ‘holy’.

Walbert Biihlmann, in his 1950 study Die christliche Terminologie als missionsmethodisches
Problem: dargestellt am Swahili und andern Bantusprachen, examines how Christian
missionaries translated various key words into Swabhili. Of particular interest are the sections
looking at: Der dreifaltige Gott (168-182), especially parts five and six on Person and Natur,
Seele (185-190) and Jesus Christus (219-222). These sections look at how the various
versions of the Bible, Catechismal and Liturgical material, as well as other writings, translated
these terms. The Appendix is also of note, as it lists Catholic Literature published in Swahili

(402-410).

Various articles have been written examining the ways in which Swahili has been used as a
religious language: ‘Swahili Religious Terms’, Jan Knappert (1970), and ‘Swahili as a
religious language’, Farouk Topan (1992), both provide useful vocabulary and analysis; ‘An
Investigation into Some Concepts and Ideas found in Swahili Islamic Writings’, Justo
Lacunza Balda (1989), a doctorate from SOAS, analyses Swabhili Islamic literature and the
way that al-Amin b. Aly Mazrui, Abdallah Saleh al-Farsy and Musa Saidi have used Swahili
(1989:275-335); ‘The Word for “God” in Swahili’, P.J.L. Frankl (1990), and ‘The idea of ‘the
Holy’ in Swahili’, P.J.L. Frankl, & Yahya Omar (1999), give detailed analyses of vocabulary

for ‘God’ and ‘Holy’ in Swahili.
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1.4.3.3 Translatability

The role of missionary activity in the development of language and culture and the issue of
translatability was addressed in Translating the Message: The Missionary Impact on Culture,
Lamin Sanneh (1989). Primarily it examines the ways Christian missionaries have influenced
language and culture, however the difference in approach between Christianity and Islam is
also examined.

I suggest that by contrasting Christian mission with its Islamic counterpart, we gain a fuller
appreciation for their distinctive attitudes to translatability. Whereas for Christians, mission has
come preeminently to mean translation, for Muslims mission has stood stubbornly for the
nontranslatability of its Scriptures in the ritual obligations (1989:7).

For East Africa, it is reasonable to question the premise that Islam has ‘stood stubbornly for
nontranslatability’, it was the realisation by al-Amin b. Aly Mazrui, in the 1930s, that Islam
had to use Swahili as the medium of communication in order to inform and educate Muslims,
that led him and Saleh al-Farsy to produce a Swahili version of the Qur’an and to write tracts

in Swahili."

Sanneh concludes his study with a section ‘Translatability in Islam and Christianity, with
Special Reference to Africa’ which is helpful in providing a focus on the situation in Africa

(1989:211-232).

Translation and Relevance: Cognition and Context, Ernst-August Gutt (1991), examines the
various views of translation and the importance of relevance theory. The study is significant,

as Gutt worked on Bible translation in neighbouring Ethiopia during the 1980s.

The Portable Bunyan: A Transnational History of the Pilgrim’s Progress, Isabel Hofmeyr

(2004), shows the influence of Lamin Sanneh’s ideas and applies them to a study of Prigrim’s

' The role of Mazrui and Al Farsy is discussed in section 5.6 below.
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Progress which has been translated into many different African languages. She explains some
of the issues of mission translation:

As an exercise in evangelization, mission translation is shaped by a cluster of constraints that
confer on it certain distinctive attributes. Firstly, as the purpose of translation is to recruit
followers, missionaries constantly experiment with different textual configurations to see what
will communicate best with the audiences they encounter. Secondly, as most missionaries are
second-language speakers, they are dependent on first-language converts with whom they work
closely. Thirdly, mission translation is always an avowedly transnational and transcontinental
activity shaped on the one hand, “at home” by the parent body’s denominational objectives and
funding capacities, and, on the other, “abroad” by the interaction of mission and convert. Each
of these constraints prompts certain characteristic ways of working, patterns of funding, sets of
social relationships, and material textual forms that together create both limits and possibilities
for how translated texts will be interpreted (2004:20).

This is important, as many of the factors that Hofmeyr identifies are relevant to the study of

the selected tracts.®

Two articles by Ralph Tanner, “Word and Spirit in Contemporary African Religious Practice
and Thought. Some Issues Raised by Translation into Swahili’ (1978) and ‘East African
ethical ideas and translation. Some possible consequences of a bilateral process’ (1993)
discuss some issues encountered as a consequence of the translation of scripture into Swabhili.

Of note for this research are:

The fact that the translators have often been missionaries, “committed to their religions and
socially isolated” (1993:30); they were usually assisted by local informants, who were almost

exclusively male and within the denomination of the translator.

‘The Theology of Capital Letters’ (1993:31), which is a summary of a more detailed
examination in the 1973 article (127-135) raises the question of the use of capital letters by

translators, leading to greater, possibly unforeseen, emphasis on some words and phrases.

* Another useful study published in the ‘Translation: Transnation Series’ is Nation, Language, and the Ethics
of Translation, Sandra Bermann and Michael Wood (Eds.) (2005).
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This is exemplified by an examination of the use of neno (word) and roho (spirit) in both the

Bible and the Qur’an and incidents where they are capitalised.

Problems finding the word or phrase that can be regarded as having equivalence are examined
(1993:33-34, 36); this can be linked to the issue of ambiguities (1993:35-36), where the range
of words available in Swabhili has not been fully used by the translators; this is exemplified by
the words for love: “upendo, mapenzi, shauku, huba, tama, uchu, huruma, wema, each with a
distinct meaning” (1993:35). These are summarised in the conclusion:

There are important difficulties over the equivalences of words and phrases which while they
may be accurate at the simplest level of being the least unsuitable, have fans of meanings which
are distinct from the theological meanings intended. This has led to the production of further
ambiguities (1993:37).

‘Ethical Choices in Translation’ (1993:33-35) raises the issue of the translators being affected
by their own world-view, and the dominance, in the case of Bible translations, of Europeans.

The European translator of an African language, despite his cooperation with a small group of
African collaborators, has always dominated the process and the final choices of words, and
phrases to be used have almost inevitably been his, unless his assistants have been unusually
emphatic that he is making a wrong choice. Even then his cultural background and sense of
moral rectitude, particularly if he is a[n] expatriate missionary, make for particular choices
outside that of the African culture in which the language is operating (1993:33).

Tanner offers valuable insights into the issues that surround the translation of scripture into
Swahili. By restricting his comments to only one version of the Bible (Union Version) and to
one version of the Qur’an (Ahmadi), when others were available and in circulation at the time
that the articles were written, we are deprived of his insights on versions of scripture in

Swahili, which were produced by translators, who had Swahili as a first language.

‘Translating or Interpreting? A Lexical Approach to Translating the Qur’an’, Ahmad El-Ezabi
(2005) examines issues in relation to the Qur’an, arguing for the use of lexical equivalence in

translation. El-Ezabi examines the lexical and conceptual meanings of words and the
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difficulties that arise (2005:3-7). He raises the issue of confusion between lexical meaning
and commentary in fafsir leading to imprecision.

The problem with [glossaries] is that the tendency is then to “interpret” rather than understand
or translate (2005:2).

This paper is helpful in considering the scriptures being used in the tracts as well as the
approach to translating the passages from Swahili into English for the purposes of this

research.

1.4.4 Christian and Muslim Relations
Christians and Muslims have interacted since the sixth century and they have interpreted each

others’ scriptures.

1.4.4.1 Interpretation of Scriptures

Encounters and Clashes Vols. I & II, Jean-Marie Gaudeul (1989), provides documentation of
the ways in which Christians and Muslims have written about each other and interpreted
scripture, and as such is a useful starting point to look for examples to parallel those being

used in East Africa.

Christians and Muslims have produced commentaries on their scriptures from an early time.

These commentaries are divided into ‘Classical’, ‘Modern’ and ‘Contemporary’:

Classical: For Biblical exegesis the writings of the Church Fathers in translation were
consulted. For Qur’anic tafsir, as well as translations of individual writers, two books were
particularly helpful: A Comprehensive Commentary on the Quran: Comprising Sale’s
Translation and Preliminary Discourse, with Additional Notes and Emendations, Volumes I-

1V, EM. Wherry (1896); and The Quran and its Exegesis, Helmut Gétje (1996).
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Modern: Bible Commentaries from the eighteenth century to the early twentieth century were
looked at; tafsir in the writings of Jamal al-Din al-Afghani (1839-1897) and Muhammad

‘Abduh (1849-1905) were also referred to.

Contemporary: A number of Commentary series were chosen to represent this period: 7he
Word Biblical Commentary series (1981 onwards); The Daily Study Bible (for the Old
Testament) (1981-1985); New Century Bible Commentary series (for the New Testament)
(1972-1976); and tafsir written from the middle of the twentieth century to the present.
Contemporary Muslim writers who have produced zafsir on the whole of the Qur’an were
consulted, including those byAbu’l A‘la Maudidi (1903-1979), Tafhim al-Qur’an (Revised
English edition 1988 onwards) and Sayyid Qutb (1908-1966), Fi Zilal al-Qur’an (English

edition 1999 onwards).

Other than polemic such as Karl Pfander’s Mizan ul-Hagqg (1986) and eirenic approaches such
as Kenneth Cragg’s The Event of the Quran (1994), relatively little has been published on the

*' Christ in Islam and Christianity, Neal Robinson

Christian interpretation of the Qur’an;
(1991), seeks to present both Christian and Muslim views of Christ. It is a detailed study of

certain key concepts; for this study, the sections on ‘the Crucifixion: non-Muslim approaches’

(106-116) and ‘the meaning of the verb fawafta’(117-126) were particularly helpful.

More has been written on Muslim views of the Bible and a number of surveys have increased
understanding: Intertwined Worlds: Medieval Islam and Bible Criticism, Havah Lazarus-

Yafeh (1992), and Muslim Writers on Judaism and the Bible: From Ibn Rabban to Ibn Hazm,

I This statement could be viewed as contentious as some Muslims would view any Western interpretation of
Islam as being Christian.
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Camilla Adang (1996), provide valuable analyses of Muslim interpretation of the Bible; ‘The
Qur’anic Context of Muslim Biblical Scholarship’, Jane McAuliffe (1996), and ‘The Bible in

early Muslim anti-Christian polemic’, David Thomas (1996), give additional insights.

The Muslim Jesus. Sayings and Stories in Islamic Literature, Tarif Khalidi (2001), documents
the sayings and stories concerning Jesus in Islamic literature; ‘The Gospels in the Muslim
Discourse of the Ninth to Fourteenth Centuries’, Martin Accad (2001), a doctorate from
Oxford, provides an analysis of Gospel passages and their use by more than twenty Muslim

writers.?

1.4.4.2 Contemporary Christian and Muslim writing

Muslims and Christians Face to Face, Kate Zebiri (1996), is an analysis of modern Muslim
writings on Christianity and Christian writings on Islam. The analysis of ‘Muslim popular
literature on Christianity’ (44-93) and ‘Protestant Missionary literature on Islam’ (94-136)

gives useful insights.

Muslim Perceptions of Christianity, Hugh Goddard (1996), examines Muslim literature on
Christianity; the main focus is on contemporary Muslim literature in Egypt, which is analysed
as ‘polemical’ (59-94), ‘eirenical’ (95-140) and ‘intermediate’ (141-166). This study is
valuable as he identifies the main trends of argument in contemporary use. For polemical
material, he writes:

Among the more negative material about Christianity, three main lines of argument have
emerged in recent years. The first is the historical corruption of Christianity; the second is the

22 Other useful literature includes: Crescents of the Cross: Islamic Visions of Christianity, Lloyd Ridgeon
(2001); Islamic Interpretations of Christianity, edited by Lloyd Ridgeon (2001); With Reverence for the
Word: Medieval Scriptural Exegesis in Judaism, Christianity, and Islam, edited by J.D. McAuliffe, B.D.
Walfish, & J.W. Goering Eds. (2003); The Encyclopaedia of the Qurin, edited by J.D. McAuliffe (2001-
20006); The Cambridge Companion to the Quran, edited by J.D. McAuliffe (2006).
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truth of Islam being foretold by Christian sources themselves; and the third is the close link
between Christianity and Western imperialism (1996:59).

On eirenical material he writes:

.. more positive writings on Christianity were produced ... These works are positive both in
content and in attitude, and broadly speaking they fall into two main categories: firstly
biographical works about Jesus, and secondly fictional works (1996:96).

These descriptions of contemporary Egyptian writing are helpful as they provide a measure

for comparison.

Scriptures in Dialogue: Christians and Muslims studying the Bible and the Quran together,
edited by Michael Ipgrave (2004), part of the ‘building bridges’ initiative between Christians

3

and Muslims,” includes a series of studies of the Bible and the Qur’an by Christians and

Muslims together.

A study of methods of Christian outreach in Kenya, ‘Equipping Christians towards an
effective witness to their Muslim friends and neighbors’, by Walter Eric (1998), an MA
dissertation for Columbia International University, provides an overview of the various

Christian organisations operating in Kenya and the different approaches they use.

Religions view Religions: Explorations in pursuit of Understanding, Jerald Gort, Henry
Jansen and Hendrik Vroom (Eds.) (2006), contains a series of papers which specifically
examine how one religion examines another. ‘Classical Attitudes in Islam towards other
Religions’, Jacques Waardenburg (2006:127-149), gives a helpful overview of how Islam
viewed and related to other religions; ‘““The Hen knows when it is dawn, But leaves the

Crowing to the Cock”: African Religion Looks at Islam’, John Mbiti (2006:151-176), is of

> This initiative was begun by George Carey as Archbishop of Canterbury and continued by Rowan Williams,
his successor (Ipgrave 2004).
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interest as it reflects on the experiences of the writer growing up as an Akamba in Kenya and
his perceptions of the Muslims who were in the community, but not of it; ‘Muslims and
Christians in between Confrontation and Dialogue’, Anton Wessels (2006:295-319), uses five

‘key points’ in history in order to examine interaction between Muslims and Christians.

Seeds of Conflict in a Haven of Peace: From Religious Studies to Interreligious Studies in
Africa, Frans Wijsen (2007), examines the need to reassess the approach to tensions between
Christianity and Islam in contemporary Africa. ‘Preliminary explorations’ (31-58) and
‘Transformation of religion in Africa’ (59-75) provide an overview of the condition of

Christian-Muslim relations in East Africa.

1.4.4.3 Apologetics and Polemics

The ways in which Christian and Muslim writers present their own religion and that of the
other varies from positive to extremely negative. Apologetic literature is a defence of one’s
own religious views; this can be done in an eirenical way, seeking to promote peace between
religions, or in a polemical way, which tends to be deliberately disputatious and aggressive.
‘Apologetics’, Brian Hebblethwaite (1983:31-32) and ‘Apologetics’, C.H. Pinnock, (1988:36-
37) examine Apologetics from a Christian perspective; whilst ‘Apologetics’, David Thomas

(2001b:115-119), examines it in relation to the Qur’an.

‘Learning from Polemics: Parts I and II’ Jean-Marie Gaudeul (1981a:1-28; 1981b:1-26) is a
detailed study of the ways that polemics are used in Muslim writing; whilst ‘The Problem of
Christianity in Muslim Perspective: Implications for Christian Mission’, David Kerr

(1981:152-162), examines the ways in which Muslims view Christianity in their writing;
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‘Polemic and Polemical Language’, Kate Zebiri (2004:114-125), is a study of their use in the

Qur’an and in fafsir.

1.5 ISLAM AND CHRISTIANITY IN EAST AFRICA
Much has been written about the history of Islam and Christianity in East Africa. This section

records the key details and refers to the literature in order to provide background to the study.

1.5.1 Islam

Islam arrived in East Africa within a short time of Muhammad’s death, brought by traders. It
became established on the coast and spread inland from the eighteenth century. During the
colonial period, the coastal strip was under the rule of the Sultan of Zanzibar and shar7a was
applied (Freeman-Grenville 1962, 1988; Trimingham 1964). Muslims are to be found
throughout the whole of East Africa, with concentrations in all urban areas and in Northern
Kenya, Western and Southern Tanzania as well as the coastal regions (Trimingham 1964;
Safari 1994; Nzibo 1995). Muslims were involved in the independence struggles and have a
sense of having been disinherited at independence, which took place in Tanganyika in 1961,

in Kenya in 1963, and in Zanzibar in 1963 (Kindy 1972; Said 1998).

Most African and Hadrami Arab Muslims are Sunni, following the Shafi‘t Madhdhab (School
of Law). Many Asians are members of one of the Shi’a groups (Bakari 1995); there is an Ibadi
presence due to those with Omani origins (Hoffman 2004). The various Sufi furug (orders)
present have had an effect on the spread of Islam (Nimtz 1980). Wahhabi-inspired reform
movements have recently made an impact among younger Muslims (Kahumbi 1995; Chande

1998).
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1.5.2 Christianity
When Vasco da Gama reached East Africa in 1498, he was accompanied by Catholic
missionaries. The Christian presence established during the sixteenth century did not survive

the withdrawal of the Portuguese during the seventeenth century (Sundkler & Steed 2000).

Christian missionaries returned in 1844 when Ludwig Krapf, serving with CMS, arrived in
Zanzibar and then moved to Mombasa. During the second half of the nineteenth century,
Protestant and Catholic missionary societies arrived from Britain (Anderson-Morshead 1955;
Hewitt 1971), Germany (von Sicard 1970; Wright 1971) and France (Kollman 2005) and
opened up ‘mission stations’ in different parts of East Africa, which were later to be

designated as ‘spheres of interest’ (Oliver 1964; Sundkler & Steed 2000).

Amongst the Protestant denominations, the earliest to become established were the Anglicans,
Lutherans and Unitas Fratrum (Moravians) in Tanzania and the Anglicans, Methodists and
Presbyterians in Kenya. They were followed in both Kenya and Tanzania by the Society of
Friends (Quakers), the Seventh Day Adventists and the Africa Inland Mission, which formed

its own denomination, Africa Inland Church (Oliver 1964; Sahlberg 1986).

Various Roman Catholic orders sent missions to East Africa: the Missionaries of Africa,
known as White Fathers (WF) arrived in 1878; the Holy Ghost Fathers (HGF) arrived in

1885; the Benedictines arrived in 1887 (Oliver 1964; Kollman 2005).

Christianity succeeded in attracting followers through preaching and the provision of
education and health services (Beidelman 1982), and spread especially in inland areas, away

from the Muslim presence (Hastings 1996). After the Second World War, there was a rapid
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growth of Pentecostal churches in East Africa (Hofer 2006) and African Insituted Churches

(AICs), particularly in Kenya (Barrett 1968).

1.5.3 Relations between Christians and Muslims
At independence, Muslims were at an educational disadvantage, meaning that often they were

unable to gain government employment; this increased a sense of being ‘second-class’ (Said

1998).

In the early years of independence, Christian-Muslim relations in general were harmonious.
Tensions increased due to a variety of factors, particularly the growth of a more aggressive
style of outreach: Evangelistic campaigns by Christians, often called ‘Crusades’ (Mlahagwa
1999) and the development of Comparative Religious Study by Muslim preachers, using the
Bible to show the truth of Islam in mihadhara (Chesworth 2006; Mutei 2006). In Tanzania,
Muslims and Christians were warned by the government not to preach against other religions.
In 1998 the then President, Benjamin Mkapa, spoke about kashfa za dini (religious slander),

which was seen as an attack by the government on Muslims (Njozi 2000; Mbogoni 2005).

The place of sharia has become an issue in Kenya, where its place in the constitution is
questioned, and on mainland Tanzania, where it was abolished after independence; this has

increased tensions between Muslims and Christians (Mwakimako 2007).

The impact of terrorism on the Muslim community in East Africa is discussed by Abdallah
Kheir, ‘Islam and Muslims in Kenya before and after September 11’ and A.F. Tamim ‘The
War on Terror, Islamic Threat, Public Policy and the Phenomenon of Exclusion by

Integration: The Case of Tanzania’, both 2007.
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Africa is a continent where 40% of the people are Muslims, 40% are Christians and
20% are adherents of Indigenous Religions; where religious extremism is growing, both
in Islam and Christianity ... where Christianity grows fast but Islam grows faster; where
there is a real battle raging between Islam and Christianity to win the hearts of the
‘untouched’ (Wijsen 2007:31).

The way in which scripture is used in outreach, by Muslims and Christians, is a part of the
struggle to win the ‘battle’. This research has set out to understand how scripture is used in

contemporary tracts in Swabhili available in East Africa.

1.6 SUMMARY OF CHAPTERS

The chapters are grouped within three parts.

Part One comprises three chapters, which serve to introduce the research by examining the
background to the use of tracts:

Chapter Two: Tracts examines the origins of tracts in Britain and the development of the
religious tract movement during the eighteenth century. The work of the Society for
Promoting Christian Knowledge (SPCK) and of the Religious Tract Society (RTS) is given a
particular emphasis.

Chapter Three.: Christian Tracts for Overseas Missions examines the use of Christian tracts in
overseas missions, with an emphasis on work amongst Muslims. The work of selected groups
is examined, particularly that of the Church Missionary Society (CMS) and the Central
Literature Committee for Moslems (CLCM). The chapter also reviews the use of printing-
presses in overseas missions.

Chapter Four: Printing in Arabic and Propagation of Tracts by Muslims begins by reviewing
the origins of printing in Arabic script in the Middle East. It then surveys some of the tracts
that were available in the Middle East during the 1920s, before concluding with a survey of

the approaches being used in contemporary Muslim tracts.

38



Part Two comprises two chapters which introduce the situation in East Africa, by examining
the history of tracts and the use of Swahili as a religious language:

Chapter Five: Tracts in East Afiica examines the use of tracts in East Africa from the earliest
recorded use in 1844 until after Independence. The involvement of Christian missions in
producing tracts is considered, with a detailed study of one tract first printed in 1893 and still
in circulation in 1960. The availability of tracts written by Christians and Muslims is
examined.

Chapter Six: Swahili examines the use of Swahili as a language, its origins as several distinct
dialects and its standardisation. The use of Swabhili as a religious language and in religious
literature is examined. The various versions of the Bible and the Qur’an in Swabhili are

described as an introduction to the study of the selected tracts in part three.

Part Three comprises four chapters, examining thematically the use of scripture in the selected
tracts written in Swahili:

Chapter Seven: Tracts in Current Circulation in East Afiica begins by setting out the
procedures followed in collecting tracts in current circulation and the criteria for choosing
sixteen tracts, eight by Muslim writers and eight by Christian writers. It then examines the
contents and purpose of the tracts chosen for detailed study.

Chapter Eight: The Use of Scripture in Tracts: Introduction and Theme: tawhid explains the
methodology used for examining the passages of scripture from the selected tracts
thematically. The first theme: fawhid or Trinity? (The Unity of God) and One God One
religion/Uniqueness of God is covered in this chapter.

Chapter Nine: The Use of Scripture in Tracts: Theme: Jesus.

Chapter Ten: The Use of Scripture in Tracts: Themes: Jesus and Muhammad; All have sinned

and tahrif (corruption of scripture),
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Chapter Eleven: Concluding Remarks draws together the findings of the research concerning
the ways in which scripture is used in the tracts. It concludes by making suggestions as to

areas of further research in the subject.
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INTRODUCTION TO PART ONE
This part comprises three chapters and introduces tracts by examining their origins, their use

by Christians in overseas missions and the adoption of the use of tracts by Muslims.

Chapter Two: Tracts

This chapter examines the origins of tracts in Britain and the development of the religious
tract movement during the eighteenth century. The work of the Society for Promoting
Christian Knowledge (SPCK) and the Religious Tract Society (RTS) is given a particular

emphasis.

Chapter Three: Christian Tracts for Overseas Missions

This chapter examines the use of Christian tracts in overseas missions, with an emphasis on
work amongst Muslims. The work of selected groups is examined, particularly that of the
Church Missionary Society (CMS) and the Central Literature Committee for Moslems

(CLCM). The chapter also reviews the development of printing-presses for overseas missions.

Chapter Four: Printing in Arabic and Propagation of Tracts by Muslims
This chapter begins by reviewing the origins of printing in Arabic script in the Middle East. It
then surveys some of the tracts that were available in the Middle East during the 1920s, before

concluding with a survey of the approaches being used in contemporary Muslim tracts.
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CHAPTER TWO: TRACTS
2.1 INTRODUCTION
Tracts, Pamphlets and Handbills have long been used to propagate ideas; they have been used
for both political and religious purposes. The terms pamphlet, tract and handbill are defined in
order to come to an understanding of the type of document concerned.
e Tract: a short piece of writing, especially one on a religious or political subject.

e Pamphlet: a small, thin, unbound book made up of sheets of paper stapled or stitched
together and usually having a paper cover,

e Handbill: a small printed notice, advertisement, etc. to be passed out by hand
(Cambridge 2007; Chamber’s 2007; Longman 2007; Oxford 2007; Webster’s 2007).

Several authors have differentiated between them according to size and purpose. George
Orwell in his introductory essay to British Pamphleteers, Volume One: From the Sixteenth
Century to the French Revolution, by Reginald Reynolds (1948), defines his understanding of
what a pamphlet is and in so doing differentiates pamphlets from tracts. His explanation of a
pamphlet assists in setting out certain parameters concerning purpose and actual size.
The pamphlet is habitually confused with other things that are quite different from it, such as
leaflets, manifestoes, memorials, religious tracts, circular letters, instructional manuals and

indeed almost any kind of booklet published cheaply in paper covers. ... It is worth defining it
carefully, even at the risk of seeming pedantic.

A pamphlet is a short piece of polemical writing, printed in the form of a booklet and aimed at a
large public. ... Probably a true pamphlet will always be somewhere between five hundred and
ten thousand words, and it will always be unbound and obtainable for a few pence. ... Pamphlets
may turn on points of ethics or theology, but they always have a clear political implication. A
pamphlet may be written either ‘for’ or ‘against’ somebody or something, but in essence it is
always a protest (Orwell & Reynolds 1948:7-8).

Orwell states that the length of a pamphlet is between five hundred and ten thousand words,
unbound, or with ‘thin covers’, that is, not in a ‘hard-back’, but folded, stitched or stapled. Its

contents will always be ‘for’ or ‘against’ something.

Joad Raymond in Pamphlets and pamphleteering in early modern Britain (2003) presents four

general ‘theses’ as to the purpose of pamphlets.
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The first is that the pamphlet is a form that requires a complex and historically relative
definition ...

Secondly, ... pamphlets constitute a literary form. They are literary texts, often highly
artful and indirect, best understood and appreciated with reference not only to immediate social
and political context, but to the traditions and conventions of pamphleteering. ...

Thirdly, in the period 1500-1700 a transformation occurred in the role of printing and its
relationship to the public ... Printing became a semi-regulated trade, a part of everyday life,
untrustworthy, irregular, a common and devalued currency, but ultimately a necessary and
powerful communicative tool. ... The pamphlet became a pre-eminent model of public speech,
a way of conceiving of the power of the word. The transformation in the role of print,
particularly cheap print, brought about major shifts in the conduct of literary culture.

Finally [Fourthly], the historical significance of pamphlets lies in the fact that they were
read and thereby exercised social influence (Raymond 2003:25-26).

Ian Sellers says that tracts “refers to a type of propagandist literature larger than a handbill but

shorter than a treatise, designed to promote spiritual or moral edification” (Sellers 1978:981).

These definitions make it clear that tracts, pamphlets and handbills are understood as being
prepared for the purpose of spreading ideas. They have various aims, to inform those of the
same persuasion of the rights of the case, to teach in a brief concise way, or to actively reach

out to those who disagree with a particular stance.

Because of their availability, they exercise an influence on society; by changing the opinions
of individuals or groups, or due to the polemical nature of the contents, they could increase

divisions within society.

The documents that are examined in part three of this research range in length from a single-
folded sheet of paper to a stitched booklet, with thin covers of up to one hundred pages, and
therefore include handbills, tracts and pamphlets. For ease of usage, ‘tracts’ will be used to

refer to all the documents being examined in this research.
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2.2 EARLY RELIGIOUS TRACTS (CHRISTIAN)

A brief overview of the use of tracts in Britain follows, with particular reference to religious
tracts. It seems that tracts have been produced from even before the start of printing. Sellers
refers to the shorter works of John Wycliffe in the fourteenth century as tracts. After the
advent of printing in Europe in the fifteenth century, the mass production and propagation of

tracts became possible (Sellers 1978:981).

Raymond states that “From about 1550 the beginnings of a self-consciously Protestant literary
tradition are evident, with the publication of a series of tracts which hail Langland as an
avant-garde Protestant and Piers Plowman as a Reformation hero” (Raymond 2003:15)." This

gives a starting point to the use of printed tracts for religious purposes.

In 1558 and 1559 a series of tracts were circulated, purportedly authored by Martin
Marprelate and his sons Martin Junior and Martin Senior; these became known as the
Marprelate Tracts, and were written by Puritans. Raymond deals with them in detail and calls
them ‘paper-bullets’ (Raymond 2003:27-52). Then, in the seventeenth century, during the
English Civil War (1642-1651), a series of tracts was produced arguing the case of the various
factions. Orwell states that between 1640 and 1661, 22,000 different pamphlets and tracts

circulated in London alone (Orwell & Reynolds 1948:7; Sellers 1978:981).

' Raymond lists the following pamphlets attributed to Piers Plowman: A Godly Dyalogue & Dysputacion

Betwene Pyers Plowman and a Popyshe Preest (c. 1550); I Playne Piers Which can not Flatter (15507);
Pierce the Ploughman’s Crede (1553); Pyers Plowmans Exhortation (1550); The Vision of Piers Plowman
(1550, three editions) (Raymond 2003:15 footnote 29).
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2.3 SOCIETY FOR PROMOTING CHRISTIAN KNOWLEDGE

It was during the eighteenth century that tracts began to take on a more recognisable form.
The SPCK was founded in 1698. In 7wo Hundred Years: The History of the Society for
Promoting Christian Knowledge 1695-1598, W.0.B. Allen and Edmund McClure set out the
initial purposes of the Society:

It was at the second meeting of the Society (March 10, 1699) that it began operations as a
publishing institution. ... it sets on foot an agency to carry out its design, resolving “to disperse
Mr. Keith’s Narrative and Catechism up and downe the Kingdome among the Quakers for their
better conviction and instruction,” and “that Dr. Bray do lay before this Society an estimate of
the printing” of the same (Allen & McClure 1898:166).

They list the initial publications, and it is of note that these included some which can be
identified as tracts. They say that 1,000 copies of each of Seaman’s Monitors, Cautions
against Swearing, Cautions against Drunkeness, Perswasiveness to the Observations of the
Lord’s Day, were ordered on 2" June 1701, for Admiral Benbow, for distribution amongst

the Squadron under his command (Allen & McClure 1898:168).

During the eighteenth century some of their tracts can be seen as being factional, that is,
attacking certain groups within the church. G.F. Balleine, in A History of the Evangelical
Party in the Church of England (1908) explains that in the 1750s, absentee incumbents were
advised to send SPCK tracts to their parishioners (Balleine 1908:19). In 1762, SPCK added a
new line, Tracts against Enthusiasm, to its catalogue, which Balleine describes as tracts
against Evangelicals; he cites one such tract, A Dialogue between a Minister of the Church
and his Parishioner concerning those who are called Evangelical Ministers, which was listed

between 1803 and 1829 (Balleine 1908:181).
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2.4 RELIGIOUS TRACTS USED FOR EVANGELISM

In the 1790s, a number of tracts by evangelicals were published in response to the popular
reading matter available to the ordinary person. What was available were the writings of the
republican Tom Paine, who wrote 7he Rights of Man, and his followers, and the last dying
speeches of highwaymen, which were the only literature available to the poor. W.F. Mundt in
Sinners Directed to the Saviour: The Religious Tract Society Movement in Germany (1811-
1848) (1996), refers to some of the evangelical writers who were active e.g.:

Rebecca Wilkinson of Clapham, in Surrey, abridged or republished works of Conformists and
Nonconformists. She and her friends also wrote a number of smaller tracts for free distribution.
In 1792 the Philanthropic Society printed 211,000 books, 229,500 tracts, and a pocket prayer
book for her.?

In 1796 [John] Campbell began systematic tract distribution in Scotland. His warehouse was the
only repository for tracts in Edinburgh. This effort resulted from two events. One was an
encounter with [Charles] Simeon from Cambridge who distributed the tract Friendly Advice
(n.d.) along the roads and in the streets of Edinburgh. The second event was Campbell’s own
discovery of tracts in bookstalls (Mundt 1996:35).

John Campbell (1766-1840) reprinted and distributed a number of the tracts that he
discovered and also, with Charles Simeon (1759-1836), began the Edinburgh Tract Society in

1796.

Hannah More (1745-1833) is the best known of the early tract writers. In 1793 she published
her first tract, Village Politics by William Chip. With her sisters Mary and Sarah she began to
publish her Cheap Repository Tracts (1795-1798), at a price to undersell other publications.
They produced three tracts a month (Mundt 1996:34). The subjects included ballads,
allegories and stories with a strong moral.’ Initially they were very successful, selling over
two million copies within the first year (Balleine 1908:156), but she gave the project up after

three years, due to under-funding (Fyfe 2004:27).

2 Rebecca Wilkinson: Mundt says that he was unable to find any further biographical information about her

(Mundt 1996:35 fn.7).
3 The tracts had titles like Black Giles the Poacherand The Shepherd of Salisbury Plain.
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2.5 THE ESTABLISHMENT OF THE RELIGIOUS TRACT SOCIETY
The initiatives of individuals in producing tracts had alerted others to the need and
possibilities of tracts in distributing a message to people. Aileen Fyfe, writing for the
bicentenary of the RTS, explained that the earlier initiatives:
[H]ad demonstrated that tracts could reach the newly literate poor. They were to be ‘silent
messengers’ carrying the message of salvation to the ‘heathen’ working classes. To reach the
urban masses would require a large-scale operation, and the failure of enterprises like More’s
suggested that private enthusiasm alone would not suffice. This was why [George] Burder

decided that a large interdenominational society was needed (Fyfe 1999:13).

The proposal to form a society to print and distribute religious tracts was made by George
Burder* (1752-1832) on 8™ May 1799, at the Annual Meeting of the London Missionary
Society. On 9™ May, at a breakfast meeting attended by forty people, at St. Paul’s Coffee
House, the Religious Tract Society was established. On Friday 10™ May 1799, at a meeting
presided over by Rowland Hill® (1744-1833), a formal plan for the society was adopted:

1. That the society now forming be called the Religious Tract Society;

2. That it consists of persons subscribing half-a-guinea or upwards annually;

3. That annual meetings be held on the Thursday morning of Missionary Week, at St. Paul’s

Coffee-house, when a treasurer, secretary, and committee shall be chosen; and

4. That the tracts be paid for on delivery (Mundt 1996:36).

The RTS attracted many supporters and it became the model for other similar societies
throughout the world.

Over the next fifty years, this fledgling society acquired a network of auxiliary societies all over
Britain, and sister societies all over the world; a large purpose-built headquarters in the centre of
London; a staff of sixty people; and a catalogue which included books, periodicals and posters
as well as tracts. This eventually led to the establishment of one of the largest publishers of
religious tracts, books and magazines of the nineteenth century (Fyfe 1999:13).

Regarding the character of RTS, initially the Anglicans were less willing to be involved and it

was not until the British and Foreign Bible Society (BFBS) was established in 1804 and

4 George Burder: an Independent Minister, with a chapel in Coventry (1783-1803). He was involved in the

foundation of London Missionary Society (1795), where he was Secretary from 1803-1827; he was also a
supporter of the British and Foreign Bible Society (1804) (Munden 2004a).

Rowland Hill: An Anglican minister at Surrey Chapel, which sat 3000 people, with an itinerant ministry. He
was involved in the foundation of London Missionary Society (1795); he was also a supporter of the British
and Foreign Bible Society (1804) (Munden 2004b).
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“demonstrated the success of such co-operation that the RTS gained more widespread
Anglican support. A group composed of Baptists, Congregationalists, Methodists, and the
English and Scottish established churches provided numerous possibilities for disputes over

organisation, doctrine and politics” (Fyfe 1999:13).

Balleine says that the RTS’ aims were to produce plenty of clean and wholesome literature,
and thus to drive out of the market the vicious ballads and stories which hundreds of hawkers
were selling from door to door, and also to print short pithy statements of religious truth
(Balleine 1908:166). RTS Tract 1 — On Distributing Religious Tracts, sets out reasons for
doing so:

Everyone has not the talent of talking to others on subjects of religion. Some have a diffidence
which they cannot overcome. But it is not so hard to take a tract, and say ‘My friend, read that,
and tell me what you think of it’. It is a cheap way of diffusing the knowledge of religion; it is
not so likely to give offence as some other methods of doing good; and it forms an excellent
accompaniment to other methods (Quoted in Balleine 1908:166).

Dozens of tracts were quickly produced at a farthing, a halfpenny and a penny (Balleine
1908:167). Tracts were distributed in large numbers by ordinary people as they travelled, and
in the course of their daily lives. Owen Chadwick records various examples from the middle
of the nineteenth century (1987:443f.). The various societies also employed Colporteurs to
distribute tracts in the rural areas (Sellers 1978:981). J.R.H. Moorman notes that the tract 7he
Dairyman’s Daughter, by Legh Richards, sold four million copies and was translated into 19
languages (1973:322). Balleine reports that the tracts became the staple light reading of rural

people and that they reached people who were un-reached by the clergy (1908:156f.).
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2.6 TRACTS PUBLISHED BY SPCK

The SPCK took account of the growth in the production of tracts and the emergence of new

societies and in 1819 they formed the first Anti-Infidel Committee which was:
[Alppointed with instructions not only to publish in a more popular form, and at a diminished
charge, suitable Tracts then on the SOCIETY’S Catalogue, but to provide such other works as
might be deemed necessary. Very large impressions of several of the SOCIETY’S publications
were accordingly printed, and above thirty new Tracts added. Active measures were adopted for
circulating these; and in less than a twelvemonth, nearly a million copies of Books and Tracts
against Infidelity were printed and distributed. To meet the heavy expenses thus incurred, the
SOCIETY made an appeal to the public for this special purpose, which was promptly answered.
The sum of 7000/ [£] was obtained (Allen & McClure 1898:189-190).

Two further Anti-Infidel Committees were formed over the ensuing twenty years and in 1834
a Tract Committee was formed. The figures for tracts published annually by SPCK during the
nineteenth century show a rise from 118,044 in 1807 to 1,707,551 in 1837 then 3,962,145 in
1867 reaching a peak of 6,074,515 in 1887 (Allen & McClure 1898:198).° W.K.L. Clarke’s A
History of the S.P.C.K. (1959) says this concerning tracts:

The output of tracts was very large. In the 1859 Report 112 new ones were listed. The
classification of the public for whom popular religious works were intended was minute. The
1874 Report contains the following: for self-educated persons of average ability, for semi-
educated persons, for imperfectly educated persons, for infidels, for deists, for general
distribution (the most common), for very plain people, for untidy wives; even, for those who
have itching ears, wandering from church to chapel (Clarke 1959:173).

Clarke goes on to explain that a tract “once sanctioned was reprinted automatically unless the
Referees gave permission for its discontinuance; and leave was not asked unless the annual
sale fell below 500" (Clarke 1959:173). From this it appears that unless sales dropped or
members of the Society specifically objected to a tract, it would be reprinted, with no apparent
attempt to assess the usefulness of that tract. This seems to have been the case with the main

tract publishers during the nineteenth century.

% These figures are taken from a table that “will show, at intervals of ten years, the circulation of the Society’s

publications from 1807, when a record began to be kept” (Allen & McClure 1898:198). Figures are also given
under the headings of Bibles, New Testaments, Common Prayers, etc. and Other books, etc.
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2.7 EXPANSION OF WORK AND NEW SOCIETIES

RTS’s approach and ethos were seen as successful and branches were established, to raise
funds and to distribute literature. The American Tract Society (ATS) report of 1824 states that
there were over 200 auxiliaries of RTS in Britain as well as several denominational Tract
Societies with their own branches (ATS 1824:184-190).” The model was seen as effective in
continental Europe and in North America and soon societies were also begun there as well as

in parts of Asia and Africa.

These societies were initially dependent on material produced by RTS. The titles from the
1849 list of the American Tract Society show that of the 611 tracts listed, 119 had originated
with RTS (ATS 1859:1-29). However, as they became established and aware of the need for
culturally appropriate material, the individual societies began to produce their own (Mundt

1996:58, 63).

Table 2.1 Showing when the first Religious Tract Society was begun in selected countries

Country Year Established | Country Year Established
Scotland (Edinburgh) 1796 Iceland 1817

England (London) 1799 Finland (Abo) 1818

Denmark (Fuenhen) 1800 Australia (Sydney) Before 1820
Switzerland (Basle) 1802 France (Paris) Before 1820
USA (Massachusetts) 1803 India (Madras) Before 1820
Germany (Heidelberg) | 1804 South Africa (Cape Town) | 1820

Sweden (Stockholm) 1808 India, Nagercoil (Native) 1822
Netherlands (Zeist) 1815 Ceylon (Sri Lanka) Jaffra 1823

(Table adapted from lists in the American Tract Society report of 1824:207-208)

7 The documents quoted from the American Tract Society are collected together by E.S. Gaustadt, (Advisory

Editor) 1972, in The American Tract Society Documents 1824-1925, New York: Arno Press.
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2.8 PREPARATION, PRODUCTION AND PROMULGATION OF TRACTS

2.8.1 Preparation of Tracts

Both RTS and SPCK reported large numbers of tracts being printed and distributed. What
procedures were followed to produce and distribute tracts? For the RTS, Gordon Hewitt in Let
the People Read (1949) describes the weekly committee meetings held in London and the
processes that they undertook:

[I]ts primary task was the editing of tracts and other publications. Each tract was read in proof
by members of the committee, and each member made his comments in turn. Extensive revision
was sometimes called for and the revised proofs were submitted to the committee. The
Committee’s function was thus not merely that of an advisory body on publications. It exercised
a good deal of mental alertness and restraint in criticism, and, quite early on, the burden became
almost intolerable (Hewitt 1949:27).

It is easy to imagine how time consuming such a process would be, but the committee system
meant that it was inevitable, as each tract would need to be scrutinised in order to ascertain
that the message contained was acceptable to all denominations represented within the
society, and to ensure that, “each tract, whatever its subject, should include ‘some account of

the way of salvation”” (Hewitt 1949:19).

The first series of tracts produced by RTS were found not to be effective amongst their
intended readership. By 1805, the Committee was aware that this failure was due to many of
the tracts being “plain didactic essays which might be read by the Christian with much
pleasure, but the persons for whom they were designed would fall asleep over them” (Hewitt
1949:28). Having realised that they were not succeeding, the Committee launched the second
series designed for the hawkers’ market, that is, for sale on the street and door to door. The
second series were designed to counteract the “profane and vicious tracts circulated by the
hawkers”; each one had an illustrated cover. The second series of tracts, known as the

‘Hawkers’ Tracts’, were sold at a large discount, which initially led to financial problems for
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the society, but sold well. These tracts were effective in reaching the people for whom they
were intended (Hewitt 1949:29). Supporters of RTS supplied hawkers in order to supplant

“unsavoury publications with religious tracts” (Fyfe 2004:172).

For SPCK, Allen and McClure report that, “With regard to the admission of Books and Tracts

. until the year 1838, this had been determined by the ballot of Members attending each
monthly board” (Allen & McClure 1898:191). Then with the formation of a Tract Committee
a new arrangement came about. Their brief explains the procedures that were followed to
agree to a tract being issued.

A Tract Committee, consisting of seven members of the SOCIETY, appointed annually, were
empowered to place upon the Catalogue any Books or Tracts which should have been approved
by them and should afterwards have received the sanction of the Episcopal Referees (Allen &
McClure 1898:191).

The Tract Committee then approved smaller tracts and also directed that reprints should be
made of standard religious publications. The procedure for approval was still complicated:

In the case of an original work, four members recommended a manuscript, which was referred
to the Committee by the Standing Committee. After being read by members it was set up in type
and proofs were sent to the referees. When their approval had been gained and the author had
agreed to any proposed alterations, the amended document went to the Standing Committee,
which authorized its going to the Board. Its fate was then settled by ballot (Clarke 1959:173).

Despite all the complexities and the need to consult the Referees, usually by post, SPCK
managed to gain approval of new tracts, so that, in 1859 for instance, 112 new tracts were

listed (Clarke 1959:173).

2.8.2 Printing of Tracts

Having agreed to the contents of a tract, it would then be printed. RTS did not have its own
printing house, though it had a bindery and used commercial presses (Fyfe 2004:160). As cost
needed to be kept to a minimum, tracts were usually printed in the smallest formats, giving

more pages per sheet of printing paper.
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The pages were carefully oriented so that when the sheet was folded in half, and in half again
(and again ...), the result was a pamphlet with all the pages the right way up, in the right order.
A tract might just be one folded sheet, but books would contain many sheets, stitched and bound
together (Fyfe 2004:159-160).

