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Interfaith dialogue is becoming a household name in our global society within the context of religious
pluralism. Christians and Muslims are widely spread across the globe commanding almost a half of
global population. Some Christians, particularly among some Pentecostals view Muslims with distrust,
apprehension and rivalry. In Nairobi, Kenya, features of mistrust, disharmony, and intolerance among
Pentecostal churches toward Muslims have been witnessed and vice versa. The study explored
Christian-Muslim dialogue with particular reference to Pentecostal Christians and Muslims in Nairobi,
Kenya. It examines Biblical and Qur’anic teaching on Christian-Muslim dialogue. Integrated Inclusivism
Conceptual Model of interfaith dialogue is discussed showing how various areas of convergence and
divergence work. Constructive Christian-Muslim dialogue should take into consideration integrated
inclusivism ideals such as shared theological concepts and values, socio-political and economic
dialogue and divergent theological concept. The paper recommends that Pentecostals Christians and
Muslims should not ignore Biblical and Qur’anic teachings. Overarching interfaith hindrances should
be reduced in order to talk to each other in a respectful way. In conclusion, interfaith dialogue is the
solutions for effective dialogue between Muslims and Pentecostal Christians in Nairobi, Kenya.

Key words: Christian-Muslim dialogue, christocentrism, divergent theological matters, integrated inclusivism
conceptual model, interfaith dialogue, religious equality, Muslim umma, Pentecostal Christians, personal
relationships, Religio-political interests, shura, socio-economic, socio-political and economic dialogue, socio-
religious love, theological or reader presupposition.

INTRODUCTION

Christian and Muslim dialogue is becoming a common
phenomenon in some parts of the global society. The
basis for Christian-Muslim dialogue is that Christianity
and Islam are geographically the most widespread world
religions (Bakari and Yahya, 1995; Arinze, 1997).
Christianity includes different denominations such as
mainline churches, Pentecostals, indigenous instituted
churches among others. Christianity worldwide is over 2
billion while Islam has over 1 billion followers (Ali, 1986;

E-mail: pkamau@anu.ac.ke. Tel: +254729544586.

Fitzgerald, 2003; Pew Forum on Religion and Public Life,
2011); while, Pentecostal Christians form 8% of the world
population and 27% of the total number of global
Christians (Smith, 2011; The Pew forum on Religion and
Public Life, 2008). Though there are no specific statistics
on the exact numbers of each religious faith, it matters
how each religion interact with each other. Pentecostal
Christians cannot be ignored in the search for global
peace if noticeable religious peace is to be realized.

Author(s) agree that this article remain permanently open access under the terms of the Creative Commons Attribution
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African continent harbors about 48% Christians and
almost 40% Muslims (Al-Masih, 1999; Koschorke et al.,
2007). Again it is not possible to exactly tell the number
of each faith given there are no statistics given during
census. Christians in Kenya are estimated at 60 to 80
percent, while Muslim form 10 to 20 percent (Pew Forum
on Religion and Public Life, 2008). The country has
thousands registered denominations, mostly Pentecostal
Churches.

Some mainline churches in Kenya and few Christian
colleges have taken the initiative of promoting an
objective study of Islam (Mazrui, 2006). Knitter (1986)
remarks that since 1980s, concerted efforts have been
made through scholarship on understanding relationship
between Christians and Muslims. Pentecostal colleges
and churches are absent in such endeavors even if they
form a significant numbers in Christian circles.
Pentecostal Christians view Muslims as target of
evangelism. Various religious differences among
Christians and Muslims create need among these
adherents in both faiths to learn more about each other's
faith and continue to improve their relationship.

Inter-faith dialogue is evident in Christian and Muslim
theology (Knitter, 1986; Miller and Mwakabana, 1998).
Several passages in the Bible affirm that God is the
source of all there is. This includes created being
regardless of their religious order of global society
(Psalms 24.1; Acts 14:17; Kibicho, 2006). The Quran
itself contains references to Christians and indications on
the way dialogue should be conducted (Quran 2: 136,
253, 285; 3:3, 64-65, 84, 111-115; 61:6 cf.; Kahumbi,
1995). The last three decades, mainline churches have
shown some concerted efforts towards a new
understanding in inter-faith dialogue.

Concerns are raised on matters of enhancing Christian-
Muslim dialogue among Pentecostal Christians and
Muslims. It is true that Pentecostal churches are not
enthusiastic in pursuing similar efforts made by mainline
churches on interfaith relations. Sometimes scholars are
accused of not having an explicit guiding view among
Pentecostal churches on how the Bible informs
engagement in inter-faith dialogue. Indeed, based on
various Biblical understanding, the urgency to share the
gospel supersedes any form of interfaith dialogue.