The table below sets out the number of the different sizes of books and tracts and the

terminology used by printers in Britain at the time.

Table 2.2 Showing the different sizes of paper used in printing

Size of Paper Number of folds Number of Pages Resultant Number of
Required printed sides

Folio 1 2 4

Quarto (4to) 2 4 8

Octavo (8to) 3 8 16

Duodecimo (12mo) 4! 12 24

Hexadecimo (16mo) 4 16 32

(The information in the table is based on Fyfe 2004:159.)
! For Duodecimo the sheet is folded in thirds and then folded in half and half again.

Shorter tracts could often be produced using only one sheet of printing paper, if it had 24-32
pages of text, and so could be produced quickly and cheaply. This is why tracts were priced
per hundred: 2 shillings for a hundred 8-page tracts, or 5 shillings for a hundred 20-page
tracts, at mid-century (Fyfe 1999:16). The cheap cost of tracts meant that they could be given
away freely by distributors, and many individuals did this, however the societies also

organised distribution through colporteurs.

2.8.3 Distribution of Tracts (Colporteurs)
Without an effective way of distribution, tracts could have no widespread influence. The
different societies and groups employed travellers who would go door-to-door to sell the

tracts. These travellers were known as colporteurs. In 1836 the American Tract Society gave a

53



report on 7The American Colporteur System which explains the origins and the work being
done by these travellers.

The present form and name (French col — neck, and porteur — to carry) were received at the
reformation of the 16" century. In the very dawn of the glorious era we find Zwingle [sic]
employing a man of the name of Lucian as a colporteur, to go from city to city, from town to
town, from village to village, from house to house, all over Switzerland, carrying with him the
writings of Luther. ... Tracts and books, which three presses were constantly employed in
printing; ... others disseminated far and wide, visiting the hamlets and cottages, and selling
them to the people (ATS 1836:1).

The report goes on to explain the character and qualifications of colporteurs and the results of
the past year’s labours:

Twenty-seven colporteurs were engaged for a part or the whole of the year, who visited portions
of fifteen States; and, exclusive of the amount circulated by sale, supplied not far from fwenty
thousand families each with a book gratuitously, all of whom were previously destitute of
religious books. Of these, 12,000 families were in the Western States. The total value of
publications diffused at the West during the year being more than $10,000, including 30,000
volumes that were sold; besides, about 750,000 pages of Tracts circulated by the colporteurs
gratuitously (ATS 1836:21-22).

The report states that “Individuals or churches can raise and remit the amount ($150)
necessary to support a colporteur. In due time the individual to whom the amount is applied
will be designated, and his reports forwarded to his patrons for their encouragement” (ATS

1836:27).

The system of itinerant travellers was used by many Societies. George Borrow’s The Bible in
Spain (1842), which tells of his experiences as a colporteur, and the Catechist Henderson of
the Edinburgh Society for Propagating Christian Knowledge who is found in Robert Louis
Stevenson’s novel Kidnapped (Stevenson1886:ch16), set in 1751, both serve to illustrate the

presence of people employed as travellers to distribute material to the wider community.
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2.9 FINANCING TRACTS

When RTS was established, the funding for tracts came from the half-guinea members’
annual subscription, the Benevolent Income. With the growth of the work, this was no longer
viable. Fyfe explains that the tracts continued to be sold at cost price through a system of
cross-subsidy.

In 1824, the Society had formally separated the two aspects of its operations, charity and trade.
The ideal was that all the subscriptions, donations, benefactions, and legacies received by the
Society went into the Charitable Fund and were spent on grants. None of these funds were to
support the activities of the Trade Fund, which was to be a completely self-sufficient publishing
house. By the late 1830s, the publishing house was sufficiently successful that it would actually
add to the Charitable Fund each year, thus allowing the Society to increase its benevolent
activities. ... The grants scheme accounted for every penny of the Benevolent Income, and was
supplemented by a half share (£2,500) in the surplus from the Trade Fund. The finances
continued to work in this manner until the 1890s (Fyfe 2004:37).

This meant that charitable funds could be set aside for supporting mission work. RTS had, as
its prime purpose, work within Britain, though from its beginning it had provided material for
overseas work. Increasingly the Charitable Fund was used to support the literary work of
missions working overseas. In 1849-1850 RTS made money grants to foreign societies of
£958, grants of printing paper to foreign societies of £1,371 and grants of tracts, handbills etc.
at home and overseas of £4,608, this being only a small part of the society’s expenditure, and
funded by money transferred from the Benevolent Income® (Fyfe 2004:38). Likewise, the
SPCK had supported overseas projects from its earliest times, and by the middle of the

nineteenth century it was regularly making charitable grants to a variety of missions.

Having seen how Tracts can be defined and how they grew to become an important means of
outreach in Britain, the next chapter examines how tracts were used by Christian missions and

churches overseas.

® In the financial year 1849-50, the RTS received £6,000 in Benevolent Income and almost £53,000 from sales

of publications (Fyfe 2003:38).
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CHAPTER THREE: CHRISTIAN TRACTS FOR OVERSEAS MISSIONS
3.1 INTRODUCTION
This chapter examines the use of selected Christian tracts for work amongst Muslims,

choosing examples from the eighteenth to twentieth centuries.

Both SPCK and the Society for the Propagation of the Gospel (SPG) had been working
overseas since the eighteenth century. In 1709, following a request from Bartholomaeus
Ziegenbalg (1682-1719), a German missionary, SPCK sent out a printing press to the Danish
Halle Lutheran Mission in Tranquebar to assist in the production of Tamil literature; various
books were produced in Tamil, including the New Testament and Rudiments of Christian
Doctrine by August Francke (1663-1727) (Allen & McClure 1898:205; Mutiah 2006:1241).
This is an early example of awareness of the need to provide printed material in the

vernacular for overseas work.

3.2 HALLE INSTITUTE

One group on the continent that was active in the production of material specifically for work
amongst Muslims and Jews was the Institutum Judaicum et Orientale in Halle." The Institute
existed from 1728-1791 and was one of the earliest centres to print such material, including a

number of tracts in Arabic script.

It was begun by Johann Heinrich Callenberg (1694-1760), who studied Philology and

Theology at the University of Halle, from 1715. Whilst he was a student he studied Arabic

Y The Institutum Judaicum et Orientale in Halle was started as a result of the Pietist movement, which

developed in Germany amongst Lutherans influenced by of Philipp Jacob Spener (1635-1705) and August
Hermann Francke, at the end of the seventeenth century and in the early eighteenth century.
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under Salomon Negri (ca. 1660-1729), a Melkite priest. He also studied with Carl Rali

Dadichis (ca. 1693-1734), an Arabicist at the University of Halle (Bochinger 2007).?

Callenberg held appointments as both Professor of Eastern Languages, from 1735, and
Extraordinary Professor of Theology, from 1739, at the University of Halle. In 1728 he
established the Institutum Judaicum et Orientale in Halle, with its own printing office, to aid
missionary work and promote the conversion of Jews and Muslims in the Middle East (Bautz

2003).

Its publications in Arabic include Luther’s Shorter Catechism, which had been translated by
Salomon Negri and was published in 1729, by Callenberg, with a Latin parallel text. Among
other publications in Arabic from the Institute in Halle are: an Arabic Grammar (1729),
selections from the Qur’an (1734), selections from the Hadith (1736), and Imitation of Christ

by Thomas a Kempis (1739) (Bochinger 1996:306-332).

With the decline of pietism and, from 1740, the rise of rationalism at the Protestant
theological faculties in Prussia, the Institute also declined and funding fell steadily. The

Institute was finally closed by royal decree in 1792 (Clark 1995:78-81).

2 Very little has been published in English about the Institutum Judaicum et Orientale in Halle. Christopher

Clark’s The Politics of Conversion: Missionary Protestantism and the Jews in Prussia 1728-1941 (1995) has
a section on the Institute, describing its history and work, concentrating solely on the work amongst Jews
(1995:47-82). Christopher Rymatzki’s Hallischer Pietismus und Judenmission. Johann Heinrich Callenbergs
Institutum Judaicum und dessen Freundeskreis (2004) also focuses on the work amongst Jews. During the
1990s, three conferences, ‘Internationales Callenberg-Kolloquium in Halle’, were organised by Walter Beltz,
with published proceedings. Papers by Hartmut Bobzin ‘Vom sinn des Arabischstudiums in sprachkanon der
philogia sacra’ (1997:21-32) and Christoph Bochinger ‘Pietistische Identitit Zwischen Personlicher
Frommigkeit und Gruppenprozessen’ (1997:33-44) give useful information on the Arabic and Muslim
aspects of the Institute. Christoph Bochinger’s Habilitation ‘Abenteuer Islam Zur Wahrnehmung Fremder
Religion Im Hallenser Pietismus Des 18. Jahrhunderts’ (1996) has an extensive section on the Arabic and
Muslim work in chapter three (58-116), including biographies of Salomon Negri (Sulaiman al-Aswad ibn
Yacqib as-Salihani) (68-72) and Carl Rali Dadichis (72-78) and an account of work with SPCK on an Arabic
New Testament for Syrian Christians, published in 1728 (106-107). The Bibliography includes a list of all
the tracts and books in Arabic printed by the Institute (306-354).
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3.3 THREE TRACTS BY HENRY MARTYN
By the early nineteenth century, Christian missionaries were meeting Muslims in many
different mission fields. This led to a new urgency to produce relevant material for

evangelism and to respond to the challenges.

The need of suitable content for different situations became apparent and individuals in
various locations began to prepare material for publication as tracts. Henry Martyn (1781-
1812), a young Anglican clergyman, went to India in 1806 as a chaplain with the East India
Company. Whilst there he worked on translating the New Testament of the Bible into
Hindustani, Arabic and Persian, with assistance from local people who knew the languages.
He also gained an understanding of Islam in the Indian context (Padwick 1953:viii). Martyn
travelled to Persia, and stayed for a while in Shiraz. After some time there, and talking to the
Sufi mystics, notably Mirza ‘Ali Qasim, the orthodox w/ama’ (teachers) and authorities felt
that they “needed to assert and defend the true and only faith”. As a result, “A defence of
Islam ... which ... in the eyes of the learned of Shiraz outweighed all former apologies”,
which Martyn said was “a book which was to silence me forever”, was prepared by Mirza
Ibrahim (Padwick 1953:147-148). Mirza Ibrahim was described as being:

. an author with a keen mind and the ability to keep his work free of violent remarks. He
declares that Islam’s superiority is proven by the miracle of the Quran. The one great and lasting
miracle of the Quran supports the divine mission of Muhammad and outclasses the imperfect
miracles of Moses and Jesus (Vander Werff 1977:269).

In addition a second, weaker, tract was prepared by Aga Akbar. In response to these tracts
Martyn prepared three tracts which Vander Werff summarises:

In the first tract, Martyn noted that he did not desire controversy. He begins as follows: The
Christian minister thanks the celebrated Professor of Islamism for the favour he has done him in
writing an answer to his inquiries, but confesses that, after reading it, a few doubts occurred to
him, on account of which, and not for the mere purpose of dispute, he has taken upon himself to
write the following pages. ...The second tract focuses on why faith should be placed not in
Islam but in Christianity. ... Martyn’s third tract deals with the doctrines of Persian Sufism. ...
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Except for the charges laid against Muhammad, these three tracts are very considerate of the
Muslim reader. There is, however, a heavy strand of rationalism intertwined with Martyn’s
evangelicalism. He follows the eighteenth century pattern of evidence. In application this turns
miracles into rational proofs. Martyn is at his best when positively presenting Christ and the
new life (Vander Werff 1977:269-270).

The example of Henry Martyn shows the concern that Christian missionaries had to relate to
Muslim challenges to Christianity. It also indicates that Muslim scholars were knowledgeable
about Christianity and were equipped to write detailed attacks and refutations. Lee Samuel
(1783-1852), who worked with CMS, translated Martyn’s tracts from Persian, in
Controversial Tracts on Christianity and Mohammedanism Translated and Explained (1824)

and added his own apology (Vander Werff 1997:306).

3.4 PRINTING AND PUBLISHING OVERSEAS

Kenneth Cragg refers to a joint publishing project in 1815 by the Mediterranean Mission,
based in Malta, of the Church Missionary Society (CMS) with RTS and BFBS, to produce
Christian Scriptures in Arabic to be distributed in the Ottoman territories (Cragg
2000:122,123).” The significance of this is that at this relatively early stage, RTS, CMS and
BFBS, all less than 20 years old as societies, were already working in Arabic and in unison so
that they were able to produce suitable material for the wider ‘Muslim” world. The press was
still active in Malta in 1841 and the Proceedings of the Church Missionary Society for Afiica
and the East, the Annual Report of CMS, states under the heading of the Press at Malta:

The advantages arising from the Printing Establishment in this island are extensively felt. In the
course of the year, the Arabic Version of the Book of Common Prayer has been issued from it.
... In Greece, during the past year, the Missionaries have distributed or sold nearly 8000 copies
of Books and Tracts. In Egypt, the Missionaries have during the past year disposed of 865
copies of the Scriptures, and nearly 4000 other Books and Tracts (Proceedings 1841:49-50).

See Geoffrey Roper for a detailed account of printing in Malta by CMS from 1826-1840 (Roper 2005).
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The American Mission Press was also set up in Malta in 1822, before moving to Beirut in
1834 (DA7/1/15/4). The Roman Catholic Church set up the /mprimerie Catholigue in 1848 in
Beirut, partly to counter the influence of Protestant missionaries (Oman 1999:794). This
illustrates both the importance of a printing press and the amount of work that had been

undertaken in distributing tracts and other printed material.

In 1839, SPCK set up a Foreign Committee to facilitate the production of material in various
vernaculars. Also, RTS was able to extend its charitable work to supporting and subsidising
the production of tracts for overseas mission work. Both societies published tracts in a variety
of languages, also providing grants of paper and funding the provision of printing presses and

fonts for use on the mission field.

3.5 KARL PFANDER

Karl Pfander (1803-1865), a German who worked with CMS, went to Persia at the age of 22,
and worked there for 12 years. At the age of 26 he wrote Mizan al-hagg (The Balance of
Truth) which was initially published in German and Armenian in 1829; it was later translated
into many other languages. He then worked in India, where he spoke at a number of public
debates and wrote apologetic literature (Chapman 1995:211). In 1854 Pfander engaged in a
series of public debates with Rahmat Allah al-Kairanawi (1834-1891) in Agra, who “by most
accounts bested Pfander” (Goddard 2000:131). Pfander then went to work in Constantinople,
where he worked for a few years until the Ottoman Government policy changed and
missionaries were forced to withdraw (Chapman 1995:211). Some years later, in 1867,

Rahmat Allah wrote Izhar al-haqq (The Demonstration of Truth).
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Mizan al-hagq was revised by W. St. Clair Tisdall and re-issued by RTS in 1910; this version
is still available, presently published by Light of Life of Villach, Austria in 1986. Colin
Chapman summarises the content of Mizan al-hagq in this way:

In the introduction, Pfander begins with the question: how can we know whether Christianity or
Islam is true, whether the Bible or the Qur’an is the Word of God? He goes on to suggest that
any true revelation from God must meet six criteria:

It must satisfy the human yearning for eternal happiness.

It must accord with the moral law.

It must reveal God as just.

It must confirm the unity of God.

It must make clear the way of salvation.

It must reveal God so that people may know him.

Part I is a defence of the text of the Bible, answering the Muslim charge of corruption. Part II
outlines the basic teaching of the Bible, showing how biblical doctrine and morals meet the six
criteria. Part III, ‘A Candid Enquiry into Islam’s Claim to be the Final Revelation’, answers
Muslim arguments about predictions of the coming of Muhammad in the Bible, the miraculous
nature of the Qur’an, Muhammad’s miracles, and his behaviour. He concludes that Islamic
doctrine and beliefs do not meet the criteria for establishing genuine divine revelation. The book
ends with a strong appeal to Muslims to recognize the claims of Christ and put their trust in him
(Chapman 1995:211-212).

R

Pfander’s approach in his writing can be seen as having both strengths and weaknesses.
Chapman summarises them, stating that Pfander’s strengths were that:

e He knew a great deal about Islam and could quote from the Qur’an, the Aadith (tradition)
and from many other Muslim sources in different languages.

e His style was courteous and polite.

e He could recognize common ground between Christian and Muslim beliefs.

Chapman summarises Pfander’s weaknesses as:

e His attacks on Muslim beliefs sometimes degenerated into polemics.

e He appealed too much to the reason and the intellect, and not enough to the heart.

e The debate could hardly be an open-ended discussion, because he himself had decided
from the beginning the criteria by which genuine revelation is to be determined
(Chapman 1995:212-213)

Izhar al-hagq by Rahmat Allah has also been revised and republished many times. A new
translation of all three parts was published, in 2003, by Ta-Ha Publishers in London.
Chapman summarises the contents of /zhar al-haqq as:
The book lists what it sees as contradictions and errors in the Old and New Testaments, arguing
that they cannot be inspired. It goes on to give evidence not only for false interpretation of the

text by Jews and Christians (fahrif mana), but also for falsification or corruption of the text
itself (zahrif lafz). The next stage is to argue that many biblical texts are ‘immoral’ and that
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certain commands in the Bible have been abrogated or superseded by the Qur’an. There then
follows a refutation of the Trinity, and proofs that the Qur’an is the Word of God and that
Muhammad is the Prophet of God (Chapman 1995:213).

These two books are still in print and the arguments used by both protagonists are ‘recycled’

by contemporary writers, as will be seen in the tracts examined in Part Three.

3.6 A WEST AFRICAN TRACT

Samuel Crowther* (1806-1891), working with CMS in Ake-Abeokuta, Nigeria, in
correspondence with Major Hector Straith, the Lay [Financial] Secretary of CMS, gives an
insight into the processes of preparing a tract. In his letter of 1858, Crowther discusses two
tracts that he has written, the first, Search the Scriptures, had already been printed; he then
outlines the proposed contents of the second.

I send you sketches for drawings for another tract [See Figure 3.1] I should like to publish after
this [Search the Scriptures] is sold — the next will be “The Three Religions: Heathenism,
Mahommedanism and Christianity”. You will see by the enclosed paper that I have
endeavoured to represent though roughly, the heathen bowing down to his god of thunder and
lightning called shango, with his /72 bowl of palm nuts beside him, and the goat’s head for
sacrifice being against the wall, and his calabashes of medicine to preserve him from his
enemies being also ajacent to the wall. The next is the Mahommaden sitting on the street
praying and counting his beads in the midst of numerous spectators.

The third is the Christian in the church praying to God in penitence and humility. I want the first
diagram i.e. of the heathen to represent in its whole aspect Ignorance, the next, the
Mahommedan, to represent Pride & Hypocrisy, the third, Christian to represent Humility &
Submission. I shall be happy to receive blocks for each of these representations and a good
quantity of paper for printing the tracts.

(CMS CA2/032/29).

Samuel Crowther was a freed slave who received his education at Fourah Bay College, Sierra Leone. He
worked with CMS in Nigeria and went on three expeditions up the River Niger to assess the possibilities of
expansion of the mission. In 1864 he became the first African Bishop of the Anglican Church (Walls
1992:15-21).
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This extract gives an insight into the thought processes involved in the creation of the tract,

using the illustrations. Also, that once the sketch has been made into blocks the text would be

printed at the CMS Press in Abeokuta, rather than in London.’

Figure 3.1: Samuel Crowther’s Sketches for proposed tract on ‘The Three Religions’

(CMSCA2/032/29)

3.7 PUBLISHING IN THE MID NINETEENTH CENTURY

By the mid-nineteenth century, various societies were publishing tracts in vernaculars and

supporting the missionary societies by contributing towards the cost of publishing tracts, as

well as providing grants of paper and printing presses to be used in the mission field.

SPCK published the following books and tracts in Arabic between 1848 and 1866:

1848
1850
1851
1852

1856
1857
1858
1865
1866

Arabic Bible

Book of Common Prayer in Arabic

New Testament in Arabic

New Testament in Arabic

New Testament in Coptic and Arabic (Egypt, North Africa)

Homilies in Arabic

The Bible in Arabic. Mr. Faris, Dr. Lee, and Professor Jarrett.

Ostervaldt’s “Abridgement of the Bible” in Arabic.

Packet of Arabic Texts, “The Parables.”

Packet of Arabic Texts, “The Miracles.” (Allen & McClure 1898:212-213)

5

A search through the Letter Books, Minute Books and the Annual Reports in the CMS Archives revealed no

further correspondence or reference to either of the tracts. The Printing press in Abeokuta is mentioned in the
Annual Report of 1860 where Mr. Townsend reports on work carried out (1860:45-46).

It is possible that Search the Scriptures, the first tract mentioned in the letter was a translation by Crowther,
as the American Tract Society list of 1849 gives a tract of the same title, in Volume V, number 156, written
by Rev. William Marsh of Birmingham, England (ATS 1859:8-9).
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These are some examples of the work being produced, remembering that other societies were

also publishing and distributing material.

During the remainder of the nineteenth century and up to the First World War (1914-1918)
the societies continued producing material, sometimes in unison, at other times with no
reference to each others’ work. In the aftermath of the War and the collapse of the Ottoman
Empire, many of the lands where Muslims were present came under Western nations and the
mission agencies began to co-operate in producing material that was suitable for work
amongst Muslims. An example of this is the work of the Central Literature Committee for

Moslems.

3.8 THE CENTRAL LITERATURE COMMITTEE FOR MOSLEMS"®

The Central Literature Committee for Moslems (CLCM) conferred regularly, largely by
correspondence, from 1932 to 1942. A fairly complete set of correspondence and minutes of
meetings is held at the Orchard Learning Resources Centre, Selly Oak, University of
Birmingham. These explain the purpose and workings of the Committee. The Committee was
established in 1927 by Protestant missionary societies and the Near East Christian Council
(NECCQ). Its purpose was as follows:

Through correspondents in all Muslim lands this committee promotes co-operation in making
and distributing Christian literature. In the Near East it acts as the Literature Committee of the
Near East Christian Council (CLCM/DA7/1/1/3 Letter from Constance Padwick dated 30™ May
1934).

As a committee it appears to have met once every two years; most of its work was carried out
by correspondence from Constance Padwick (1886-1968), Secretary to the Committee, who

was a CMS missionary based in Cairo (1923-1939), then in Palestine (1939-1948) and finally

Muslim was commonly spelt as Moslem, in English, until the middle of the twentieth century, due the lack of
an agreed transliteration of Arabic.
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North Sudan (1948-1957). The secretary sent out a monthly mailing to members of the
committee. These mailings provide an insight into the level of activity of publishing houses as
well as missionary societies in producing material for work amongst Muslims. They included
copies of tracts and material for proposed tracts.

Our sendings this month are things new and old. The “new” is a paper by the Rev. J. Elder of
Kermanshah, Persia. [CLCM/DA7/1/1/4 What Power can Save the World?] He gave it as an
address to a gathering of Persian Christians in Teheran, who begged that it might be printed for
wide circulation in their country. This was done, and Mr. Elder was good enough to let us have
an English translation so that you may see whether his words would be useful in other countries.

The “old” that we send is a tract written, we believe, by Mr. Logan of the Egypt General
Mission, that has long done service in Arabic in the country evangelistic work of that society.
[This tract CLCM/DA7/1/1/5 The Dream of Ali Hasan] (CLCM/DA7/1/1/3 30™ May 1934
Letter from Miss C.E. Padwick CMS Cairo to Members of CLC).

This gives an idea of the approach that the committee used and that the circulation of the
monthly mailing was widespread. In a letter to Eric Bishop of Jerusalem in October 1935,
Padwick states, “As you know, we have only about eighty members of the whole Committee
throughout the Moslem world” (CLMC/DA7/1/16/3). It seems that Padwick acted as a hub for
correspondence, receiving requests, information and suggestions and sending these out to the
members who duly responded with comments and further suggestions, as is shown in this
letter sent out in December 1934:

Some time ago we sent round a translation of a French tract entitled “One Ought Not to Change
One’s Religion”. Although the subject is an important one, the tract came in for a considerable
amount of criticism as not being considered likely to appeal to our Muslim friends, and also as
being of dubious soundness and fairness in argument. Mr. Jens Christensen of the North-west
Frontier, India, cheered us up by describing it as a ‘fiasco’. It is very refreshing when the
Committee can be as frank as this. He has now further cheered us up by sending an English
copy of a tract on an identical subject, printed by himself in Pushtu for use in their bazaar work.
This is undoubtedly better than the tract sent before, as I think you will all agree: it is also less
foreign. I found myself wondering, however, whether it did not fall into the usual danger of
dialogue tracts, which is that the Muslim in this dialogue does not feel himself fairly
represented. [ shivered a little when in the first few sentences the Christian convert was
described as living better than the Moslems. Perhaps you will be able to make suggestions for
the perfecting of this very good manuscript, so that in its next edition it may be the very best
tract ever issued on this subject (CLCM/DA7/1/8/1 Letter from Miss C.E. Padwick CMS Cairo
to Members of Central Literature Committee 31* December 1934).
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This shows something of the process that was undertaken in order to “think and plan other
ways of getting the Message across to Moslems by the printed page” (CLCM/DA7/1/16 3

Letter from Miss Padwick to Rev Eric F.F. Bishop of Jerusalem October 1935).

The lists of corresponding members make it clear that the regions covered were large and
diverse. The Minutes of the Biennial Meetings held in 1937 and 1939 list corresponding
members from the following countries: Aden, Algeria, Balkans, Borneo, China, Congo,
Egypt, France, India, Iran, Kenya, Morocco, Nigeria, Nubia [Sudan], Palestine, Poland,
Rumania, South Africa, Syria, Tanganyika, Tunisia (CLCM/DA7/1/30/2 and DA7/1/45/5).
Most of those named seem to be European missionaries, though in some cases ‘nationals’ are

also nominated as members.

The monthly mailing in March 1935 included a report on the centenary of the American
Mission Press, in Beirut in 1934, where it was involved in Arabic publication:

In the past ten years more than 856,000 religious, educational and miscellaneous books and
tracts were distributed, and over 2,050,000 Scriptures in Arabic — Bible, Testaments, Gospels
and Portions — were printed and bound and shipped out for the American Bible Society
(CLCM/DA7/1/15/4 Report on Syria by Paul Erdman, March 1935).

This gives an indication of the volume of material being printed by one printing press at the
time. The number of organisations working in publishing at that period is indicated in a
mailing to the committee in March 1937, entitled a “Rough List of Societies publishing
Christian Literature in Arabic”

1 Literature Societies
American Press, Beyrout [ sic]
Nile Mission Press, Cairo and Jerusalem
SPCK, Cairo and Jerusalem
British and Foreign Bible Society
Coptic Society of Love
2 Societies having an Arabic Literature Department
Algiers Mission Band
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M.E.G. Algeria’

North Africa Mission (Book depots)

Evangelical Church of Egypt with American Mission (joint publishing committee)

Friends of the Bible (Coptic)

Egypt General Mission

Church Missionary Society, Egypt

Editor of Al-Yaqtha (Coptic)

Anglican Church Council, Palestine

Schneller’s Orphanage Press, Jerusalem

Holiness Movement, Egypt

Christian Endeavour Movement, Egypt

YWCA, Egypt [Young Women’s Christian Association]|
(CLCM/DA7/1/31/5d)

Again, this indicates the range of societies involved, including some orthodox groups, but not

including any Roman Catholic groups, even though they were also active.

The minutes of the biennial meeting give an indication of the discussions and of issues that
concerned the members. Of note is the concern raised in 1937 for Muslim criticism of the
material that they were producing. “The Committee desired to affirm the great desirability of
obtaining criticism of our manuscripts by Moslems themselves, or by those who had been

Moslems” (Minute 32. CLCM/DAT7/1/30/2).

One of the documents circulated to the members of the committee is a report of a colporteur
working in the Sudan. This is of interest as it shows how this method continued to be used
and how it was ‘translated’ to a different mission-field.

For two years the Khartoum North Evangelical Church paid the salary of a colporteur of
religious books — a Sudanese convert whose dark face and leather bookbag became well known
in Khartoum, Khartoum North and Omdurman. ... The interest in pastors and church members
was an encouraging feature of the work. Sales of books, almost all of them to Moslems, while
not of great quantity, were constant. An evangelistic missionary, who went often with the
colporteur, found that the sale of books had created interest in Christ and Christian doctrine,
where no other agency had ever succeeded, and found that the process of selling books opened
ways to hearts and homes that the ordinary missionary activities never touched
(CLCM/DA7/1/14/2 August 1935 Literature Report from the Sudan).

7 The identity of MEG based in Algiers has not been established.
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In 1938 several members® of the CLCM attended Christian Literature, Section XI, of the
International Missionary Council (IMC) meeting, held at Tambaram, Madras, to “represent
the whole literature of the Church of Christ to Moslems” (CLCM/DA7/1/38). In April 1939
the members of CLCM wrote a policy statement for the Section XI Tambaram Report, “made
in the light Of the findings of the Tambaram meeting” (IMC 1939:353). The policy statement
sets out what CLCM endeavours to be:

1. An Information Centre
2. A Sharing Centre for Manuscripts and Ideas

3. A Planning Centre for Literature and for Co-operation
[1t sets out the part] CLCM should play in the present situation

1. Energising Centres [by encouraging inter-missionary councils]
2. Training of Writers

3. Fellowship of Christian Writers

(IMC 1939:353-359)

The difficulty of finding local writers to train was an issue that they raised in the report:

Recent converts ... may have a testimony to give through literature that none but they can give.
But they are too new to Christian thought and spirit to be the ideal writers of the whole of such
literature. Yet the Christians of the Near East are hardly more qualified, except linguistically,
than church members in the West to write for Muslims; they lack sympathetic understanding of
Muslim thought and ways of expression and of the relationship to those of Christian teaching
(IMC 1939:357).

They concluded that special training would have to be given to potential authors in order that

they could be effective in communicating Christianity to Muslims.

¥ Constance Padwick reported that the following members were planning to attend: “Pastor Nielsen, late of

Syria, now of Jerusalem; Professor Levonian, late of Turkey, now of Beyrout; Mr. Kingsley Birge of
Stamboul; Constance Padwick, Cairo; Mr. Subhan late of Lahore, now of Landour” (DA7/1/38)
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In 1940, a short paper written by Daif Gayid, one of the colporteurs, was circulated; this sets

out, in rather ‘spiritual’ terms, the rules to be observed before setting out on a trip

(DA7/1/50/4 May 27™ 1940 Constance Padwick to Committee).’

This chapter has shown some of the material being produced by Christians, through a series of

examples, and has also described the development of tract distribution work amongst

Muslims.

The next chapter examines the development of printing in Arabic and reviews Muslim tracts

and the approaches being used.

9

DAIF’S ADVICE TO HIS FELLOW COLPORTEURS

“And He spake a parable to this end, that men ought always to pray, and not to faint” (Luke 18.1). How is

that? True prayer is a formidable force and a key to all doors; it opens the heavens for rain and makes its way

through stony rocks. Therefore my brother and colleague, if you want to succeed in your service, you should
observe the following rules:-

1). Before you put your hands on your stock of books to take what you want, kneel before the Throne of
Grace and ask God’s guidance, as the servant of Abraham knelt by the well of water asking His guidance
in choosing the damsel whom he had appointed for Isaac (Gen. 24.14).

2). After you have filled up your bag, and as you go out, bend your head before Him, commending your
family to His care and asking Him to guide your path, saying with Moses, “If Thy presence go not with
me, carry me not up hence” (Ex. 33.15).

3). When you arrive at the station, pray that God may lead you to the place He wants, saying, with Isaiah,
“Here I am, send me” (Isa. 6.8).

4). When you come down the town bend your head before God, that He may drive the devil, your enemy, as
the men of Ai were chased before Israel (Joshua 8.22).

5). When you arrive at the street, call to God for blessing upon your service. “Except the Lord build the
house, they labour in vain that build it” (Ps. 127.1).

6). Before you enter a shop or an office or a coffee-house, pray that the thirsty souls of salvation may draw
near you. “As the hart panteth after the waterbrooks, so panteth my soul after Thee, O God” (Psa. 42.1).

7). After greeting those who are present, show them your books, and lift up your heart to God that they meet
with their favour and find approval into their sight as Nehemiah prayed when requesting a heathen king to
send him away to build the city of his father’s sepulchres (Neh. 2); and when you go out from the place,
thank God and ask for His blessing upon what you have already distributed and the words you have said.
So let it be in every place you visit.

8). At the end of the day go out into the country and re-create your soul and body and have a private audience
with God, thanking Him for all that He has done to you during the day. At the end of the week offer Him
a thanksgiving for accompanying you during the week; and so at the end of every month.

At the end of the year have a special day of rejoicing because God has used you in His service during the

whole year, saying with joy, “The Lord hath done great things for us: whereof we are glad” (Psa. 126.3).

Lastly remember that service is seed and prayer is the water, and no farmer is foolish enough to sow his seeds

without watering them. Think it over; May God bless your labours to be the means of glorifying His Name

and saving perishing souls. Your brother and colleague in the Master’s service, Daif Gayid.

[circulated with monthly letter May 1940] (CLCM/DA7/1/50/4 May 27" 1940 Constance Padwick to

Committee)
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CHAPTER FOUR: PRINTING IN ARABIC
AND PROPAGATION OF TRACTS BY MUSLIMS

4.1 INTRODUCTION

Printing in Arabic has a long history in Europe. The first complete book entirely in Arabic
script, using movable type, was printed in 1514. This was Kitab Salat al-Sawa’, a Book of
Hours, published by Gregorio de Gregorii, a Venetian, probably for the Christian
communities in Syria; it was not a success, as the type-face was virtually unreadable (Lunde
1981:2). Printing continued in Europe during the sixteenth and seventeenth centuries,
particularly at the instigation of the Roman Catholic Church. After the founding of the
Maronite College in Rome in 1584, by Pope Gregory XIII, Cardinal Ferdinando de Medici
was appointed by the Pope to establish a press. De Medici then gave Giovan Battista
Raimondi the role of setting up an Arabic press and establishing the Medici Press. Raimondi
used punches of Arabic characters that had been designed by Robert Granjon, a French type
designer. Several books were printed by the press until 1610 (Lunde 1981:2). In the end the
Medici Press failed because Raimondi lacked an established distribution system for the books

that were published (Oman 1999:795).

In Halle during the eighteenth century, German Pietists established an Arabic printing-press,

as discussed in Chapter three.

The first book in Arabic script to be printed in the Middle East was in 1610 when the
Quzhayya Psalter was printed in the Lebanon. This was a book of Psalms, 260 pages long,
with the text in Arabic and Syriac; it was printed at the Monastery of Wadi Quzhayya and is

the only known book to be printed by that press (Lunde 1981:3; Ahmad, M. 1997:137).
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The next publication was in Aleppo in the early eighteenth century, when the Greek Orthodox
Patriarch of Syria, Athanius Dabbas, established a press to print liturgical books. He
employed Abd’ Allah Zakhir to operate it; he is said to have cut his own type face. The press
operated between 1706 and 1711." Zakhir later set up another printing-press at Choueir in
Lebanon, at the Monastery of St. John; this press operated from 1734 until 1899 (Lunde

1981:3; Ahmad, M. 1997:137).

4.2 MUSLIM ARABIC PRESSES IN THE MIDDLE EAST
Christians in Europe and then in the Middle East had been interested in printing in Arabic
script. Why were Muslims not active in printing, even when they were aware of the

processes?

Religious and economic factors both played a part in the reluctance of rulers to allow printing.
Magsoud Ahmad reports that printing from movable type was first introduced in Turkey in
the middle of the sixteenth century, but that orthodox Muslims were hesitant to adopt it
because of a prohibition on the reproduction of the Holy Qur’an by any means other than
writing by hand (Ahmad, M. 1997:133). The Ottoman rulers twice issued edicts forbidding
Muslims to print texts in Arabic characters: edicts of Bayezid II in 1485 and of Selim I in
1515 (Oman 1999:795). The economic factors included the employment of large numbers of
copyists, who were commissioned to write out texts. It is estimated that in seventeenth
century Constantinople, 80,000 copyists were employed. The costs of establishing a press

were also very high and required a large outlay of money (Oman 1999:795).

1 A copy of the Psalter (Book of Psalms) printed by Zakhir was sent to SPCK, who used it as the basis of the

Psalter they printed, which was prepared for them by Salomon Negri and Carl Dadichis (Allen & McClure
1898:201).
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In 1726, a request came from Ibrahim Miiteferrika to Sultan Ahmad III to establish a printing-
press using Arabic script; the Sultan sent the request to the Shaykh al-Islam ‘Abd Allah who
issued a fatwa permitting it to produce secular works. The printing-press then produced a

number of works, beginning with a dictionary in 1729 (Kut 1999:800).

Printing in Arabic script in Egypt began at the end of the eighteenth century, when Napoleon
Bonaparte took there a printing-press with Arabic fonts, for use by the French occupying
forces for the promulgation of commands. This operated until 1801, when the French were

expelled (Oman 1999:797).

In 1805, Muhammad ‘Ali was appointed Pasha (Governor) of Egypt (Lapidus 2002:512). In
1822 the Bulaq press was established following his orders (Lunde 1981:8-9; Kut 1999:801-
802). The first portions of the Qur’an were printed by the Biilaq press in 1833, having been
checked for accuracy by the w/ama’. From 1857, complete editions of the Qur’an were printed

by the Bulaq press (Albin 2004:270-271).

In addition to religious issues concerning the accuracy of printed versions of the Qur’an and
hadith collections, some of the reluctance to use movable type came from the difficulties of

producing a clear type face that would be close to the naskhistyle of Arabic handwriting.

The invention of the lithographic method of printing, in 1798, by Alois Senefelder (1771-
1834) of Munich, led to the possibility of producing Arabic texts that were based on hand-

written originals. In the process, the text is written on to a prepared stone or metal plate, so

2 For further information concerning Arabic printing: see Cheng-Hsiang Hsu (2005) for a survey of Arabic
printing in Egypt from 1822-1851, and Nedret Kuran-Burgoglu (2005) for a study of Osman Zeki Bey, the
first Ottoman printer given official permission to print the Qur’an.
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that the ink only adheres to the written text. This method was introduced into the Middle East
in the 1820s and became very popular as it allowed the text to appear as if it were hand-

written (Lunde 1981:17; Kut 1999:802).

To conclude this introduction to printing in Arabic script, in ‘The Press: Engine of a Mini-
renaissance in Zanzibar (1860-1920)’, Philip Sadgrove describes the setting up of a/-Matba‘a
al-Sultaniyya (Sultanate Press) which began operating on Zanzibar in 1879-1880, printing in

Arabic script. This was the first Arabic press in East Africa (Sadgrove 2005:151-178).

43 MUSLIM TRACTS

With the development of printing in Arabic, books, newspapers and tracts became readily
available. Rahmat Allah al-Kairanawi’s [Izhar al-hagg (The Demonstration of Truth),
published in 1867, was discussed in chapter three in relation to Karl Pfander. The writing of
others, including Jamal al-din al-Afghani (1839-1897) and Muhammad ‘Abduh (1849-1905),
became widely known because of the access to cheap printing. The use of their writings is

examined in the selected tracts in part three.

Qeyamuddin Ahmad examines the tracts written by ‘Wahhabis’ in nineteenth century India.
Ahmad says that the tracts reinforced and complemented the momentary impact of the
roadside preachers. The tracts had originally been produced in Arabic or Persian and were
later translated into Urdu and Hindi. The tracts were not specifically anti-Christian, the main
purpose was to direct the reader to reject bida (innovation) and return to correct ways of

following Islam (Ahmad, Q. 1982:52-63).
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In 1925, Arthur Jeffery, a lecturer at the American University in Cairo, prepared an exhibit of
anti-Christian literature in Arabic that was in use by Muslims in Cairo. He writes that:
[T]he aim was to procure the books and pamphlets actually being used ... By dint of diligent
visiting, however, and utilizing the services of a recent convert, who as such had particularly
easy access to such literature we managed to gather an interesting exhibit of forty-five

specimens (Jeffery 1925:26).

Of the forty-five specimens listed, several can be described as being tracts. They include
several that have been written in response to tracts distributed by Christians. Jeffery gives the
titles and a brief outline of the contents, together with his own opinion of the material he
collected. Two of the entries will serve to show both the kind of material available and
Jeffery’s assessment of them:

Khul-asatuw’l-Kalam fi tayih dini’l-Islam, A Synopsis of the Argument as to the Superiority of
Islam, by Sheikh Yusuf an-Nahani of Beirut Law Courts (Cairo 1904).

A Cairo edition of a Syrian tract. It is a small tract of thirty-two pages, widely circulated as a
clear statement of the superiority of Islam over Christianity, to establish the faith in the minds of

those who have been disturbed by Christian preaching (Jeffery 1925:27).

Al-Qaulu’s-Sahih lita‘yid mahabbati’l-Masih, The Correct Saying to establish the Love of
Christ, by M.A. Cairo n.d.

A little pamphlet of 32 pages, probably by Muhammad ‘Ali Maliji one of the most unscrupulous
opponents of Christianity in Egypt. This pamphlet is an attack on the Christian view of Christ,
endeavouring to prove that He was not perfect in love, and that His sacrifice was not one of
free-will but was forced on Him.

This tract was answered by a Nile Mission Press tract entitled “The Death of Christ voluntary”
(Jeffery 1925:29).

It is of note that the list also includes Izhar al-hagg by Rahmat Allah al-Kairanawi. Jeffery
concludes by commenting that two approaches seemed apparent. “[F]irstly that of the old
orthodox school represented by Al-Azhar, and whose methods have changed little from those
of the Middle Ages; secondly, that of the modern school, ... rationalistic in tendency” (Jeffery

1925:26-27).
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In a further article, published in 1927, Jeffery presents a brief analysis of tracts written by
Ahmad Fawzi al-Sa’ati and by Muhammad Salim al-Kailani in response to the work of Alfred

Nielsen of the Danish Mission in Damascus (Jeffery 1927:216-218).

These reports show that in the 1920s, tracts responding to Christian mission work, using

classic arguments or European rationalism, were being distributed in the Middle East.

44 CONTEMPORARY MUSLIM LITERATURE
The findings of two academic writers on contemporary Muslim literature concerning
Christianity are examined, in order to demonstrate the range of approaches of present day

Muslim authors.

In Muslim Perceptions of Christianity (1996), Hugh Goddard examines contemporary
Egyptian Muslim literature in relation to Christianity in three categories: Polemical (1996:59-

94), Eirenical (1996:95-140) and Intermediate (1996:141-166).

Goddard concludes that three different approaches are used in Polemical literature:

(1) Christianity has been corrupted during the course of its history.
(2) The truth of Islam is attested by Christian sources.

(3) Christianity has been allied with Western imperialism to subdue the Islamic world and
subvert the Muslim faith (Goddard 1996:93).

For Eirenical literature, Goddard concludes that two main approaches are apparent,
biographies of Jesus and works of fiction. The biographies concentrate on Jesus as teacher,
whereas the works of fiction see Jesus as the rejected sufferer, seeing the Cross as a symbol of
significance, but still within an Islamic framework (Goddard 1996:139-140). Concerning the

‘Intermediate literature’, Goddard concludes that it is “relatively eirenical in tone. Although

75



none of the material could be described as polemical, it cannot be said either that the authors

of the works understand Christianity fully” (Goddard 1996:166).

In Muslims and Christians Face to Face (1997), Kate Zebiri examines both Muslim and
Christian writings. Chapter Two examines ‘Muslim Popular literature on Christianity’ (Zebiri
1997:44-93). It begins with a brief look at Ahmed Deedat (Zebiri 1997:46-48) mainly to
explain why he is not included with the other writers in the chapter, as his work is popular and
influential, but “his work hardly aspires to go beyond the level of rhetoric and apologetic, is
poor even by the standards of religious polemic” (Zebiri 1997:48). His influence on some of
the writers who will be examined in part three is great and it will be dealt with more fully

then.

Zebiri then examines eighteen works which were available in Muslim bookshops in the West
(Zebiri 1997:48). Zebiri examines how the literature deals with a range of topics: The Bible:
Text and Interpretation (Zebiri 1997:50-59), The Jesus of the Gospels and the Jesus of the
Qur’an (Zebiri 1997:59-67), How and Why Christian Doctrine became Corrupted (Zebiri
1997:67-71), Christianity and Western Civilization (Zebiri 1997:71-78), and Contemporary
Christianity (Zebiri 1997:78-84). Examples from the different writers are given under each
section. Zebiri concludes that they are polemical in nature, whilst by citing sources presenting
themselves as being academic, the use of Western scholarship tends to be selective and from
the “liberal end of the spectrum” (Zebiri 1997:88). The writers did not seem to have outreach
as a primary aim, rather a defence of Islam, usually through attack, this often being informed

by inaccurate sources of information about Christianity (Zebiri 1997:89).
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In ‘Muslim Perceptions of Christianity and the West’ (2001), Zebiri concludes that:

Christianity is seen in almost purely political terms, and the fact that it is often difficult to
disentangle anti-Christian polemic from anti-Western polemic. Where a distinction is drawn
between Christianity and the West, the latter may even be considered the lesser of the two evils
(Zebiri 2001:200).

The material examined by Goddard and Zebiri, and their conclusions, demonstrate that the
approaches that Muslim writers have used in both Arabic and Western based literature have

been broadly similar.

This chapter has been an overview of the beginnings of Arabic printing and a brief review of
some of the material available in tracts and other literature that has been produced by
Muslims. To a limited extent this chapter complements Chapter Three where an overview of

Christian tracts was undertaken.

This concludes Part One of the study; Part Two examines the use of tracts by Christians and
Muslims in East Africa and the use of Swahili as a religious language and the language of

outreach literature.
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Figure 5.1: Frontispiece and Title Page of the RTS/UMCA edition of Msafiri

MSAFIRTI.

KITABU HIKI KIMEFASIRIKA EATIEA KITABU
CHA KIINGREZA EITWACHO
“PILGRIM'S PROGRESS.”

MuASIHITA AXAKUTA EIMBA.

LONDON :
NTED BY THE RELIGIOUS TRACT SOCIETY
FOR ’
THE UNIVERSITIES' MISSION.
1888, -

(Madan 1888:frontispiece and title page)



Figure 5.2 Cover of 1902 printing of the tract Raha isiyo Karaha
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Figure 5.3 Final Pages of 1934 printing of tract, showing publishing details

(Taylor 1934)



Figure 5.4 The tract in Roman script

Raha Isiyo Karaha.

Watu wote wamepatana kwa neno
moja, nalo ni la kutamani raha. Ni
nani basi asiyetaka raha? Hakuna mtu
katika dunia atamaniye kuumia, wala
kusikitika. Basi ni kitu gani raha?

Watu wengine raha yao huiona katika
kula na kunwa, au kukusanya mali za
duniani. Wengine raha yao huiona
katika watoto wao, au kuwatawala
wenziwao. Nayo siyo raha ya kweli;
kwa kuwa hayatadumu mambo hayo . ..

“ Shada la rihani lanisikitisha:
Hingia Nyumbani Machozi hunosha
Chema duniani hakina maisha.”

Mambo hayo mtu hufanya biashara
siku nyingi au hutenda kazi maka mi-
ngi ili ayapate, na mwisho wake ni mtu
asiyeyapata hata mojawapo, au ayapa-
tapo pengine yampotea kwa siku moja
mali yake yote aliyoipata kwa kazi ya
siku nyingi: au akikaa nayo, apatikana
na ugonjwa, au msiba, au zani kumtia
majonzi ya milele, asivione vyema tena
vile vitu vyake.

Je, ninyi rafiki zangu nanyi hamjam-
wona miu aliyepawa vyakula vya
kutosha na Mwenyezi Mungu, mwenye-
we akawa havili; au aliyekuwa na
mali, akakosa mwana wa kuirithi?

Mambo haya ya dunia basi, ni mfano
wa dunia yenyewe, hayana imara. Basi
mwisho wake ni huu; “ Mtu ajapoishi
siku nyingi na kuona wema mwingi
akiufurahia wema huo miaka yake vote:
pamoja na hayo yote huja siku va kiza,

(Taylor 1940?)



INTRODUCTION TO PART TWO
This part comprises two chapters which introduce the situation in East Africa by examining

the history of tracts there and the use of Swabhili as a religious language.

Chapter Five: Tracts in East Africa

This chapter examines the use of tracts in East Africa from the earliest recorded use in 1844
until after Independence. The involvement of Christian missions in producing tracts is seen,
with a detailed study of one tract first printed in 1893 and still in circulation in 1960. The

availability of tracts written by Christians and Muslims is examined.

Chapter Six: Swahili

This chapter examines the use of Swabhili as a language, its origins as several distinct dialects
and its standardisation. The use of Swabhili as a religious language and in religious literature is
examined. The various versions of the Bible and the Qur’an in Swabhili are described as an

introduction to the study of the selected tracts in Part Three.
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CHAPTER FIVE: TRACTS IN EAST AFRICA
This chapter surveys the use of Tracts in East Africa since the earliest recorded examples in
the 1840s. It looks first at Christian tracts in the nineteenth century, with special attention
being paid to the support given by SPCK and RTS to CMS and the Universities’ Mission to
Central Africa (UMCA). It examines the procedures followed in order to produce tracts, and
the first tracts to be published and printed in East Africa. Tracts in the twentieth century are
surveyed, including those of German Missionary Societies, some of which were Lutheran, in
German East Africa (GEA). With the expansion of literacy after the First World War, tracts
gained a wider audience as reading matter became increasingly important. Likewise Tracts are
surveyed that were written by those Muslim leaders who saw the importance of writing in
Swahili. Muslim and Christian tracts produced at the end of the colonial period and during the
first years of independence are surveyed. The approach used in some of the tracts has also

influenced contemporary tract writers, whilst some of those mentioned are still in circulation.

5.1 EARLY CHRISTIAN TRACTS IN EAST AFRICA

In January 1844, Ludwig Krapf arrived in Zanzibar, the first CMS missionary to arrive in East
Africa. He records that the American Consul, Mr. R.P. Waters, was a “zealous friend of the
mission” (Krapf 1968:122) and that he was already distributing tracts (Krapf 1968:127). In his
journals, Krapf records a discussion with Waters, who gives reasons why Krapf should
remain in Zanzibar, including that “A Missionary would besides distribute a vast number of
tracts to the Natives and Europeans, who continually visit this place” (CMS/CA5/016/164 8™

January 1844:22)." This demonstrates that tracts were viewed as a method of outreach for

' This sentence only appears in the original manuscript, ‘Log of journey from Aden to Mombasa’ and does not

appear in the printed edition.
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‘Evangelical’ Christians in the mid-nineteenth century. Later in the journals, Krapf records a
meeting with the governor of the island of Pemba.

We touched at the island of Pemba ... where the governor received me kindly ... He asked me
many questions concerning the politics and religion of Europe, and expressed a wish for an
Arabic Bible. This I sent him afterwards through Mr. Waters (Krapf 1968:127).

When he reached Lamu he records that:

An Arab chief from Lamu who saw me reading the Psalms asked me for the book, and being
much pleased with it begged for a complete Bible. Arabic tracts would have been eagerly
welcomed by the people (Krapf 1968:130).

The Proceedings of the Church Missionary Society for Africa and the East for 1844 records
that:

During this journey Dr. Krapf distributed a large number of portions of the Scriptures. He
remarks — It is really pleasing to see the desire which the people have for obtaining books (CMS
Proceedings 1844:50).

From these reports we can see that both Krapf and Waters saw the distribution of tracts as

being an important method of outreach.

The coastal peoples of East Africa used Swahili, which had been written using Arabic script

from at least the sixteenth century. Swahili as a language is dealt with in the next chapter.

UMCA had been started following the call by David Livingstone “to overthrow the African
slave trade with Christianity” (Anderson 1977:13). In 1861 UMCA sent missionaries to Shire,
in present-day Malawi, but, following the death of their leader, Bishop Charles Mackenzie,
they withdrew in 1862. In 1864 UMCA sent missionaries to Zanzibar, with Bishop William
Tozer as their leader; they established themselves there and worked to halt the slave trade and

to establish a Christian presence (Sahlberg 1986:34).
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Missionaries were keen to promote literacy, by teaching people to read and write, in order to
learn about the Christian faith, through reading Bibles and other catechetical material. This

led to an interest in printing in order to provide reading matter.

In 1875 Henry M. Stanley, whilst at the court of Kabaka Mutesa, in Buganda, was asked to
explain the Bible to the Kabaka. This was an enquiry resulting from the Kabaka having
already been influenced by the Qur’an given to him by Arab traders, which had also
stimulated an interest in the written word (Sundkler & Steed 2000:572). Stanley had with him
as an interpreter Dallington Maftaa, who was a pupil of the UMCA School on Zanzibar.
Together they prepared ‘a little Swahili book of Bible selections, embracing all the principal
events from the Creation to the Crucifixion of Christ’ (Sundkler & Steed 2000:568). This
‘little book’ can be regarded as being a tract, although it seems unlikely that it was actually

printed.

Also in Buganda, Alexander Mackay, one of the earliest CMS missionaries, who was posted
there in 1877, set up a printing-press so that tracts and Bibles could be printed (Sundkler &
Steed 2000:570). In 1890 Bishop Tucker took supplies of tracts from the UMCA book-store
in Zanzibar (UMCA/Home 14 Correspondence Letter Book 1890-1899:20) and in 1896 he
reports on finding tracts abandoned at Eldama Ravine after a caravan en-route to Uganda was
attacked by the local Nandi people.

On arriving on the river bank (the Guaso Masa) I found books, letters, fragments of boxes, and
(strangest of all) fragments of plaster images scattered about in all directions. ... Here and there
were tracts of various kinds (Protestant) and broken crucifixes. It was strange to see a tract on
“Christ our Righteousness” lying on the ground side by side with a broken plaster image (CMS
Proceedings 1896:94).*

> The plaster images (statues) in the wreckage came from loads left behind by the Roman Catholic Bishop

Hanlon, that were then sent on with the CMS advance party.
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In 1907 in Busoga, Uganda, the President of the Chief’s Council, Twasenga, used to distribute
copies of Mateka, the CMS ‘beginners’ booklet’ (Sundkler & Steed 2000:592). The
distribution of material by Twasenga, together with the example of Waters, mentioned above,
illustrates the trend seen earlier in Britain where tracts were readily distributed by lay

Christians who wished to help to propagate the Gospel.

5.2 SUPPORT FROM SPCK AND RTS FOR WORK IN EAST AFRICA
Both SPCK and RTS were providing support for the various missions working in East Africa.
The records of meetings and letter books from archives of the various societies serve to

illustrate how this support was achieved.

5.2.1 SPCK
Allen and McClure record that CMS “chiefly asked for books, reading-sheets, and tracts, etc.,

and type for their mission printing-press” (Allen & McClure 1898:359).

In 1887, SPCK provided a grant of £79 for a printing-press and type for CMS (Allen &
McClure 1898:517). This printing-press was based in Frere Town, the community for freed
slaves, established by CMS on the mainland, across the creek from Mombasa Island. The
CMS Proceedings for 1887 report that:

Mr. Dodd, lately working with the Universities’ Mission, preferring the views and methods of
the C.M.S., has, with Bishop Smythies’ approval, been engaged temporarily to manage the new
printing-press (CMS Proceedings 1887:36).

Mr. Dodd was replaced the following year by Mr. Pratley, a printer by trade, who had been in

training at the CMS training institution in Islington (CMS Proceedings 1888:48).
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Apparently SPCK’s terms for giving equipment were unclear to CMS. This is shown in a

letter that F. Baylis, Africa Group Secretary, wrote to W.G. Peel, Bishop of Mombasa, in

1904 when a request for additional assistance for type from CMS to SPCK had elicited a

lengthy explanation from Allen, secretary to SPCK. The letter from Baylis to Peel says:

2. Printing-Press at Frere Town. — In addition to matters on the enclosed documents, I have only
to add a few words about Frere Town Press. On submitting the application for more Type to the
S.P.C.K. we were told the S.P.C.K. never made grants of Presses or Type except to become
Diocesan property, and then only to the Bishop on his own request. Reference was made to an
earlier grant from the S.P.C.K. for what we were calling our Press. Evidently the S.P.C.K.
considered their grant made in 1887 for the purpose of the Press and Type as making the Press
Diocesan property, so that they are not prepared for us to look upon it as C.M.S. property. I am
corresponding with Mr. Allen on the subject. I think it is new to us to learn that this was their
view in making the grant, and we shall do our best to put the matter on a right footing with
them. I should think it likely that we shall feel the right thing is to say the Press is to be looked
upon as Diocesan property, and, if so, it will lie with you to judge whether you care to ask for
any Type with a view to making it more effective, knowing that it must in that case be, in the
last resort, your own responsibility to control and work the Press.

It seems that the S.P.C.K. now make it a condition that Press or Type be not used for printing
any version or portion of the Bible or Prayer-Book without previous sanction of the S.P.C.K.
Foreign Translation Committee.

Perhaps if you do feel led to ask for more Type you will let any application pass through our
hands, or at least let us know that you make it (CMS Letter-book (outgoing) 10 January 1901 -
26 October 1906 XCMS/B/OMS/AS/G3 1L9:337).

The importance of separation between mission and diocese for SPCK is clear. A factor that

may have been forgotten by SPCK was that when the original grant had been made in 1887,

Frere Town had been a part of the Diocese of Eastern Equatorial Africa. The Diocese of

Mombasa was inaugurated in 1898 and was then separated from the Diocese of Uganda.’

It becomes clear from correspondence and minutes that CMS asked for support in the

publishing of material. SPCK is mentioned twice in a letter of January 1903 from Gladstone

in the CMS offices in London, to Burt, in Mombasa.

3

The Diocese of Eastern Equatorial Africa began in 1884 with its headquarters in Mombasa. James
Hannington (1847-1885), the first bishop, was killed in October 1885 en route to Uganda. Henry Parker (d.
1888) was the second bishop; in 1890 Alfred Tucker (1849-1914) became bishop and remained as Bishop of
the Diocese of Uganda with William Peel (d.1916) becoming the first Bishop of the Diocese of Mombasa in
1899 (Hamilton & Twaddle 2004; Pirouet 2004).
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6. Swahili “Notes on the Catechism” and Kikuyu Vocabulary. We shall be prepared to ask the
S.P.C.K. to print these books when we receive the MS.

9. Swahili books granted by the S.P.C.K. On an application made by your Executive Committee
some time ago the S.P.C.K. have kindly granted a number of Swahili books. We enclose a copy
of the invoice sent to us. You probably know that it is a condition of all the S.P.C.K. grants that
the proceeds of sales, if any, should be remitted to them as a donation. Any such remittance
should be made through C.M.S. We shall be shipping the books at an early opportunity (CMS
Letter book (outgoing) 10 January 1901 — 26 October 1906 XCMS/B/OMS/AS5/G3 L 9:167).

Section 6 of the letter makes it clear that CMS would approach SPCK for support in the
printing of material for the work in East Africa. Section 9 of the letter refers to an invoice
from SPCK for the purchase of books in Swahili which is attached to the letter:

Copy of Invoice from S.P.C.K. of Northumberland Avenue, Charing Cross, W.C. dated
December 11", 1902. To Secretary C.M.S.

Net.

50 Swahili Historical Readers at 1/-...........ccovviiiiiiiiiieieee £1-17-6.
50 Swahili Scrip. Reading Lessons, Pts 1 & 2,at 1/6 each ..................... £5-12-6.
24 Swahili Miscell. Stories & Translations at 1/- ..............cooeveiiiiini. £ 18-0.
36 Swahili Childs Acts at 176 ......oiviiniiiii i £2 -1-6.
36 Swabhili Church History Part Tat3/- ...........cooiiiiiiiiiiiie, £4 - 1-0.
25 Swahili Church History Part T at 3/- .........ccoooiiiiiiiiiiieeene, £2-16-3.
100 Swahili Peep of Day at 2/6 .......oovviiiiiii e £9 - 7-6.
50 Swabhili Prayer Books at 2/8 ..........coiviiiiiiii £6-13-4.
£33 -7-7.

(CMS Letter book (outgoing) January 1901-October 1906 XCMS/B/OMS/AS/G3 L 9:167).

This shows that CMS was in effect given the material granted them by SPCK at Net value®
and would be expected to sell it at the prices listed, remitting the Net value of the material to
SPCK as a donation. For instance, the item listed as ‘24 Miscellaneous Stories &
Translations’ had a selling price of 1/-, a total value of 24/- and was provided at a cost of 18/-,
that is, a 25% discount. When these had been sold, CMS were expected to send a donation to

SPCK of 18/-.

* Net — said of profit: remaining after all expenses, etc. have being paid. Opposite of gross (Chambers 2007).
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SPCK apparently was more generous to UMCA and it gave grants to help establish the
Diocese of Zanzibar and to establish schools and colleges. Between 1868 and 1898 SPCK

awarded a total of £1936 to UMCA (Allen & McClure 1898:517).

A letter written on 22™ June 1896 from C.J. Viner, the Lay [Financial] Secretary for UMCA,
to SPCK, accompanying a cheque for £22/12/2 from the sale of SPCK books and tracts in
their bookshop in Zanzibar, shows that UMCA had a similar agreement with SPCK to that
with CMS, concerning remitting donations from the sales of books granted to them

(UMCA/Home 14 Correspondence Letter Book 1890-1899:496).°

5.2.2 RTS and MSAFIRI

Isabel Hofmeyr in 7he Portable Bunyan: A Transnational History of The Pilgrim’s Progress
(2004) explores the ways in which the book was used as a mission tool and was translated
into at least eighty African languages; at least 22 were published by RTS and 4 by SPCK
(Hofmeyr 2004:240-242). In 1888, RTS supported the production of a Swahili version of

John Bunyan’s Pilgrim’s Progress, Msafiri in Swahili (Hofmeyr 2004:242).

The translator’s preface is of interest as it shows remarkable co-operation between UMCA
and CMS missionaries.

The first five sections of this book contain a nearly verbatim translation of the first part of the
‘Pilgrim’s Progress,” and were written almost wholly by the late Bishop Steere.

... The language used is Swahili, as commonly understood in Zanzibar.

The metrical rendering of the original Preface is due to the kindness and scholarship of the Rev.
W.E. Taylor, B.A., of the Church Missionary Society’s staff at Mombasa. It is written in the
dialect of Swahili current in that town and neighbourhood (Madan 1888:5).

> There is similar correspondence between Baylis and Taylor at CMS, explaining the processes and then

reporting money being remitted ‘home’ for payment to RTS and SPCK (CMS Letter-book (outgoing) August
1890-August 1893 XCMS/B/OMS/AS5/G3 L 6 letter Baylis to Taylor, 24.06.1893, 450; CMS Precis book
(incoming) 1892-1895 XCMS/B/OMS/A5/G3 P 4, Meeting of Group 3 Committee 24™ September 1894,
Item 170).
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Figure 5.1: Frontispiece and Title Page of the RTS/UMCA edition of Msafiri

Note: This Figure appears immediately before this chapter, between

the end of Chapter Four and the Introduction to Part Two.

In spite of the support of W.E. Taylor for the UMCA edition, in 1897 the CMS annual report
mentions that E.C. Gordon has translated Pilgrim’s Progress into Swabhili and that it has been

published by RTS (CMS Proceedings 1897:96).

C.J. Viner (UMCA), in a letter of 1* August 1890 to the Editorial Secretary CMS, informed
him that Bishop Tucker had collected a number of different titles from the UMCA bookshop
in Zanzibar prior to his journey to Uganda. Amongst these were “200 copies of Swabhili
Pilgrim’s Progress printed for us by RTS towards which we paid £9” (UMCA/Home 14

Correspondence Letter Book 1890-1899:20). This indicates that UMCA contributed a part of
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the cost of publication for the first edition. Then, after five years, the first edition had sold out

and UMCA approached RTS concerning a re-print.°

A Swahili edition of Pilgrim’s Progress under the title Safari ya Msafiri is still available,
translated by Maurice Soseleje and first published in 1946, with a second edition with
corrections in 1980 (Tuppa: July 2007); it is still, in 2007, available through Central

Tanganyika Press (CTP).

53 UMCA

UMCA soon began a printing-press and was actively producing material locally from as early
as the 1870s. C.J. Viner, writing to CMS in 1890, concerning books taken by Bishop Tucker,
includes “1280 copies of Holy Scripture printed at our Mission Press in Zanzibar”

(UMCA/Home 14 Correspondence Letter Book 1890-1899:20).

® (C.J. Viner wrote to L.B. White of RTS concerning the printing of a new edition of John Bunyan’s Pilgrim’s

Progress:

26" April 1893, The Revd Dr. L.B. White, Religious Tract Society

My Dear Sir,

In 1888 your Committee very kindly issued for this Mission a Swahili version of ‘Pilgrims’ Progress’. I
understand that all the copies printed were sent out to our headquarters in Zanzibar.

The book has been found very useful and we have constant requests for more copies which we are unable to
supply. We shall be very grateful to your Society if you could repeat your kind grant and furnish us with
another 1000 copies.

Mr A.C. Madan, our [illegible] Swahili scholar is now in England & would gladly revise the proofs.

I am dear sir. Yours very truly C.J. Viner Lay Sec

The Swahili title of this work is “Msafiri”

(UMCA/Home 14 Correspondence Letter Book 1890-1899:168)

The correspondence continued:

14" June 1893

The Revd Dr. L.B. White

The Swabhili Pilgrim’s Progress

I write to thank you for your letter of May 10" informing us of the kind grant of your Society.

I beg to send a corrected copy of the 1% Edition and am grateful for your promise to put the matter in hand at
once.

I am my dear sir Yours very truly C.J. Viner Lay Sec

(UMCA/Home 14 Correspondence Letter Book 1890-1899:180)

The RTS Archives, held at SOAS, did not yield any record of correspondence or discussions at the weekly
committee meeting concerning the provision of grants.
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A list of Swahili Books published by the Universities’ Mission to Central Africa, printed in
1905, includes “Swahili Tracts in Arabic characters, written by Bishop Steere [d.1882]". It
also lists books in Swabhili, some of which concern Islam: Muhammadi (Life of Mohammad)
1889 and Koran na Biblia (The Qur’an and the Bible) 1900 both by A.C. Madan (Zanzibar
1905:6-7, 11). Other books include the Bible and Prayer Book and those used for teaching
both Christianity and general Education; however it must be assumed that this other material

used Swahili in Roman script (Zanzibar 1905:6).

Edward Steere (1829-1882) was a UMCA missionary in Zanzibar from 1864-1882, and the
third Bishop of Zanzibar. Cedric Frank writing about Steere says:

Every day he spent at Zanzibar, he was wont, soon after breakfast, to go to the printing office,
where he remained until nearly noon, revising and correcting proof-sheets of his various Swahili
translations. Often he set up the type himself and sewed together the pages of the little
pamphlets and tracts which came to him wet from the press (Frank 1952:40-41).

The UMCA printing-press was busy and Steere ensured that the standard of work was
creditable. A small meeting-room was built on the site of the former slave market, where the
Cathedral would be built. Steere wrote to a friend “The room was filled to overflowing with
listeners and the tracts and papers we were able to print were eagerly snatched from my

hands” (Frank 1952:40).”

In the late nineteenth century and early twentieth century, various tracts concerning Islam
were published and distributed by UMCA including: Muhammadi maisha yake pamoja na
habari za Waislamu na Maturuki (The life of Muhammad together with information on

Muslims and Turks) published in 1898; Shuhuda za dini ya Kimasihia pamoja na kupeleleza

7 Printing presses continued to be important. CMS operated them in Taita-Taveta and Mpwapwa. O. Cordell, a

CMS missionary, operated one himself, when he produced his Gogo Grammar on the CMS printing-press at
Mpwapwa in 1941. He faced great problems when he ran out of various letters from the font and made notes
in the book to explain that he had run out of a letter, such as ‘n’ and that ‘ng’ would now substitute for it
(Cordell 1941:97).
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kidogo dini ya Isilamu (Witnesses to the religion of the Messiah together with a small
investigation of the religion of Islam) by J. Murray 1905; and writing in 1936, Al-Amin b.
Aly also refers to two books by Dale: Tarjuma ya Kur’an® (Translation of the Qur’an) and

Maisha ya Muhammad (The Life of Muhammad) (Lacunza Balda 1997:99 fn.15).

The wide range of tracts that were available at that time with the purpose of attracting
Muslims to Christianity indicates that some of the Christian Missions, the UMCA in

particular, saw this as a key aim.

54 W.E.TAYLOR AND RAHA ISTYO KARAHA

Tracing the history of this tract serves to illustrate the way in which a tract came into being,
and also the longevity of many tracts. William Ernest Taylor (1856-1927), a CMS missionary
who worked in Mombasa from 1880-1897, is described by P.J.L. Frankl as Swahili Scholar
extraordinary (Frankl 1993:37). Taylor chose not to live in Frere Town with the other CMS
missionaries, but rather to be on the island, living in Mombasa. There he worked hard at
studying Swahili with many of the learned scholars. Before his ordination as a priest by
Bishop Hannington in 1885, he spent some of his time doing medical work, the result of one
year’s medical study in Edinburgh (Frankl 1999:160). In the 1883 Proceedings of the Church
Missionary Society for Afiica and the East it is reported that:

Mr. Taylor, though not a fully qualified medical man, has a considerable surgical practice, not
only among the people attached to the Mission, but also among the Suahili, Arabs and Hindus
of Mombasa and its neighbourhood.

He writes, “I have had many opportunities of preaching Christ in my medical practice, and
have been able to lend Arabic works, as A/ Kindy and Pfander’s Mizan, in quarters where they

By Tarjuma ya Kur’an, Al-Amin b. Aly is probably referring to the Swahili Qur’an 7afsiri ya Kurani ya
Kiarabu kwa lugha ya Kiswahili pamoja na Dibaji na maelezo Machache (Translation of the Arabic Qur’an
into the Swabhili language together with a Preface and a few brief explanations) by Godfrey Dale, published
in 1923.
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may do good. Of the Arabs resident in Mombasa, there are several said to be well disposed
towards Christianity, but afraid to declare their belief” (CMS Proceedings 1883:44).

His developing ability in Swahili enabled him to evangelise as he practised. In addition he
was a regular speaker in the market place (Chesworth 2006:161-162). There he sang
evangelical hymns, which he had composed using the local musical measures (Frankl

1993:38).

Whilst he was on leave in 1891, he married, and on his return to Mombasa in 1892 he began
working on producing a tract Raha isiyo Karaha, which he translates as “Unhampered
Happiness!” and “Joy without Alloy” (CMS/G/C11 Foreign Literature Committee: Taylor in
letter 12.08.1901); Farouk Topan translates it as “Comfort without Discomfort” (Topan
1992:345 tn.15). The tract was first produced in 1893 and a copy was sent to CMS and
presented at a committee meeting held on 25" July 1893; this copy can no longer be traced in
the CMS archives. The entry for Taylor in the Register of Missionaries and Native Clergy
1804-1904 states: ““Tract, printed by himself at Mombasa, presented Oct., 1893, which he
claims to be the first book in Native characters printed and published in E. Eq. Africa” (CMS
Register 1904:190). As the al-Matba‘a al-Sultaniyya (Sultanate Press) had begun operating in
1879-1880, printing in Arabic script (Sadgrove 2005:153), Taylor’s claim to be the first has to

be doubted.
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By reading the Letters and the Minutes from Frederick Baylis and the Group 3 Committee of
the CMS Parent Committee’ (PC), it is possible to re-construct the history of the various

editions of the tract.

At the meeting of Group 3 Committee which was held on 25t July 1893, the tract Raha isiyo
Karaha appears under items 183 and 184. Item 184 records “Copy of “Unhampered
Happiness” in Swahili (Arabic characters), reproduced by the mimeograph”, whilst Item 183

appears as:

Item 183 W.E. Taylor (Mombasa) dated June 17" 1893, received July 10™ 1893

Printing in Native Character, P.C. [Parent Committee] allowed a grant to purchase a typewriter
and mimeograph, but he cannot use these to the full without paid Native assistance. A man at $8
a month would do.

Forwards a tract in Swahili already reproduced by hand, which has proved very useful.

(1) Request for grant towards producing Swahili tracts; &c. No. 183

(1i) That the Cttee sanction the grant of $8 a month for one year to enable the Rev WE Taylor to
secure necessary help in producing and circulating copies of Swahili tracts.

Adopted August 1, 1893

Secs to Rev. A.G. Smith Aug 4/93

(CMS Precis book (incoming) 1892-1895 XCMS/B/OMS/AS/G3 P 4 25.07.1893).

Interpreting this information, it can be seen that Taylor had produced the tract in ‘Native
Character’, meaning Swahili in Arabic script, by using a mimeograph. The purchase of the
mimeograph' machine and a typewriter had previously been approved by the Parent
Committee. Having succeeded in this, Taylor now wants to employ an assistant to help him in

the reproduction of more tracts. The Group 3 Committee recommends it and this was adopted

CMS records from 1880 were kept in a highly sophisticated manner. Group 3 referred to the Group
Committee which met to attend to Africa, Palestine, Egypt and New Zealand. The committee met on a
monthly basis to discuss reports from each field and to make recommendations to the Parent Committee
(Williams 1990:268 fn.12). They usually met on or around 24™ of each month to discuss the East Africa
Mission. The incoming papers were numbered chronologically for each year. “A printed précis was prepared
for each meeting of the Group Committee. This included a summary of the contents and the proposals for
committee action. These précis became the agenda papers for the committee and were pasted into the précis
book on the left-hand side. On the right-hand side the action of the relevant committees and secretaries was
noted” (Williams 1990:265:n5).

A mimeograph was a machine, patented by Thomas Edison in 1876, but not given that name until 1887. The
Arabic script was written on a stencil, which was then placed on a slate block, then inked, using a roller; a
sheet of paper was then placed above it and the case closed; when opened, the image on the stencil had been
copied onto the paper (Rutgers: 28.07.07). A mimeograph of this design was still in occasional use by CMS
missionaries in Dodoma, Diocese of Central Tanganyika in 1979 (Personal observation in Dodoma 1979).
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by the Parent Committee on 1* August and a letter was written to Rev. A.G. Smith on 4

August 1893."

The Frere Town Finance Committee (FTFC) discussed the proposal: the Precis book, for the
Group 3 Committee of 24" October 1893, records “Item 248, Minutes of Frere Town Finance
Committee. 2. Mr Taylor is glad of the grant for producing Swahili Tracts” (CMS Precis book

(incoming) 1892-1895 XCMS/B/OMS/AS/G3 P 4 24.10.1893).

The Meeting of Group 3 Committee 24™ November 1893 records “Item 269 Minutes of Frere
Town Finance Committee 14. P.C. requested to grant $96 for 1894 for producing literature in
Swabhili characters. (Ixxxv) request grant for 1894 Adopted Dec 5 1893” (CMS Precis book

(incoming) 1892-1895 XCMS/B/OMS/AS/G3 P 4 24.11.1893).

The records of decision-making by the various committees of CMS reveal that Taylor had
produced a tract and that he needed assistance to produce more copies. The grant for 1894
was awarded, yet no clear reference was subsequently made to the production of tracts by this

method nor was mention made of who was employed to assist Taylor.

The next reference to the tract appears in Extracts fiom the Annual Letters of the Missionaries
for the year 1894-95 where Taylor reports:

Mr. Bailey, the accountant, with wonderful skill, reproduced some Arabic-Swahili (character)
tracts on the typograph or cyclostyle, and we were hoping to make use of them with great effect,
but the printing off is not so satisfactory in producing a legible copy as at home; and I fear that
his trouble was thrown away (CMS Extracts 1895:9).

""" The CMS secretaries wrote their response to the Rev. A.G. Smith, rather than to Taylor. This is because the
decision would then have to be discussed by the Frere Town Finance Committee (FTFC) and Smith was the
corresponding secretary for CMS in Frere Town.
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From this it seems that the work of the mimeograph was not successful and that during 1894
Taylor had worked with J.A. Bailey, the CMS accountant, who had been in Frere Town since
1889, using a cyclostyle, an implement for cutting stencils, with a small toothed wheel, but

that the results were unsatisfactory.

It is known that in 1897 the RTS published the tract with “blue covers with a black imprint in
the middle of (to us) the back cover and Roman print opposite the Arabic text” (letter from
Taylor to Staples 12.08.1901). It appears that the Arabic script was set and then cast in zinc
moulds. “The book was photo’d on Zinc Plates, & Moulds taken after printing” (Taylor to
Baylis 07.08.1901), whilst it seems that the moulds for Roman script were broken up, or lost,
after the print run (Taylor to Staples 20.08.01). Fifty copies were sent to Mombasa and it is
reported that another mission received 250 copies (CMS Precis book (incoming) January

1900-February 1907 XCMS/B/OMS/A5/G3 P 6:25.11.1902)."

As no record of applications for grants for the 1897 edition of the tract appears in CMS
correspondence, it seems that Taylor had negotiated its publication directly with RTS. In a
letter (dated 19" August 1901, G/C 11 Foreign Literature Committee) from Henry Clark at RTS

to Staples at CMS he sends their “file-copy’ of the 1897 tract."

In August 1901, Taylor, now in Britain, having heard from F. Burt in Mombasa that the
supplies of the tract were exhausted, began the process of negotiating for its re-printing.
Correspondence to Baylis and H.E. Staples at CMS and Henry Clark at RTS eventually led to

the matter being discussed at the September Group 3 Committee meeting:

2 Lacunza Balda lists the same pamphlet as being published in 1897, but published by SPCK (Lacunza Balda

1997:126).
The RTS Archives revealed no mention of the request for funds for printing the tract, in the minutes of the
weekly committee meetings for this period. Records for correspondence for this period are incomplete.

13
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August Letter from W.E. Taylor, Understands that there is need in Mombasa of copies of a
Swabhili tract on Mohammadenism (Raha isiyo Karaha). The R.T.S. state that they have no
copies left. They have plates of the Arabic character portion, but the Roman character portion
would have to be re-set. Referred to Literature Committee in October (CMS Precis book
(incoming) January 1900-February 1907 XCMS/B/OMS/AS/G3 P 6 24.09.1902)

It was then discussed at the Foreign Literature Committee Meeting on 8" October 1901:

No. 8 Taylor, W.E. (Blandford) August - Understands that there is need in Mombasa of copies
of a Swahili tract on Mohammedanism (Raha isiyo Karaha). The R.T.S. state that they have no
copies left. They have plates of the Arabic character portion, but the Roman character portion
would have to be re-set.

(viii) Swahili Tract on Mohammedanism No. 8

(viii) That the R.T.S. be asked to reprint on the most generous terms they can afford a tract for
Mohammedans, written in Swahili by the Rev. W.E. Taylor.

Adopted November 5, 1901 (G/C 11 Foreign Literature Committee 1901-1904:08.10.1901:149)

Then on 16™ September 1902 the ‘Resolutions of Committee of Correspondence’ record:

Reprinting Tract on Mohammedanism.— “That the R.T.S. be requested to print a new edition of
a Swabhili Tract on Mohammedanism, a grant of £11 being provided for the purpose, and that
the R.T.S. be thanked for their grant-in-aid of a further £5” (On letter from the Rev. W.E.
Taylor, August 4, 1902 and letter from Rev. R. Lovett (R.T.S.), August 12.)

(CMS Letter-book (outgoing) January-October 1906 XCMS/B/OMS/AS/G3 19:146)

RTS gave £11 for the costs of printing the new edition; grant-in-aid of £5, that is, the cost of
some of the material, rather than actual money, was also given (CMS Precis book (incoming)

January 1900-February 1907 XCMS/B/OMS/A5/G3 P 6 08.09.1902 item 103).

RTS reprinted five hundred copies of the tract in Arabic script only. The cover, dated 1902,
states that it is published by the Religious Tract Society (RTS) for the “CMS Mission in
Swahililand” (RTS 1902:cover) see Figure 5.2. Of these, 250 copies were sent to Mombasa
(CMS Letter-book (outgoing) 10 January 1901-26 October 1906 XCMS/B/OMS/AS5/G3 L

9:165 Letter Gladstone to Burt December 1902).
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Figure 5.2 Cover of 1902 printing of the tract Raha isiyo Karaha

Note: This Figure appears immediately before this chapter, between

the end of Chapter Four and the Introduction to Part Two.

The tract continued to be seen as having a purpose, as in 1935, in A.R. Pittway’s Annual
Letter to CMS, he relates that the tract had been re-printed in Nairobi in Arabic script, and is
‘causing a stir’.
We then got an old tract reprinted. This tract was written by a missionary named Taylor who
worked at Mombasa years ago, and was written in dialogue form representing a conversation
between a missionary doctor and a Moslem priest. It very clearly shews the failure of the
Moslem religion to meet man’s deepest needs and the adequacy of the Gospel. This tract created
quite a stir and I was told in the street by a leading Moslem that if it were not for the British
being in authority I should have by this time been killed (CMS Annual Letter, Pittway 1935:3).
The tract was reproduced in what appears to be a photographic copy of the 1902 RTS re-
printing. At the end of the tract is written, “Published by C.M.S. Bookshop, Nairobi and
printed in East Africa by W. Boyd & Co. (Printers) Ltd. Nairobi” (Taylor 1934:13). See

Figure 5.3
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Figure 5.3 Final Pages of 1934 printing of tract, showing publishing details

Note: This Figure appears immediately before this chapter, between

the end of Chapter Four and the Introduction to Part Two.

Another re-printing was undertaken later: PJ.L. Frankl refers to “a printing in Nairobi,
possibly 1940, in Roman script only, and without any diacriticals to indicate aspiration or
dental stops” (Frankl 1993:41 fn.9). A copy of a tract, with this title, in Roman script and
bound in red covers, shows that it was printed by W. Boyd & Co. (Printers) Ltd., Nairobi, the
same printers who re-printed the tract in Arabic script in 1934 (see Figure 5.4). However no
details are given about the date or that it was published for CMS bookshop. It has not been

possible to confirm that the text is identical to W.E. Taylor’s original Raha isiyo Karaha."*

4" Farouk Topan refers to the tract and reports that “readers are urged at the end ... to avail themselves of other
works in the Swahili-Arabic script; the titles include the Gospels of John and Luke, stories from the Bible,
and songs (hymns). The passage ends with the Qur’anic invocation: Wa’l hamdu lillahi (And praise is due to
Allah)” (1992:345). This passage does not appear in the Roman script edition published in 1940.
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Figure 5.4 The tract in Roman script

Note: This Figure appears immediately before this chapter, between

the end of Chapter Four and the Introduction to Part Two.

In 1960, Bethwell Kiplagat and Sigvard von Sicard report finding a copy, together with some
books by Godfrey Dale of UMCA, and they comment “... unfortunate comparisons and
arguments have caused these books to become obnoxious in the eyes of E.A. Muslims. They
should, therefore, be read with this in mind and not be made the sole source of information in

regard to Islam” (Kiplagat & von Sicard 1960:32).

Frankl reports that Shaykh al-Amin bin Aly Mazrui wrote against this tract and others as he
“resented the printed attacks made by Christian missionaries upon Islam” (Frankl 1993:38).

and Lacunza Balda quotes Mazrui writing in 1936 “Christians have composed many books to
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show to the peoples of East Africa the wickedness of the Islamic religion and its teachings,
and have insulted the apostle Muhammad” (Lacunza Balda 1997:99).

This exploration into the history of one tract serves as an example to show the lengths to
which writers went in order to ensure that material was produced and made available. It also
demonstrates the period of time over which such material had an influence, in that, over forty
years after it was first produced, it was denounced by Mazrui. Then, in 1960, Kiplagat and

von Sicard found that it was still available.

5.5 TRACTS FROM LUTHERAN MISSIONARY SOCIETIES IN DEUTSCH
OSTAFRIKA
As a part of the ‘scramble for Africa’, Germany chose to colonise East Africa and formed Die
Gesellschaft fiir Deutsche Kolonisation (The Society for German Colonisation) on the
initiative of Dr. Carl Peters. Peters and his party arrived in Tanganyika in 1884, forming the
Deutsch-Ostafiikanische Gesellschafi (The German East African Company) in 1885. The
Berlin Conference (1884-1885) which ‘carved-up’ Africa amongst the European powers led
to the formation of Deutsch Ostafrika (German East Africa (GEA)) in 1886 (von Sicard
1970:28-29). The first Lutheran mission arrived in Dar es Salaam in 1887, Evangelische
Missiongesellschafi fiir Deutsche Ostafitka (EMS) (The Protestant Missionary Society for
German East Africa), commonly referred to as Berlin III" (von Sicard 1970:53-54). When the
German Protestant missions arrived, they found Anglican missions, UMCA and CMS, and
Roman Catholic missions, Holy Ghost Fathers (HGF) and the Missionaries of Africa, more

often known as White Fathers (WF), with established mission stations in many areas of GEA.

15 Different Missionary Societies were founded in Berlin and they were differentiated by the use of a Roman
numeral. Berlin I: Gesellschaft zur Beforderung der evangelischen Missionen unter den Heiden founded in
1824; Berlin II: Gossnersche Missionsverein founded in 1836 (von Sicard 1970:53).
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After the arrival of Berlin III,'® other German missions followed; the Fiihrer (Guide) for 1914

lists details of the missions and when they arrived in German East Africa."’

The Lutheran and Moravian missionaries were aware of the need to produce literature,
including tracts. Printing presses were established in Dar es Salaam and Vuga, in the
Usambara mountains.

Table 5.1 German Missions present in German East Africa in 1914

Name Year Year of arrival | Location
Founded in GEA

1 | EMS! 1886 1887 Tanga, Wilhelmstal, Bukoba,
[Berlin III] Ruanda

2 | Herrnhuter Mission 1732 1891 Langenburg, Dodoma, Tabora.
[ Unitas Fratum/Moravians]

3 | Berliner Mission 1824 1891 Langenburg, Iringa, Songea,
[Berlin [] Morogoro and Daressalam.

4 | Leipziger Mission 1836 1893 Moschi, Aruscha, Wilhelmstal,

Mkalama.

5 | Neukirchener Mission® 1882 1911 Urundi, Usambara.

6 |Breklumer Mission 1872 1912 Udjidji
[Schleswig-Holsteinische
evangelisch-lutherische
Mission in Breklum]

(Fiihrer 1914:6)
The table in Fiihrer lists Bielefelder Mission, in 1914 it was still Evangelische Missiongesellschaft fiir
Deutsche Ostafiika (see footnote 16).
Neukirchener Mission began working in Lamu and on the Tana River, Kenya in 1887, before arriving
in GEA (von Sicard 1970:73). W.E. Taylor met the Neukirchen missionaries when he visited Lamu in
1895 and inaugurated market meetings there (Extracts fiom the Annual Letters of the Missionaries for
the year 1894-95:8).

1

2

The 1914 Fiihrer lists the tracts and books published by the various missions; those which

concern Islam are shown in Table 5.2. The table shows that the different German Missions

1 EMS: Evangelische Missiongesellschaft fiir Deutsche Ostafiika. The table in Fiihrer 1914:6 lists Bielefelder
Mission, a reference to Bethel Mission, which was based in Bielefelder and founded in 1890 by Friedrich von
Bodelschwingh (1831-1905). In 1890 EMS was reorganised and became more distanced from the German
government (Sahlberg 1986:61). Marcia Wright says that EMS “ultimately achieved respectability as the
Bethel Mission under Friedrich von Bodelschwingh” (Wright 1971:7).

""" Carl Hellberg (1965), Sigvard von Sicard (1970) and Marcia Wright (1971) have written in detail about the
German Lutheran missions in GEA.
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were producing a range of material for educating Christians and for reaching out

Muslims. '8

Table 5.2 Details of Tracts listed in Fiihrer 1914

to

Mission Title Where published Year | Other details
EMS Habari za Muhammadi Missionsdruckerei 1912 | 2000 copies
[Berlin IIT] (Information about Muhammad) | Daresalam [sic]
Leben Mohammeds Wuga [Vuga] 1913 | 6000 copies
(Life of Muhammad) Miss. Wohlrab:
Herrnhuter Sababu gani mimi ni Mkristo? Missionsdruckerei 1913 | Miss. Lobner:
Mission (Why am I a Christian?) Daresalam,
(Briidergemeinde) | christus oder Mohammed?
[Unitas Fratrum] (Christ or Muhammad?)
Berliner Mission Ostafiikanischer Islam. Allgemeine 1910 | Miss,-Sup.
[Berlin I] (East African Islam) Missionszeitschrift, Klamroth:
Religionsgespriche mit Beiheft zur
einem Fiihrer der Allgemeinen 1913
Daresalamer Mohammedaner Missionszeitschrift,
(Religious dialogue with the
leader of the Dar es Salaam
Muslims)
Englische Kirchenmissions- gesellschaft
(English Church Missionary Societies)
Habari za Waarabu na Islam. | Frere Town B.E.A. 1912
(Information about the Arabs
and Islam)
Uber Araber und
Mohammedaner
(About Arabs and Muslims)
Taarekhe ya Bara ya Hindi Indiens
Kurze Geschichte
(Tariga of India a Short history)
Raha isiyo karaha. Religious Trakt. 1902 | Traktatin
(Unhampered Happiness) Society lateinischer und
arabischer Schrift.
(Tract in Roman
and Arabic script)'
13 Doppelseiten
(13 double pages)

(Fiihrer 1914:48-64)

' The year of publication for Raha isivo Karaha is incorrect, as only the 1897 edition used both scripts.