Pentecostal churches in Nairobi appear to underline
that Muslims ought to be evangelized. Christian theology
is expected to promote God’s love for all humanity,
portraying unconditional love, justice and tolerance
regardless of one’s religious background. Ironically, even
some Muslim religious leaders in Nairobi appear to
exhibit a strong reservation towards efforts of inter-faith
dialogue (Mutei, 2006). Subsequently, one wonders how
Pentecostal churches can change their perception and
responses towards Muslims and vice versa.

Christians and Muslims have been involved in inter-
faith conflicts since the dawn of Islam. Inter-faith dialogue
is a prerequisite to strengthen Christian and Muslim
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relationship. Earlier studies have focused on inter-faith
dialogue from mainline churches’ perspective. This paper
is timely because most of the interfaith forums between
Christians and Muslims are propagated by the mainline
churches, while the Pentecostal churches are absent.
The study contributes to the enhancement of interfaith
dialogue between Pentecostal Christians and Muslims.
There is need to offer insights on varied interpretations of
Biblical teachings on inter-faith dialogue by Pentecostal
churches. Pentecostal and Muslim theological institutions
need to incorporate courses related to inter-faith dialogue
in the academic education.

Christian-Muslim dialogue historical background

We can find glimpse of religious dialogue during Prophet
Muhammed and Caliphs tenure. Prophet Muhammed
allowed Christians to worship in the same mosque as he
did amid strong protestation from some Muslim adherents
(Papademetriou, 2010:3). The prophet was criticized by
his followers for allowing Christians to worship in the
mosque. But his response that mosques and churches
are houses of God and one can worship in any serves as
a seed for interfaith relations (Ayoub and Omar, 2007;
Papademetriou, 2010:3). Bowen (2010) argues that
when prophet Muhammed migrated to Medina, he joined
the Jewish customs of praying facing Jerusalem. Some
parts of the Qur'an revealed during this time depict some
similarities with Judaism, such as dietary laws. The four
rightly guided caliphs (632-661) Abu Bakr al-Siddig, Umar
ibn al-Khattab, 'Uthman ibn 'Affan and Ali ibn Abi Talib,
had strong religio-political undertones. This religio-
political aggression has been used by later Muslims
leaders to justify physical aggression against non-
Muslims. Indeed, it is noted that inter-religious tolerance
which is enshrined in the Qur'an has been overlooked by
many radicalized Muslims. Physical aggression in the
spirit of jihad has overshadowed the spirit of religious
tolerance leaving little opportunity for interfaith dialogue.
Religio-political interests sometimes precedence over
spiritual matters; thus, adversely affecting interfaith
dialogue.

Scholars argue that Christians and Muslims have a
dark physical aggression and religious conflicts. This is
depicted in ancient jihad; Islam radicalism and retaliatory
adventures called medieval crusades for centuries
(Bartlett, 2000). Nevertheless, the Conciliar Declaration
marked the beginning of Christian-Muslim relations from
a Roman Catholic perspective. The Second Vatican
Council (1962-65) legitimized Christian-Muslim relations
through the Conciliar Declaration (Michel, 2003). Pope
John Paul 1l and the Council urged Christians and
Muslims to forget the past (jihads and medieval
crusades) and sincerely make effort to achieve mutual
understanding to promote peace, liberty, social justice
and moral values (Fitzgerald, 2003).
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Christianity and Islamic faith do share some similarity. As
Kenny (2003) and Helleman (2006) note, some of these
similarities include monotheism, sanctity of life and
religious piety. Despite these similarities, significant
differences in their theology and interpretation do appear.
Some mainline churches and theological institutions are
promoting objective knowledge of two Abrahamic faiths.
Ideally, the Catholic-Muslim Liaison Committee and
World Council of Churches support Christian-Muslim
dialogue based on the principle of human mutual respect.

Pentecostal and charismatic denominations are the
fastest growing expression of Christianity in Kenya.
Pentecostal churches are commanding a huge Sunday
attendance in major towns, majority being in Nairobi.
These churches are appealing to the young generation
unlike most of the mainline churches. Nairobi County is
home to many of such Pentecostal churches. An
essential component in inter-faith dialogue, which ought
to be propagated among Pentecostal churches, is that
interfaith dialogue does not intend to reach doctrinal
agreement; but, a willingness to re-examine one's faith in
the light of others. Basically, this entails active listening,
and adjusting one's own engagement and interaction with
the experiences of the other. Sometimes the relationship
between Christians and Muslims in Kenya lack sincerity.
Some of the feature of relationship between Christians,
particularly Pentecostals and Muslims rest on uninformed
presumptions, stereotypes, distorted perceptions,
prejudices and discrimination.