'8 Rigorous academic study of Islam in German East Africa was undertaken by Martin Klamroth and Carl
Heinrich Becker. Klamroth was Mission-superintendent in Dar es Salaam; in 1911 he wrote Der literarische
Charakter des ostafiikanischen Islams (The Literary Character of East African Islam), published in Die Welt
des Islams. Becker, working at the Hamburg Kolonialinstitut, wrote Materialen zur Kenntnis des Islam in
Deutsch-Ostafiika (Materials for understanding Islam in German East Africa) published in Der Islam in
1913. Carl Heinrich Becker’s work was published in English in 1968 as ‘Materials for the Understanding of
Islam in German East Africa’ (Edited and translated by B.G. Martin), 7anzania Notes and Records No. 68,
1968, 31-61.
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Completing the overview of Christian tracts available in East Africa, during the early colonial
period, a 1923 report, Christian Literature in Moslem Lands: A Sudy of the Activities of the
Moslem and Christian Press in All Mohammedan Countries,” gives a summary of the
situation of “Christian Literature for Moslems in African Languages” (Patton 1923:153).
Section one concerns ‘Swahili Districts’; the report defines the reach of Swahili as a language
and summarises its development as a written language, quoting Alice Werner, a lecturer at the
School of Oriental and African Studies (SOAS). It estimates that fifty-five Christian books in
Swahili are available (Patton 1923:155). The report concludes by examining material
particularly to do with Islam:

Several books have been written to inform the Christian Church in this part of Moslem Africa
about the nature of Islam. They include a Lifée of Mohammed by Canon Dale, and a little book
on [Information about Arabs and Mohammedanism. To these may soon be added a Swabhili
version of the Koran by Canon Dale of Zanzibar. Christian hymns in Swahili have found a
powerful evangelistic force, but no Christian poet has arisen to write the Gospel stories in the
type of popular verse in which most of the Moslem literature is composed. It is thought that a
special issue for Moslems of the book of Proverbs in Swahili might have great appeal. At a
conference held at Dar-es-Salaam by missionaries in East Africa just before the war, to consider
Moslem evangelisation, the creation of a strong Swabhili literature was considered an imperative
necessity. The Berlin Mission began the circulation of a Swahili magazine in German East
Africa, where no district is untouched by Islam (Patton 1923:155-156).

Christian missions and churches were writing and using tracts in their work amongst Muslims

and Muslims were responding to what was being said and written.

5.6 MUSLIM TRACTS
During the 1930s and 1940s, East African ‘Ulama’ (Scholars), largely of Omani or Hadrami

origin, began to write tracts to inform and educate Muslims. By this time, following the

" Mohammedan was a term used for Muslims until the middle of the twentieth century. It implies that a
Muslim is a follower of Muhammad and not of Islam, H.A.R. Gibb’s Mohammedanism was reprinted under
that title as recently as 1969.
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growth of Islam during the 1920s,” it was possible to differentiate between those Muslims
who were from the pwani (coastal regions), who were Islamicised, and those of the bara (up-
country) who had little Islamic knowledge. Many Ulama’ were deeply conservative and
considered that Arabic was the only proper medium of instruction for Muslims to learn about
Islam. However some, notably Sh. al-Amin b. Aly Mazrui (1890-1949) and Sh. Abdalla Saleh
al-Farsy (1912-1982), were concerned about the fact that most Muslims were not conversant
with Arabic. Being pragmatic, they realised that it was better to use Swahili as the medium of
education, being surer of it being understood, rather than relying only on Arabic (Lacunza

Balda 1993b:232; Kresse 2007:97).

Kai Kresse discusses the key role that al-Amin b. Aly Mazrui held in the Muslim community:

In 1930, he began to write, print (in ‘cyclostyle’), and distribute free pamphlets giving Islamic
advice on current issues of social life. These weekly publications were initially written in Arabic
script and called ‘Sahifa’ (page) because they consisted of a double-sided copy of a single page.
After sixteen months, the volume grew to a bilingual publication in Arabic and Swahili in Latin
script. It appeared as ‘A/-Islah’ for another twelve months before collapsing because Sheikh al-
Amin had to take over the position of Qadi of Mombasa (Kresse 2003:286).

Al-Farsy regarded this approach as an encouragement for others to write:

Now many people write religious books in Kiswahili, but it was he who started this good thing-
even if many people imitate him in this today. Thus, everyone who writes religious pamphlets in
Kiswahili will get their reward from God (thawabu) for having performed this good deed, and
Sh. al-Amin will get it (as well) since he was the one who opened this door (al-Farsy 1989:121).

" An earlier period of growth of Islam ‘up-country’ had happened following the arrival of Sudanese soldiers

from the Nuba Mountains of Central Sudan, who became known as ‘Nubians’. The German authorities
recruited Sudanese mercenaries, to act as askaris (soldiers) in 1888 (Iliffe 1979:95; Chande 43,48). In Kenya
and Uganda, ‘Nubians’ were also being recruited, by the British, from the remnant of Emin Pasha’s forces,
during the late 1880s (Trimingham 1964:26; Twaddle 1995:3). The ‘Nubians’ were sent to work ‘up-country’
and introduced Islam to many communities.
Reasons for the growth of Islam in the 1920s include: the change in ‘world-view’ of men (in particular) who
had served as soldiers or worked in indentured labour and needed a religion that would embrace this wider
experience (Burukul1973:96-99; Haule 1973:160-162), the perceived close relationship between the colonial
government and the church, leading to a rejection of Christianity.
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Kresse demonstrates the importance of the written medium and it is interesting to note that al-
Amin used the same methods for printing his earliest pamphlets, by cyclostyle, using Arabic

script, as Taylor had done forty years previously.

The main purpose of these tracts was to instruct Muslims about their faith, in a language that
they could understand, and to counter both the perceived Africanising of Islam, especially
through the spread of furug”' (Sufi Orders), and the threat of the Ahmadiyya Mission from
Pakistan.” The Sufi Orders were viewed with suspicion by the coastal Arab-Muslim elite, as
there seems to have been a supremacist attitude that fluency in Arabic was essential for a
Muslim to be regarded as being able to understand Islam. The openness of the Sufi Orders to
Africanising influences and the possibility of achieving a position within the hierarchy
without Arabic or formal Muslim education was attacked by the coastal u/ama’*

Many tracts were published and widely distributed from the 1940s onwards, especially by
East African Muslim Welfare Society (EAMWS) from Mombasa, see Table 5.3. These were

readily available in both Kenya and Tanganyika until the 1960s, and are still found today.*

2l The main Sufi orders present in East Africa are the Qadiriyya and the Shadhiliyya (Nimtz 1981 57-60;

Trimingham 1964:98-101).

22 The Islamic Foundation in Nairobi publishedAbu’l A‘la Maudidi’s The Qadiani Problem in 1978.

2 August Nimtz (1981) and Justo Lacunza Balda (1997) both examine this in detail.

#* Justo Lacunza Balda (1989, 1993, 1997), Roman Loimeier (2003) and Kai Kresse (2003, 2007) have all
written extensively on the role that al-Amin b. Aly Mazrui, Abdalla Saleh al-Farsy and others played in
helping East African Muslims to be informed of their own faith and culture.
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Table 5.3 Selected Muslim tracts published in late colonial period and still in circulation

Author Title Year of Publishing Details
Publication

Aly, al-Amin b. | Uwongozi wa Kimasihiya na Ki-islamu 1946 Mombasa: EAMWS

[Mazrui] (Guide to Christianity and Islam)
Faida ya Zaka (The benefits of zakat) 1949 Mombasa: EAMWS
Dini ya Islamu Kimekusanya 1954 Mombasa: EAMWS
(The Religion of Islam Collected)
Mtume Muhammad Katika Vitabu 1955 Mombasa: EAMWS
Vitakatifu
(The Apostle Muhammad in the Holy
Books)

al-Farsy, A.S.A. Maisha ya Nabii Muhammad 1942 Mombasa: EAMWS
(The Life of the Prophet Muhammad)
Ada za harusi katika Unguja 1956 Dar es Salaam: EALB
(The fees for weddings in Zanzibar)
Sala na Maamrisho yake 1957 Bangalore: The Islamic
(Prayers and their Regulations) Literature Pub. House
Wakeze mtume wakubwa na wanawe 1959 Tanga: Northern
(The main Wives of the Apostle and his Province Press Ltd.
sons)

Mazrui, M.K. Maisha ya Al Faarug Umar: 1962 Mombasa: Adam
Khalifa wa Pili Traders
(The life of al-Fariq ‘Umar: The Second
Khalif)
Maisha ya Dhin-Nuran Uthman. 1964 Mombasa: Adam
Khalita waTatu Traders
(The Life of The Light of God Uthman: The
Third Caliph)

Muhammad, Ali. Akidat-ul-Islam: Shairi za Kiswahili kwa 1955 Dar es Salaam: Self
mambo ya Kiislam published
(aqidat al-Islam: Swahili poems about Islam)
Thamaraat-al-Jania: Tafsiri ya Maulidi | 1956 Dar es Salaam: Self
Barzanji n.k, Published
(thamarat al-Jania. Translation of Barzanji’s
Maulid etc.)

It is of note that most of the tracts listed in Figure 5.3 were printed in East Africa, particularly

in Mombasa.
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5.7 CHRISTIAN OUTREACH AT THE END OF THE COLONIAL PERIOD

The First World War led to changes in East Africa. The former German East Africa became a
British Protectorate, and was named Tanganyika Territory (Iliffe 1979:247). The inter-war
years (1918-1939) led to changes within the missions. German missionaries were deported in
1917 and their stations were handed over to other missions or left to local control (Anderson
1977:75). The German missions were allowed to return from 1925 onwards. In some cases

they found that the church membership had grown in their absence (Fiedler 1996:113).

Godfrey Dale, a UMCA Missionary who had been based in Zanzibar for many years, and had
published the first version of the Qur’an in Swabhili in 1923,” published a work in 1928
concerning the doctrinal differences between Islam and Christianity: Khabari za dini za
Kiislamu kwa mukhtasari pamoja na maelezo ya ikhtilafu zilizopo kati ya dini ya Kiislamu na
dini ya Kikristo (Summary remarks about the religion of Islam together with an explanation
of the existing differences between the religion of Islam and the religion of Christianity). Of
this work Lacunza Balda says:

This was a clear attempt to continue the approach Dale’s predecessors had followed in the past:
first of all, the plan to provide Swahili translations of Christian texts and, secondly to print
religious tracts, destined more specifically for Muslims with the view of attracting them to
Christianity (Lacunza Balda 1997:99).

The missions were aware of the Muslim presence and relevant literature was being produced
and made available. The 1929 stock list of books from the SPCK Bookshop in Dar es Salaam
shows the following titles, concerning Islam, being available:

Contrast between Christianity and Muhammedanism

Habari za dini ya Kiislamu (Information about the religion of Islam)
Quoran English Edition

Quoran Swahili Edition [This refers to Dale’s Tafsiri ya Kurani ya Kiarabu)
Maisha ya Muhammad (The Life of Muhammad)

(UMCA SF 112 I & II Dar es Salaam Bookshop 1929-1933 Stocklist 1929)

» See the next chapter for details of Dale’s version of the Qur’an in Swahili.
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The Kalenda 1937° lists the following titles as being available through the Mission at
Usambara:

Muhammadi au Kristo? Maneno mafupi ya kweli ya Muhamadi

(Muhammad or Christ? A short account of the truth of Muhammad)

Samweli Ali Husein, Mnubia wa Afrika. Yesu alimshinda mpaka awe mfunzi na mtangazaji wa
utume mwema wa Yesu Nubia

(Samweli Ali Husein, A Nubian African. He was conquered by Jesus so that he became a
disciple and broadcaster of the good news of Jesus in Nubia)

Muhamadi. Bwana D.R. Reusch anayetambua msemo wa Kiarabu, anatusimulia maneno yote
ya Muhamadi

(Muhammad. Mr. D.R. Reusch who understands the Arabic language, relates to us all the words
of Muhammad)

Jinsi dini ya Islamu Ilivyotungwa, Tunaonyeshwa vyimbuko kama chimbo mambo ya Islamu
yalipochimbwa

(How the religion of Islam came about. We are shown the sources of Islam and where they
came from)

(Kalenda 1937:covers)

These lists show that Christian missions were making material available as they continued to

be concerned about the influence of Islam on Christians.

In the Kalenda 1938, published by Usambara Agentur, Mission Lwandai, the formation of the
Tanganyika Missionary Council (TMC) in 1936 is announced and different Protestant
missions working in Tanganyika are listed, together with their locations (Kalenda 1938:34-
36). The Kalenda 1939 reports on the missions in Zanzibar and Kenya, also the formation of
the Kenya Missionary Council (KMC) (Kalenda 1939:32). These ecumenical groups, TMC
and KMC, later became key church organisations as the countries approached independence;
they became the Christian Council of Tanzania (CCT) and National Council of Churches of

Kenya (NCCK) respectively.

See Table 5.4 for a list of the Protestant Missions that were working in East Africa in the late

1930s.

% Kalenda was a kind of Church Year Book including a lectionary of Bible readings and information of work in
the Lutheran church. It was printed for the use of church workers and members.
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Table 5.4 Showing Protestant Missions working in East Africa in the late 1930s

Mission

Country and year Mission began

Adventist Mission (Seventh Day Adventist SDA)

Kenya (1906), Tanganyika (1903)

Africa Inland Mission (AIM)

Kenya (1895), Tanganyika (1909)

Augustana Mission (Lutheran) Tanganyika (1926)
Berlin Mission (Lutheran) Tanganyika (1891)
Bethel Misssion (Lutheran) Tanganyika (1891)
Briidergemeine Unitas Fratrum (Moravian) Tanganyika (1891)

Church Missionary Society CMS (Anglican)

Kenya (1844), Tanganyika (1876),
Uganda (1876)

Church of Scotland Mission CSM (Presbyterian) Kenya (1861)
Glad Tidings Mission (Pentecostalists) Tanganyika (1930)
Industrial Mission (Society of Friends) Quakers Kenya (1902)
Leipzig Mission (Lutheran) Tanganyika (1893)
Mennonite Mission Tanganyika (1934)
Methodist Mission Kenya (1862)

Neukirchen Mission (Free Lutheran)

Kenya (1887), Tanganyika (1911)

Salvation Army

Kenya (1921), Tanganyika (1933)

Swedish Free Mission

Tanganyika (1931)

Universities’ Mission to Central Africa UMCA (Anglican)

Tanganyika, Zanzibar (1867)

During the Second World War (1939-1945), the German missionaries were interned and
missionaries from non-German missions were sent to assist the Lutheran and Moravian
churches. Those sent included Gustav Bernander, transferred from Southern Rhodesia in
1941, and Bengt Sundkler, transferred from South Africa in 1942, both from Church of

Sweden Mission; other missionaries came from the Norwegian Lutheran Mission and the

(Kalenda 1938:35-36; 1939:32-33)

Swedish Evangelical Missionary Society (Bernander 1968:155; Kalenda 1951:28).
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5.8 PLANNING FOR THE FUTURE

5.8.1 UMCA

The churches continued to grow and UMCA missionaries began to plan for the future. In
1943 they were preparing for a Diocesan conference to be held in 1944. An item in a
‘Preparatory Memorandum’ raises the question as to whether it would be possible to establish
“in Zanzibar a small college or House of priest and lay experts in Islamics?” (UMCA/Box A 4
(1) Diocese of Zanzibar Official Papers, Preparatory Memoranda for Diocesan Conference
Part III October 1943). This proposal was then expanded:

Their aims would be:

(a) To explore all avenues of approach to Moslems and to the Mohammaden religion, and to
study their doctrines and practices with a view to finding the best means to present
Christian truth as the answer to all these.

(b) To act as advisers on all problems connected with Islam to other priests in the Diocese
who wanted expert advice to help in their work with Moslems.

(c) To get in touch with the younger generation of educated Moslems. In this connection,
their house would be a centre where such young men would be encouraged to come for
discussion, social intercourse, reading, study circles, lectures etc.

The community might include an Indian Priest who would work and visit amongst Indian

Moslems in Zanzibar.

(d) But the predominating aim would be to endeavour to show the young modern educated
Moslem the meaning of sacramental Christianity, not only its devotional but also its
social implications.

It is just here that Moslems are in complete ignorance of what we believe and the consequences

of our belief for the world as it is today. They need to be shown that we have a solution for the

ills of the world founded on the Living Christ present in His body the church.

(UMCA/Box A 4 (1) Diocese of Zanzibar Official Papers, Preparatory Memoranda for

Diocesan Conference Part III October 1943)

The proposal, as set out above, seems to be far-sighted and to show an awareness of the need
for training and equipping Christians to enable them to live alongside and reach out to their
Muslim neighbours. When the Diocesan Conference took place in 1944 these innovative ideas
were not adequately addressed. The methods of evangelism were discussed and the following
proposals were made:

We recommend the development of a system of Lantern Lectures; to this end we suggest that an
appeal for such lanterns should be made in England, in order that every Parish may have one,
with suitable supply of slides in each Archdeaconry.
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Public Preaching, which consists of preaching the Gospel without attacks on other religions,
if used with care, will also be of great value. ... [W]e recommend that the Literature Committee
produce a series of Evangelistic Tracts, some of them to be in Arabic Script, for use largely in
connection with Lantern Lectures and Public Preaching but also for use by themselves.
(UMCA/Box A 4 (1) Diocese of Zanzibar Official Papers, Diocesan Conference 1944, Vol 1
Proceedings of the Conference, 8-9)

Tracts were prepared; four of them, Swahili in Roman script, are lodged in the UMCA
archives at Rhodes House, Oxford:

Kwa Namna Gani Yesu Kristo Bwana Wetu ni Mwana wa Mungu?
(In what manner is our Lord Jesus Christ the Son of God?)
8 page Tract, Swahili Roman Script, npd
Mwokozi Hana Buddi [ sic] Kuwa Hana Khatiya
(The Saviour must be without fault)
8 page Tract, Swahili Roman Script, npd
Khabari za Kufifika Kwake Bwana Wetu Yesu Kristo.
(Information concerning the Resurrection of our Lord Jesus Christ)
4 page Tract, Swahili Roman Script, npd
Leteni Hoja Zenu Mkiwa Mnasema Kwell
(Bring your questions if you want to speak the truth)
8 page Tract, Swahili Roman Script, printed at Universities’ Mission Press,
(UMCA/Box D I (2) Arabic and Swahili Papers, 242, 247, 248, 272).
As well as UMCA planning for after the war, other missions also made preparations, and as
the 1950s arrived, it became apparent that the colonial period was ending. The missions had to

meet the challenge of ‘handing over’ and beginning national churches.

5.8.2 Islam in Africa Project (IAP)

In 1957 the International Missionary Council (IMC) met in Ghana and ““a request was made to
the staff of the LM.C. and its Administrative Committee to make plans for a study of the
problems raised by missionary work in areas of Moslem influence in Africa.” This led to
consultations being held at Oegstgeest, Netherlands, in September 1958, and Hartford,
Connecticut, in October 1958. It was proposed “to send a messenger to selected areas of
Africa” (Benignus 1959:1). Pierre Benignus, of the Paris Missionary Society, was sent and

travelled for four months at the beginning of 1959 to:
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(a) Arouse concern, interest and support within church and mission bodies and Christian
councils in the areas visited.

(b)Make contact with persons of special competence already working on the approach to Islam
in Africa Project to secure their collaboration and to discuss the whole project with them.

(c) Discover what church and mission bodies should and can become participants in this
advance. More specifically, he should try to find the most favourable locations in areas of the
three types indicated above, and begin local consultations as to the nature of the work that
might best be undertaken in each such situation. (+)

(d) To make contact with training institutions which should be related to this concern.

(+) The three forms of Islam referred to are:
1) Entrenched Islam 2) New-Islamic Situations 3) Situations of Maximum Fluidity.

(Benignus 1959:1).

His report was a thorough review of the situation in each country and an assessment of the
level of co-operation between churches and missions. It was presented to the IMC
Administrative Committee in July 1959. It was suggested in the report that a more detailed
survey of East Africa was needed. The main recommendation was to establish an
infrastructure with suitably trained workers placed to facilitate local committees (Benignus
1959:29), and the establishment of the Islam in Africa Project (IAP). This was initially based
at Ibadan in Nigeria from 1959, but moved to Nairobi in 1977. It changed its name to Project
for Christian-Muslim Relations in Africa (Procmura) in 1987 and to Programme for Christian-

Muslim Relations in Africa in 2003 (Mbillah 2007).?

5.8.3 Bookshops
Education was a major task of the missions. With increasing literacy the need for suitable
reading material was realised. The missions operated bookshops and bookselling safaris

(journeys) using mobile bookshops and sending colporteurs out on bicycles.

" See also Understanding Islam and the Muslims in Afiica by Modupe Oduyoye, a short bibliography of

published materials available to assist all those involved in the task of improving Christian-Muslim Relations
in Africa, published by Procmura in 1995.

Colporteurs are still active. Up to the mid 1990s, students from St. Philip’s Theological College, Kongwa, in
central Tanzania, were sent out with a metal suitcase of books, to accompany preaching teams on practical
placements (personal experience). Seventh Day Adventists now call colporteurs Literature Evangelists; in
1999 they were active in outreach in Nairobi (Liferature Evangelist July-September 2000 Number 658:7).
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Bookshops were seen as being important in the preparation for a post-colonial future. Details
of Christian bookshops were given in the Christian Literature Council report presented at the
All-Africa Christian Literature Conference in Kitwe, in June 1961:

CMS in Kenya — taken over by ESA [Educational Supply Association]

CMS in Tanzania — Dodoma

SPCK — Zanzibar, Lindi, Tanga and Dar es Salaam

Moravian — Mbeya, Tukuyu and one other

Also Bible Society Depots, USCL & CLC, Methodist, Lutheran, Presbyterian

(Report to Christian Literature Council given at All-Africa Christian Literature Conference,
Kitwe June 1961) (UMCA/SF 20 VIII).

This list shows that there were Christian bookshops throughout East Africa, operated by

different missions and denominations.

5.9 MUSLIM OUTREACH AT THE TIME OF INDEPENDENCE

At this time, Muslims were also producing material with the aim of outreach. Jean-Marie
Gaudeul,” in Encounters and Clashes (1990:332-337), translates a tract published in
Mombasa in 1962, Kwa nini sikuwa Mkristo® (Why 1 am not a Christian), purportedly
responding to a letter from a Christian. The tract seeks to differentiate between Paul’s
Religion and the Christianity of Jesus. It is a common approach used in Muslim polemics to
attack Paul as the ‘perverter’ of the message of Jesus, arguing that if Jesus’ message had been
followed, Christians would have recognised Muhammad as being sent by God and that Islam
was the fulfilment of the message given by Jesus. A tract with a similar approach Kwa nini

niliacha Ukristo (Why I left Christianity) by Abbas Gombo Kanoni is examined in Part Three.

¥ Gaudeul (1990 vol. I:i) explains that the reason he set about compiling Encounters and Clashes came from

his experiences working in an African country (Tanzania) (1999:cover). He discovered that “Unexpectedly,
... a Muslim would quote a modern author whom few Priests if any, in that country, had heard of.” (1990:i).
He names Bucaille as an example of the author being quoted. To illustrate the truth of this, Aziz (1998)
quotes Deedat, Bucaille, Mawdiidi, ‘At‘ur-Rahim, also Harnack and Schillebeeckx.

% By Maalim Said bin Ahmad and published by the Muslim Youth Cultural Society.
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Another example is Mtume Muhammad katika Vitabu Vitakatifi (The Apostle Muhammad in
the Holy Books), written by al-Amin b. Aly, 3rd printing 1955, which begins:

The witness of the Holy Books to the Apostle Muhammad. We show here a small part of the
evidence of the Holy Books that are believed by all Christians Protestant and Roman Catholic,
showing that the Apostle Muhammad is truly the Apostle who was expected to come after the
Lord Jesus the Messiah (Aly 1955:1).”

This example illustrates an aspect of many Muslim tracts, using the Bible to show the alleged

veracity of Islam. Issues such as these are raised in several of the tracts in Part Three.

A valuable source of information concerning Muslim tracts that were available in East Africa
in 1960 is A Report on Islam in Kenya for The Department of Biblical Study and Research of
Christian Council of Kenya, written by Bethwell Kiplagat and Sigvard von Sicard, as a part of
the preparations for setting up the Islam in Africa Project. In Pierre Benignus’ report on his
journey, concerning East Africa he wrote:

The Christian Council of Kenya, aware of the problem, has set aside in its budget a sum for a
three-months’ study in Kenya, Uganda and Tanganyika. The presence in Tanganyika of Pastor
von Sicard, an expert who at the moment has a missionary post, should permit this plan being
carried out in 1960. The Lutheran World Federation, to which he belongs, has been asked to
release him for this enquiry. In addition it is planned to appoint an African student from
Makerere College as his fellow-worker (Benignus 1959:28).

Bethwell Kiplagat, then a student at Makerere College, and later to become a distinguished
Kenyan diplomat,”> accompanied Sigvard von Sicard, a Swedish Lutheran missionary
working in Tanganyika. They travelled around Kenya and the report gives an invaluable
‘snapshot’ of Islam in Kenya at the end of the colonial era; it details Muslim presence and

activities throughout Kenya and would repay further analysis.

3V Ushuhuda wa Vitabu Vitakatifu kwa Mtume Muhammad. Twaonesha hapa ushahidi kidogo wa vitabu

vitakatifii vinavyo aminiwa ni [sic] Wakristo wote Protestant na Romani [sic| Catholic, uonesha kwamba
Mtume Muhammad ndie Mtume wa haki aliyekuwa akitarajiwa kuja baada ya Bwana Isa Masihi (Aly
1955:1).

Bethwell Kiplagat served as Kenyan Ambassador in a number of countries and since retiring has acted as
special envoy in peace talks, most recently in Somalia.
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An Appendix to the report lists publications by the East African Muslim Welfare Society

(EAMWS), together with a brief comment on the contents:

1.

7.
8.

9.

Sheikh al-Amin bin Aly Dini ya Islamu (The Religion of Islam) 4™ imp. 1954. Pp.60.
A presentation of Islam in reply to the presentation of Islam by Westerners. Written in
Kimvita.

. Sheikh al-Amin bin Aly Uwongozi wa Kimasihiya na wa Kiislamu

(Guide to Christianity and Islam) 3™ imp. 1955. Pp.25.

. Sheikh al-Amin bin Aly Mtume Muhammad katika vitabu vitakatifi

(The Apostle Muhammad in the Holy Books) 3™ Impression 1955. Pp18.

A presentation of alleged biblical proof in regard to Muhammad.

Sheikh al-Amin bin Aly Masomo ya dini. Mambo ya kuamini. Sehemu 1.

(Lessons of Religion. Concerning Beliefs. Part I) Pp.16. 10" imp. 1954

Sheikh al-Amin bin Aly Masomo ya dini. Mambo ya Ibada. Sehemu II.

(Lessons of Religion. Concerning Worship. Part IT) Pp.27. 10" imp. 1955

Sheikh al-Amin bin Aly Masomo ya dini. Hadithi za Mtume na maelezo yake. Sehemu I1I.
(Lessons of Religion. The Hadith of the Apostle and their explanation. Part IIT) Pp.30. 5"
imp. 1957

Sheikh al-Amin bin Aly Faida ya Zaka. (The benefit of zakar) Pp.16. 2™ imp. 1956
Sheikh al-Amin bin Aly Ndowa na Talaka katika sharia ya kiislamu.

(Marriage and Divorce in the shari‘a of Islam) Pp.41. 2™ imp. 1957

Sheikh Najmud-Din al Ghaity Kisa cha Miraji. (The Story of the Mi‘raj) 5™ imp. 1956.
Pp.23. Deals with Muhammad’s ascent into heaven.

10.Muhammad na Rashid bin Kasim al-Mazrui Mirathi katika Sharia ya kiislamu.

(Inheritance in the sharia of Islam) 2™ imp. 1955 Pp.24. Deals with the laws of inheritance.

11.Abdallah Saleh Abdallah al-Farisy Maisha ya nabii Muhammad.

(Life of the Prophet Muhammad) 9™ imp. 1957. Pp.80

12.Abdallah Saleh Abdallah al-Farisy Mawaidha ya dini, Sehemu I.

(The Advice of Religion, Part I) Pp.64

13.Jumaa bin Mwin-Dadi Din/ ya Islam. (The Religion of Islam) 2™ imp. 1956
14.Feeroz ud-Deen Five Suras of the Holy Koran in Luganda and English. Pp.26
(Kiplagat & von Sicard 1960:30).

Two additional appendices list books published by the Ahmadiyya Muslim Mission™ and

other books on Islam; the list includes several titles by al-Farsy:

1.

Tafsiri ya Kurani. Juzuu ya awali. Albagarah. (Translation of the Qur’an, the early juz’
Albagarah) This is the orthodox translation published in Zanzibar, and is to be preferred to
any other translation at present available. It is not yet completed, but approximately 12
sections of the 30 are completed.

. Ndoa na maamrisho yake. (Marriage and its regulations)

An excellent exposition of the orthodox view on marriage and its duties.

. Sala na maamrisho yake. (Prayer and its regulations)

An excellent exposition of the orthodox teaching on prayer.
(Sheikh Abdalla Saleh al-Farsy is one of the most outstanding Muslim preachers of E.A. and
any publication is worth looking into.)

3 Twenty books, including Kurani Tukufir published by the Ahmadiyya Muslim Mission, are listed in the
appendix to Kiplagat and von Sicard’s report. The Ahmadiyya are not regarded as Muslims by orthodox
Muslims. See the next chapter for details about the Qur’an published by the Ahmadiyya in 1953.

113



4. Tarehe ya Imam Shafi. (The Shati Ulama of East Aftica)
Deals with the life and followers of Imam Shafi the founder of the Shafi‘i School of Law,
one of the four orthodox law schools, which is the school under which most African

Muslims come in legal and social matters where Islamic law applies.*
(Kiplagat & von Sicard 1960:32).

The list includes the early juzuu of al-Farsy’s Qur’an Takatifu as well as some of his best-

known works, which are still available now, almost fifty years later.

These works by Muslims, listed by Kiplagat and von Sicard, show that Muslims were
producing material and that they were as adept at using the printed medium to disseminate

ideas as were Christians.

5.10 NEW METHODS OF MUSLIM OUTREACH

In the early 1960s, the writings of Ahmed Deedat (1918-2005), who was based in South
Africa, began to appear in East Africa. One example, printed in South Africa in English and
available in Mombasa is: Muhammad (PBUH) in the Old and New Testaments. Lacunza
Balda (1997:101) refers to a Swahili translation of this text, Mfume Muhammad katika Biblia
(The Apostle Muhammad in the Bible), dated 1965. Other Deedat tracts that have been
translated into Swabhili include: Biblia Asema nini juu ya Muhammad (S.A.W.) (What does
the Bible say about Muhammad (P.B.U.H.), dated 1988 (Lacunza Balda 1997:101); Adam
Traders of Mombasa lists several titles including Uislamu katika Biblia (Islam in the Bible);
Je! Yesu Alisulubiwa? (Was Jesus Crucified?). Audio-cassettes and, more recently, videos of
Deedat’s debates and talks are popular and have been widely distributed in both Kenya and

Tanzania.

3 Randall Pouwels translated, edited and annotated this work by al-Farsy, published in 1989.
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Ahmad Deedat was born in India, but moved to South Africa in 1927. His supporters date his
zeal from 1936 when, whilst working in a store, he was stung by the insults against Islam by
trainee Christian missionaries. He obtained a copy of Izhar al-hagg™ (The Demonstration of
Truth) and used this to debate with the trainee missionaries. From this beginning he went on
to write booklets challenging the truth of the Bible and Christianity, and to hold debates with
Christian Evangelists throughout the world. His populist polemical style has been well

received by many Muslims (Lockhat 1994:1-2).%

A visit to Tanzania by Deedat is described by H.M. Njozi. He reports how, in Junel1981, as
Secretary General of the Muslim Students Association of the University of Dar es Salaam
(MSAUD), he invited Ahmed Deedat to speak at a conference in Dar es Salaam, where
Deedat gave a lecture on Muhammad in the Bible. Further, Njozi reports that after the first
lecture, six Catholic seminarians embraced Islam and pressure was put on MSAUD to cancel
the second lecture, following a letter to the leadership of Baraza Kuu la Waislamu wa
Tanzania (Supreme Council of Muslims of Tanzania, (BAKWATA)), by both Tanzanian
Episcopal Conference (TEC) and CCT. Njozi reports that he went to the Vice-President to ask
him to allow the meeting to go ahead and that four Christians embraced Islam at that meeting
(Njozi 2000:11-12). The visit meant that many Muslims were exposed to Deedat’s methods
and style of polemical preaching. Tanzanian preachers have followed the approach used by
Deedat, notably Mussa Fundi Ngariba and Mohammed Ali Kawemba whose Uislam katika

Biblia (Islam in the Bible) is one of the tracts examined in Part Three.

% Izhar al-hagg by Rahmat Allah al-Kairanawi which Ahmed Deedat “discovered by pure chance” in 1936

whilst looking at how to respond to the “incessant insults of trainee missionaries” from a Christian Seminary
near Natal; it became the basis of his own approach (Deedat 1995: foreword by Ebi Lockhat).
36 Samadia Sadouni (1998, 2007) and David Westerlund (2003) have written about Deedat in detail.
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5.11 CHRISTIAN OUTREACH POST-INDEPENDENCE
The production of material by Muslims has been in response to the great variety of materials
that have been produced by Christians. The following examples illustrate the breadth of this

material available in East Africa:

The Kalenda 1960 lists three titles available under /mani nyingine (Other faiths):

Muhamadi, Maisha na Mafundisho yake. (Muhammad, his Life and Teachings) Sh. 1/90
Muhamadi au Kristo? (Muhammad or Christ?) Sh. -/35

Hatari za Islamu katika Afitka Mashariki. (The Danger of Islam in East Africa) Sh. -/15
(Kalenda 1960:covers)

The first two of these titles had been available for many years. For Muhamadi au Kristo?
(Muhammad or Christ?), the copy examined is dated 1951. On the last page there is a
footnote: “This book was initially prepared by Rev. P. Wohlraub, Mtae, in 1912; the second
time by Rev. E. Dammann, Tanga, in 1935; it was printed again in 1948, 2000 [copies]; 1951,
5000 [copies]” (Wohlraub 1951).>” However, Hatari za Islamu katika Afiika Mashariki (The
danger of Islam in East Africa) was only published in 1956. It was written by Gustav
Bernander, of the Church of Sweden Mission, and originally advertised for sale in bundles of
100 copies for 9/-. From the title it appears to have been written as a warning to Christians

against Islam and thus indicates the attitude of many within the church at that time.

Another tract published in Swahili at this time was Kuwaelezea Waislamu Injili (Explaining
the Gospel to Muslims), by J. Crossley, of the Islam in Africa Project, which was translated

by Marjorie Stanway (USCL 1961, printed in Britain). The English original of this is listed

7 The Swahili reads: ‘Kitabu hiki kimekwisha kutengenezwa mara ya kwanza na mchungaji P. Wohlraub,
Mtae, mwaka wa 1912: mara ya pili na mchungaji E. Dammann, Tanga, mwaka wa 1935; kimepigwa chapa
tena mwaka wa 1948, 2000; 1951, 5000.’
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for enquirers in the pamphlet Questions Muslims Ask, a carefully worded pamphlet produced

by the Ghana Committee of the Islam in Africa Project.

Many of these tracts had the specific purpose of introducing Muslims to Christianity. James
Holway comments on the effectiveness of tracts: that Muslims could read them unobtrusively
and that “Muslims reading Bible portions and tracts are becoming Christians” (Holway

1971a:270).

Several books have been produced on Islam and Muslim-Christian relations. These include:
Wana wa Ibrahimu: Wakristu (sic) na Waislamu (The Children of Abraham: Christians and
Muslims), written by H.P. Anglars. This was published originally by the Catholic Seminary at
Kipalapala, Tabora, during the 1960s and covers the life of Muhammad, the spread of Islam
in Africa and the differences between Christianity and Islam. Lissi Rasmussen comments that
this book has a more positive approach to Muslims (Rasmussen 1993:93). She also explains
that “It tries to help Christians and Muslims to appreciate each other’s faith as two sides of

divine revelation and thus come to appreciate one another as human beings ...” (1993:94).

Ushirikiano kati ya Wakristo na Waislamu (1979), a translation of Christian Witness among
Muslims and Njia ya Nabii Muhammad Wakristo waufahamu Uislamu (1989) a translation of

The Way of the Prophet: An Introduction to Islam written by David Brown, were both

% Questions Muslims Ask was originally written in French, by Claude Molla. It was also translated into

Swahili, in the 1960s. The first part has now been re-written and is available in Swahili as Maswali
Wayaulizayo Waislamu; it is also available in French and English.
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published by Central Tanganyika Press (CTP) for the Swahili Text Book Committee (STBC)

of the Association of Theological Institutions of East Africa (ATIEA).*

A survey of recent publications by East African Muslim writers: Mohamed Said (1998);
Hamza Njozi (2000, 2003); Hassan Mwakimako (2007) found them to be critical of how
Muslims were portrayed in East African media but making no specific comments about the

use of tracts or their contents.

This chapter has shown that tracts have been written and distributed by Muslims and
Christians in East Africa for more than a hundred years. Before looking at the tracts that are
presently in circulation and describing their content and purpose, the language in which the

tracts are written, Swahili, will be examined in the next chapter.

% ATIEA is an interdenominational organisation with members throughout East Africa. The Swahili Text Book
Committee is mainly active in Tanzania; its Secretary is the Manager of Central Tanganyika Press, which
publishes the work commissioned by the Committee to be written or translated. The writer is a member of
this committee. See Ministering Among Muslims in Afiica, An annotated list of Practical Materials (Hinton
1992:21-22) for a detailed review of books and material available in Swabhili. See also Understanding Islam
and the Muslims in Afiica by Modupe Oduyoye, a short bibliography of published materials available to
assist all those involved in the task of improving Christian-Muslim Relations in Africa, published by
Procmura in 1995.
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CHAPTER SIX: SWAHILI
6.1 INTRODUCTION
This chapter examines Swahili as a language in order to understand its impact on outreach
literature in East Africa. Swabhili is a language which originally developed among the people
of the East African Coast. It is also known as Kiswahili; the prefix &7~ is used to indicate
language, the prefix u- indicates place, and the prefix m-/wa- indicates person/people. Swahili
is one of the Bantu family of languages, which Farouk Topan defines as:

... languages which are spoken in the southern third of Africa, from Cameroon and Kenya to
South Africa. The languages share striking features of grammar — all nouns, for example, belong
to one of a number of concord-classes, with characteristic prefixes and agreements and a
considerable common lexicon (Topan 1999:917).

Grammatically, Swahili is Bantu in structure, but a significant proportion of the vocabulary is
Arabic in origin.' The Arabic element in Swabhili is an important consideration in this study,

as its presence has influenced the religious language used by Muslims and Christians.

Whilst this research is not intended to be one of linguistics, it is necessary to have some

understanding of the way in which the language has developed and spread.

In an ethnographic survey of the Swahili-Speaking peoples of Zanzibar and the East African
Coast (1961), A.H.J. Prins lists the various forms of Swabhili that are spoken. He lists around
twenty different forms on the islands and coast, and mentions others used on the Comoros
Islands and in the Congo. He gives as significant:

Kiunguja of Zanzibar as being the most important, as it is at the root of the ‘standard’ Swahili,
[it] has become the lingua franca of East Central Africa. In a sense it is a ‘new’ language, which
has developed into its present form through the 19" and 20™ centuries and largely influenced by
the influx of slaves.

" Derek Nurse writes “Assessment of the Arabic component [in Swahili] ... ranges from ca. 20% to 50% of the

total vocabulary” (Nurse 1997:277), whilst 1. Bosha claims that 44.3% of Swahili words have an Arabic
origin (Bosha 1990:39).
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Kimvita, the dialect of Mombasa and environs, ... although it is mainly a spoken and not a
written dialect. ... It is mainly the speech of the Afro-Arabs of Mombasa.

Kiamu is seen as the third important dialect group of Swabhili, since it is used by many poets and
writers.

Kimrima/Kimtang’ata is the mainland form of Southern Swahili, from Pangani River to Kilwa.
(adapted from Prins 1961:26)>

These different dialects, whilst having similar grammatical structures, differ in spelling and

have different vocabularies. Edgar Polomé gives some examples of such differences in

spellings between Kimrima and Kiunguja

| for r: balua for barua— letter

s for sh: sauri for shauri — plan

devoicing for ‘g’: kiza for giza— darkness

palatization of ‘k’ to ‘ch’ before front vowels: kucheti for kuketi— to sit

insertion of ‘u’ after ‘m’ before consonants: mutfu for mtu— person

insertion of ‘1’ or ‘r’ in sequence of two vowels: njara for njaa— hunger

use of ya instead of /a concords with noun agreements in the 5" class: jiko yake for jiko lake —
his kitchen (adapted from Polomé 1980:85)

The variations in grammar and spelling in the different dialects, together with the different

approaches to orthography which resulted from the different backgrounds of those who were

reducing Swahili to writing in Roman script, led to a great range of spellings in printed

works.? Examples of this are found in the passages of scripture in Appendix One.

The reports of early travellers record some identifiable Swahili words. Derek Nurse cites

Abw’l-Hasan ‘Ali ibn al-Husayn al-Mas‘di around 915 AD as using waflimi, the standard

Swahili being wafalme for chiefs or kings, and Al-Idrisi writing around 1150 AD, as using

2

Abdalla Khalid (1977) divides the Swahili dialects into Extreme Northern; Northern, including Kiamu;
Central, including Kimvita, Southern and Extreme Southern, with a note stating “There is no dialect by the
name of Kiunguja. The speech of Zanzibar Town is Swahili which Arabs picked up from various, mostly
southern sources”. He does not list Kimrima as a distinct dialect, including it with Kimtang’ ata (Khalid
1977:v, 140).

Derek Nurse and Thomas Spear distinguish between seven Northern and eleven Southern dialects of Swabhili,
with Kiamu and Kimvita being Northern dialects and Kiunguja and ‘Lugha ya Zamani’/Kimtang ata
[Kimrima] Southern dialects (Nurse & Spear 1985:57-62). They explore the pre-history and development of
Swahili as a language, finding its roots in a proto-Swahili in use by the ninth century (CE) (Nurse & Spear
1985:52).

Many of the first linguists working with Swahili were missionaries, from English (Steere, Madan, Taylor),
French (Sacleux) and German (Krapf, Klamroth, Roehl) backgrounds, all of which have different traditions
and practices concerning languages.
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Unguja for Unguja, that is Zanzibar Island and al-maqganga (mganga) for wizard* (Nurse

1987:170).

Swahili has been a written language from at least the sixteenth century: for example, 7he
Kilwa Chronicle, which Sigvard von Sicard dates as around 1530 (von Sicard 1998:194), and
a translation of Hamziyah, composed in 1652 by Idarus Othman which Topan cites (Topan

1999:917).°

Ali and Alamin Mazrui describe Swahili as having developed through four distinct stages:

The Islamic stage, when the language culturally and idiomatically was associated closely with
Islam.

The ecumenical stage, when the language also came to serve the purposes of Christianity.

The secular stage, when the main influences on the language have been non-religious and when
its role has been overwhelmingly secular.

The universalist stage, when the language has become the most widely used African language.
(adapted from Mazrui & Mazrui 1998:126).

Changes in Swabhili as a language came about as it evolved, the result of the new requirements
put upon it. Mazrui and Mazrui discuss its evolution into an ecumenical language:

... a medium of worship and theology for Christianity and indigenous African religion, as well
as Islam. Kiswahili is now the language of a Christian hymn, of an Islamic sermon, and of
funeral rites in African traditional creeds. Swahili religious concepts which were originally
intended only for Muslim discourse have now penetrated the vocabulary of the Bible and of
African initiation rites. The ecumenicalization of Kiswahili is part and parcel of its
universalization (Mazrui & Mazrui 1998:171).

* Derek Nurse gives the meaning of mganga as wizard, which is correct from the context of al-ldrisi’s

document (see Freeman-Grenville 1962:20), but more correctly mganga means traditional healer (Mulokozi
2001:200).

Y.A. Omar and P.J.L. Frankl have written extensively about early Swahili texts, including those found in the
Goa archives in Swahili using Arabic script, one being ‘A 12%/18™ century Swahili letter from Kilwa
Kisiwani’ (Omar & Frankl 1994a). The School of Oriental and African Studies (SOAS) in London
established the Swahili Manuscripts Project to comprehensively catalogue the seven collections they hold
(Omar & Drury 2002:9-17). These are the Taylor Papers 1810-1890 (Rev. W.E. Taylor); Werner Collection
1906-1934 (Alice Werner); Hichens Collection 1894-1943 (William Hichens); Allen Collection 1898-1977
(J.W.T. Allen); Whiteley Collection 1950-1959 (Wilfred Whiteley); Knappert Collection 1929-1970 (Jan
Knappert); and Y.A Omar Collection 1960-1973 (Yahya Ali Omar) (Omar & Drury 2002:9). They are now
available as a Microfilm and on-line URL http://mercury.soas.ac.uk/perl/Project/listSwahiliCollections.pl
(26.07.07).
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Topan discusses the Islamic and Christian stages in terms of how they had an influence on
Swahili. He identifies three different possible ways in which Islam had an influence on
Islamic Swabhili:

(i) The original Arabic term was Swabhilised, e.g. riif (Ar.) > roho (Sw.) [Spirit]
(ii)) The original Arabic term was Swabhilised and, additionally, given a Bantu synonym, e.g
rasul (Ar.) > rasuli/mtume (Sw.) [Messenger/Apostle]
(iii) The original Arabic term was generally not adopted but the concept was given a Swahili
term, [e.g. Allah (Ar.) > Mngu/ Mungu (Sw.) [God]
(adapted from Topan 1992:335)

The influence of Christianity on the language is further discussed below, when examples of

some of the problems that the early missionary translators faced are examined.

Until the coming of Christian missionaries and European colonisers in the second half of the
nineteenth century, Swahili was written using Arabic script. The missionaries and colonial
authorities generally chose to use Roman script. Orthography and spelling varied between
dialects and mission. If Swahili was to become the /ingua franca of the region there was a

need to standardise Swahili.

6.2 STANDARDISING SWAHILI

The colonial powers, Britain and Germany, used Swahili as a language of administration and
communication and this influenced its development as a language.® Christian missionaries
had mainly used Roman script for their Bible translations and educational books, however

some publishing was done using Arabic script, e.g. St. John’s Gospel in Swahili (Arabic

Script), BFBS by W.E. Taylor (1897).

The colonial authorities in the Belgian Congo also used Swahili as an official language for the South-Eastern
parts of the country. The story of its introduction and development as a distinct language, together with its
significance in the colonial politics of the Congo are related in Language and colonial power: the
appropriation of Swahili in the Belgian Congo, 18850-1938, Johannes Fabian (1986).
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The decision to use only Roman script for Swahili was made by the colonial authorities at the
end of the 19th Century. In German East Africa this was decided in the 1890s following the
visit of Inspector Winkellman in 1893, who saw the Christian missions using Roman script
and recommended the change to the government which was using Arabic script for
announcements in Swahili (von Sicard 1970:159). The Mazruis explain that during the 1905
Colonial Congress, Carl Meinhof “proposed that Kiswahili be dis-Islamized [ sic] by replacing
the Arabic script ... with the Roman script and Arabic loan words with German terms”

(Mazrui & Mazrui 1995:39).

After the First World War, the idea of a standard form of Swahili gained ground as the British
now controlled Kenya, Uganda, Zanzibar, and Tanganyika (Mazrui & Mazrui 1995:44). The
formal process of standardisation of Swahili began in 1925, with an Inter-Territorial
Conference of the Committee for the Standardisation of the Swahili Language, which sat at
Dar es Salaam and chose the Zanzibar dialect of Swahili, Kiunguya, rather than Kimvita of
Mombasa or any of the other dialects, as standard Swabhili, and regularised the orthography of

Swahili in Roman script (Broomfield 1930:77ff; Wright 1965:48).”

In the Notes and News section of Africa (April 1931) there is a summary of the Inter-
territorial Language Committee Resolutions and it was noted that:

An Inter-Territorial Language Committee had been formed ... The first meeting was held in
Nairobi, Kenya Colony, April 1930 ... That the standard Swahili is that which was adopted by
the Committee for the standardization of the Swahili Language which sat at Dar-es-Salaam in
1925, which was subsequently confirmed by a Conference held at Mombasa in 1928, ... The
gist of the resolutions [are]:-
‘That the Zanzibar dialect with such modification as may be required be adopted as the
standard form of Swahili.

7 A fuller account of the process of standardising Swahili is given by Wilfred Whiteley in Swahili: The Rise of

a National Language (1969) chapter five, pages 79-96.
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That in deciding on the modification, Bantu words be employed wherever possible, but
due regard should be paid to Arabic words and those of other foreign languages which are
established and have become part and parcel of the Swahili language.

That pending their revision, Steere’s Swahili Exercises and the grammatical portions of
Steere’s Handbook are recommended as being the most suitable for adoption as standard
grammars, and Madan’s Dictionaries as a standard work’ (Notes and News 1931:239-240).

It seems that one aspect of the standardising of Swahili and using Roman script was to ‘de-

Islamise’ the language.®

From this time, Swahili, using Roman script, became the usual medium for printed works.
Following the standardisation of Swahili and the establishment of the Inter-territorial
Language (Swabhili) Committee (ILC), all books that were to be published and to be used in
government schools were submitted to them for approval. G.W. Broomfield writing in
January 1931 explains that:

The four territories now have shauri moja (one policy) with regard to Swahili. A permanent
secretary has been appointed, also ‘readers’ in each territory who revise all Swahili books and
manuscripts submitted to them on the lines of the principles of standardization already agreed
upon. In future no books will be used in Government and assisted schools of East Africa unless
they have been approved, with regard to their Swahili, by the Inter-territorial Language
Committee (Broomfield 1931:84-85).

The inside title page of books published in the territory included an imprimatur from the ILC.
An example of this is Historia ya Kibiblia: Katika Lugha ya Kiswahili, published by the
Lutheran Church in 1956, which has this statement:

The Swahili in which this book is written has been approved by the Interterritorial [sic]
Language (Swahili) Committee for the East Africa Dependencies.
B.J. Ratcliffe, Secretary, I.L.C. (1956:Title Page).

Interestingly Broomfield adds that “No pressure will be brought to bear upon the missions
with regard to the Swahili of their religious books, but they will hardly seek to perpetuate

types of Swahili which will rapidly become obsolete” (Broomfield 1931:85). This may well

¥ Mission schools taught using vernaculars: many missionaries still regarded Swahili as too Islamic. The

Colonial authorities had to impose the use of Swahili in education (Iliffe 1979:339; Mazrui & Mazrui
1995:47).
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explain why the mission sought approval for the above example, as it would want the book to

be available for use in schools.

Arabic script continued to be used, as Robin Lamburn reports that during the 1930s in
Tunduru, Southern Tanganyika, many had: “no knowledge of the Roman script, but who are
fluent in the reading and writing of Swahili in Arabic script” (King, Fiedler & White
1991:125). JJW.T. Allen, writing in 1945, in his Introduction to Arabic Script for Students of
Swahili, commends the study of Swabhili written in Arabic script for the following reasons:

A man will often tell you that he cannot read or write, because believing you to be unable to
read “Kiswahil’ [Swahili], he assumes that you are asking him only about “Kizungu’ [any
European language]. If this fact were realized the literacy figures for East Africa would be
found to be very different from those that will be found in reports. As soon as it is discovered
that you can manage the script a surprisingly large amount of correspondence will begin to
appear, not with educated Arab or Arabized people on the Coast only, but with persons who
would normally be assumed without question to be illiterate (Allen 1945:5).°

From this it can be deduced that producing tracts in Swahili in Arabic script, such as Raha

1siyo Karaha, had a real purpose, in that initially they would be readily understood by more

people than were able to understand Swahili in Roman script.

More recently there has been a movement to re-introduce Swahili in Arabic script. In 1997
Yahya Ali Omar (with PJ.L. Frankl) published ‘An Historical Review of the Arabic
Rendering of Swahili Together with Proposals for the Development of a Swahili Writing
System in Arabic Script’, which details the history of Arabic script and the opposition to it,

together with a detailed argument for its re-introduction.

?  Allen was also concerned that Swahili speakers should be able to read Swahili in Roman script; in 1938 he

published Maandiko ya Kizungu: yaani kitabu cha kusomea herufi wanazozitumia wazungu (Writing of
Swahili [in Roman script]: that is a book to read the letters that are used by Europeans). Kizungu was used to
refer to Standardised Swahili by those used to using Arabic script (Khalid 1977:155).
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At much the same time, Ali Muhsin al-Barwani in his preface to 7arjama ya AL-
MUNTAKHARB katika tafsiri ya Qur’ani tukufu (1995 and 2000) presented the case for the
re-introduction of the use of Arabic script for Swahili.

The work that we have is ... To teach people to use Arabic letters to write Swahili as they all
did before the coming of the colonials. ... As an experiment I have been able to teach various
Tanzanian youth to read and write using Arabic letters in only a few days and they were able to
read the Qur'an wherever I opened it. I have written a booklet concerning this which I have
called: Jifinze Kusoma na Kuandika Kiarabu kwa Wiki Tatu [Learn to read and write Arabic in
three weeks], which is already published (Al-Barwani 2000:viii)."

Since then, in 2003, Kiswahili (Swahili using Arabic characters), a small dictionary, was
published in Zanzibar by A.O. Mohamed and A. Owhida. In these latter cases, the Swahili

used is closer to that of Zanzibar Swahili than standard Swahili.

6.3 PROBLEMS FACING CHRISTIAN MISSIONARIES WHEN TRANSLATING INTO
SWAHILI

The question of the best way to translate the Bible, and questions as to how to find suitable

words in Swahili for Bible translation, arose at various levels. Three examples are given to

illustrate some of the issues that were faced by early translators:

6.3.1 Miss Barton’s understanding of Swahili
In her annual report to CMS in 1890, Miss Mabel Barton," who was a missionary, teaching

children in Mombasa, complained of the paucity of Swahili language as a means of

Writer’s own translation; the Swahili reads. Kazr tuliyo nayo [ni]...Kufindisha watu kutumia harufi za
Kiarabu kuandikia Kiswahili kama walivyo kuwa wakiandika wote hapo zamani kabla ya kuja wakoloni. ...
Kwa majaribio yangu nimeweza kuwafundisha vijana kadhaa wa kadhaa wa Kitanzania kusoma na kuandika
kwa harufi za Kiarabu kwa muda wa siku chache tu na wakaweza kuisoma Qur’ani popote nilipo wafungulia.
Nimetunga kijitabu juu ya hayo nilicho kiita: “Jifunze Kusoma na Kuandika Kiarabu kwa Wiki Tatu’,
ambacho kimepigwa chapa.

Mabel Barton was accepted for service by CMS in February 1888, at the age of 22. She undertook
preparatory training at The Willows and in July 1889 set off for the Eastern Equatorial Africa Mission, based
in Frere Town. In 1890 she married Arthur Smith, an ordained CMS Missionary who had been in the mission
field since 1887, they retired from the mission in 1903 (CMS Register 1904:277, 217).
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communicating the message of Christianity.

A class which would simply be play if given in English, becomes a hard lesson in Swahili to the
teacher out here. The language is so poor, one word having to do duty for six English ones. For
instance, they use the same word for God’s throne in heaven as they use for a tiny three-legged
stool [4iti] — all the chair they know of. What idea of the throne can they have? Also crown
[kilemba] is the same word as turban. The children have never seen a crown, and must imagine
that “a crown for little children” is something like the head-gear worn by the Arabs! The idea of
“sacrifice” [dhabihu] too — 1 wonder when they can take it in at all. The word used for
“offerings” [sadaka] means to them putting a few pice [coins of small value] in the bag on
Sundays. We think they must have wonderful intellects to have grasped what they have, and of
course it falls upon us to explain these words, which is not easy in a new language (CMS
Proceedings 1891:48).

In writing this, Miss Barton demonstrates her own incomplete understanding of Swahili and
the nuances that it is capable of. Her description of k7#/ as meaning both God’s throne and
three legged stool is an example. Kiti cha enzi — literally chair of authority — would be used
for God’s throne, whereas a kiti chenye miguu mitatu — chair having three legs — could be
used for stool, but in fact kigoda (three legged stool) and kikalio (small seat) differentiate
stools from chairs."” It is to be noted that neither of the dictionaries by Krapf (1882) and
Madan (1903) give these latter words as alternatives. Part of her ‘ignorance’ at the time she
wrote may well have been that, as she had only arrived in East Africa in mid 1889 (CMS
Register 1904:277), she would have had only a limited amount of time to learn Swahili, yet

CMS still published her remarks in their Proceedings.

6.3.2 Isa Masiya or Yesu Kristo?

A major issue for the Christian missions was to decide what words should be used for Jesus
Christ in Swahili. Should it follow the Arabic form, 7sa al-Masih (Isa Masiya, in Swabhili) the
title that Muslims in East Africa were familiar with? Or should it be based on the Greek, Yesu
Kiristo? The different mission agencies and publishers had different views, with UMCA

favouring Isa Masiya and CMS favouring Yesu Kristo. This led, in 1894, to SPCK refusing to

2" Similarly the other words she mentions would be better understood than she supposes.
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publish a Swahili hymn book prepared by W.E. Taylor because he used ‘Jesu’ (CMS Precis
Book G3 A5 P4:1892-1895:23.10.1894:item 196). The issue remained unresolved, partly
because of the inability of missionaries from CMS and UMCA to agree to discuss revisions of
Bible translations, even though the Home Committees actually encouraged them to. In April
1892, R. Lang and F.E. Wigram from CMS head office wrote to Taylor telling him to
organise a conference to meet with UMCA and to discuss revisions, as had been suggested by
the Committee two and a half years previously (CMS Out-going Letters Book G3 AS
L6:1890-1893:304). One reason for the disagreement having arisen was their use of different
dialects of Swahili, CMS using Kimvita and UMCA using Kiunguja. The Frere Town
Translational sub-committee, meeting in 1894, “saw no prospect of compromise on the part of
the Universities’ Mission with regard to translation” (CMS Precis Book G3 A5 P4:1892-

1895:23.10.1894:item 195).

This failure to come to an agreement on a common translation for Jesus Christ in Swahili led,
in 1906, to a meeting organized at the behest of the then Archbishop of Canterbury, Randall
Davidson, between CMS and UMCA together with SPCK and BFBS, who were both
publishing Bibles in Swahili. Frederick Baylis from CMS then wrote to Bishops Peel and
Tucker to let them know of the discussions.

Letter from F. Baylis to Bishops Tucker and Peel, February 8" 1906.

Swabhili rendering of Our Lord’s Name.- We were approached the other day with a request from
the S.P.C.K. to send representatives to a small Conference the Archbishop was gathering at
Lambeth Palace to consider the question of the usage in East Africa as to the Title for Our Lord
in S.P.C.K. publications. The matter arose, it seems through the Universities Mission asking the
S.P.C.K. to produce the prayer-book in which the title for Our Lord was to be a transliteration of
“Jesus Christ,” (Yesu Kristo) instead of some form of the Arabic words for “Jesus, The
Messiah.” (Isa, Masiya) The S.P.C.K. were bound to get the Archbishop’s concurrence: and
when he knew how usually in other English Missions in the neighbourhood the Semitic form
prevails and not the Greek, he felt it was a matter on which consultation was necessary. We
have had the Conference (Mr. Binns and Mr. Blackledge representing our expert knowledge;
Mr. Sharp of the B. & F.B.S. was also present), and evidently the Archbishop felt it was no easy
matter for him to decide; and when someone suggested that it would be possible for three, if not
all the four East African Bishops to meet at home this year, he took to the idea of inviting the
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Bishop of Zanzibar specially to England that he might meet with you and Bishop Tucker/Peel,
and possibly the Bishop of Likoma, who is now at home. At His Grace’s request, I am writing
to tell you that he hopes you will be willing to give him the help of your advice when you are
home, and suggests that you should, if you are able, prepare yourself for the consultation by
getting beforehand what you are able in the shape of any united opinion from your Mission. I
might say that, so far as I could gather, the drift of thought in the Conference we have had, there
was a very general feeling that a different spelling than “Isa Masiya” is clearly advisable: but
the larger question before the Archbishop was whether the whole set of terms — Christ,
Christian, Christianity, Christmas, &c. — are to be recast in one or more of the East African
languages. I suppose ruling questions will be, whether uniformity over so large an area as that
including Swahili, Luganda and kindred dialects must be aimed at, and, if so, whether it is
wisest to retain the Semitic or admit the Greek. The Bishop of Zanzibar seems to say that only
the C.M.S. Missions, to his knowledge, retain now the Semitic; but Mr. Blackledge was able to
quote the Roman Catholics in Uganda, while he had to say also that he thought some strength of
opinion was growing in Uganda (against his own opinion) that the Greek form should be
introduced. There seems to be much evidence that even in Bantu languages as well as in
languages of other groups where Mohammedanism does not prevail, the Greek form has been
customary. In that respect the position which prevails in India seems to have reproduced itself in
Africa, though touch with Mohammedanism seems naturally to have led to the Semitic usage,
while many Mohammedan districts have transliterated the Greek. Mr. Sharp seemed to suggest
that no strong effort should be made to divert people from this historical usage, but that, in cases
where the matter was in question, as in the Universities Mission in East Africa, it might be
possible, while printing one form of phrase in a text, to show by marginal notes that it was the
equivalent to the other, and that the other could if desired, be used instead (1901-1906 CMS
Letter-book (outgoing) 10 January — 26 October 1906 XCMS/B/OMS/A5/G3 L 9).

The use of the ‘Semitic’ (Arabic) titles seemed to have proponents from amongst the CMS
groups, whereas UMCA appeared to prefer the Greek, an apparent shift from the discussions
reported in 1894. The discussion seems to have taken into account the Muslim usage of /sa
Masiya, as well as the use by other Bantu languages of Yesu Kristo. The Greek transliteration

was adopted and is used by all the translations of the Bible now in circulation."”

Walbert Biihlmann in his section on Jesus Christus (1950:219-222) discusses the use of Yesu
by Christian missions and states that Yesu is used in all Catholic books as well as in

Protestant books. He appears to be unaware of the discussions between UMCA and CMS; he

'3 The difference of opinion between CMS and UMCA could well have been the result of the mutual suspicion
and antagonism between the two societies, due to their different ‘churchmanship’, as well as their preferred
Swahili dialects. This is seen in the correspondence during the 1940s between the translators of the Union
Version where they argued that the others did not know Swahili, fuelled by the differences between Kimvita
and Kiunguja.
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does however also note the use of /sa in Extraits des Lettres Circulaires by Mgr. H. Streicher

published in 1909 (Biihlmann 1950:221-222)."

In the texts to be examined in Part Three the tract writers use both /sa and Yesu; in the
translations into English these have been retained to show what was used in the original

Swahili text. Some writers in fact switch between the two usages within a paragraph.

6.3.3 What word can be used for ‘Holy’?

When translating the Bible and the key concepts of faith, early translators had problems
finding words which gave the right sense for a concept. This led to some words being used
which perhaps do not actually give the idea that the translators were looking for. For example,
the early translators of the Bible into Kikuyu, from 1904-1918, regularly met as a committee
comprising CMS and Church of Scotland Mission (CSM) missionaries. They met in the
mornings and then discussed problems of translation in the afternoon with Kikuyu students of
the school (CSM Barlow Papers 1786/5, Minutes of the United Kikuyu Language Committee,

of May 22nd 1908).

When the Kimeru translation of the Bible was being prepared, a decision over the word for
Holy Spirit was made and Kirundu U’mutheru was chosen; Kirundu does give the meaning of
spirit in Kimeru, however it has the sense of ‘evil-spirit’ and as such was not the best word to
use; more recent translations use Mwoyo Miikembu (Jamleck Gikunda: personal

communication July 2007).

4 Bithlmann cites the Catechism by R.P. Baur, Zanzibar, 1867 as using Jésou and Rebmann as using Yesus in
his Gospel of Luke, 1876; Streicher uses Aisa for Isa (Biihlmann 1950:221-222 fn.4)
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P.J.L. Frankl & Yahya Ali Omar, in a paper ‘The Idea of ‘the Holy’ in Swahili’, examine the
question of what word to use for ‘Holy’ in Swahili.

It is sometimes said that the Bantu languages have a preference for concrete words and a paucity
of abstract concepts, and, indeed, there is no entry for ‘holy’ ... in Guthrie’s Comparative Bantu
(1971). However it would be quite wrong to deduce ... that the concept of ‘holy’ is absent in the
Bantu family of languages. The Swahili language is a member of that family and ... may be
described as an Islamic language. So it is not in the least remarkable that Christian collocations
of ‘holy’ such as Holy Ghost, Holy Orders, Holy Communion are not to be found in kzSwahili
cha kiSwahili. But what of the very word ‘holy’? Is there a lexical equivalent in kzSwahili cha
kiSwahilf?

The available evidence suggests that in the mid-nineteenth century, at the second-coming of
the European-Christians to the East African coast, there was no lexical equivalent for ‘holy’, or
its near synonym ‘sacred’, in the spoken language of the Swabhili people. To claim thus is not so
much to comment on an apparent lacuna in the lexis of the Swahili language, but rather to
remark on a conceptual difference in the Islamic and Christian use of language. This is because
Swahili has other ways of expressing the idea that persons, books, places and times are ‘holy’
(109). ...

In Krapf’s Swahili-English dictionary in four large manuscript volumes dated 1846-1853,
there is no entry for fakatifis, although -takasa, -takata, and -takatika are all included. Had the
derived form takatifi1 been in existence in the 1840s Krapf would have included it." ... It is
probable, therefore, that the word fakatifii was invented (derived from -takata) for or by
European-Christian missionaries some time between 1853 and 1870 when it appears in Steere’s
Handbook (110-111). ...

In the second half of the nineteenth century European-Christian missionaries coming to the
eastern coast of Africa must have found the lexis of the Swahili language ‘wanting’ for the
primary task of Bible translation and ‘wanting’ too, of course, for a good many liturgical terms.
The word ‘holy’, for example had biblical and liturgical importance for European-Christian
missionaries in East Africa, whatever their denomination. But how was ‘holy’ to be translated in
Swahili? One obvious possibility is that a missionary took the stem of the intransitive verb —
takata ‘be thoroughly clean’, and transformed it into an adjective by suffixing -fi, giving
takatifu ‘holy’, and then changed it into an abstract noun by means of the prefix -u, giving
utakatifii ‘holiness’, or into a concrete noun with the prefix m- ‘a holy person, a saint’.
Alternatively, these linguistic gymnastics may have been performed by an obliging Swahili who
had an understanding of what was required.

Edward Steere (1828-1882), .... did a great deal of Bible translation ... with particular
reference to ‘holy’ in Swahili, it should be noted that, in Isaiah 6:3, for example, he translated
the threefold repetition of the Hebrew gadosh ‘holy’, as takatifii. Likewise in ‘as he spoke by
the mouth of his holy Prophets’ (Luke 1:70), ‘holy’ is rendered by watakatifi, (111). (Frankl &
Omar 1999:109-111)

An extended extract from Frankl and Omar has been given as it explains in detail the

processes that were undertaken to ‘create’ a word to give the idea of ‘Holy’ in Swabhili. It is of

note that when Muslim writers have given the meaning of the Qur’an in Swahili they have

> In Krapf’s published dictionary takatifir occurs, together with examples of use: roho takatifu Holy Ghost;
utakatifir holiness (Krapf 1882:355).
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also followed Christian writers and used fakatifi, rather than forming a Swahili word based

on the Arabic gudus.

Walbert Biihlmann, in a section headed Heiligkeit (1950:293-300), discusses the use of
takatifu, recording its use by Krapf in his manuscript translation of the Epistle to the Romans,
which Biihlmann dates as 1845, and in a Catholic Catechism prepared by Etienne Baur'® of
the Holy Ghost Fathers (HGF), published in Zanzibar in 1867 (Biihlmann 1950:298). The use
by Krapf as early as 1845, when it is not in his dictionary, is odd. Baur’s use in 1867 accords

with Frankl and Omar’s supposition that it came into use before its appearance in Steere’s

Handbook published in 1870.

6.4 TRANSLATING THE WORD
When Ludwig Krapf first arrived in Mombasa, in 1844, he was not aware that Swahili was in
fact a written language.'’

At Mombas Dr. Krapf studied the Sooahelee [Swahili] and Wonica languages. Sooahelee he
considers indispensable, whether the Missionary proceed to the Galla or other Tribes along the
coast. Neither of these languages has been reduced to writing (CMS Proceedings 1845:49).

This may well have been because it was written using Arabic script, so from a cursory
inspection, the differences between Swahili and Arabic as languages may not have been
apparent, particularly in Kimvita. Krapf was diligent in his language work and embarked on
translating parts of the Bible and compiling a dictionary. The annual reports note his progress

on the translation of books of the Bible and of material for a dictionary.

® Biihimann gives the title of the Catechism as Katekismou Kisouahili na Kifranza tcha Vasouahili na

Vatoumoua oua Angoudia na Mrima oua Souahili. Catéchisme Souahili et Francais pour les Souahili et les
Noirs de la Céte Orinetale d’Afrigue. Par le R.P. Baur, Zanzibar 1867.

Paul Kollman discusses the production of the Catechism by Pere Etienne (2005:96-97).

The understanding that Krapf was the first to render Swahili into a written form continued. Cedric Frank,
writing in 1952 about Edward Steere, wrote “It must not be thought that Steere was the founder of written
Swahili. Previous work on the language had already been done by Dr. Krapf, ...” (Frank 1952:38).
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Translational Labours. In the work of translation Dr. Krapf has especially abounded, as will be
seen from the following enumeration of the manuscripts which he has sent home. The book of
Genesis, the Acts of the Apostles, the Epistles to the Romans, Galatians, and Ephesians, the
General Epistles of St. Peter, and the First General Epistle of St. John, in the Sooahelee
language; and the Gospels of St. Luke and St. John in both the Sooahelee and Wonica
languages. He has also compiled a Dictionary, containing 10,000 words of the Soahelee,
Wonica, and Wakamba languages; and has prepared a Grammar of the same languages for the
use of future Missionaries (CMS Proceedings 1846:53-54).

He later reflected that his initial work needed extensive revision.

Translational Labours. In this department Dr. Krapf has been most assiduously employed,
whenever his health and other engagements have permitted. In little more than two years he has
translated nearly the whole of the New Testament into the Sooahelee language. He is desirous,
however, that no part of it should be printed until he shall have brought his maturer
acquaintance with the language to bear upon a careful revision of it. He has sent home a
Vocabulary, containing about 2200 words in the Sooahelee, Wonica, Pokomo and Galla
languages; and is engaged on a very extensive Sooahelee Dictionary. The letters A and B, which
he has finished, contain about 4000 words (CMS Proceedings 1847:50).

His translation of Chapters 1-3 of Genesis was published in 1847. Then, in 1851, An Outline
of the Elements of the Kisuahéli language, with special reference to the Kinika dialect and A
Vocabulary of six East-Afiican languages — Kisuahéli, Kikdmba, Kipokomo, Kihdua, and

Kigdlla were published by CMS at 2/6 and 5 shillings (CMS Proceedings 1851:125).

Krapf continued developing the material that comprised his Swahili dictionary, but was
unable to find a publisher for many years. A copy of the manuscript of the dictionary was
offered to UMCA for £100 in 1866, who discussed its purchase (UMCA/Home Executive

Committee and Sub-Committee Book No. 2 1865-1899:24)."* The Suahili-English Dictionary

'8 Four manuscript volumes of Krapf’s ‘Dictionary of the Suahili Language’ (1846-1853) (USPG X 158-161)
are held at Rhodes House Library. The Swabhili words are given in Roman script (as well as in Arabic script,
for the first few entries in Volume 1 A-J), this is followed by a definition and an example of its use.
Correspondence inside the front cover of Volume 1 from R.C. Bridges, University of Aberdeen and USPG in
1969 shows that the society was unsure how the manuscript had come in to their hands, Bridges suggests that
it may have been the copy that Krapf had given to Thomas Wakefield of the United Methodist Free
Churches. A letter from P.J.L. Frankl to the Archivist at Rhodes House Library also indicates uncertainty as
to how the manuscript arrived with UMCA. The Minutes of the UMCA Executive Committee only make one
reference to it being offered to them for sale and a decision being delayed until Bishop Tozer was present, he
did attend meetings later in 1866 so it is possible that UMCA did purchase it.
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was eventually published posthumously in 1882, by Triibner and Co. In his Introduction
Robert Cust” (1821-1909) writes:

While a few sheets remained in the press, the venerable compiler fell on his last sleep, leaving
the great work of his holy and useful life incompleted; on his table lay a corrected proof sheet,
as some of his latest thoughts before his sudden call had been devoted to what he deemed an
important factor in the great enterprise of converting the Pagan tribes of East Equatorial Africa,
all of whom spoke this language, or kindred dialects.

The Committee were perfectly aware of a difference of opinion existing between two schools
of scholars — that of Zanzibar, and that of Mombasa. They were also perfectly aware that Dr.
Krapf was the first in this linguistic field, was a scholar of high European repute; they laid stress
upon the fact, that the Dictionary was his, and that of his lamented friend Dr. John Rebmann ...

There may be a difference of opinion on the mode of rendering the language into a modified
form of the Roman Alphabet, and the mode of spelling (Cust in Krapf 1882:v-vi).

The dictionary became the basis for future dictionaries, notably that of A.C. Madan (1903)

and Frederick Johnson’s revision of Madan’s dictionary (1939).

Krapf’s fellow CMS missionary, Johann Rebmann, also worked on translating parts of the
Bible and gaining an understanding of Swahili Grammar. In 1859 he reported as follows:

I have finished the translation of the Gospel of St. Luke into Kisuaheli, and have been most
agreeably surprised to find how beautifully the word of God reads in that language also. I intend
to send it to Bombay by April next, to have it printed, especially for the Africans in that place.
For its orthography, I have adopted the standard alphabet of Dr. Lepsius, as nearly as the
Kisuaheli language admits it. As an appendix to the Gospel, I intend to print the elements of a
spelling-book, for which two leaves will be sufficient, nothing being required but the alphabet,
and a number of syllables. Every consonant (with but few exceptions) being followed by a
vowel in this language, a quick boy will learn to read within a month’s time, as I have had
several proofs among the Wanika, and also among the Suahelis (CMS Proceedings 1859:57).

This report indicates something of Rebmann’s appreciation of writing and learning to read
Swahili using the Roman alphabet. The different ways that the word Swahili is written in
these reports to CMS give an indication as to the changes in transliteration: Sooahelee (1845),

Suahéli (1851) Suaheli (1859) and Suahili (1882).

' Robert Cust was Honorary Secretary of Royal Asiatic Society, and Member of the Committees of Church
Missionary Society and British and Foreign Bible Societies.
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It seems that the early translators made an attempt to translate as accurately as they could. In
doing this, they faced several difficulties: Did they fully understand the language? Did their
orthography correctly transliterate Arabic script to Roman script? How much freedom did
they have in translating Holy Scripture? If ‘native’ speakers were prepared to help, did they

understand what was to be expressed?

Edward Steere (1829-1882), a UMCA missionary and third Bishop of Zanzibar, whilst
acknowledging the work that Krapf had done, was sceptical as to the value of that work.
Cedric Frank reports him as writing in an article for the Monthly Reporter (1882) published
by BFBS:

All the Europeans told us that Krapf’s books were of no use at all, ... Not because he had
misconceived the language but because he had been to some extent misled by a pedantic clique
of so-called learned men in Mombasa, who induced him to accept as pure Swahili an over-
refined kind of dialect, scarcely or not at all intelligible to the mass of the nation, and, further,
because of a singularly confused style of writing and spelling, so that the works were of scarcely
any use to a mere beginner! (Frank 1952:38-39)

Steere published A handbook of Swahili language as spoken at Zanzibar (1870) and began
translating the Bible and many other works with the help of Zanzibaris (Topan 1992:337). He
also published Swahili Exercises (1878) which was then revised by A.B. Hellier and given
ILC approval in 1933 as “the standard grammar of the Swahili language, and as embodying
the conclusions of the Committee itself” and then republished many times (Steere & Hellier

1952:i).

W.E. Taylor, writing in his Annual Letter in 1895, relates the difficulties of some of the
people in Mombasa who helped him with translation:

Some able Mohammedan “lay” men, whose orthodoxy is looked upon here as beyond suspicion,
leaders in the scrupulous observance of their religious rites and ceremonies, have not only
discussed with us the claims we press upon them with patience, but have even lent their abilities
to us in the service of our translational work, and one, as a teacher of the language to some of
our younger members ...an old blind man and very needy, but an accomplished scholar of
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Swahili and Arabic, always formerly refused to give an opinion on linguistic questions where
religion was involved — often just where we needed criticism and guidance ... — because he
feared he might be “selling his soul.”

Another, before giving me his free advice and help, asked me to satisfy him on the question,
In what sense is Christ the Son of God? It being a Mohammedan misunderstanding of our
doctrine to think that we teach God to stand in relations to Him Who is the Only-begotten Son,
identical to those of earthly generation. Satisfying him that we held no such blasphemy, and
endeavouring to state clearly the Mystery of the Eternal Generation, I was allowed to make
critical use of my friend in the final touches to the Gospel of St. John, to which he has listened
not only without overt objection, but with great apparent interest, and has lent his considerable
talents and linguistic acquirements to the better rendering of some of the more difficult passages
(CMS Taylor AL 1895:584).

CMS and UMCA had worked on Bible translations in the Swahili of the sphere they were
working in, but, as Mission work spread inland, doubts arose as to its suitability. These Bible
translations were in the ‘pure’ Swabhili of the coast, which some missionaries considered to be
too difficult for people of the bara (interior) to understand. Farouk Topan discusses the
approaches which Krapf and Rebmann in Mombasa, using Kimvita, and Steere in Zanzibar,

using Kiunguja used in Bible translation (Topan 1992:336-338).

For Steere, “Ki-Mvita (as written by Krapf) rendered the (linguistic) works of Krapf and
Rebmann ‘scarcely any use to a mere beginner’, while to Rebmann the Ki-Unguja was ‘low
and vulgar’” (Topan 1992:338).%° Krapf’s attitude to Kiunguja appears to change later, as, in
the Preface of his dictionary published posthumously in 1882 he writes:

[L]atterly it occurred to me that the Zanzibar dialect was not without usefulness, as it is spoken
by a very large number of people along the coast, and also affords for the translator the resource
of being able to adopt at will an Arabic word when in difficulty for a proper expression in
Kisuahili (Krapf 1882:xii).

Arthur Madan (1846-1917), also a UMCA missionary, published a Swahili-English dictionary
in 1903, which he described as “an annotated vocabulary of the dialect of Swahili commonly
spoken in Zanzibar city. ... It is based on the lists of words ... furnished by Bishop Steere’s

Handbook of Swahili ... and on Krapf’s Dictionary of Swahili... Later sources have been

* This view was also expressed by R.S. O’Fahey, who grew up in Mombasa, in discussion in May 2003.
Abdallah Khalid refers to Zanzibar Swahili as Arab Kijinga-jinga (Khalid 1977:120).
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drawn upon, especially Pére Sacleux’s” (Madan 1903:iii). Charles Sacleux (1856-1943) was
a French missionary of the Holy Ghost Fathers (HGF), who worked in Zanzibar and
Bagamoyo (1879-1898). He devoted much of his time to Swahili language study and became
renowned as a lexicographer. Frankl notes that “Sacleux was fortunate to have studied
Swabhili before it was influenced by standardization and, later by English language patterns”
(Frankl 2004). Sacleux first produced his Dictionnaire francais-swahili in 1891 (Madan
1903:ii1); the final edition was published in 1939 and can be considered as the “definitive

Swabhili lexicon” (Frankl 2004).

6.5 THE BIBLE IN SWAHILI

The Bible has been translated into Swabhili several times. The first translation of any part of
the Bible into Swahili, and published, was of Genesis Chapters 1-3 in 1847, translated by
J.L. Krapf and assisted by Ali bin Mohedin, who was the gadi (Judge, Swahili Kadhi) in
Mombasa (Kalugila 1997:11). The complete New Testament was first published in 1883, with
revisions in 1892, by the British and Foreign Bible Society (BFBS), in Kiswahili cha
Kiunguja (Zanzibar Swahili); this was mainly the work of Bishop Edward Steere. The Swabhili
translations of the Gospels of John and Matthew were transliterated into Arabic script and
published in 1888 and 1891 (Mojola 1999:67). Arthur Madan (1846-1917), together with
Percy Bateman and assisted by Petro Limo and Cecil Majaliwa, further revised it in the light
of the new English Revised Version (RV)*' and a new edition was published in 1893, printed
at the Zanzibar Mission Press (Mojola 1999:67; Kalugila 1997:18). The Old Testament in

Zanzibar Swahili was published in 1895, leading to the first complete Bible in Swahili

I The Revised Version was published in 1885.
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(Bedford 1954:58). This was revised several times with the last set of corrections being in

1923; it was then reprinted several times until 1947 (Peltola 1957:23f.).

The New Testament in Kiswahili cha Kimvita(Mombasa Swahili) was published in 1909 and
the Old Testament in 1914, the main translation task having been done by H.K. Binns and

W.E. Taylor, who were both CMS Missionaries (Mojola 1999:5).

It was also considered that the Swahili used in these versions was too heavily dependent on
Arabic and seen as too Islamic (Roehl 1930:197). Karl Roehl (1870-1951) of the Bethel
Mission, a German Lutheran, argued that “the publication of a Swahili Bible with fewer
Arabic loan-words than the present one seems a necessity for the people of the hinterland”
(Roehl 1930:200). Roehl’s New Testament was a revision of a translation by Martin Klamroth
(Berlin Mission), which, because of the outbreak of the First World War had never been
published. Roehl was assisted in his translation by Martin Nganisya and Andrea Ndekeja
(Mojola 1999:69). Osotsi Mojola writes that Roehl aimed at fully utilising Kiunguja, whilst
“capturing its expanded use and function in the interior” (Mojola 1999:68). Broomfield was
critical of Roehl’s approach, and queried whether Swahili really was a Bantu language that
needed to be ‘purified’ of Arabic loan-words, which he understood to be Roehl’s position
(Broomfield 1931:78-79). He commented that when there was a need to create new words
when translating, it was easier to ‘Bantuize’ Arabic words than English words (Broomfield
1930:521). In 1937 the Wiirttemburg Bible Society published Roehl’s Bible Translation
Biblia ndio Maandiko Matakatifu yote ya Agano la Kale nayo ya Agano Jipya katika Msemo
ya Kiswahili (The Bible, that is all the Holy Scriptures of the Old Testament and the New
Testament in the Swahili speech). Bedford describes it as ‘Bantuized’ Swabhili and notes that

it contained prints of Bible scenes and as such was the first illustrated Bible in East Africa
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(1954:60). It was published again in 1961, in 1995 and again in 2004, when 2,000 additional

copies were printed (Mojola 1999:72; Mtingele 2007 personal communication).*

Missionaries of the Roman Catholic Church carried out some translation work. Emile Brutel,
of the Missionaries of Africa (White Fathers - WF), had his translation of the four Gospels
and Acts using Kiswahili cha Kiunguja published in 1923, (Bithlmann 1950:xi1) in Algiers,
the Mother House of the Order, but it did not achieve a wide circulation. Charles Sacleux, of
the Holy Ghost Fathers (HGF), published selections of both the Old Testament and New
Testament, and his complete New Testament was published in Grasse in 1937 (Mojola

1999:68).

This meant that, in addition to the Catholic New Testaments, three different translations of the
whole Bible were available in Swahili, which led to confusion and disagreement over the
understanding and interpretation of the Bible. Examples of this confusion will be seen in the

tracts examined in Part Three (see 10.3.2).

In 1942, a decision was made by the British and Foreign Bible Society (BFBS), to produce a
unified translation rather than rely on either Kimvita or Kiunguja Swahili (Bedford 1954:22).
The committee of translators was led by Canon H.J. Butcher of the CMS and Canon
A.B. Hellier of the UMCA. These two represented not only two different traditions of
churchmanship within Anglicanism, but also the use of the Swahili of Mombasa and
Zanzibar. Mojola recounts some of the disagreements between the two groups, ostensibly on

linguistic ability (1999:71), but in effect they were a reflection of the two extremes of

> Topan has written informatively about these earlier translations and the disagreements between Roehl and
Broomfield (1992:338-342).
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Anglican churchmanship that they represented. The complete Maandiko Matakatifu ya
Mungu Yaitwayo Biblia yaani Agano la Kale Na Agano Jipya Katika Lugha ya Kiswahili
(The Holy Scriptures of God called the Bible, that is the Old Testament and the New
Testament in the Language of Swahili) translation was published by the British and Foreign
Bible Society in 1952. The approach to translation is very similar to that of the English
Revised Standard Version also published in 1952, the method of translation being neno kwa
neno (word for word) (BHN 1977: Preface), that is, a literal translation. This version is
commonly called the Union Version.” It is the most widely used Swahili Bible and has been

made available at greatly discounted prices.*

In 1950, in an article on the early history of the RTS, Gordon Hewitt wrote of the need to
critically re-assess the earlier translations of the Bible:

To-day, when the planning of literature has taken on a new importance in missionary strategy, it
is proper that the convictions which governed the work of an earlier generation should be
critically examined. Translation is now seen to be a much more difficult and complicated matter
than it appeared to be a hundred and fifty years ago. Much of the work of the earlier translators
of the Bible requires to be done again, and the earlier accumulations of popular Christian
literature are properly regarded unsuitable for reprinting. Further, the rapid growth of adult
literacy has created a demand for a new type of literature which as yet hardly exists. Those
wrestling with the problems of retranslating the Bible, or coping with the aftermath of a literacy
campaign, may be excused for some impatience, and indeed exasperation, at the curiously
amateur way in which the older literature was apparently produced (Hewitt 1950:92).

The fact that this was realised at this point is good, but the challenge went largely unheeded

for a time.

» Inside the cover of the 1994 edition it says “The Holy Bible in Kiswahili Union Version Published as
Maandiko Matakatifil”. The 1952 edition says “The Holy Bible in Swahili Union Version”.

' n 1989 it sold for Tanzanian Shillings 200/=, in 1997 it sold for Tanzania Shillings 500/=, in 2007 it sold for

5,500/=. The value of the Tanzanian Shilling fell in this period: in 1989 200/= was equivalent to One pound
Sterling, in 1998 500/= was equivalent to 50 pence Sterling, in 2007 5,500/= was equivalent to Two pounds
Sterling. The 1997 edition Biblia yenye Itifaki included a concordance.
In 1998 the then General Secretary of the Tanzanian Bible Society, Rev. Albert Mongi, based in Dodoma,
reported that it costs around Five Pounds Sterling to print and import a Bible, the selling price only covering
costs within Tanzania. The ‘real’ cost of the Bibles is covered by donations from supporters of the various
national Bible Societies around the world, working together under the United Bible Societies (UBS).
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In 1963, J.W.T. Allen criticised the existing translations as being by those who had European
languages as a first language, who can never know Swahili well enough to give a translation
that “deceives the reader that it is his native language”. He also criticised the use of limited
vocabulary in translations of the Bible. He argued for the need for a Bible translated by
Swahili speaking Christians who can learn Greek and Hebrew and who are not afraid of using
difficult words and technical terms (Allen 1963:126). The reason for this can be seen in the
history of Bible Translation in East Africa. It was usually carried out by expatriate
missionaries, with, up to that time, very little input from people with Swabhili as their first
language. Finally, Allen states what he sees as the value of having “a single authoritative
version ... usable throughout the Swabhili world ... it would have a unifying effect ... at the

same time doing something to undermine the feeling that Christianity is foreign” (1963:127).

Allen’s plea was partially addressed in 1972, when the Bible Societies decided that a modern
language Swahili Bible was needed and began work on Biblia Habari Njema (The Good
News Bible). The New Testament and Psalms were published in 1977, however the complete
Bible, including Apocrypha, was not published until 1995 (BHN 1995: Preface). The team of
translators were all East Africans, and inter-confessional, they included Peter Renju, Cosmas
Haule, Jared Mwanjalla, David Mhina, Amon Mahava, Ammon Oendo, Douglas Waruta, and
Leonidas Kalugila (Mojola 1999:9). This translation uses the maana kwa maana (meaning for
meaning) approach and is similar in style to the English Good News Bible. It can be regarded
as a translation using functional equivalence,” which is more readily accessible to the
ordinary reader. However, it has taken time to gain a wide acceptance, due in part to the

differences in language, and readers’ reluctance to change from the Union Version.

» Ernst-August Gutt explains that Equivalence is “the dominant evaluative concept in translation ...
‘equivalence’: the quality of translated text is assessed in terms of its equivalence to the original text”
(1991:10).
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Two further Catholic translations of the New Testament appeared, using standard Swahili, by
Alfons Loogman (WF), published in Morogoro in 1958 and by Alkuin Bundschur, published
in Ndanda in 1985; neither achieved a wide circulation and so have had a limited impact
(Kalugila 1997:32; Mojola 1999:73). In 1967 a Catholic edition of the Union Version was
produced, in two volumes, this incorporated a Swabhili translation of the Introduction to each
book together with footnotes from the Jerusalem Bible, as well the Deuterocanonical Books,*

this was published by Tabora Mission Press, Kipalapala, Tabora (Tanner 1978:123).

Living Bibles International published Biblia ya Uzima (Living Bible) (1984). A fully revised
edition renamed Neno.: Agano Jipya (The Word: New Testament) was published in 1989,
because the first edition was found to have many serious errors and shortcomings (Mojola
1999:9). However, so far, only the New Testament has been published. One edition, published
in 1996, has parallel Swahili and Arabic texts. This translation follows the ethos of the
English Living Bible and could be regarded as being a paraphrase using functional

equivalence.

In 1996, Julius Nyerere, the former President of Tanzania, published poetic versions of the
Four Gospels and the Book of Acts in Swahili. They appeared as separate volumes with a

preface by the Archbishop of Dar es Salaam and published by Benedictine Publications,

26 Loogman had previously published the Gospel of Matthew (Mombasa 1936) and the Gospel of John
(Bagamoyo 1938) (Biithlmann 1950:xii).

The Deuterocanonical Books are also known as the Apocrypha, these are books which are not included in the
Hebrew Bible, but which are included in the Septuagint (LXX), the Greek translation of the Old Testament
which dates from the second century BC. These books are also in the Latin Vulgate Bible and the Roman
Catholic Church regards these books as canonical. Protestant churches regard them as extra canonical, but
being worthy of study.
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Ndanda (Noss & Renju 2004:22, 33).” The intention was to publish the whole of the New

Testament in this form, but Nyerere’s death in 1999 meant that this has not happened.

The UBS undertook an extensive consultation concerning the Union Version. This included
corrections and changing some words that are considered archaic, or have changed their
meaning. It was published as the Revised Union Version (RUV) in 2006 and sells for
Tanzanian Shillings 7,000/= (Mtingele 2007). The preface of the new edition states:

The question of a New Edition of the SUV [Swabhili Union Version] comes about because of the
truth that this Bible has a number of words that are not now used. In addition to this the use of
grammar is not always correct (RUV 2006:vii).”

The text is presented in two columns, with an Introduction to each book and footnotes giving
cross references to other biblical passages and some alternative readings. A comparison of the
text of the passages of scripture examined in Part Three, between the RUV and the Union
Version, found only fifteen differences in the ten passages, a total of forty one verses. They
consist of changes of spelling, e.g. wanaume for waume (humanity) (Acts 2:22); use of a
different word, giving the same meaning, e.g. atamtuma (he will send him) instead of
atampeleka (he will send/take him) (John 14:26); some additional words to clarify a phrase,
e.g. kizazi cha (generation of) is added in Jude 1:14, inserted between mtu wa and saba baada
ya Adamu (the seventh person after Adam); changes in capitalisation, e.g. Romans 3:21 forati
na manabii begin with capitals in RUV Torati na Manabii. In the passages examined, in only

one case is a phrase re-ordered: Matthew 15:23. The RUV reads: Kwa kuwa anaendelea

8 The volumes are Utenzi wa Enjili: Kadiri ya Utongo wa Matayo; Utenzi wa Enjili- Kadiri ya Utongo wa

Marko; Utenzi wa Enjili; Kadiri ya Utongo wa Luka, Utenzi wa Enjili: Kadiri ya Utongo wa Yohana, Utenzi
wa Matendo ya Mitume, all published in 1996. Philip Noss and Peter Renju have written about them and the
use of the Tenzi (Poetic) form (Noss & Renju 2004:19-34; 2007:41-50).

Suala la kuwa na Toleo Jipya la Biblia ya SUV limetokana na ukweli kwamba Biblia hiyo ina maneno
kadhaa ambayo hayatumiki tena. Zaidi ya hayo nayo matumizi ya kisarufi pengine si sawa.
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kutupigia makelele (Because she continues to shout loudly at us), whilst the UV reads: kwa

maana anapiga kelele (as she is making a noise).*

6.6 THE QUR’AN IN SWAHILI

The use of a translation of the Qur’an in any language has been viewed with suspicion by the
‘ulama’. This was the case in East Africa with the religious teachers of Lamu, Mombasa and
Zanzibar being deeply mistrustful of any attempts to produce a Swahili translation. Because
of this, when the Qur’an appears in Swabhili, or any language other than Arabic, it is referred
to as presenting the ‘meaning’ of the Qur’an, and not as a translation. Five complete versions

of the Qur’an are available in Swahili.

The first version, by a missionary of the Universities’ Mission to Central Africa (UMCA),
Godfrey Dale (1861-1941), was published in 1923. Dale served with UMCA from 1889-1897
when he retired. He then rejoined from 1902-1922. In addition to his translation of the Qur’an,
he was also the author of several books on Islam (Blood 1957:87, 167; 1962:87, 203, 403). He
titled the version of the Qurian: 7afsiri ya Kurani ya Kiarabu kwa lugha ya Kiswahili pamoja
na Dibaji na maelezo Machache (Translation of the Arabic Qur’an into the Swahili language
together with a Preface and a few brief explanations). It was not versified, nor did it have an
Arabic parallel text. Dale explained, in an article in the Moslem World, written at the time of
publication that:

In East Africa there is a stereotyped edition of the Arabic Koran, very cheap; and it is this
edition which has the largest circulation. This has been taken as a standard text, and the Swahili
translation corresponds with it, page with page. The number of each page in the translation
corresponds with the original (Dale 1924:9).

%0 The differences in the text between RUV and UV are indicated in the text of the passages in Appendix One.
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In the same article, Dale also went on to explain his hoped for outcomes of producing the
Qur’an:

1. Everything that is made manifest is light. If it is good, it is seen to be good; if evil it is seen
to be evil, by the general moral sense of mankind, especially when that moral sense is
under the guidance and control of the Spirit of God. There can be no satisfactory
conclusion reached when much of the evidence required is hidden from view.

2. Ignorance will be proved to be ignorance, and inaccuracy will be proved to be inaccuracy.

3. The general African public will no longer be able to say, “If these Christians could read the
Koran they might not remain Christian.”

4. The general African public will know what the Koran actually does teach on such subjects
as slavery, polygamy, divorce; and will compare it with Christian teachings. And as
Christian teaching has largely prevailed on these subjects in the past, why should we doubt
whether it will prevail in the future?

5. Modern Islam in Africa is very largely unhistorical, especially on the subject of
Mohammed’s infancy, later conversion, miraculous power and sinlessness. We shall be
very much surprised if our teachers do not make full use of all the passages in the Koran
which run counter to the extravagant belief of a later idealism with regard to Mohammed.

(Dale 1924:8)

Because Dale was not a Muslim, these reasons for producing a version of the Qur’an in
Swahili were viewed with suspicion. His ability to understand Arabic and his style of writing
in Swahili were questioned.’ The Swahili of the text does not follow the spelling of standard
Swahili, as it was published before the setting up of the Inter-territorial Language (Swabhili)
Committee for the East Africa Dependencies (ILC). The meaning of the text is clear and
understandable, however the 140 pages of maelezo (comments), which appear as endnotes

“reveal a biased turn of mind” (Frankl 1998:192) and tend to be polemical.

The second version, Kurani Tukufi (The Glorious Qur’an), by Mubarak Ahmad Ahmadi, an
Indian, using Standard Swahili, was published by the Ahmadiyya in 1953. This is versified

counting the Basmala as the first verse, with a parallel Arabic text. 30,000 copies have been

3. R.S. O’Fahey states that ‘Three years after Dale’s translation there was published in Zanzibar an
“authorized” colonial translation of selected chapters of the Qur’an’ (2000:17). He explains that this was part
of an initiative to upgrade education on Zanzibar, a committee, including two Muslims produced Aya
zilizochaguliwa kaatika [sic] Kuraani takatifu kwa sababu ya Kutumiwa katika vyuo vya Unguja [Verses
from the Holy Qur’an translated for use in the schools of Zanzibar] (2000:18), this was published in 1926 by
the Government Printer, Zanzibar. O’Fahey also writes about the development of Swahili literature in this
paper, see also his articles on ‘Arabic Literature in the Eastern Half of Africa’ (2005a) and ‘The Study of
Swahili’ (2005b).
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printed in four editions. The most recent was printed in 1991 in Dar es Salaam. It was
received with great suspicion and was regarded as propagating the ideas of the Ahmadiyya. In
1954, al-Farsy published a pamphlet attacking the translation, Marejezo ya Upotofii wa
Tafsiri ya Makadiani ya Khataman Nabiyyin (Corrections of the Perverse Qadianiyya

Translation of the Seal of the Prophets) (Lacunza Balda 1997:110,124).

When the Ahmadiyya announced the project, both al-Amin b. Aly Mazrui (1890-1949) and
Abdalla Saleh al-Farsy (1912-1982) began to produce their own versions, publishing them as
individual juzuu (Swahili, Section of the Qur’an, one-thirtieth, Arabic juz). Mazrui only
completed a few juzuu before he died,*® but al-Farsy completed the Qurani Takatifii (The
Holy Qur’an) which was published in 1969 by the Islamic Foundation in Nairobi. It appeared
as a single volume, versified with Arabic parallel text and extensive footnotes. The footnotes
consist largely of responses to the Makadiyani (Qadiani) that is Ahmadi’s version of the
Qur’an, rather than any response to the Dale version. Subsequent editions have included
Msingi wa Kufahamu Qurani (Foundation of Understanding the Qur’an) byAbu’l Ala
Maudiidi, and his Introduction to each sira was included in the 1997 edition. It has been

published in eight editions with a total of 123,000 copies being printed. >

Abdalla al-Farsy, a Zanzibari, who had worked as a teacher and government official before
Independence, continued to work for the new government in Zanzibar after the revolution in

1964, but eventually left in 1967, when the general political situation became desperate

2 Al-Amin b. Aly Mazrui produced a version of Juzuu Amma (juz’ ‘amma) for the young pupils of al-Ghazali

Muslim School, Mombasa in the early 1930s; this is still published by Adam Traders. In 1936 he began work
on Al-Fatiha and Al-Bagara which were published in Lahore in 1940 and subsequently in Nairobi in 1980.
Kasim Mazrui took over the project and A/ Imran and Al-Nisa’ were published in 1981 (Frankl 1998:192).
Another version is available, which includes a third parallel column with transliterated Arabic. It does not
include the introductory material found in other editions. This edition does not appear to have been published
by the Islamic Foundation and no publishing details are given.
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(Loimeier 2003:251). When he moved to Kenya, he was nominated as Chief Kadhi** of
Kenya, a post he held for 14 years. His being chosen as Chief Kadhi led to the Kenyan
scholars feeling that they had been overlooked and an ‘outsider’ had been imposed on them.
This may have been one of the factors for their attacks on his version of the Qur’an (Loimeier
2003:251). In 1970 Ahmed Ahmed Badawiy, one of the scholars from Lamu, collected the
views of a number of Kenyan scholars from the coast in Fimbo ya Musa: Maonyesho ya
Tatsiri Mpya ya Sheikh A.S. Al-Farsy (The Rod of Moses: The Exhibition of the new
interpretation by Sheikh A.S. Al-Farsy) which was a detailed critique and attack on al-Farsy
for his Swabhili version of the Qur’an. Lacunza Balda describes the reasons for these attacks as
being a result of al-Farsy having refused to meet with the scholars to discuss his translation,
also that they were concerned at the loss of ‘authority’ once the Qur’an became accessible to
all (Lacunza Balda 1997:113-114). The w/lama’ of Riyadha Mosque, Lamu, had long
considered themselves as having greater authority than the wlama’ of Zanzibar and
Mombasa.” With regard to the text, Farouk Topan said concerning the exegetical comments
inserted within brackets in the text of Qurani Takatifu, that the translation was based on al-
Farsy’s broadcast Friday sermons and as such should be considered as a ‘free version’ of the

original (Topan 2007:discussion).

James Holway,” writing in 1971, comments on the reception of al-Farsy’s translation:

Appearing as it does after 16 years of controversy between Ahmadiya missionaries and Sunni
teachers, it is not surprising that there are a number of references in the commentary to the

3 Kadhi is the Swabhili for qadr. Kadhiis the official form used in the Kenyan legal system and constitution.

3 Riyadh Mosque was founded, in 1889, by Salih b. Alawi Jamalil-Lail (1844-1935), originally from a sharif
family in Comoros (Kresse 2007:87).

This view is supported by his student Said Musa in his brief biography of al Farsy. Musa reports that from
1939 al Farsy had a radio programme Mawaidha (Counsel) which was broadcast each Monday, Thursday and
Saturday evening at 6.15. The broadcasts would have included readings from his rendition of the Qur’an
(Musa 1986:59).

*7 In addition to James Holway (1971b), Justo Lacunza Balda (1993 & 1997) has also written about the first

three versions of the Qur’an in Swahili.
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Waahmadiyya or Makadiani. On the other hand, references to Dale, and indeed to Christianity,
are scanty. Insofar as the commentary is polemical, it would appear to defend the orthodox
position against heretics rather than defend the superiority of Islam over Christianity (Holway
1971b:104).

In 1995, Sheikh Ali Muhsin al-Barwani published 7arjama ya AL-MUNTAKHAB® katika
tafsiri ya Qur’ani tukufu (An interpretation of selected passages being an exegesis of the Holy
Qur’an) in two volumes, versified with Arabic parallel text. Al-Barwani is a Zanzibari, born in
1919. He edited a newspaper on Zanzibar, Mwongozi (Guide). He was a leader of the
Zanzibar National Party (ZNP) at the time of Independence, imprisoned after the Revolution
in 1964 and is now living in Dubai.” A second edition was published as a single volume in
2000. In the Preface, al-Barwani explains why he has produced his translation:

This translation of the A/-Muntakhab tries to avoid the sectarian discord in matters of Figh' and
Itigad*' Because of this and because it attempts to explain matters which have already been
scientifically confirmed, indeed I was drawn to write in Swahili, so that my fellow Swahili
people who do not know Arabic are able to understand and receive guidance, just as I have been
guided. ... well I can see a great inheritance for those readers of Swahili who have already
tasted the sweetness of the Qur’an in the translations of Sheikh Al-amin bin Aly Mazrui and
Sheikh Abdulla Saleh Al-Farsy or for those who have heard the translation of Jalalayn* read in
the Mosque (al-Barwani 2000:vii).*

In a review, Frankl comments that al-Barwani “has deliberately eschewed the standardized

language for his translation ... and turned rather to the language of his parents [Zanzibar

% P.J.L. Frankl in a review of al-Barwani’s Qur’an explains the meaning of alMuntakhab as “a selection from
various Qur’anic commentaries, compiled by a team of scholars of the Holy Qur’an of al-Azhar in Cairo”; it
is this that al-Barwani has translated into Swahili (Frankl 1998:192)

The revolution ousted the ZNP which was seen as being closely identified with the Sultan, thus seen as ‘pro-
Arab’ and ‘anti-African’ and brought the Afro-Shirazi Party (ASP) into power. It was in these circumstances
that al-Barwani was imprisoned and then went into exile. (Information drawn from the internet on-line
edition of al-Barwani’s translation of the Qur’an, the 1995 edition introductory article: Sheikh Ali Muhsin
Al-Barwani, Nani Yeye? URL http://www.qurani-tukufu@geocities.com) (1.10.03).

Figh: the science of the application of sharia (Bewley 1998:7). Sectarian discord refers to the existence of
various Schools of Law (maddhab), four within Sunni Islam, of which SA4fi 7is the traditional School in East
Affica.

Itigad: belief, being convinced about the truth of something (Bewley 1998:186).

Jalalayn refers to: TafSir al-Jalalayn: “Commentary of the two Jalals,” Jalal ad-Din as-Suyati’s (d.1505)
completion of the zafSir of his teacher, Jalal ad-din al-Mahalli (d.1459). (Bewley 1998:93)

The Swahili reads: Tafsiri hif ya Al-Muntakhab imejaribu kuepuka khitilafu za kimadhehebu katika mambo
ya Fighi na Itikadi. Kwa sababu hii na kwa kuwa imejaribu kueleza mambo ambayo yamekwisha hakikishwa
na ilimu ya sayansi, ndio nikavutika nayo mimi na nikataka kuiandika kwa lugha ya Kiswahili, ili Waswahili
wenzangu wasio jua Kiarabu wapate nao kuifahamu na iwaongoze kama ilivyo niongoza mimi. ... basi
nimeona mnasaba sana kwa wasomaji wa Kiswahili ambao wamekwisha onjeshwa utamu wa Qur’ani kwa
tafsiri za Sheikh Al-amin bin Aly Mazrui na Sheikh Abdulla Saleh Al-Farsy au walio isikia ikisomwa tafSiri
ya Jalaleini misikitini. (Writer’s translation into English).
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Swahili]. As a consequence he has given to the Swahili-speaking world both a translation and

a work of art” (Frankl 1998:192-193).

The complete text of al-Barwani’s version is readily available through the internet, with links

to it from many sites.*

Another Swahili version of the Qur’an is Quran Tukufif® (The Glorious Qur’an) by Sheikh Ali
bin Juma bin Mayunga of Dar-es-Salaam. This version is of interest in that it is prepared from
a Shi’a perspective; the Introduction was written by Sayyid Saced Akhtar Rizvi,* the

Chairman of Ahlu’l-Bayt (a.s.) Assembly of Tanzania, Dar-es-Salaam, dated June 2002.

Other people have produced Swahili versions of some of the juzuu. These include Said Musa
(b.1944) who, according to Justo Lacunza Balda (1997), has been working on a new version

and commentary of the Qur’an (1997:116).

More recently, A/-Kashif (an uncovering), an exegetical commentary, by Sheikh Muhammad
Jawad Mughniyya, and translated by Sheikh Hasan Mwalupa, has become available through
the al-Itrah Foundation. It can be found on the Internet;* so far only the first seven juzuu and

the thirtieth juzuu are available.

# P.J.L. Frankl & Yahya Ali Omar 1999:109-114, make reference to al-Barwani’s version in their discussion

on the origin of the Swahili word for Holy takatifi.

The Quran Tukufi can also be accessed through the internet at http://quran.al-shia.com/sw/quran/ tarjomee/
moq.htm.

% Sayyid Saeced Akhtar Rizvi died in 2002; in 1968 he helped found the Bilal Muslim Mission of Tanzania,
based in Dar es Salaam, which he directed for many years.

It can be found at URL http://www.alitrah.org/web/Quran/index2.asp.
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¥ insert explanatory exegetical

Several of the versions discussed, as well as Al Farsy,*
comments. Ahmad El-Ezabi writes of the difficulties that result from such parenthetical

commentary:

In their translation of 1:7, Khan and Al-Hilali [ 7he Noble Qur’an] (1997:10) commented within
the main text in parentheses in a way which suggests this is implicitly understood from the text
at a time when it is only a commentary based on their interpretation (or misinterpretation) of the
text in question (El-Ezabi 2005:6).%

The use of parentheses, and in some cases their omission, is found in a similar manner in

several of the passages of scripture examined in Part Three.

The five complete versions of the Qur’an in Swahili are not all readily accessible. The version
most used is the one by al-Farsy. Dale’s has been rejected as it is by a Christian; Ahmadi’s
has also been rejected as it is by an Ahmadi and so viewed with suspicion as being heretical.
In addition to its perceived orthodoxy, al-Farsy’s has had the most copies published, at a
subsidised price, by the Islamic Foundation.” Al-Barwani’s version has yet to achieve wide
circulation and is sold at around twice the price of the al-Farsy version. However, its
availability through the internet is making it better known and more readily accessible than
the other versions. Because it appeared after most of the tracts under discussion in this
research were published, any differences in the interpretation in this version have had no

effect on the texts under discussion.

48
49

See Appendix One for examples of this.

The verse from AL Fatiha reads: The Way of those on whom You have bestowed Your Grace, not (the way)
of those who earned Your Anger (such as the Jews), nor of those who went astray (such as the Christian).
The emphasis is by El-Ezabi, who further comments that as the edition is “the official one approved,
distributed and propagated all over the world by the Saudi authorities ... the deviation is significant and must
seriously be considered for change (El-Ezabi 2005:7).

The second edition in 1974 included this statement ‘25/- Kote Katika Afitka ya Mashariki. Hii ndiyo bei
Iliyopunguzwa kwa msaada wa The Islamic Foundation’ (Twenty Five Shillings everywhere in East Africa.
This is the price subsidized by The Islamic Foundation).
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Appendix One gives examples from the different versions of the Bible and Qur’an discussed
in this chapter. The examples chosen give the texts of the passages of Scripture that form the

basis of the study of the tracts under discussion.

In this chapter, Swabhili as a language and its literature have been described and set in context.
The variety of Swabhili dialects is significant as selected tracts are examined in the next part.
This is because many of the selected texts use non-standard Swahili, and reflect dialectical
forms of Swahili, particularly in regard to spelling and occasionally sentence structure and

grammar.
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Map 7.1 Showing the location of the places where tracts were collected

Kampala

+ Kisii

Nairobi
]

Mombasa

Tanga

Dodoma * .E Zanzibar
Morogoro * Dar es Salaam

(Map based on Davies 1973:13; drawn and lettered
by Synchrotron Partners: PMC & JAC)



Figure 7.1: Cover and a page from Mafiundisho ya Yesu kwa Nuru ya Qur’ani

marUNDISHO va

YESU
KWA NURU YA

QUR’AN?

MUHAMMAD SAMIULLAH IMRAN

ADAM TRADERS
RO.BOX 98008, Telephone: 494187
MASUID HIDAYAH-BAISHARA STREET
MACKINNON MARKET. NEHRU ROAD

e

Neno roho lililotumika kwa Yesu halimwondoi katika
mipaka ya ubinadamu kwani hata kwa Adamu imesemwa:
"Nilipulizia roho yangu ndani yake. Kwa hakika kuhusiana
na Kur'ani Tukufu roho ya Mungu ilipuliziwa ndani ya kila
mwanadamu".

YK jsha akamkamilisha na akampulizia roho Yake,
na Akawapeni masikio na macho na nyoyo."

[Kur'ani, 32:9).

MNeno rub-um-=minhu lyaani, roho kutoka K wakel halina
maana ya kwamba roho ya Mwenyezi Mungu imefanywa
kuwa mungu-mtu; Yesu; bali linaonyesha tu ubora wa
Masihi.

Mwenyezi Mungu katika aya 113 ya Sura Al - Maida ya
Kur'ani analeta mbele ya filkra ya wanadamu fadhila
Alizomjaalia Yesu Kristo ambazo zote zillkuwa namna ya
miujiza. llikuwa kwa ajili ya miujiza hiyo kwamba baadhi
ya watu waliamini kwamba Yesu alikuwa mtu wa ajabu na
baadaye kuwa Mungu, na mshirika katika Uungu.
Ajabu iliyoje ya akili ya watu waliopotoka! Wanapoiona
sifa yo yote tukufu ndani mtu imma humhesabia Uungu au
humdhalilisha kwa kiwango ambacho humuweka katika
fungu la wachawi. Kur'ani mahala pengi inaongoza k w a
hali ya kudhihirisha nadharia ya akili zao zilizopotoshwa
ya kwamba waliwaelewa Mariamu na Yesu kama ni
miungu kinyume cha Mwenyezi Mungu ijapokuwa kwa
hakika ya kwamba si Yesu wala Mariamu waliweza
kuyafanya madai kama hayo; zaidi waliwafundisha
kumwabudu Mwenyezi Mungu Mmoja. Ukweli ni kwamba
miujiza yote iliyofanywa mikononi mwa Yesu, s i o kama
ilifanyika kutokana na uwezo na kwa kupénda kwake
mwenyewe, bali kwa amri na uwezo wa Mwenyezi Mungu
Aliye Mtukufu juu ya Yesu, kama Alivye juuya viumbe
wote.

Awahiyo, Kur' ani makanusha kwa nguvu sana
mafundisho ya Utatu na kusema kweli hayo ni kufuru ya
hali ya juu kabisa dhidi ya Utukufu Wake Mwenyezi
Mungu.




Figure 7.2:  Cover and a page from
Kwa Nini Niliacha Ukristo na Nikawa Muislamu

KWANINI
NILIACHA

UKRISTO
NA NIKAWA MUISLAMU

ADAM TRADERS
P.O. BOX 98008, Telephone: 494187
MASJID HIDAYA - BIASHARA STREET,
MAKINON MARKET - NEHRU ROAD,
MOMBASA (KENYA)

Haya ni mafundisho yasiyo na msingi wowote, ambao upetoiu
wike unaweza kugunduliwa hata na kipofu. Kwa upande wangu, hizi
pia zilikuwa ni sababu kunitia haka juu ya dish
va dini ya Kikristo.

JE, NI KWELI MWENYEZI MUNGU ANAZO NAFSI TATU?

Tumekwisha kusoma mwanzoni kwamba hizi nafsi tatu zise-
mwazo na Wakristo kuwa ndizo zinazomfanya Mungu Mmoja hazipe
hali ni 7a bandia. Tumekwisha kuona pia kwamba hiyo nafsi ya
Kwanza yaani “Baba” siyo nafsi bali ni Mungu mwenyewe Mkami-
lifu Tens tumekwisha kuona hiyo nafsi ya pili, yaani Ycsu giyo
nafsi bali ni Miume wa Mungu. Na mwiske tumekwisha kuona kwa-
mba hiyo nafsi ya tatu isemwayo kowa ni Rohio Mtakatifu, siyo nafsi
bali ni aidha kipawa cha Mungu ambacho huwapa Manabii wake
wakaweza kufanya miujiza, au ni Mungu mwenyewe, na mwisho ni
Nabii

Hivyo hasi, kulokana yote haya tuliyoyasoma, imani ya dini ya
Kikristo juu ya nafsi tatu katika Mungu Mmoja ni imani isiyo na
ukweli wownte. Ninayo mashaka sana iwapo dini hii inaweza kuwa
ni dink i kweli, kwa kuwa upotofu wa mani ya dini ndio upotofu
wa dini yenyewe.

Kwa upande wangu hiki ndicho kilichokuwa chanru cha kupatwa
na wasiwasi wangu juu ya ukweli wa dini ya Kikristo.

UPWEKE WA MWENYEZI MUNGU

Dini ya Kiislamu inaamini kwamba Mwenyezi Mungu ni Mkami-
Wiy Hakuzas wala hakuzaliwa, na wala hakuna anaefanana Naye
hata mmeja Dini ya Kikristo kwa upande mwingine inaamini kwa-
mbs Mwenyesi Mungu hawi mkamilifu sharti kwa nafsi tatu: Baba
o alimzaa Mwana, Mwana ambaye alizaliwa na Baba pamoja
s Miakatifu

Lakini. Biblia biwa kwamba Mungu
ni pweke asiyekuwa na msaidizi au mshirtka katika Milki yake.
Wakriste wanaipinga Biblia kwa kuwa wamemfanya Yesu awe siyo
mshirika tu, katika ufalme wa Mungu, wamempa hala cheo cha
kuwa na nafsi katika Uungu huo, yaani hata Mwenyezi Mungu
hawezi kukamilika pasi na kuwepo nafsi ya Yesu katika Uungu huo.

Mimi siclewe wapi haya. Ni
mafundisho yaliyojas upotofu mtupu. Hebu tusome Biblia na tuone
nini juu ya Mweny Mungu :




Figure 7.3: Cover and a page from Sikumkana Yesu Bali Mtume Paulo

SIKUMKANA
YESU
BALI

MTUME PAULO®

KIMEANDIKWA NA
ABBAS GOMBO KANONI

MATHAYO 23: 1-4

“Kisha Yesu ak na afunzi wake,
akasema, Waandishi na Mafarisayo wameketi katika kiti cha
Miisa; Baslyoreb L H Bk 7k H

lakini kwa mfano wa matendo yao, msitende; maana wao
hunena lakini hawatendi. Wao hufunga mizigo mizito na
k ka watu mab i mwao: ke kugusa

kwa kidole chao.""

Nilipokwisha kuupata ushahidi kama huu ndipo nami nilipojiuliza:
“Jel Mfuasi halali wa Yesu Kristo alikuwa ni mtu wa aina gani basi?”
Nikapata jawabu kwamba Mtfuasi halisi wa Yesu Kristo alikuwa ni yule
mwenye sifa hizi zifuatazo:

(a) Myahud! kwa Taifa lake:

Nabii Tsa bin Maryamu A.S. (Yesu), yeye hakutumwa ila kwa nduguze
Mayahudi peke yao. Kwa hiyo, kuwa miuasi wa yesu Kristo kulimhitaji
mitu awe kwanza ni Myahudi. Miu wa taifa lingine lolote hakuruhusiwa
kuwa mifuasi wa Injili. Hayo 1 iwazi katika dishi
haya yafuatayo ya Injili yenyewe. Imeandikwa:

MARKO 7: 26-27
“Na yule mwanambke ni Myunani, kabila yake ni Msirofoi-
niki. Akamwomba amtoe pepo katika binti yake. Akamwa-
mbia, Waache watoto washibe kwanza, maana si wizuri
kukitwaa chakula cha watoto, na kuwatupia mbwa. "'

MATHAYO 2:6
“Nawe Bethlehemu, katika nchi ya Yuda, Hu mdogo kamwe
katika majumbe wa Yuda: Kwa kuwa kwako atatoka mtawala
atakayewachunga watu wangu Israeli.""

MATHAYO 15:21-24
“Yesu akaondoka huko, akaenda pande za Tiro na Sidoni. 4
Na tazama, mwanamke Mkananayo wa mipaka ile akatokea

pazia sauti aki U je, Bwana, Mwana wa
Daudi, binti yangu amepagawa sana na pepo. Wala yeye

hakumjibu neno. Nao af wal k i
k b k Mwache cende zake; kwa maana

anapiga kelele nyuma yetu; Akajibu akasema: Sikutumwa ila
kwa kondoo waliopotea wa nyumba ya Israeli.”




Figure 7.4:  Cover and a page from Maisha ya Nabii Isa (Alahais Salam)

MAISHA YA

NABII ISA

P2 RBBPLBEBLEBDDBE|

MTUNGAIJE
SAIDI MUSA

Kimetangazwa na Kuchapishwa
na

ADAM TRADERS
P.O. BOX 98008, Telephone: 494187
MASJID HIDAYA - BIASHARA STREET,
MAKINON MARKET - NEHRU ROAD,
MOMBASA (KENYA)

- 16 -
A B A L A T Rt T L M T ST L I IO
G U UECEG 0T B3 T3 Sa e T SR
Haiwi kwa Mwenyezi Mungu kujiranyia mtoto,

ametakasika. Anapotaka jambo liwe huliambia tu
Kuwa na mara likawa.

NABIT ISA SI MWANA WA MUNGU

Katika hizi Aya tulizozisoma za Suratil-
Maryam Aya ya 35 imetuhakikishia wazi kuwa
Nabii Isa sio mtoto wa Mungu,kwani Mungu hazai
kwa vile sio kiumbe. Ametakasika na hayo.Nabii
Isa amezaliwa na Mama bila Baba kwa uwezo wa
Mwenyezi Mungu, kama alivyoumbwa Adam bila
Baba na Mama. Dasi kama alivyoweza Mwenyezi
Mungu, kumuumba Nabii Adam bila Baba wala Mama

ndivyo alivyoweza “umuumba Isa bila Baba ila
Mama; kuonyesha kuwa hakuna zito kwa Mwenyvezi
Mungu.

Na yote aliyoyasema Mwenyezi Mungu ni ya
kweli wala hapana shaka ndani yake. Ama kudai
kwa baadhi ya watu kuwa Isa ni Mwana wa Mungu,
wako katika njia ya batili isiyo ya sawa kwani
Mungu hakuzpa wala hakuzaliwa. Hana mke. Hana
mwana. Hakufanana na kiumbe chochote, Nabii
Isa A.S5. kuwa ni mwana wa Mungu ni muhali.Mwe=
nyezi Mungu alimwambia Mtume wake S.A.W.:kat-
ika Suratil-Ikhlas kwamba:-

VTGS

Sema (uwaambie watu kwamba): Yeye Mwenyezi
Mungu ni mmoja. AT ¢
*oeal

Mwenyezi Mungu ndiye mwenye kukusudiwa na.
viumbe vyote. A A I e
4 boa s 3 000
Hakuzaa wala hakuzaliwa.
LA TLLY A i
EVRLA AN
Wala hakuna aliye kama yeye(kwani hakufa-
nana na kiumbe chochote.)




Figure 7.5: Cover and a page from Uislamu Katika Biblia

UISLANVI

KATIKA

BIBLIA

Ngariba Mussa Fundi
Na
Kawemba Mohammed Alj

UISLAMU KATIKA BIBLIA

Mungu Mmoja Dini Moja:

Wakristo na Hrm{muwmwna kwa muda n_-nrvfu. Ukimuuliza
Mkristo sababu va kuwa hivyo hawezi kujua, sans sana atakuambia
kuwa Uislamu ni dini ya Muhammad. Matokeo ni kuwas imebaki
Miristo anakwenda Kanisani na Muislamu anakwenda Msikitini,

Waislamu wanastaajabu kwa nini kuna dini zaidi ya moja wakati
Mwenyezi Mungu ali ia Mtume Muh {s.0.w.) katika Quran
tukufu surs 13:43

Na wanasema waliokufuru: “Wewe si Mtume.” Sema: “Mwenye-
zi Mungu anatosha kuwa shahidi baina yangu na yenu (kuwa
rlnllm' ni Mtume) na (pia) yule mwenye ilimu ya kitabu (kila
aliyeisoma Tauratl iliyo sahihi na Injili iliyo sahihi smeziona
khabari za Nabii Muhammad huma),”

Vile vile Mwenyezi Mungu ia Mwume Muh
katika Quran sura 42:13

“Amekupeni sharia ya dini ile ila aliyomuusia Nuhu na tuliyoku-
funulia wewe na tuliyowausia Ibrahimu na Mussa na lssa, kwa-
mba simamisheni dini wala msifarikiane kwayo, (kwa ajill ya
dini); ni ngumu kwa wenye kushirikisha (dini hif)
My i Mungu humchagua kwake ye na
kwake aelekeaye (kwake).”

Hebu tutazame Biblia inasera nini, kwani ndicho kitabu kilicho-
tangulia na chenye habari ya Mitume Hliyokuja kabla ya Mtume Muham.--
mad (s.a.w.). Biblia inasema katika Waefeso 4:4.5

“Mwili mmoja, na Rohoe moja, kama miivyoitwa katika tumaini
moja la wito wenu. Bwana mmaja, imani moja, ubatize mmaoja.”
Mungu mmoja, naye ni Baba wa wote, aliye juu ya yote na katika
yote na ndani ya yote,"”




Figure 7.6:  Showing cover and a page from /njili ya Barnaba

Alipokwisha kuondoka mle bani. Yesu akaelekea | ,

LY

ili kuomba.

Na kama ilivyokuwa desturu yake, Yesu alipiga magoti na kisha
akaanza kusujudu hata nchi mara mia moja.

Na Yuda kama kawaida alipafahamu mahali pale Yesu alipokuwa
akiwa na wanafunzi wake.

Akaenda kwa Makuhani na wakuu wa Masinagogi akawaarbia,
ikiwa mtanipa kiasi tulichopatana basi usiku huu huu nitamsaliti
kwenu yule Yesu ambaye mnamtafuta. Saa hizi yuko peke yake na
wanafunzi wake tu.

Wakamuuliza tena unataka kiasi gani ? Yuda akawajibu vipande
thelathini, Moja kwa moja kuhani mkuu akamhesabia kiasi hicho
kisha akamtuma Farisayo aende kwa Pilato ili ampatie maaskari na
kwa Herode.

Wal kikosi kikubwa cha askari ili kujihami na watu

L

) wakachukua silaha, mienge na taa na
wakaondoka mpaka Yerusalem kumfuatilia Yesu.




Figure 7.7: Cover and a page from Uungu na Umoja Wake
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20
vya lugha vinayo eleza ayah ya kwanza na ya pili sura ya 112 na
twaanza kwa kusema hivi: Amesema Ibnu Kathir katika tafsiri yake
Juzu ya nne na ya pili ukurasa wa 570 na 571 "Tamshi la "Ahad", ni
yule ambae hana mwenzi, hatarajii msaidizi wala badala.”

"Tamshi hili halitumiki katika njia ya thibitisho isipokuwa tu
kwa Mngu kwani yeye ndie alokamilika katika sifa zake na vitendo
vyake."

"Maana ya "As-wamad” amesema Ikramah akipokea kwa Ibnu
Abbas kwamba "As-wamad” ni yule ambae viumbe vyote
wanamuhitajia katika mambo yao. Na amesema Ali bin Aby-twalha
akipokea kwa Ibnu Abbas kwamba maana ya As-wamad” ni bwana
aliyvekamilika katika ubwana wake na mtukufu alietimia katika
utukufu wake na bora alickomaa katika ubora wake. Na amesema
Sufi-an bin Mansur maana ya "As-wamad" ni yule ambae hana
undani.” (Emptiness).

Amesema Shaukani katika tafsiri yake "Futhul-gadir” juzuu ya
tano ukurasa 517 na 518 hivi ifuatayyo: "Thaalab amesema kwamba
panatofauti baina ya "Wahid" na "Ahad” nayo ni kwamba, tamko la
"Ahad" haliwezi kutumika katika hesabu.”

"Lakini Abu-Habban amekataa maneno haya kwa kusema
kwamba kwatumika "Ahadu wa-Ishruna” kwa hivyo huwa limeingia
katika hesabu.”

"Amesema Azzujaaj maana ya "Aswamad” ni bwana alifikia
kilele katika ubwana wake, kwa hivyo hapana bwana juu yake.”

Na amesema Sheikh Abi-Al-Qassim Al-Hussein bin Muhammad
bin Al-Fadhl Al-Raghib Al-As-Fihani katika chuo chake
"Al-Mufradaat fi-gharib Al-Qur-an katika herufi ya elifu ukurasa wa
10 kwamhba "Tamshi la "Ahad" lina vigawanyo viwili: Cha kukanusha
na kuthibithisha. Tukija kati upande wa kukanusha inaweza
kutumiwa kwa namna nyingi: Namna ya kwanza kuambatanishwa
katika hesabu. Namna ya pili hutegemezwa katika tamshi jengine.
Na namna ya tatu hutumiwa kama sifa na hapo haliwezi kutumika
isipokuwa kwa Mngu tu”

Hebu tumkaribishe Sheikh Muhammad Hassanain Mukhluf
katika chuo chake "Swafwa Al-Bayan li-Maani-Al-qur-ani ukurasa wa
831 na 832 amesema "Maana ya "Ahad" ni kwamba Mngu ni mmoaja,
katika Uungu wake , na Uola wake. Umoja uliokamilika”

“Maana ya "As-wamad" ni bwana asokuwa na bwana juu yake, na
ni bwana ambae viumbe vya gaa gaa mbele yake na kutaka
awatimizie mahitaji yao”

Amesema Sheikh Muhammad Abdoh katika tafsiri yake ya




Figure 7.8: Cover and a page from Uislamu ni Njia Sahihi ya Maisha

Ansaar Muslim Youth Organisation

P.O.B 1

ya kuwa kuna Dini nyingine Sahihi (ya kweli mbele ya
Mwenyezi Mungu) kuliko hii moja kama wanavyodai
Wakristo, Mayahudi (Juddaists) na watu wa dini nyinginezo
si kweli kabisa na wala hawana uthibitisho wowote juu
amadai yao. Ndio maana Mtume Muhammad (s.a.w.)
{abla ya kupewa Utume, pamoja na kwamba alikutana na
Mayahudi na Wakristo, hukuvutia kabisa na dini zao kwa
sababu hakuona tofauti yoyote iliyopo kati ya hao waliosema
kuwa wanaamini na wale jamaa zake Makuraysh ambao
hawakuamini. Maovu yote yaliyokuwa yakifanywa na
Makuraysh ambayo yalikuwa yakimkera sana aliyakuta
yakifanywa vile vile na Mayahud na Wakristo. Kwa mfano
jamaa zake walikuwa walevi, wazinifu, wacheza kamari,
waonevu, wanyanganyi, waongo, walaghai, na kadhalika,
Mayahudi na Wakristo nao walikuwa wakifanya maovu hayo
hayo. Baada ya kupewa Utume, Mtume Muhammad (s.a.w.)
alifahamishwa na Mola wake kuwa dini ni moja tu na Ndio
Dini ya Mitume wote waliletwa hapa ulimwenguni. Qur'an
Tukufu inatueleza haya katika Sura ya 42 (Ash-Shura) Aya
ya 13): %
R e TP g e | ' 3 3 =
APV IS A AR N PO AR I AT
A 0 S ST S
“Amekupeni Sharia ya dini ile ile aliyomwusia
Nuhu na ndiyokufunulia wewe na tuliyowausia
Ibrahimu na Musa na Isa, kwamba simamisheni dini
wala msifarikiane kwayo, (kwa ajili ya dini); ni
ngumu kwa washirikina (dini hii) unayowaitia;
(42:13).
Pia katika Sura ya 3 (Al-Imran) Aya ya 84 Mwenyezi
Mungu (s.w.) Anatuambia:
pond FARN s AU e T PPN e, e . by
s 5 s ot 3 AT Q3T A6
P N et it 70 L L e R R T - - * -
G 25 ] G GO A s e st
“Sema: 'Tumemwamini Mwenyezi Mungu, na
yale tuliyoteremshiwa na yale yaliyoteremshiwa
Ibrahim na Ismail na Ishak na Yaakub na wajukuu
na yale aliyopewa Musa na Isa na Manabii wengine
kutoka kwa Mola wao. Hatubagui bana yao hata
mmojfa, na sisi tunanyenyekea Kwake'."” (3: 84)
25




Figure 7.9: Cover and a page from Kutafuta Uhakika

Kutafuta Uhakika

K.K. ALAVI

Nilifikia uamuzi kwamba Mungu amenena neno l[ake ya
kuwa anawasamehe wenye dhambi wote kwa njia va
Kristo pekee, kwa njia ya mauti yake msalabani. na
kufufuka kwake katika wafu. Nilipozidi kusoma Biblia.
ilinena nami. ikaondoa mashaka yangu yote.

Hata hivyo, swali hili lilinisumbua sana mawazo
yangu. Je! vipi kuhusu Muhammad ambaye Kurani
inadai kwamba kuja kwake kulitabiriwa na Yesu?

U B i el
Ry O e

**Na aliposema Isa bin Mariamu: Enyi wana wa Israili!
Mimi ni Mtume wa Mwenyezi Mungu kwenu, nisadiki-
shaye yaliyokuwa kabla yangu katika Taurati, ni kutoa
habari njema ya Mtume atakayejia nyuma yangu
ambaye jina lake litakuwa Ahmad (yaam Mwenye
kushukuriwa). Lakini alipowajia kwa hoja zilizo wazi,

w : Huu ni ud yifu uliyo dhahiri” (61:6).

Neno la Kiarabu la “Mwenye Kushukuriwa™ ni
Ahmad, ambalo lina maana sawa na Muhammad. Je!
maandiko haya hayana maana kuwa Yesu alinena
habari za kuja kwa Muhammad? Hivyo ndivyo
nilivyokuwa nimefundishwa, tena nikaamini hivyo.

Nilichunguza Biblia ili nione jinsi ilivyokuwa ikisema
juu ya Muhammad, lakini sikuona kitu. Niliwauliza
waalimu wangu nao wakasema kwamba hakuna jambo
hilo. Wakati niliposoma kitabu cha Kiislamu kilicho na
maelezo au tafsiri ya Kurani, niliona kwamba wamenu-
kulu aya fulani za Biblia ambazo zinahusiana na sura
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Figure 7.10: Cover and a page from Hapana! Dini ya Kristo Haijabatalishwa

HAPANA!

DINI YA KRISTO
HAIJABATILISHWA

Iskander Jadeed

alikufa, ijapokuwa wafafanuzi wengine wame-
shikilia kabisa ile tafsiri ya moja kwa moja ya
maneno haya, “Hali hawakumwua wala hawa-
kumsulubu™ (Surat An Nisaa: 157). Kwanza kabisa
kati ya vifungu hivyo ni maneno ya Kurani ambako
Mwenyezi Mungu anasema kwamba: “Ewe Isa bin
Maryamu! Je, wewe uliwaambia watu ‘Nifanyeni
mimi na mama yangu kuwa waungu badala ya
Mwenyezi Mungu? Aseme (Nabii Isa) *Wewe
umetakasika ... Sikuwaambia lo lote ila yale
uliyoniamrisha ... na uliponikamilisha muda
wangu, Wewe ukawa mchungaji juu yao™ (Surat
Al Maidah: 116, 117). (Linganisha na maneno ya
Muh. Ali yaliyo katika ukurasa wa 276, kuhusu
vifungu hivi 116-117.)

Kuna ushahidi mwingi kuhusu kifo cha Kristo.
Nimeutaja ushahidi huo katika kitabu kiitwacho,
“Msalaba katika Injili na Kurani.” Unaweza
kupata nakala ya kitabu hiki kutoka kwa:

NJIA YA UZIMA
P.O. BOX 21012 - NAIROBI/KENY A

Je, Uislamu Unabatilisha
Dini Zingine Zote Zilizotangulia?

Kuna fikira iliyoenea sana kati ya Waislamu
kwamba Kurani imebatilisha dini ya Mungu
tunayoipata katika Torati na Injili. Wengi wao
wameshikilia sana maoni hayo. Wanakabiliana
nasi wakiwa na maamuzi fulani ya ajabu.
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Figure 7.11: Cover and a page from

Kurani na Biblia: Jinsi nilivyotafuta kuupata wokovu

huruma yangetimilizwa bila shaka. Lakini ili
pia kuridhisha madai ya haki, Kristo alilipa
fidia kwa ajili yetu ambayo ilikuwa ni damu
yake ya thamani. Kwa njia hii Mungu ameu-
dhihirisha upendo wake kwetu.

“Hili ndilo pendo, si kwamba sisi tulimpe-
nda Mungu, bali kwamba Yeye alitupenda
sisi, akamtuma Mwanawe kuwa kipatanisho
kwa dhambi zetu."

(1 Yohana 4:10)

Kwa ufupi niliendelea na upekuzi wangu
katika Agano Jipya, nikasoma mara chache to-
ka mwanzo hadi mwisho, Wakati huo nilipoku-
wa ninasoma niliona mamia ya vifungu na
mifano mingi ambavyo vilinithibitishia bila
wasiwasi wowote kuwa wokovu (jambo

balo ndiyo madh i ya dini) hupatikana
tu kwa njia ya imani katika Bwana Yesu
Kristo. Hapa ninaonyesha sehemu moja tu:

“Basi twajua ya kuwa mambo yote inenayo
torati huyanena kwa hao walio chini ya torati,
ili kila kinywa kifumbwe, na ulimwengu wote
uwe chini ya hukumu ya Mungu; kwa kuwa
hakuna mwenye mwili atakayehesabiwa haki
mbele zake kwa matendo ya sheria; kwa ma-
ana kutambua dhambi huja kwa njia ya
sheria.

Lakini sasa, haki ya Mungu imedhihirika
pasipo sheria; inashuhudiwa na torati na
Manabii; ni haki ya Mungu iliyo kwa njia ya
imani katika Yesu Kristo kwa wote waaminio.
Maana hakuna tofauti; kwa sababu wote wa-

32

mefanya dhambi, na kupungukiwa na utukufu
wa Mungu; wanahesabiwa haki bure kwa
neema yake, kwa njia ya ukombozi ulio katika
Kristo Yesu; ambaye Mungu amekwisha ku-
mwekea awe upatanisho kwa njia ya imani
katika damu yake, ili aonyeshe haki yake, kwa
sababu ya kuziachilia katika ustahimili wa
Mungu dhambi zote zilizotangulia kufanywa.”

(Warumi 3:19 - 25)

UAMUZI WANGU NA KUUNGAMA,

Kwa hiyo baada ya kumaliza uchunguzi
kama nilivyoeleza nikafikia kwenye uamuzi
kuwa ningekuwa Mkristo. Katika hali hiyo
ilionekana kuwa lingekuwa ni jambo la heshi-
ma kwangu kuliwakilisha swala zima mbele ya
wanachama ili walifikirie na kwamba mimi
ningekuwa huru kutokana na shtaka lolote la
kufuatia utafiti wangu kwa siri,

Kama kawaida nilikwenda kwenye mku-
tano. Hikuwa tena zamu ya Munshi Mansur
Masih kuhutubu. Kabla hajaanza kusema nili-
yavuruga mawazo ya mkutano kwa kusimama
ili katika tukio hili nizungumze mimi mwe-
nyewe kupinga dini ya Kiislamu. Ndipo nika-
anza kueleza matokeo ya utafiti wangu wa
miaka mingi. Wakuu wa chama walikuwa
wameshangazwa na maneno yangu, lakini wa-
likuwa na matumaini kuwa mwishoni ninge-
weza kuikanusha hotuba yangu. Nilipomaliza
na kwenda kukaa kwenye kiti changu, maka-
mu wa Mwenyekiti alisema: “Tunayo matu-
maini kuwa Mwenyekiti ataikanusha hotuba
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Figure 7.12: Cover and a page from Nuru Ing’aayo Gizani:
Ushuhuda wa Kijana Mwislamu aliyetafuta njia ya Kweli

“Kama bado hatuj nd:lll.h,mnumnjeﬁau‘“ﬂnhld!nh

katika kitab

maneno haya. Yesu wa Nazareti, mtu aliyedhihirishwa kwenu
Mungu kwa miujiza na ajabu na ishara, ambazo Mungu alizifanya k
mkono wake kati yenu ... Yeye .. Mkamsulibisha kwa mikono ya wa
wabaya, mkamwua ... Basi nyumba yote ya Israeli na wajue yakini
L ba Mungu fanya Yesu huyo mliyemsulibisha kuwa Br
na Kristo"” (Matendo ya Mitume 2:22, 23, 36).
Nilikuwa nimeshangaa kwa ujasir niliok k

s Mg Sl e e s B B

vu za Mungu zikitenda le msikitini jioni ile. Nilivuta pu
mumlla kwagr‘nludu, Je. rdsemrl’;anem gani m? Nikaona ni Ez:ma
niseme neno moja la mwisho. “Baada ya
nd“ﬁ zangu, kwa nini tunaendelea kuyasikiliza mafundisho al?i!u»
potoka na kujadiliana mambo ambayo hayana ukweli ndani yaie

Kama ningeishia hapa, naamini mambo yangekuwa mazur, lakini nili-
shindwa kunyamaza, Kimoyo moyo nilianza kujisifu na kujiona ni mtu
mashuhuri kwa vile Mungu alikuwa upande

kuwa bado ni mtoto na pasipo hekima, hali hi

kunifml;;n nianze kuongea kwa ukali huku nikilipi
ati Ghulam Ahmed alikuwa ni Mesiya yaani ndiye Kristo.

“Je, ni ukweli upi tunaopaswa kuamini? Nasikia watu wakisema ati
mwanzilishi wetu Mirza Ghulam Ahmed amekuja kwa njia ya Kristo.
Kama jambo hili ni kweli, ni iwaulizeni, je, kulitokea nini kuto-
kana na ishara zilizotajwa katika Biblia? Wanafunzi wa Kristo walitabiri
kuwa Yesu atakaporudi mara ya E’}L mbingu zitatoweka kwa sauti kuu
na vilivy kuyeyuka kwa joto. Seh ringinei dikwa, “Taza-
meni atakuja mawinguni na kila jicho litamwona.”

“Ni wazi kuwa ni watu wachache sana duniani wanaomiahamu Mirza
Ghulam Ahmed. Kufuatana na imani yetu, yeye ndiye aliyepaswa
awalete Wakristo wawe Waislamu kabla hajafa. Je, hii 1mewkmye|5avyo?

“Ninawauliza tena, Je, ni ukweli upi tunaopaswa kuuamini ...* Nilikuwa
nikitetemeka na nikasikia sauti moyoni ikinlambia, “Masudi, acha sasa
kuongea! kaa chini!

Huku miguu yangu iki ka, nilijaribu kuendelea kuongea. Mara
kama mtu anayeota ndoto, niliuona umati wote ukinisogelea na baba
yangu akaja mara moja pale mbele. Akanipiga kofi la nguvu nami
nikaanguka chini. Watu wengine wakaja juu yangu wakinipiga kwa
ngumi na mateke. Mara giza lilinifunika na nikapotelewa na fahamu.
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Figure 7.13:  First page of . ‘ B
Ushahidi wa Kiislamu kuhusu uthabiti wa Torati na Injili

1S O A R A
R RURRIREIRER)

Ushahidi wa Kiislamu
kuhusu Uthabiti
wa Torati na Inijili

Toratr-na Injili, au Agano la Kale na Agano Jipya
kalika Biblia, hufanyiza maandiko ya Neno la Mungu.
Hakuna cho chote kitokacho kwa Mungu, aliye
Miakatifu, ambacho si cha kweli. Je! dini ya Kiislamu
inasema nini kuhusu maandtko haya matakatifu?

Qurani  inashuhudia kuhusu .ukamilifu wa
Maandiko haya ya Kikristo. Ye yote yule asomaye
Qurani ataweza kustaajabu jinsi inavyoshuhudia wazi
kuhusu uthabiti wa mambo yaliyomo katika Biblia. Sura
Zifuatazo ni mifano ya ukweli hitio:

“Tuliteremsha Taurati yenye uwongozi na nuru;
ambayo kwayo manabii waliwahukumu watawa na
maulamaa pia kwa sababu walitakiwa kuhifadhi Kitabu

. _.-/
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Figure 7.14: First page of Tuzungumze No.l Somo la Dini

MUJAR

Jumbo lisilofichika kuwa
ya baadaye baad

Soma Rumi 10:17 imani ¢

NINT MAANA YA DINT

] BJYSNO.1

[TUZUNGUMZE |

E BIBLIA NI JIBU “99 !

ANGULIZI

ili timamu. Aishipodumiani h

wabudu
Wa ana

IDINA

wrsto

20 chake ni kusilia na kusikin huja kwa nen

a neno lenyew

= DINI
eno la Kiarabu le i

ya Kiswahili

1 IMANI YA KIROHO BAINA, YA
MWANADAML

2 NITA YA KUHUSIANA NA MWEN

Baada ya kujua
NITA. Kwa hiy
maana anasema kuwa
Waislamu kama Curs

OURANI SURA YA 17:85 BANT ISR,
“Ma wanakuuliza hal ya& Roho" -
(Mwenyez Mungu) i
Elimu ya vitu

nbo lililolusika na !
#i) ila kidopo kabise

na roho)

Kutokana na aya hiyo inayowaambia w kuwa mambo ya Roho hawayaju tena
hawakupewa. - Bali walipewa Elimu ya vitu visivyohusika na roho. Sasa watajua wapt
mambo ya kiroho yanayohusizna baina ya damu na Mwenyezi Mungu
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Figure 7.15: First page of /sa (Yesu Kristo) Ndani ya Kurani na Biblia

ISA (YESU KRISTO)
Ndani ya
KURANI na BIBLIA

Mlul?o |
Kurani Husema:

YESU KRISTO YUAJA TENA
KWANZA: Kuja kwa Yesu mara ya pili

Dr. M. T. AMHilali, Ph.D. ambaye ni professor wa Islamic
University kule Medina, asema: “Nataka kumkumbusha msomaji
hapa kuwa Yesu, mwana wa Mariamu, atarudi kwa ulimwengu
huu kabla ya siku ya kiyama.” Dr. Hilali anataja mahali pawili
juu ya jambo hili:

A. KURANI

* “Na kwa kweli (Yeye Nabii Isa) ni alama ya Kiama (Kuwa
kinaanza kutukaribia); msikifanyie shaka na nifuateni. Hii
ndiyo njia iliyonyoka” (Sura No. 43 AZ-Zukhruf, 61).

* “Wala asikuzuieni Shetani: bila shaka kwenu yeye ni adui
aliye dhahiri (Sura No. 43 AZ-Zukhruf, 62).

* Na alipofika Isa kwa dalili zilizo wazi, alisema:
“Nimekujieni na ilimu (yenye nafuu na nyive), na ili
nikuelezeni baadhi ya yale mliyohitalifiana, basi, Mcheni
Mwenyezi Mungu nitiini”’ (Sura No. 43 AZ-Zukhruf, 63).

Kurani Basi husema umtii Yesu Kristo.

B. Hadith No. 425 na Hadith No. 657

Muhammad alisema (kama ilivyosimuliwa na Abu Huraira):
Mtume wa Mungu alisema: “Kwa Yeye ambaye Mkononi
mwake moyo wangu upo, (Yesu) mwana wa Mariamu
atashuka miongoni mwenu (Waislamu) kama mtawala wa
haki (si kama Mtume),"”

Shahih al Bukhari, Vol. 111
Hadith No. 425 na Vol. IV na Hadith No. 657
Dr. Hilali pia aliwahi kutaja sababu ya kurudi kwa Yesu Kristo ni
ili_kwamba awe KIONGOZI na MTAWALA wa mataifa ya
Kiislamu kama ilivyofunuliwa ndani va Kurani. Swali ni hili:

Kwa sababu gani MUNGU (ALLAH) atamtuma Yesu tena
kama Mtawala na Kiongozi wa mataifa ya Kiislamu?

Kwa nini asimtume nabii mwingine ambaye alikuwa kabla
e ama yule aliyejigamba kuwa ni nabii ambaye alitokea
ya Kristo?

Kurani husema :
Yesu Kristo atarudi ili atawale na kuhukumu.

Hakuna nabii yeyote aliyeishi kabla au baada ya Yesu Kristo
ametajwa ndani ya Kurani kutimiza kazi hizo mbili zilizotajwa
hapo juu.

PILI: Kurani Husema: Yesu Kristo ndiye NENO LA MWENYEZI
MUNGU (ALLAH) (Sura No. 3 Aali Imran: 45) (Kumbukeni)
waliposema Malaika: “Ewe Mariamu! Mwenyezi Mungu ana-
kupa habari njema litokalo kwake: Jina lake Masihi, Isa.......
Swali: Je, nabii mwingine awaye yote aweza kusema eti yeye ni
Neno la Mwenyezi Mungu (AL{.AH]'?
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Figure 7.16: Cover and a page from
Neno la Mungu Ndani ya Torati, Injili na Kurani

NDANI YA TORATI,
INJILI NA KURANI

“Kwa
kuonewa na
kuhukumiwa
aliondolewa;

Isa kwa wakati
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“Kwa hiyo '«Kﬁﬂl;“ “Amani iko
moyo wangu  alikufa juu yangu siku
unafurahi, Nao  ajili ya dhambi  niliyozaliwa na
uiukufu wangu  zefu, kama siku
,  yanenavyo nitakayokufa
‘wangu w Jor al':?k pal fuful
WA Az~ i i
utakaa kwa :"I;ﬂly’l m‘: e =T
kuwa alifufuka  Syra 19:33 amediagk 2,
e T T, M - et
kuzimu nafsi
e < yanenavyo
hutamtoa a i
Munkatifu 15:3-4)
witko auone
uharibifu.”
(Zaburi 16:9-10)

KULIFAHAMU NENO LA MUNGU

Kurani haiclezi tu kwamba Yesu ni "Neno Lake’ (Kalamat-
ullah), bali pia humwita Neno lililotamkwa (3:45). Lakini Injili
husema “Hapo mwanzo kulikuwako Neno...” (Yohana 1:1) Je,
maclezo hayo yanapatanaje?

Kurani humwita Yesu Neno lililotamkwa na Mungu kwa sababu
kumekuwa na mafunuo matatu ya Neno la Mungu kwa wanadamu:
Neno lililotamkwa, Neno lililoandikwa, na Neno aliyejulikana hapa
duniani tangu wakati wa Bikira Maryamu kwamba ndiye Yesu
Kristo (Isa Masihi). Mungu ametamka Neno, ambalo kwalo vitu
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INTRODUCTION TO PART THREE

This part comprises four chapters examining thematically the use of scripture in tracts written

in Swabhili.

Chapter Seven: Tracts in Current Circulation in East Africa

This chapter begins by setting out the procedures followed in collecting tracts in current
circulation and the criteria for choosing sixteen tracts, eight by Muslim writers and eight by
Christian writers. It then examines the contents and purpose of the tracts chosen for detailed

study.

Chapter Eight: The use of Scripture in Tracts: Introduction and first Theme fawhid or Trinity?
This chapter explains the methodology followed for examining the passages of scripture from
the selected tracts by using different themes. The first theme: zawhid or Trinity? (The Unity of
God) and One God One religion/Uniqueness of God is covered in this chapter. The passages
of scripture examined are:
Al-Nisa’(4):171; Al-Ma’ida (5):72-78;
Al-Ma’ida (5):116-119; Al-lkhlas (112):1-4
Al-Shiira (42):13; Isaiah 45:18-22
Chapter Nine: The use of Scripture in Tracts: Theme - Jesus
This chapter deals with the second theme: Jesus

It examines the following passages of scripture:

To whom Jesus was sent: Matthew 15:21-28
Miracles of Jesus: Al Imran (3):45-51; Al-Ma’ida (5):111-115
Death of Jesus: AL Nisa’(4):157-159;

Acts of theApostles 2:22-23, 36; Philippians 2:5-8

Chapter Ten: The Use of Scripture in Tracts:
Themes - Jesus and Muhammad, All have sinned, tahrif

This chapter deals with the three remaining themes:
Jesus and Muhammad:
Who is a Prophet like Moses? Deuteronomy 18:16-20
Who will God send after Jesus? John 14:15-17, 25-26
All have sinned: Romans 3:19-25
tahrif (Corruption of scripture): ~ Matthew 10:23; John 1:18; Jude 1:14

152



CHAPTER SEVEN: TRACTS IN CURRENT CIRCULATION IN EAST AFRICA
7.1 INTRODUCTION
Having examined, in Parts One and Two, the history of tracts and their emergence and use in

East Africa, in this chapter the tracts selected for study are introduced.

In order to ascertain what tracts are in current circulation in East Africa, a survey was
conducted during 2000 and 2001. The survey took the form of visiting bookshops and street
vendors who were selling either Muslim or Christian tracts, written in Swahili. The tracts that
were on sale were inspected and those whose titles and contents appeared to be relevant were

purchased.

The survey was conducted in a number of towns and cities in Tanzania and Kenya. The
following towns and cities were visited:
Tanzania: Dodoma, Morogoro, Dar es Salaam, subsequently Tanga, Musoma, Ngara,
and Zanzibar Town
Kenya: Nairobi, Mombasa, and subsequently Kisii

See Map 7.1 which shows the location of the places listed.

It had been hoped to include Uganda in the survey, but following an initial survey in Kampala
in August 2001, when bookshops and street vendors were visited, material in Swahili was not

found. Therefore it was decided not to extend the survey to other parts of Uganda.

In each of the towns visited, religious bookshops were identified and visited, to ascertain
whether they were selling any tracts, either Muslim or Christian. In addition, other bookshops,

which were apparently commercial, were also visited. It was not always easy to identify

153



bookshops that were selling either Muslim or Christian material. Many of the places selling
tracts were mainly involved in selling other items: either stationers or general wholesalers,

who stocked some religious material, usually reflecting the faith of the owner.'

For Muslim tracts, a survey of the tracts being sold by street vendors located near to Mosques
was also carried out. If visited on a Friday, this was found to be a particularly fruitful source

of material.

For Christian tracts, a limited survey of the tracts being sold on Church bookstalls, especially

on Sundays, was also carried out.

Most of the tracts were obtained during 2000, however some had been collected previously

and some were collected after the initial survey. Around one hundred tracts were collected.?

Over the same period, Gerard van de Bruinhorst was also collecting Muslim literature in
Kenya and Tanzania for the International Institute for the Study of Islam in the Modern World

(ISIM) (van de Bruinhorst 2001:6).’

! Raise your voices and kill your animals by Gerard van de Bruinhorst gives details of the Muslim literature

being produced and sold in Tanga (2007:105-130).

Details of all the tracts collected are given in the first section of the bibliography.

This material was collected in thirty bookshops from ten different urban locations. He reports that twelve
hundred different titles were collected, the majority of them in Swahili. These have been catalogued and are
lodged in the ISIM library at the University of Leiden. Of the material collected by van de Bruinhorst, the
catalogue lists 1003 different titles in Swahili (van de Bruinhorst 2001:6).
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7.2 CRITERIA FOR SELECTION OF TRACTS TO BE EXAMINED
The reason why a tract has been published and its prime purpose can often be deduced from
its title. Inspection of the contents clarifies this and helps to determine what the main intent of

the tract is.

Three criteria were used for selecting the tracts to be examined, from those that had been
collected:

e Purpose of composition

e Language of composition

e The use of Scripture

7.2.1 Purpose of composition
Tracts are written for different purposes; of the ones collected, they can be classified as
having one or more of the following purposes:

e Tracts used for outreach, specifically written for the reader of another faith.

e Tracts used for training the faithful in methods of outreach.

e Tracts being catechetical in purpose, providing teaching material for the believer in

order to inform them of the basics of their faith.

As the purpose of this study is to examine the tracts’ use and interpretation of scripture, it was
decided to select tracts that can be identified as being for outreach or for training the faithful

in outreach, rather than those that were only catechetical.

7.2.2 Language of composition
It was decided that the tracts selected for study should be ones published in Swabhili. The

reason for this was that one of the aims of the study was to explore the use of Swahili as a
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religious language. Tracts originally written in Swahili were looked for in preference to those

translated from other languages.

An initial survey found that much of the material written by Christians was translated from
other languages. This meant that it was necessary to select some translated material, as

insufficient material written in Swahili was found.

Of the selected tracts, eight were written originally in Swahili, and eight were translated from
other languages, chosen because they fitted the other criteria, in their purpose of composition

and use of scripture.

7.2.3 The use of Scripture
Scripture is used in tracts to inform and persuade. Both Muslims and Christians use their own
scriptures in tracts. Many tracts used in outreach, or in training for outreach, use scriptures of

the other faith.

In the selection process the presence of passages of scripture was important. It was found that
the tracts included passages from the Bible and the Qur’an as well as other religious material,
notably the use of hadith and commentaries on the Qur’an. In addition, many of the Muslim
tracts included material from Western secular writers. For each of the tracts, the range and

purpose of quotations from scripture were noted.

7.3 THE SELECTED TRACTS
Sixteen tracts were selected, eight by Muslims and eight by Christians. They range in length

from Ushahidi wa Kiislamu kuhusu uthabiti wa Torati na Injili, a single sheet of A5 paper,
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folded in half, creating four pages of text, to Nuru Ing’aayo Gizani: Ushuhuda wa Kijana
Mwislamu aliyetafuta njia ya Kweli, which is one hundred and two pages, stapled and with a
card cover. The average length of tract is shown in Table 7.1.

Table 7.1 Showing the average number of pages in each of the selected tracts

Eight Muslim tracts Eight Christian tracts Combined average

Average Number 45 pages 30 pages 37 pages
of pages

7.3.1 The original language of composition

Seven of the eight Muslim tracts selected were originally written in Swahili, whilst only one
of the eight Christian tracts was initially written in Swahili. For the tracts that have been
translated from other languages, it is not always clear what language it was originally written
in; four clearly state that they were translated from English, others give no indication. Some

may have been originally been in English, German or Urdu.

7.3.2 Title and subject matter

All the Muslim tracts selected indicate a concern with Jesus, the Bible and Christianity or the
Unity of God. There are indications that they were written in order to attract Christians, or to
assist Muslims in talking to Christians. The Christian tracts selected have all been written

with the purpose of outreach to Muslims, or to assist Christians in talking to Muslims.

7.3.3 Author

The authors of Muslim tracts include some well-known Muslim writers or preachers, such as
Saidi Musa, Swaleh Harith, Mussa Fundi Ngariba and Mohamed Ali Kawemba. Other tracts
were selected as they were written by former Christians who have become Muslims, such as

Abbas Gombo Kanoni and Josephat Ngogo.
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Of the Christian material, three are testimonies written by former Muslims, two are signed
tracts raising issues about the truth of Christianity, two are unsigned tracts, giving an address

for further information for interested readers, and one is a training worksheet.

7.3.4 Use of Scripture

All the selected tracts use scripture; the extent of this use ranges from Uungu na Umoja Wake
by Harith Swaleh, which only refers to two Qur’anic passages, to Kwa Nini Niliacha Ukristo
na Nikawa Muislamu by Abbas Gombo Kanoni, which has over two hundred Biblical and
eleven Qur’anic passages. The average number of scripture passages used in each tract is

shown in Table 7.2.

Table 7.2 Showing the average number of scripture passages in each tract

Average number of Average number of Combined average
passages of scripture in | passages of scripture in
Muslim tracts Christian tracts
Qur’an 22 passages 17 passages 20 passages
(26)' a7 (21)
Bible 56 passages 21 passages 39 passages
(89) (24) (51)

" The figures in brackets show the averages adjusted to account for the tracts that do not use scripture,

see below for explanation.

These results show that on average the Muslim tracts used more passages from the Bible than
from the Qur’an, whereas Christian tracts used a similar number of passages from both

Sources.

As the figures given are averages, they do not give the whole picture, in particular for the
Muslim tracts. Three of the Muslim tracts do not quote the Bible at all, whilst only one does

not quote the Qur’an. The average number of Bible passages used by the five tracts that do
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quote the Bible is actually 89, and the average number of Qur’anic passages used by the seven
tracts that do quote the Qur’an is 26, whereas only one of the Christian tracts does not quote
the Bible and all of them quote the Qur’an. The average number of passages for those that do

quote the Bible is 24.

7.4 SELECTION OF PASSAGES OF SCRIPTURE

Having been selected, the contents of each of the sixteen tracts being studied was then
recorded. This involved transcribing and translating the chapter and section headings,
recording and verifying all quotations and references in the tracts, noting any mistakes in the
text of the tracts, whether typographical, ommissions or inaccurate references.* See Appendix

Two for details of the contents of the tracts.’

Having completed this exercise, it was found that, between them, the tracts used over six
hundred passages from the Bible and over three hundred passages from the Qur’an. In order to
identify passages used in more than one tract, all references to all the scripture passages were
then tabulated using Excel Spreadsheets. One spreadsheet was used for the references from
the Qur’an, assigning a column for each tract, and individual rows for the references, in Stira
order. Another spreadsheet was used for the references from the Bible, assigning a column for
each tract, and individual rows for the references, in order of books from Genesis to

Revelation. This allowed a search to compare references in all the tracts to be carried out.

*  Examples of the typographical errors, omissions and inaccurate references that were identified and noted are:

Kikrsito for Kikristo (Imran [Tract 1]:10); A/-Ma’ida (5):46 [not 146 as given] (Imran [Tract 1]:10); A/-
Bagara (2):21 [listed as Sira al-Ahzab (33)] (Kanoni [Tract 2]:70); [2 omitted] Chronicles 15:1 (Kanoni
[Tract 2]:85); Exodus 33:18-23 [not 33 as given] (TELM Neno [Tract 16]:6).

Appendix Two gives details of the contents of the tracts. Each heading is given with the page it is on. All the
passages of scripture quoted in the tracts are listed (showing corrections made to references where there were
inaccuracies) together with all other non-scriptural quotations identified.
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This identified all occasions where a specific reference appeared in more than one of the

tracts.®

The following criteria for choosing a passage of scripture for examination were then applied:
e Appearance in more than one tract (where possible)
e Appearance in tracts written by both Muslim and Christian writers (where possible)
After all these criteria were applied, eight passages from the Qur’an, and seven passages from
the Bible, together with a special section on zahrif, with three short passages from the Bible,

were chosen.

Qur’anic Passages Biblical Passages

Al Imran (3):45-51 Deuteronomy 18:16-20
Al-Nisa’(4):157-159 Isaiah 45:18-22

Al-Nisa’(4):171 Matthew 15:21-28

Al-Ma’ida (5):72-78 John 14:15-17, 25-26

Al-Ma’ida (5):111-115 Acts of the Apostles 2:22-23, 36
Al-Ma’ida (5):116-119 Romans 3:19-25

Al-Shiira (42):13 Philippians 2:5-8

Al-lkhlas (112):1-4 ‘Special Section’ on fahrit (Corruption):

Matthew 10:23; John 1:18; Jude 1:14

The passages having been selected, they were then divided into a number of themes, in order
to be able to manage the material. The themes were determined by the contents of the

passages.

6 As the size of the spreadsheets are a grid of 20 columns by 278 rows for the references from the Qur’an and a

grid of 20 columns by 382 rows for the references from the Bible, it has not been possible to include them as
an Appendix.
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It was found that a number of the passages specifically mention aspects of the Unity of God,
especially with regard to the idea of the Trinity. These passages were grouped together as the
first theme: tawhid or Trinity? (The Unity of God): A/-Nisa’(4):171; Al-Ma’ida (5):72-78,
116-119 and A/-Ikhlas (112):1-4 are examined in this theme. In addition, two passages
dealing with a related theme: One God One Religion/Uniqueness of God, were incorporated
as a sub-theme. These are A/-Shiira (42):13 and Isaiah 45:18-22. This theme is dealt with in

chapter eight.

Several passages specifically referring to the life and actions of Jesus are incorporated
together, in chapter nine, which is divided into three sub-themes: To whom Jesus was sent,
Matthew, 15:21-28; The Miracles of Jesus, A/ Imran (3):45-51 and Al-Ma’ida (5):111-115;

The death of Jesus, A/-Nisa’(4):157-159 and Acts of the Apostles 2:22-23, 36.

The remaining passages are dealt with in chapter ten, which has three themes. The first theme
concerns passages which have been used in relation to Jesus and Muhammad: Deuteronomy
18:16-20, Who is a Prophet like Moses, Jesus or Muhammad? and John 14:15-17, 25-26,
Who will God send after Jesus? The second theme: All have sinned, examines the use of
Romans 3:19-25. The final theme is a ‘special section’ on fahrif (corruption of scripture),

using material from only one of the tracts, which uses Matthew 10:23; John 1:18; Jude 1:14.

Each time one of the passages listed above appears in the selected tracts, it, together with the
relevant accompanying text, was transcribed and translated into English. The edited English
texts are given in chapters eight, nine and ten, with the original Swahili texts appearing as

footnotes.
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The procedures followed for transcription and translation were as follows: the selected
passages were transcribed; where possible, the layout of the transcription followed the
original. The transcription was then checked for accuracy, confirming that any typographical

errors and omissions were in fact present in the original.

An initial translation was carried out, based on the researcher’s own knowledge of Swahili,
with use of dictionaries where the vocabulary was not known or was unclear.” The draft
translation was then checked with greater recourse to dictionaries, in order to make
corrections and to confirm the accuracy of the translation. Words and phrases whose
interpretation could be open to a variety of meanings were identified and their meanings were
checked against a range of Swahili dictionaries. For those tracts which also had published
versions in English available, these were only consulted in cases where the sense of the

Swahili was unclear, in order to assist in understanding the Swabhili text.

The purpose of approaching the process in this way was in order to gain a sense of how a
contemporary reader might understand the passages, rather than using a purely lexical

approach to the translation.

Whilst undertaking the exercise of translating the selected passages it was necessary to be
aware of current theories of translatability and translation. Considering the validity of

comparing tracts written in Swahili with tracts translated into Swabhili.

" The researcher lived and worked in Tanzania from 1978-1980 and 1988-2000, using Swahili in his work;

subsequently he lived and worked in Kenya from 2000-2006. He undertook Swahili language studies at the
Maryknoll Language School, Makoko, Musoma and at the Language Institute, University of Zanzibar.
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Tracts were translated into Swahili from another language because the organisation, or
publisher sponsoring the tract, decided that the material was relevant for the perceived
readership in East Africa. Several reasons for this decision can be deduced: it could be
because they do not consider the cultural relevance of the material as important; It could also
be that they consider the material to transcend culture and that it is culturally relevant despite
being originally written for a different culture. It seems that some tracts were translated into

Swahili because the content was seen as being particularly relevant to the situation.

These tracts, although translated from another language, were found in circulation in Swahili.
As the thesis seeks to examine the use of tracts that are presently available, it was considered

valid to examine both translated tracts and tracts that had been originally written in Swahili.

Table 7.3 (a) Biblical Passsges and (b) Qur’anic Passages show the tracts that these passages

were chosen from.
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Table 7.3 Showing the tracts that these passages were chosen from

(a)

Biblical Passages

Deut.
18:16-20

Isaiah
45:
18-22

Matthew
15:
21-28

John
14:
15-17,
25-26

Acts 2:
22-23,
36

Romans
3:19-25

Philip.
2:5-8

Corruption
Matthew
10:23
John 1:18
Jude 1:14

Mafundisho ya
Yesu kwa Nuru
ya Qur’ani

Kwa Nini
Niliacha Ukristo
na Nikawa
Muislamu

Sikumkana Yesu
Bali Mtume
Paulo

Maisha ya Nabii
Isa (Alahais
Salam)

Ulislamu Katika
Biblia

Inyjili ya Barnaba

Uungu na Umoja
Wake

Uislamu ni Njia
Sahihi ya Maisha

Kutafuta Uhakika

10

Hapana! Dini ya
Kristo
Hajjabatalishwa

11

Kurani na Biblia:

12

Nuru Ing’aayo
Gizani:

13

Ushahidi wa
Kiislamu

14

Tuzungumze

15

Isa (Yesu Kristo)
Ndani ya Kurani
na Biblia

16

Neno la Mungu
Ndani ya Torati,
Injili na Kurani
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®)

Qur’anic Passages

Al
Imran
3):
45-51

Al-Nisa’

(4):
157-159

Al-
Nisa’
(4):171

Al-
Ma’ida
(5):
72-78

Al-
Ma’ida
(5):
111-115

Al-
Ma’ida
(5):
116-119

Al-
Shira
(42):13

Al-
ITkhlas
(112):
1-4

Mafundisho ya
Yesu kwa Nuru
ya Qur’ani

v

v

Kwa Nini
Niliacha Ukristo
na Nikawa
Muislamu

Sikumkana Yesu
Bali Mtume
Paulo

Maisha ya Nabii
Isa (Alahais
Salam)

Ulislamu Katika
Biblia

Inyjili ya Barnaba

Uungu na Umoja
Wake

Uislamu ni Njia
Sahihi ya Maisha

Kutafuta Uhakika

10

Hapana! Dini ya
Kristo
Hajjabatalishwa

11

Kurani na Biblia:

12

Nuru Ing’aayo
Gizani:

13

Ushahidi wa
Kiislamu

14

Tuzungumze

15

Isa (Yesu Kristo)
Ndani ya Kurani
na Biblia

16

Neno la Mungu
Ndani ya Torati,
Inyili na Kurani
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7.5 DETAILS OF THE SELECTED TRACTS

The tracts are listed in two groups, Muslim and Christian, set out in alphabetical order of the

author’s surname. For each of the selected tracts, the following details are given:

8

9

Title of tract in Swahili

Author’s name, and year of birth, where known, or the organisation, when the tract
1S anonymous

Title, in Swahili with an English translation

Place of publication and publisher

Date of publication, if known

Length of tract, and details of binding

Language of tract and details of translator, where known

Where the tract was printed, where indicated

Details about a Signed Preface or Introduction

Total number of passages of scripture cited in the tract

10 Details of where and when the copy was obtained

11 Details of additional copies obtained and any additional information

12 For Muslim tracts only, appearance on ISIM catalogue

Any other information concerning the publisher, author or group and the origins of the tract is

then given. This is followed by an analysis of each, of the contents and approach used in the

tract, including identifying the Swahili version of scripture used in the tract for passages from

the Qur’an and the Bible.

An assessment of the approach that is used in the tract is given, using the terms ‘Polemical’

and ‘Eirenical’. In this study these terms are understood as having the following meanings:
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Polemical: Controversial discussion and debate. In Christian-Muslim relations, it refers to an
approach which is disputatious and which deliberately sets out to be provocative. Used here to

refer to writing that is insulting and offensive to the ‘other faith’.

Eirenical: Promoting peace. Used in Christian-Muslim relations to refer to an attitude and
approach that promotes peace between different groups. Used here to refer to writing that is

conciliatory and which attempts to improve relationships or to at least maintain the status quo.

This assessment is made based on a review of the contents of the tract, examining the way
that scriptures are used in the tract, whether the use is insulting and offensive, or whether the
use is conciliatory and attempting to improve relationships. Likewise the ‘tone’ used by the

writer when referring to the other faith and to adherents of the other faith is examined.

The approach used in the tracts is exemplified in the selected passages and will be commented

on in chapters eight to ten as well as in the concluding remarks.

The passages of scripture in the tract which will be analysed in chapters eight to ten are listed.
A Figure showing the cover of the tract and an example of the text faces the summary of each

tract.
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7.5.1 Muslim Tracts
[11 Mafundisho ya Yesu kwa Nuru ya Qur’ani

1 Muhammad Samiullah Imran

2 Mafundisho ya Yesu kwa Nuru ya Qur’ani
(The teachings of Jesus in light of the Qur’an)
Mombasa: Adam Traders

no date.

42 pages (stapled, with card covers)
Swahili, translated from English or Urdu
Printed in India (no more details given)

No Preface

Qur’an: 69 Texts

Bible: 5 Texts

O 00 9 N DN b~ W

10 Purchased at Victory Bookshop, Dodoma, January 2000
11 Copy also purchased in Mombasa, at Abdallah Said Ltd. December 2000
12 Not listed in ISIM catalogue

Translated from Urdu or English, the translator is not named, but is mentioned in a footnote
on page 15. In this footnote, the translator refers to some passages from the Bible, advising
Christians to read them. These passages are the only references to Bible passages in the tract.
The quotations from the Qur’an do not follow any of the published Swahili versions, meaning
that the translator has either followed Imran’s original text or used the Arabic Qur’an. Several

authors are quoted, including George Bernard Shaw and Havelock Ellis.

All that has been discovered about the author is found on the cover of the pamphlet, which
says: “Muhammad Samiullah Imran is a well-known author in English who has written about

fifty books. He serves various ministries of the government of Pakistan”.® All that can be

% In Swahili it says “Muhammad Samiullah Imran ni mwandishi maarufu kwa lugha ya kizungu ambae

ametunga vitabu karibu hamsini. Anatumikia wizara mbali mbali katika serikali ya Pakistan.”
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deduced is that the author is probably a Pakistani, and that he has written in English, meaning

that the translation is likely to be from English, rather than Urdu.

Readers are encouraged, in a footnote on page 42, to obtain Maurice Bucaille’s The Bible, the
Qur’an and Science from Adam Traders, the publishers, meaning that the translation is dated

after 1978, when Bucaille’s work was first published in English.

This tract sets out to present the teachings of Jesus through the Qur’an. By the use of various
themes, the author seeks to demonstrate that Jesus points towards Islam. A major theme
(pages 5-9) is tawhid (Unity [of God]) as opposed to thalith thalatha (Trinity, literally third of
three); this becomes the basis of all the arguments set out in the tract. The next sections Je/ S1
Upumbavu Kumpa Sifa ya Uungu Yesu Kristo? (Is it not folly to give the character of
Godhood to Jesus Christ?) (pages 10-12) and Je! Yesu ni Mwana wa Mungu? (Is Jesus the
Son of God?) (pages 13-16) set out to question the Christian belief that Jesus is the Son of
God. Then the next sections Fumbo la Dhambi ya Asili (The mystery of Original Sin) (pages
16-18) and Je! Katara ni Hoja ya Hakika? (Is the need for Sacrifice a certainty?) (pages 19-
22) question the need of sacrifice for forgiveness of sins, leading to Je/ Yesu Alifia
Msalabani? (Did Jesus die on the Cross?) (pages 23-26), which presents the Qur’anic view of
this, that Jesus, as a Prophet and Messenger was too good to die and it only ‘seemed so to

them’, the Jews, that Jesus was crucified (A/-Nisa’(4):157).

Having examined Jesus’ earthly ministry, the author then discusses his second coming (pages
26-28), before questioning whether Prophets can only come from Israel (pages 28-30) and
Jesus’ foretelling of the coming of Muhammad (pages 30-32). In this section, two books are

recommended to the reader, Muhammad in the Bible and the Gospel of Barnabas.
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The tract then questions whether the Bible of today is the Word of God (pages 32-35). The
closing section is an invitation to Islam (pages 35-42). This includes an explanation of how to
recite the Shahada and its significance, then encourages readers to obtain a copy of the Qur’an

in a language they can read.

The overall approach of the tract is polemical.

The following passages of scripture have been selected from this tract:

Al Imran (3):45-51
AI-Nisa’(4):157-159
AI-Nisa*(4):171
Al-Ma’ida (5):72-78
Al-M#’ida (5):111-115
Al-Mi’ida (5):116-119
AL-Shir (42):13
Al-Tkhids (112):1-4
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[2] Kwa Nini Niliacha Ukristo na Nikawa Muislamu

1 Abbas Gombo Kanoni (born 1933)

2 Kwa Nini Niliacha Ukristo na Nikawa Muislamu
(Why I left Christianity and I became a Muslim)
Mombasa: Adam Traders

no date

100 pages (stapled, with card covers)

Swahili

Printed in India

Preface by Ali Mohamed Ali Darrany, Mombasa

0w N N B B W

Foreword by Abbas Gombo Kanoni, Arusha

9 Quran: 11 Texts
Bible: 212 Texts

10 Purchased Jabal-Hira Mosque, Morogoro, Tanzania, February 2000

11 Copy also purchased in Mombasa, Kenya at Abdallah Said Ltd. December 2000
Also author of Sikumkana Yesu Bali Mtume Paulo

12 Not listed in ISIM Catalogue

In the foreword, Abbas Gombo Kanoni gives some information about his background. He
states that he was born in 1933 and grew up in Ndonno, Tabora Region, that his parents were
Roman Catholic Christians, and that he was baptised Paul, and attended Shule ya Seminari
(Junior Seminary) at Itaga, Tabora. He explains that the school was one “that prepared its
students in order that they should become Priests” (Kanoni [Tract 2]:i).” He states that he was
a Christian from childhood until Ramadhan in 1968 when he changed his religion. In his
second tract Sikumkana Yesu Bali Mtume Paulo he refers to his father-in-law being an
Anglican priest, serving at Muheza, Tanga Region. In both tracts, he gives his address as PO

Box 801, Arusha, Tanzania.

‘... shule ambayo huwateyarisha [sic] wanafunz wake wapate kuwa Mapadri’.

Junior Seminaries are Secondary Schools, which are used by the Catholic Church as a part of the process of
preparing candidates for the priesthood. However not all students who attend a Junior Seminary would go
forward to a Senior Seminary for further training.
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This tract, at one hundred pages long, is the second longest of those selected. Using over two

hundred passages from the Bible, it has the greatest number of references.

The tract sets out to demonstrate, using the Bible, why the writer ceased to be a Christian and
became a Muslim. The first section, Mungu Mmoja Katika Nafsi Tatu (One God with three

persons) (pages 2-30), examines the paradox of the Christian Trinity.

In an ‘excursus’ (pages 22 and 59-60), the differences found between two versions of the
Swahili New Testament are used to show that Christians caused the deliberate ‘corruption’

(tahrif) of the Bible; this will be examined in 10.3.2.

The next section, Je, Yesu Alitumwa Kuwaongoza Watu Gani? (Which people was Jesus sent
to lead?) (pages 30-45) sets out to demonstrate that Jesus was sent to the Jews and not to

others.

The next section, (pages 46-69) examines the ways in which Christian beliefs and actions are
wrong, including sub-sections on drunkenness (pages 50-52) and statues in churches (pages

54-56).

The final section, (pages 69-100) introduces Muhammad as a Prophet foretold in the Bible, in
the Old Testament and the New Testament, by Jesus and by John, in the Book of Revelation.
The author also uses the Gospel of Barnabas (pages 8§9-91). The tract concludes by comparing

Christianity with Islam.
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The quotes from the Qur’an are from Kurani Tukufir (Ahmadi)."” The quotes from the Bible

are from Biblia Union Version.

On several occasions a comparison of translations dated 1945 and 1950 is made, using the

Gospels of John and Matthew and the Epistle of Jude. The 1945 version texts cited accord

with earlier versions of the Zanzibar Swahili translation, and the 1950 version is the same as

the Swahili Union Version."

The approach is generally polemical, with a self-defensive attitude as to why he chose to

become a Muslim.

Each person who reads this book will see that my decision to leave the religion of Christianity
was not done because of some ambition, rather it was done because of the truth that we have
already seen (page 99)."

He shows a high regard for the scriptures and for Jesus in particular.

The following passages of scripture have been selected from this tract:

Deuteronomy 18:16-20
Isaiah 45:18-22
Matthew 15:21-28
John 14:15-17, 25-26
Acts of the Apostles 2:22-23, 36
Special section on ‘Corruption’
Matthew 10:23
John 1:18
Jude 1:14

10

Qurani Takatifu was first published in 1969. Kanoni refers to becoming a Muslim in 1968 in Sikumkana
Yesu Bali Mtume Paulo. 1t is possible that Kwa nini niliacha Ukristo na Nikawa Muislamu was written
before the publication of Qurani Takatifir and that the Ahmadi translation was the only one available to him.
It seems unlikely that Kanoni would have been familiar with any of the Swahili Bibles produced by Roman
Catholics. One reason for this is that Kanoni attended school during the 1950s, before the Second Vatican
Council (1963-1965), which encouraged the reading of the Bible by laity and promulgated the use of
vernacular languages in worship. Another factor is that even though Kanoni attended a Roman Catholic
Junior Seminary (Secondary School) in Tabora Region, none of the Swahili versions of the Bible were
published at Kipalapala, the nearby Benedictine Priory in Tabora, where Tanganyika Mission Press is based,
until 1967, well after Kanoni left school. See 6.5 for details of the Roman Catholic versions of the Bible
published in Swahili.

Kila mtu atakaye kisoma kitabu hiki ataona kuamua kwangu kuiacha dini ya Kikristo hakukufanywa kwa
sababu ya tamaa fulani, bali kulifanywa kwa sababu ya ukwell ambao tumekwisha kuuona (page 99).
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[3] Sikumkana Yesu Bali Mtume Paulo

1 Abbas Gombo Kanoni (born 1933)

2 Sikumkana Yesu Bali Mtume Paulo

(I did not deny Jesus, rather the Apostle Paul)
Nairobi: The Islamic Dawah and Irshad

no date

40 pages (stapled, with card covers)

Swahili

Printed in Mombasa, Kenya

Preface by Ali Mohamed Ali Darani, Islamic Dawah & Irshad, Nairobi
Qurian: 11 Texts

Bible: 143 Texts

O 00 9 N Dn b~ W

10 Purchased Jabal-Hira Mosque, Morogoro, Tanzania, February 2000
11 Copy also purchased in Mombasa, Kenya, at Abdallah Said Ltd. December 2000,
with a different cover

12 Gerard van de Bruinhorst collected a copy for ISIM, dating publication as 1995

On page 37, Kanoni states that he became a Muslim in 1968 and quotes a letter from his
father-in-law, an Anglican Priest, Samwel Mganga, based at UMCA Kiwanda, Muheza,
Tanga, Tanzania, written in 1969. He is also author of Kwa nini niliacha Ukristo na Nikawa

Muislamu?

This tract is a companion to the previous tract, although it has a different publisher. It is
written to demonstrate the author’s wish to differentiate between the message of Jesus for the
Jews (pages 4-7) and Paul’s message to the ‘nations’, that is, people other than the Jews

(pages 8-10), which the author rejects.

It continues with Injili ni Ukumbusho wa Taurati (The Gospel is a reminder of the Torah)

(pages 11-20) demonstrating that Jesus came for the Jews. Then the author returns to his
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attack on Paul (pages 20-36) showing how Paul attacks the teaching of the Torah, the first five

books of the Old Testament," and goes against what Jesus said.

In the closing section Kulaumiwa Kwangu (My reproach) (pages 37-40) the author responds
to his father-in-law, Samwel Mganga’s, response to his announcement of becoming a Muslim.
He refers to the previous tract, giving it a slightly different title, Kwa nini Niliacha Ukristo na
Kusilimu'* (Why 1 left Christianity and Converted to Islam). He concludes using a number of
passages from the Qur’an to warn ‘followers of the New Testament’. He claims that “Paul’s
intention with his message (the New Testament) was to extinguish the Light of Almighty

God, and instead to plant Darkness” (page 39)."

The quotes from the Qur’an are from Qurani Takatifu (al-Farsy), rather than Kurani Tukufi
(Ahmadi), which he used in his first tract; the quotes from the Bible are from Biblia Union

Version.

It is unclear what influenced Kanoni’s approach; the style reflects that of Ahmed Deedat, but
Kanoni was writing long before Deedat’s visit in 1981. A few of Deedat’s tracts had been
translated into Swahili and were available during the 1960s. It cannot be stated with any

certainty that Kanoni had based his writing on Deedat’s, however it is possible that he was

The Torah, also known as the Pentateuch, and the Books of Moses, consists of Genesis, Exodus, Leviticus,
Numbers and Deuteronomy. Because Moses and the Torah are mentioned in the Qur’an (e.g. A/-Bagara
(2):53, 63) they are considered as revealed books in Islam.

When translated literally kusi/imu means to submit, or to yield. It is understood to mean ‘to convert to Islam’,
to become a Muslim (Madan 1903:347; Bosha 1993:194).

Reformist Muslims in East Africa increasingly prefer to use ‘revert to Islam’, rather than ‘convert’, from the
premise that all people were originally Muslims but through ignorance they were unaware (Ibrahim 2006;
Mombo 2007). Kate Zebiri discusses the use of ‘revert’ and ‘convert’ in British Muslim Converts: Choosing
Alternative Lives (2008:14-15).

Nia na shabaha ya Paulo, kwa ujumbe wake huo (Agano Jipya) ilikuwa ni kutaka kuizima Nuru ya Mwenyezi
Mungu, na badala yake kupanda Giza.
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influenced by the same material as Deedat, especially /zhar al-hagg by Rahmat Allah al-

Kairanawi.'¢

As with his previous tract, the approach is polemical, with a concerted attack on Paul as the

perverter of Christ’s message.

The following passages of scripture have been selected from this tract:

ALMa’ida (5):72-78 Matthew 15:21-28
Romans 3:19-25

® Deedat acknowledged that Zzhdr al-hagqg was a great influence on him, when he sought an effective response
to Bible students who were aggressively challenging him about Islam as he worked in a store in a small
South African town (Lockhat 1999).

176



[4] Maisha ya Nabii Isa (Alahais Salam)

1 Saidi Musa (born 1944)

2 Maisha ya Nabii Isa (Alahais Salam)

(The Life of the Prophet 7sa (Peace be upon Him))
Mombasa: Adam Traders (Masjid Hidaya)

no date

40 pages (stapled, with card covers)

Swahili, with Qur’anic verses in Arabic

Printed in India

Preface by Abdulla Saleh Farsy (Chief Kadhi of Kenya), Mombasa, dated 1970
Introduction by author dated 1970

9 Qurlan: 19 Texts

0w N N B B W

Bible: not quoted
10 Purchased on street in Dar es Salaam, February 2000
11 Copy also purchased in Mombasa at Abdallah Said Ltd., December 2000
12 Gerard van de Bruinhorst collected a copy for ISIM dating publication as ca. 1998

Saidi Musa is a prolific writer who has published several tracts and has been preparing a
version of the Qur’an in Swahili. He was born in Simbom, Kilimanjaro Region, Tanzania,
growing up as a Muslim; after completing Primary School, he moved to the coast in 1962 and
began to study under Abdalla al-Farsy, who considered him as his ‘heir’. In the z7dza
(certificate) given to Saidi Musa by al-Farsy in 1980, it states that “the line of transmission
and knowledge went back to Sheikh al-Amin b. Aly” (Lacunza Balda 1989:250). Saidi Musa
has established an Islamic training centre in his home village, Simbom Centre, Ugweno,
Moshi."” Lacunza Balda says that Saidi Musa has influenced other Muslims in East Africa,
whilst managing not to identify himself with any specific Muslim group (Lacunza Balda

1997:115).

"7 The information on Saidi Musa is based on a section in chapter four of Justo Lacunza Balda’s doctoral thesis
(1989: 247-259).
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This tract relates the story of 7sa (Jesus),' using the Qur’an as its source. It begins with his
grandparents (pages 5-7), the birth and up-bringing of Mary, his mother (pages 8-10) and his
own birth (pages 11-16). It is made clear that 7s4 is not the Son of God (pages 16-18). Ysad’s
life, upbringing and call are presented (pages 18-21). 7sa preaches to the people and they
demand a miracle (pages 21-22). Various miracles are presented by 7s3, by permission of
Almighty God (pages 22-33). There is then an ‘Admonition’: “Almighty God did not give
birth nor was he born; nor did he give birth to himself because there is no time when he was

not present” (page 34)." This is explained in the remainder of the tract (pages 34-40).

The quotes from the Qur’an are similar to Qurani Takatifi (al-Farsy), with some minor
alterations. The passages quoted are given in Arabic and Swabhili, verse by verse. Saidi Musa

may have produced his own Swabhili version of the passages.

The Bible is not directly quoted, but several Biblical passages are retold in Musa’s own

words.

The approach of the tract is polemical, whilst retaining a high respect for Jesus.

The following passages of scripture have been selected from this tract:

Al Imran (3):45-51
Al-Nisa’(4):157-159
Al-Ma’ida (5):72-78
Al-Ma’ida (5):111-115
Al-M3a’ida (5):116-119
Al-Ikhlas (112):1-4

8 Saidi Musa uses Zsa for Jesus, rather than Yesu; where this appears 754 is given rather than Jesus in the
English translation. Several of the other tract writers use Isa interchanging it with Yesu.

’ Mwenyezi Mungu hakuzaa wala hakuzaliwa; wala hakujizaa kwani wakati aliokuwa hayuko. The opening
phrase is A-Ikhlas (112):3 with an additional comment.
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[5] Uislamu Katika Biblia

1

O 00 9 N DN b~ W

Mussa Fundi Ngariba (died 1993) & Mohammed Ali Kawemba
Uislamu Katika Biblia

(Islam in the Bible)

Zanzibar: Al-Khayria Press Ltd.

1987

34 pages (stapled, with card covers)

Swahili

Printed in Zanzibar by Al-Khayria Press Ltd.
Preface by A.S. Suleiman

Qur’an: 16 Texts

Bible: 76 Texts

10 Purchased Victory Bookshop, Dodoma, January 2000

11 Copy also purchased in Mombasa at Abdallah Said Ltd., December 2000
A further edition was published by Al-Khayria Press Ltd. in 2000, copy purchased

12 Gerard van de Bruinhorst does not list a copy for ISIM, but he does list: Mungu

Mussa Fundi Ngariba (died 1993) and Mohammed Ali Kawemba, from Ujiji, Western
Tanzania, are Manyema in origin, in that their grandfathers were brought to Ujiji from the
Manyema district of the Congo. Ngariba studied under Shaykh Mussa Hussein in Ujiji
(Chande 1998:153). They became well-known during the 1980s when they travelled
extensively through Tanzania and Kenya with Jumuiya ya Wahubiri wa Kiislamu Tanzania

(Society of Muslim Preachers of Tanzania) (JUWAKITA) speaking about ‘comparative

Hurumizi Street Bookshop, Zanzibar Town, July 2003.

An English version, Islam in the Bible, was also published by Al-Khayria Press Ltd.

in 1987 and has 33 pages.

An English version was also printed in Kenya by Nisha Printers Ltd. Mombasa in

1993.

moja na dini ni moja(One God and Religion is One) by Ngariba Mussa Fundi,

Kawemba Mohamed Kawemba Tabora: Darul Arquam Islamic Library, 1990, 84

pages (Not seen by author).
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religious study’ (Chesworth 2006:170). This was conducted in the form of mihadhara (public
debates), where the two speakers would use the Bible to present reasons why Christians had

been misled. The tract is based on their mrhadhara presentations.*

The approach used by Ngariba and Kawemba is strongly influenced by Ahmed Deedat who
visited Dar es Salaam in 1981 and gave two talks organised by the Muslim Students’
Association of the University of Dar es Salaam (MSAUD) (Njozi 2000:11-12). It seems likely
that Ngariba and Kawemba and the other members of JUWAKITA based their style and
approach on Deedat. Certainly the Comparative Religious Study approach only began to be
used in East Africa in 1984, following Deedat’s visit (Aziz 1998:2). The tract uses some of the
same material that Deedat used and it can be supposed that the writers had access to a
selection of Deedat’s tracts and cassette recordings (Smith 1988:107-108; Lacunza Balda

1993a:28; Chande 1998:153 foonote 36).

The tract is introduced by A.S. Suleiman who explains that Ngariba and Kawemba “Travel
throughout Tanzania to explain why there is only One God but more than one religion, if it so
that God is one, so it is essential that religion should be one” (page iv), he then concludes by
saying: “Their lectures have been compressed into this small booklet for the benefit of those
who do not have the opportunity to listen to them” (page iv).”' As Suleiman states, the tract
was produced for the benefit of those who were unable to attend the mihadhara of Ngariba
and Kawemba. The way that scripture is used in the tract, shows its origins as material for use

in mihadhara. This will be reflected on, in the passages from the tract examined below.

2 For a detailed exploration of the methods used by Ngariba and Kawemba see Chesworth 2006:168-172.

Joseph Mutei analysed video recordings of a mihadhara conducted by Ngariba and Kawemba as a part of his
MA research The Effectiveness of Mihadhara as a Method of Islamic Da ‘wah in Kenya (2006).

Wanasaftiri sehemu zote za Tanzania kueleza kwa nini Mungu ni mmoja lakini dini ni zaidi ya moja, ikiwa
Mungu ni mmoja basi lazima dini iwe moja.

Khutuba zao zimefupishwa katika kijitabu hiki kwa faida ya wale wasiopata fursa ya kuwasikia.

21
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The tract begins with a section on One God and the Religion of Islam (pages 1-6). Then a
question is asked “Nani ameleta dini mpya’ (Who has brought a new religion) (page 7); it is

explained that it was Paul (pages 8-12):

Without the religion of Paul, the Islam of Moses would have continued without hindrance in the
Islam of Jesus and arrive at the Islam as taught by the Prophet Muhammad (P.B.U.H.).

(page 11)*

In the next section, the claim of Muhammad to be the successor to Moses is tested against the
claims of Jesus (pages 12-17). The first part concludes with a warning of the dangers of false
belief (pages 17-19); this section includes an example of material that is also used by Ahmed
Deedat, indicating a possible source for some of the material that is used in the tract:

He [Muhammad] was chosen by an American Computer expert as the first among 100 most
important people in the world in history (page 18).%

This information comes from Muhummed (pbuh) the Greatest by Ahmed Deedat, where he
cites a book 7he 700 by Michael H. Hart, whom he describes as an historian, mathematician
and astronomer. Deedat explains that Hart ranked the top one hundred from the point of view
of their influence on people, and that Muhammad is ranked as number one (Deedat

1995:105).%

The material up to this point reflects the material used by Mussa Fundi Ngariba during

mihadhara.

The second part of the tract uses the Nguzo za Uislamu (Pillars of Islam) (page 20) and

reflects the material used by Mohamed Ali Kawemba in talks. Each of the Pillars are

2 Bila ya dini ya Paulo, dini ya Uislamu wa Musa ingaliendelea bila ya kikwazo katika Uislamu wa Yesu na

kufikia Uislamu kama ulivyofundishwa na Nabii Muhammad (S.A. W.)

Yeye amechaguliwa na mtaalamu wa komputa wa Kimarekani kuwa ni wa mwanzo katika watu 100 wakuu
katika dunia katika historia.

The text of Muhummed (pbuh) the Greatest is found in The Choice: Islam and Christianity Volume One; it is
also listed as Booklet number 20, with an off-print of the chapter about Muhammad from 7he 700 by
Michael Hart as Booklet number 21.

23
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presented, using passages from the Bible. Shahada (Credal statement) (page 20), Sala (Prayer)
(pages 20-27), Kutoa Zaka (The giving of offerings) (pages 28-30), Kufinga Mwezi wa
Ramadhani (To fast during Ramadan) (pages 30-31), Kwenda Kuhiji Makka (To go to Mecca

on pilgrimage) (pages 32-34).

For each Pillar, passages from the Bible are used to show that these practices are found in the
Bible, so demonstrating that Muslims, in following these practices, were being faithful to

God, whereas Christians did not even follow what was in the Bible.

The quotes from the Qur’an are from Qurani Takatifu (al-Farsy) and the quotes from the Bible

are from Biblia Union Version.

The approach of the tract is polemical, very much reflecting the mihadhara it is based on.”

The following passages of scripture have been selected from this tract:

Al-Ma’ida (5):72-78 Deuteronomy 18:16-20

Al-Shiira (42):13 Isaiah 45:18-22
Matthew 15:21-28
Philippians 2:5-8

% In 1998 the then President of Tanzania, Benjamin Mkapa, warned preachers of kashfa za dini (religious
slander). Mihadhara were then severely restricted (Njozi 2000:150). A group of Christians formed Biblia ni
Jibu (The Bible is the Answer), as a response to the Mihadhara of Ngariba and Kawemba, see tract number
fourteen.
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[6] Injili ya Barnaba

1 Josephat Ngogo

2 Injili ya Barnaba

(The Gospel of Barnabas)

Mlalo, Lushoto: Gospel of Barnabas Foundation

no date

16 pages (stapled, with card covers)

Swahili (translated from an Arabic and English edition)
Printed in Mlalo, Lushoto by Gospel of Barnabas Foundation

No preface

O 00 9 N DN b~ W

Qur’an: not quoted

Bible: 9 Texts

10 Purchased Jabal-Hira Mosque, Morogoro, January 2000

11 Another copy with a different cover and title, /njili kama alivyoandika Barnaba
purchased in Nairobi, May 2001

12 Gerard van de Bruinhorst collected a copy for ISIM, dating publication as 1985

The author states that he has translated his selection of passages from the Gospel of Barnabas
from an Arabic and English edition. His details are given on the cover and on page three of
the tract as Rev. Josephat Ngogo (B.D. University of Freelandia USA), PO Box 884, Mbeya.
On page three, this is followed by amesilimu (he has converted to Islam).” He is called
Rev[erend], which indicates that he had been ordained as a Christian priest. His address is
given as Mbeya in Southern Tanzania, and his surname also indicates his origins from that
region; it is probable that he was either a Moravian or Lutheran. It appears that he went to
study at Freelandia Bible College, Broadway, Virginia, earning a Bachelors Degree there.
From the fact that it states that he has converted to Islam, it can be assumed that he read the

Gospel of Barnabas and was influenced by it to become a Muslim. He then translated selected

** On the cover of the second copy, the author is named as Mussa Ngogo, indicating that he had chosen to
change his name from Josephat.
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passages from it into Swahili, and his translation was then published by the Gospel of
Barnabas Foundation, PO Box 30, Mlalo, Lushoto, Tanga. Contact for the organisation is also

given through Kipata Mosque, Dar es Salaam (page 3).

The tract is a translation of a few selected passages from the Gospel of Barnabas, from the
English translation by Lonsdale & Laura Ragg of 1906.” The author, Josephat Ngogo, has
selected a few verses to quote with which to build up his case, that Muhammad’s coming was

foretold by Jesus and others in the Bible.

The Gospel of Barnabas has caused controversy since it was published in English in 1906, as
some Muslims claimed that it was the true /nyi/ and as such it had been deliberately hidden by
Christians. It has been used by several polemicists to support their arguments against
Christians, especially in attacks against Paul, as an Apostle, and perverter of the ‘true

message’ of Jesus.*®

It is considered by most scholars to be a sixteenth century forgery, by a former Christian.

There is a large amount of literature that explores its origins and use.”

7 The text has been checked against the English edition of 7he Gospel of Barnabas, Notes and Commentary,

by M.A. Yusseff. This uses the English translation by L. & L. Ragg.

Modern writers have utilised the Gospel of Barnabas as evidence to show the falseness of Paul’s religion.
They cite the disagreement between Paul and Barnabas (Acts 15:36-40) as a cause of the split between the
true religion and Pauline Christianity. Some Muslim writers explain the disappearance of the Gospel of
Barnabas as part of a plot to remove Barnabas and his influence, some go as far as stating that Paul disposed
of Barnabas. Isfendiyar Eralp writes “The only person to understand Paul’s game was Barnabas, hence
Barnabas was eliminated” (1996:391).

For instance Jan Slomp has catalogued the debate and written extensively. ‘Pseudo-Barnabas in the context
of Muslim-Christian Apologetics’, A/-Mushir Volume 16:4-6 (1974), 106-130; ‘The Pseudo-Gospel of
Barnabas’, Encounter No. 18 October (1975), 1-6; ‘The Gospel in Dispute’, Islamochristiana 4 (1978), 67-
111; ‘The “Gospel of Barnabas” in recent research’, Islamochristiana 23 (1997), 81-109 . See also Theodore
Pulcini ‘In the Shadow of Mount Carmel: the collapse of the ‘Latin East’ and the origins of the Gospel of
Barnabas’, Is/am and Christian-Musiim Relations, Volume 12, No. 2, April 2001, (191-209).
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The tract begins with a brief introduction to the Gospel of Barnabas and its origins (page 1-3).

Within this section, the Bible is used to show who Barnabas is, and the section states that

Jesus is only a prophet and not God and that Jesus himself declares that in Barnabas Chapter

96:9. The reasons for someone to read the tract are stated as:

The Gospel of Barnabas in Swahili will be read by many. Christians will see that Muhammad is
named in this Gospel that was written five centuries before the apostle was born. It was
prohibited in 492 AD when the apostle came to be born in 570 AD. Even so it is present today.
Here it is (page 3).”

Page four has a reproduction’ of page 132 of the Gospel of Barnabas that was found in the

Royal Palace Library, Vienna;™ this was the copy that the Raggs translated.

The passages selected by Ngogo are then presented. They begin with the Foreword (page 5),

where Barnabas introduces himself and his purposes, a direct translation of the English

edition (Yusseff nd:1).

Then a few selected passages are presented in order to demonstrate the point that Ngogo is

making, that Jesus is not the Son of God and that all should follow Muhammad:

Barnabas 39:14-28: The Prophet Adam saw the name of Muhammad in Paradise
(page 6)

Barnabas 41:25-30: The name of Muhammad on the gates of Paradise (page 7)
Barnabas 96:1-14: Messenger to the whole world is not Jesus. He will come after Jesus
departs the earth (page 8) [only verses 1-8 are given]

Barnabas 97:9-18: The Lord Jesus has foretold the name of the Apostle Muhammad
(P.B.U.H.) together with his religion (page 9)

" Injili ya Barnaba katika lugha ya Kiswahili itasomwa na wengi. Wakristo wataona kuwa Muhammad

31
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ametajwa katika Injili hii iliyoandikwa karne tano kabla ya mtume hajazaliwa. llipigwa marufuku mwaka
492 AD ambapo mtume amekuyja kuzaliwa 570 AD. Hata hivyo leo ipo. Hii hapa.

Also Ngogo states that it was used by the Church until 492 AD when Pope Glacious [sic] (Gelasius I 492-
496) proscribed it (page 3).

This tract is the only one of those selected to include illustrations, the other on page 13 is of Jesus prostrating
himself at Gethsemane.

“Codex 2662, an Italian manuscript presented in 1713 by J.F. Cramer to Prince Eugene of Savoy, ... now
included in the collection of the Oesterreichische Nationalbibliothek in Vienna” (Pulcini 2001:191).
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Barnabas 43:9-31; 44:1-11 [extracts only]: The Apostle of all nations will come from
the offspring of Ishmael (page 10)

Barnabas 54:1-11: The resurrection of Apostle Muhammad (page 11)

Barnabas 136:7-21: Unless a follower of Muhammad repents of his sins he will go to
Hell, but he will not stay there for eternity (page 12)

Barnabas 214: Jesus prayed by prostrating himself, indeed it was his practice (page 13)
Barnabas 215 [only the final verses of 215 are given with the start of 216]: The Lord
Jesus was not crucified nor was he killed. How Judas Iscariot was arrested and crucified
instead of the Lord Jesus (page 14)

Barnabas 221 [part]: Jesus appears to his disciples and establishes that it was not he who
was crucified nor killed, but the betrayer Judas (page 15)

Barnabas 220:17-21: Muhammad will be given a revelation (verse) that “Jesus was
neither killed nor crucified” (page 15)

Barnabas 221: The true Gospel of Jesus Christ (page 16)

Barnabas 96:9: Jesus testifies himself that he is not God (inside back cover)

In selecting just a few passages from the Gospel of Barnabas, Ngogo seeks to present the key

issues that he considers will effectively demonstrate his argument.”

Due to the use of the Gospel of Barnabas, the approach is polemical.

Because the Biblical passages in the tract consist only of references to Barnabas in the New
Testament, and the Gospel of Barnabas itself is not being studied, no passages of scripture

have been selected from this tract.

3 The English version of the Gospel of Barnabas has 222 chapters and is 229 pages long, in the Yusseff
edition.
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[71 Uungu na Umoja Wake

1 Harith Swaleh (born 1937)

2 Uungu na Umoja Wake

(Divinity and its Unity)

Malindi: Igra Printers, associates of Malindi Books and Stationery Store
1994

24 pages (stapled, with card covers)

Swahili

Printed in Malindi

Dedication, Acknowledgments and Foreword by the author

O 00 9 N DN b~ W

Qur’an: 2 Texts
Bible: not quoted
10 Purchased Victory Bookshop, Dodoma, January 2000
11 Copy also purchased in Mombasa at Abdallah Said Ltd. December 2000
12 Gerard van de Bruinhorst collected a copy for ISIM, dating publication as 1994
Harith Swaleh (born 1937) came originally from Lamu, where he studied at Rodha Mosque,
taught by scholars from Riyadha Mosque and College, then in Mombasa, where he studied
with Sheikh Muhammad Kasim Mazrui.* Kai Kresse reports that:
He went on to study sociology, psychology and English at Al-Azar University in Egypt. After
returning to Kenya in 1964, he initiated educational programmes in Lamu, before undertaking
further studies in philosophy in Sudan, at Omdurman University (Kresse 2007:263 fn.9).
In 1994, Harith Swaleh also published Mwanamke na cheo chake (Woman and her status). He

is presently based in Mombasa and is regarded as being an eminent scholar and healer, who

has given Ramadhan lectures in Mombasa (Kresse 2007:182; 257 fn.29).

The tract reveals the training that the author had in Western Philosophy and his wide reading.

It is eclectic in its use of other sources; details of 35 books used by the author are given in a

It is unusual for anyone from Lamu, such as Swaleh, to have studied with Sheikh Muhammad Kasim Mazrui
of Mombasa, who studied under Sheikh al-Amin b. Aly.
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bibliography (pages 23-24). These include works by Levy Bruhl, E. Evans Pritchard, Stephen
Hawking, John Mbiti and Ninian Smart, as well as populist Western writers, including Shirley
MacLaine and James Michener. Muslim scholars are well represented, including Ibn Rushd,
al-Ghazali, Ibn Taymiyya and more modern ones such as Muhammad ‘Abduh, Sayyid Qutb

and Hasan al-Turabi.

The tract explores the different ideas about Divinity. In the first part it looks at traditional
religions (pages 4-8). Then, under the heading Uungu na Uola” (Divinity and Lordship), the
tract examines the false use of the mind, freedom and desire (pages 8-10). The section on
M’ngu (God) uses many Muslim sources to examine the idea of God and a/-qudsi (the Holy)
(pages 10-16). Space and galaxies are explained, with information from Stephen Hawking and
James Michener (pages 16-17). The views of Western experts on Divinity are then
summarised (pages 17-19). The tract concludes with the exegesis of two Qur’anic passages
ALIkhlas (112):1-4 (pages 19-21) and A/ Tmran (3):18 (pages 21-22); in both cases the text is

not given, only opinions of Muslim scholars on the meaning of the passages.

The tract uses a varied approach with both Western rationalism and Muslim scholarship, both

orthodox and reformist. Overall it is more polemical than eirenic.

The following passage of scripture has been selected from this tract:

Al-Tkhias (112):1-4

% Uola (Lordship) does not appear in Swahili dictionaries, it is formed from Mola (Lord or God). U~ is a prefix
indicating ‘state of being’.
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[8] Uislamu ni Njia Sahihi ya Maisha

1 Warsha ya Waandishi wa Kiislamu (Warsha)

2 Uislamu ni Njia Sahihi ya Maisha

(Islam is the True Way of Life)

Mombasa: Ansaar Muslim Youth Organisation
no date.

65 pages (stapled, with card covers)

Swahili, with Qur’anic verses in Arabic
Printed in Mombasa by Nisha Printers

No Preface

O 00 9 N DN b~ W

Qur’an: 51 Texts

Bible: not quoted

10 Purchased Islamic Foundation Bookshop, Nairobi, May 2000

11 Copy also purchased in Mombasa at Abdallah Said Ltd. December 2000

12 Gerard van de Bruinhorst collected a copy for ISIM with publishing details of
Islamic Foundation dated 1983, and 109 pages

The origins of Warsha ya Waandishi wa Kiislamu (Muslim Writers’ Workshop) ( Warsha),
can be traced to Muhammad Hussein Malik, a Pakistani, who went to Tanzania in 1964, to
teach mathematics in Secondary Schools and also taught the dins (religion) periods to Muslim
students. When some of his former students went to the University of Dar es Salaam, he
encouraged them to write, and they met each week at his home. They also became involved in
Muslim Students’ Association of the University of Dar es Salaam (MSAUD) and later,
together with Malik, they worked for Baraza Kuu la Waislamu wa Tanzania (Supreme
Council of Muslims of Tanzania) (BAKWATA). Their activist involvement in BAKWATA
led to the government deporting Malik in 1982. He moved to Kenya where he worked with
the Islamic Foundation, helping Warsha to publish several books. The main writer for Warsha

is Mohamed Said (born 1952) who helped to maintain the impetus of Warsha after Malik’s
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departure. Said has also published several ‘research articles’ and was critical of the

government’s educational policies (Chesworth 2006:175ff).*

This tract was probably written whilst members of Warsha were working for BAKWATA and
originally published through the Islamic Foundation, after Malik began working with them in
Nairobi. In seven chapters it presents different aspects of life and shows how in all things
Islam can be the only satisfactory way of life. It begins with Mwanadamu hawezi kuishi bila
Dini Njia ya Maisha (Man is unable to live without Religion, the Way of Life) (pages 1-22)
which contrasts different approaches to religion, before concluding that Islam is the correct
one. This is then demonstrated in Uislam Ndio Njia Pekee ya Maisha Iliyo Sahihi (Islam is
indeed the only correct way of life) (pages 23-29) and Namna ya Kuufuata Uislam (The
Pattern of following Islam) (pages 30-36). The uniformity of all God’s apostles is then
emphasised (pages 37-38). Chapter five (pages 39-43) and chapter six (pages 45-61) are an
extended examination of Human Rights and Islam’s right to supervise them. The final chapter

asks N1 Yupi Mwenye Utu Kamili (Who has perfect humanity) (pages 62-65).

The tract uses the Qur’an to support all the points that are made. The translation used largely
follows the Qurani Takatifii (al-Farsy), but with slight changes, which seem to be for
emphasis. Using Sura A/ Imran (3):19 as an example of this:

Warsha: Bila shaka dini (Njia ya Maisha) ya haki mbele ya Mwenyezi Mungu
ni Ulslamu.
(Without doubt the right religion (Way of Life) before Almighty God
is Islam.)

Qurani Takatifu: Bila shaka dini (ya haki) mbele ya Mwenyezi Mungu ni Uislamu.
(Without doubt (the right) religion before Almighty God is Islam.)

Arberry: The true religion with God is Islam.

3% For more details about Warsha and Mohamed Said see Chesworth 2006:175-185.
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Lacunza Balda comments “The difference lies in the fact that, according to the Warsha
translation, religion (dini),”” is understood as Njia ya Maisha (The Way of Life). In al-Farsy’s
view there is certainly no indication to suggest that the term ‘religion’ might mean ‘way of

life’” (Lacunza Balda 1997:122).

The approach is apologetic in that it only uses the Qur’an, but it is also polemical in tone, as it

attacks the actions of other societies in order to show that Islam is the correct way.

The following passage of scripture has been selected from this tract:

Al-Shiird (42):13

7" Dini translated here as ‘religion’, comes from the Arabic din which has a wider range of meanings including
judgement and retribution as well as an obligation to “discharge the debt of worship” (Gardet 1999:293).
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7.5.2 Christian Tracts
[91 Kutafuta Uhakika

1 K.K. Alavi (born 1951)

2 Kutafuta Uhakika

(In Search of Assurance)

Nairobi: Njia ya Uzima

no date.

35 pages (stapled, with card covers)
Swahili (translated from English), with Qur’anic verses in Arabic
No details of printing

No Preface

Qur’an: 20 Texts

Bible: 18 Texts

10 Purchased Nairobi, May 2000

O 00 9 N DN b~ W

11 Njia ya Uzima also lists an English version, /n Search of Assurance, 32 pages

The tract is published by Njia ya Uzima (Way of Life), which also publishes two of the other
tracts being examined, Hapana! Dini ya Kristo Haijabatilishwa and Ushahidi wa Kiislamu
kuhusu uthabiti wa Torati na Injili. Njia ya Uzima is an organisation which began in 1987,
linked to Call of Hope; it was started by Rudi Hofmeister, a German based in Nairobi,
working with several Kenyans. Since 1992, it also has a branch in Arusha, run by Fred
Mleli,** a Tanzanian. It operates a correspondence course, where correspondents answer a set
of questions using their tracts, sending them off in order to receive another tract. It also runs
seminars to train church workers (Eric 1998:27-28). The material used is translated from
German and English and comes from Call of Hope, based in Stuttgart, Germany, the Good

Way, based in Rikon, Switzerland, or from Light of Life, based in Villach, Austria. These

¥ Fred Mleli, originally from a Muslim family, worked as an Evangelist in Dar es Salaam with the Lutheran
Church during the 1960s. He is now retired from his work with Njia ya Uzima (Kopwe personal
communication 2007).
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European groups produce a lot of material, including reprints of Karl Pfander’s Mizan ul-
Haqq: The Balance of Truth (Light of Life 1986), as well as the many tracts used for the
correspondence courses. Some of the material can be considered as polemical and even

offensive.

K.K. Alavi was born in 1951 in Cherukunnu, in Kerala State, India. He describes his father as
being a mulla (religious teacher). From the age of five he had attended the madrasa and learnt
Arabic. The tract is his testimony; in it he relates his spiritual journey from the time when, as
a child, he bought a Christian tract 7he Heart of Pak,”® to becoming a Christian in 1970,
whilst attending a Bible course at Concordia Seminary, Nagercoil, then working for Operation
Mobilisation and studying Theology at Concordia Seminary, St. Louis, Missouri, where he
finished in 1975. The tract ends with twenty questions for the reader to complete and send to

Njia ya Uzima, to receive a further tract.

The quotations from the Qur’an are also given in Arabic; the Swahili generally follows Qurani

Takatifii by al-Farsy. The quotations from the Bible follow Biblia Union Version.

The tract is generally eirenic in tone whilst demonstrating why the author left Islam.

The following passages of scripture have been selected from this tract:

Al Imran (3):45-51 John 14:15-17, 25-26
Al-Nisa’(4):157-159

AL-Nisa’(4):171

Al-M#’ida (5):72-78

Al-MZ'ida (5):116-119

% Alavi relates that he was forced by his father to burn The Heart of Pak as a child after his father discovered
that he had been attending a Christian Sunday School (Alavi 11). It has not been possible to examine a copy
of the tract Heart of Pak.
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[10] Hapana! Dini ya Kristo Haijabatalishwa

1 Iskander Jadeed

2 Hapana! Dini ya Kristo Haijabatalishwa
(No! The Religion of Christ has not been Abrogated)
Nairobi: Njia ya Uzima

no date.

24 pages (stapled, with card covers)
Swahili (translated from English)

No details of printing

No Preface

Qur’an: 20 Texts

Bible: 6 Texts

10 Purchased Nairobi, May 1990

O 00 9 N DN b~ W

11 Njia ya Uzima also lists an English version No! The Religion of Christ — Not
Abrogated 48 pages

Little has been discovered about the author Jadeed Iskander, a former Muslim from the

0

Lebanon,* apart from the list of his other publications available through Njia ya Uzima,

including: Yanipasa nifanye nini nipate Kuokoka? (What must I do to be saved?); Msalaba
katika Injili na Qurani (The Cross in the Gospel and the Qur’an); 7Tunasali Vipi? (How should
we pray?); Kutokosea kwa Torati na Injili (The Infallibility of the Torah and the Gospel).

This tract is part of the Njia ya Uzima correspondence course. It examines the idea of
abrogation, arguing that the religion of Christ has not been superseded by Islam. Jadeed uses
the Qur’an and the Bible, together with al-Tabari and al-Jalalayn to demonstrate that

Christianity has not been abrogated.

The passages quoted from the Qur’an use the Qurani Takatifi (al-Farsy) and the passages

quoted from the Bible use Biblia Union Version.

% 1 am grateful to Professor Frans Wijsen for this information.
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The tract is polemical in approach and tone.

The following passages of scripture have been selected from this tract:

Al-M#’ida (5):116-119
Al-Shiira (42):13
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[111 Kurani na Biblia: Jinsi nilivyotafuta kuupata wokovu

O 00 9 N »n b~ W

Muhammad Khan (born 1881)

Kurani na Biblia: Jinsi nilivyotafita kuupata wokovu

(The Qur’an and the Bible: How I searched for and found salvation)

Mtwara: Kanisa la Biblia Publishers

1983

39 pages (stapled, with soft covers)

Swahili (Translated from English by G.H. Mrope), with Qur’anic verses in Arabic
Printed in Bombay,*' India by Gospel Literature Service Press

No Preface

Qurian: 8 Texts

Bible: 10 Texts

10 Purchased at Scripture Union Bookshop, Dar es Salaam in 1992

11 Original English Title — A festimony to the truth of the Holy Writings. The English

The tract is published by Kanisa la Biblia (The Church of the Bible) which is based in Mtwara
in Southern Tanzania. Their work is supported by Christian Missions in Many Lands
(CMML), an American mission group, founded in 1921, most of whose personnel working in
Tanzania are German. The printing was done by Gospel Literature Services of Bombay, India.

They also published the English version of the tract. Gospel Literature Services of India was

version Why I Became a Christian with the author listed as Sultan Muhammad Paul,
with a Preface by Amir Ullah Avi, Nizamabad, India, published by Gospel Literature

Service, Bombay 33 pages Revised edition printed in 1978, is also available in

Tanzania.

started by British missionaries Stanley and Florence Durham, in Bombay in 1939.

Muhammad Khan, the author, was an Afghanistani Muslim, from a privileged background,

who became a Christian. He was born in Kabul in 1881 to the wife of Payanda Khan, a

! Bombay has been officially called Mumbai since 1995.
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colonel in the Afghan Army. His father was killed and the family went into exile in India. He
was educated in Delhi where he studied at Madrasa-i-Fatehpuri. Whilst in Delhi he had his
first encounter with Christians, with whom he argued about the Trinity. He then studied in
Bombay and met more Christians and had further arguments. The tract relates his testimony
and his eventual conversion to Christianity. It was first published in 1927, in Urdu and was

also published in Tamil, Malayalam and English. It is generally eirenic in approach.

The tract uses passages from the Qur’an, using Qurani Takatifi (al-Farsy) and the Bible, using

Biblia Union Version, as well as Mishkat and hadith of Muslim and Bukhari.*

The following passage of scripture has been selected from this tract:

Romans 3:19-25

** The Mishkat refers to the work by WalP’d-din al-Khatib al-Tabrizi, Mishkat al-Masabih. 1t is a collection of
hadith arranged by topics, expanded from the Masabih as-Sunna of al-Bhagawi (d. 1117), designed to give
people guidance in their daily lives. The Mishkat al-Masabih mentions the source and weight of the hadith
cited and includes additional traditions on the topics (Bewley 1998:112).

Muslim refers to the Sahih Muslim, one of the two most reliable collections of Aadith. It includes 12,000
hadith (with 4,000 repetitions). The collection was made by Abt’l-Husayn Muslim ibn al-Hajjaj al-Qushayr1
an-Nisaburi (820-875) from Nishapur (Bewley 1998:109, 114).

Bukhari refers to the Sahih al-Bukhari which is generally accepted as the most reliable collection of hadith. 1t
only contains traditions which have uninterrupted chains of credible authorities. It has over one hundred
chapters with 3,450 sub-divisions. The collection was made by Abi ‘Abdullath Muhammad ibn Isma‘il (810-
870) from Bukhara (Bewley 1998:106, 113).
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[12] Nuru Ing’aayo Gizani: Ushuhuda wa Kijana Mwislamu aljyetafuta njia ya Kweli

1 Stefano Masudi (born 1951)

2 Nuru Ing’aayo Gizani: Ushuhuda wa Kijana Mwislamu aliyetafuta njia ya Kweli
(Light which lightens the darkness: The witness of a Muslim youth who searched for
the way of Truth)

Morogoro: Tanzania Evangelical Literature Ministry (TELM)

1991

102 pages (stapled, with card covers)

Swahili (Translated from English by Timothy Simalenga)

Printed in Nairobi, Kenya by Beeline Printing Ltd.

Preface by Translator

Qur’an: 23 Texts

Bible: 50 Texts

O 00 9 O »n b~ W

10 Purchased Diocesan Bookshop, (Anglican) Morogoro, January 2000
11 The English version was first published as Info the Light: A Young Muslim’s Search
for Truth published by OM Publishing, Carlisle in 1986, 157 pages; it has a page of

acknowledgements by the author, whose name is spelt as Masood.

The tract is published by Tanzania Evangelical Literature Ministry (TELM). This group was
linked to the Literature Department of the Christian Council of Tanzania, which operated
from Morogoro. TELM is still in existance, in that it is listed as a member of The Forum of
Bible Agencies (FOBA), which is a network of Organizations involved in Bible Translation,
Bible production and distribution, and those that publish and print Christian literature
(www.thetask.net/who/partnerships.html 10.08.07). Two other tracts published by TELM, /sa
(Yesu Kristo) Ndani ya Kurani na Biblia ( Isa (Jesus Christ) In the Qur’an and the Bible), and
Neno la Mungu Ndani ya Torati, Injili na Kurani (The Word of God in the Torah, Gospel and

the Qur’an), are also examined in this research.
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The tract is the longest one examined. It is the testimony of Masudi Ahmed Khan, born in
1951, near Peshawar in Pakistan, his mother from a land-owning Ahmadi family and his
father an Afghan, who had become an Ahmadi when he became a refugee in India. It relates
how he grew up in Rabwah, at the time an exclusively Ahmadi town and describes the
challenges he faced as he studied his faith and met Christians. The active presence of Ahmadi
missionaries in East Africa is a probable reason for the tract being translated into Swahili. It is
also notable that when the Swahili version was published in 1991, it was only five years after
its publication in English in 1986. The translator, Timothy Simalenga, is a lecturer at the
Sokoine University of Agriculture in Morogoro; Simalenga is also an itinerant preacher at

conventions.*

The tract uses both the Qur’an and the Bible. It is not clear which version of the Qur’an was
used, as the text does not match any of the Swahili versions; it is possible that the translator
made his own rendition, rather than using a Swahili Qur’an. The passages from the Bible use

Biblia Union Version.

It is generally eirenic in approach. One book is referred to, Nuru ya Kuran (Light of the
Qur’an); it is unclear as to whether the translator has simply translated the title from English,

or whether this is a book available in Swahili.

The following passages of scripture have been selected from this tract:

ALNisa’(4):157-159 Deuteronomy 18:16-20
John 14:15-17, 25-26
Acts of the Apostles 2:22-23, 36

“ His brother John is a Theological lecturer at St. Mark’s College, Dar es Salaam, an Anglican Church of
Tanzania seminary.
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[13] Ushahidi wa Kiislamu kuhusu uthabiti wa Torati na Injili

1 NJIA YA UZIMA (Iskander Jadeed)

[\

Ushahidi wa Kiislamu kuhusu uthabiti wa Torati na Injili
(The witness of Islam concerning the veracity of the Torah and the Gospel)
Nairobi: Njia ya Uzima

no date

4 pages (AS sheet folded in half)

Swahili

No printing details

No Preface

O 00 9 N »n b~ W

Qur’an: 8 Texts

Bible: not quoted

10 Obtained from Ngara, April 2001

11 Almost certainly translated from English or German. The tract is available in
English as: The Witness of Islam to the Validity of the Torah and the Gospels
through the Good Way (URL: www.the-good-way.com/eng/theme/i_source.htm).

This is another tract distributed by Njia ya Uzima. It is the shortest tract examined: it consists
of a sheet of A5 paper, printed on both sides and folded; as such it could be properly
described as a handbill. It uses eight passages from the Qur’an to demonstrate the truth of the

Torah and the Gospels.

The Qur’anic passages are given in full, in Swahili, but not identified, whereas the English
version gives the references after each passage. In the Swabhili version of the tract, the closing
paragraph reveals that the author is Iskander Jadeed and that the tract is the muhtasari
(summary) of a book Kufokosea kwa Torati na Injili (The Infallibility of the Torah and the

Gospel) by Iskander Jadeed, who is also the author of Hapana! Dini ya Kristo Haijabatalishwa
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which is examined above. The readers of the tract are encouraged to write to Njia ya Uzima to
obtain a copy.*

Its approach is to inform and to encourage the reader to think about the claims of Christianity
as set out in the Qur’an as opposed to what they may have been told by other Muslims. It can

be considered as being generally polemical in its approach.

No passages of scripture have been selected from this tract.

* The English version encourages people to read a tract by Jo