Pentecostals mission is to heed to the call of Jesus, to
reach out, influence and receive people into Christian
faith, including Muslims. Muslims promote a false
conception of God and the gospel, thus they should be
won to faith in Christ, a notion high held among
Pentecostals. This included approaching Muslims with
the claims of Christ through prayers, friendships, listening
and proclaiming Christ to them. The basis that dialogue is
not always a mode of evangelism but reaching out
through Christ love, in order to progress beyond negating
misconceptions of others’ beliefs and praxis.

DISCUSSION ON INTERFAITH DIALOGUE

Studies related to Christian-Muslim dialogue have come
up with some varied theories that try to explain practical
strategies of engaging in a harmonious inter-faith
dialogue. Netland (1991), for example, is inclined to the
Inclusivism Theory. Inclusivism Theory assigns ultimate
status to a particular vision while acknowledging that
other paths may variously participate in, reflect, or
supplement the truth of this superior way. Inclusivists
hold that God has revealed himself definitely in Jesus
Christ and is central to God’s progressive redemptive
plan. Within the Christian tradition, inclusivism takes the
form of various Christocentrism (a theology underlining
Christ) in matters of logical fulfillment of scriptural

prophecies, where the possibility for salvation is granted
to non-Christians, but only in and through the extra-
ecclesial, redemptive work of Jesus Christ. Nonetheless,
some theories may appear either abstract or complex in
view of the exclusive nature of most theological
perspectives in both Christian and Muslim religion.

As a result of the inadequacies raised above, this paper
brings about an Integrated Inclusivism Conceptual Model,
which represents a paradigm of concepts and variables
for Christian-Muslim harmonious relation. The Integrated
Inclusivism Conceptual Model has four parts labeled A,
B, C, which interact at the letter labeled D shown in
Figure 1. First, labeled A is shared theological concepts
and values; second, labeled B is socio-political and
economic dialogue; thirdly, labeled C is divergent
theological concepts; and finally, Labeled D is
constructive Christian- Muslim dialogue.

Shared theological concepts and values among
Christians and Muslims focus on common areas of
religious belief such as orthodoxy and orthopraxy. Socio-
religious values include: inter-social relationship, socio-
religious grace, peace, compassion and love, trust and
reconciliation, and holiness. Christians and Muslims
would be comfortable in dialoguing on these areas of
commonality. As indicated in several biblical and Qur’anic
Quran 2:136; 3:3; 3:111-115; 16:125; 6:108; 29:49,
peaceful co-existence is well stipulated in the Quran
(2:62; 2:226). Other crosscutting issues supporting
interfaith dialogue include Biblical prayer (Matthew 6:9-
13) and Qur’anic salat (Al-Fatiha (Qur'an 1; 2:286); they
appear identical in concept and wording. Pentecostal
Christians if they would take time to study about creation
mythology, human morality and eschatology in Both the
Bible and Quran would find a glimpse of similarity and
build a desire for interfaith dialogue. Some of these
verses appear in Romans 1:18-27; Galatians 5:17-19;
Qur'an 5:90-91; 17:32; 42:37. In both faiths, sexual sins
such as adultery, fornication, homosexuality, lesbianism
and same sex marriages are forbidden (Matthew 25:46;
Romans 1:18-27; Quran 5:90-91; 13:35).

Both the Bible and Qur’an teach on socio-political and
economic dialogue. This teaches on common commitment
to good works, governance and leadership, justice,
human liberation, development programs, trade and
commerce and tolerance amidst diverse doctrines in
Christianity and Islam traditions. The Bible as well as the
Qur’an teach on the need to uplift the wellbeing of others.
Socio-religious love and compassion is expressed to
those who are downtrodden, wronged and less fortunate
through the principles of courtesy, morality, uprightness,
justice, fair-play, honesty and dignity (Galatians 5: 16-23;
Quran, 2:143; 2:177; 2:188; 4:135 ; 3:103; 21:92).
Islamic socio-economic systems and Islamic socio-
economic trade socio-economic principle envisaged in
the Qur’an (3:159; 5:8; 62:9-10) revolve around economic,
trade and commercial activities which revere God. This
precept of good governance embraced in the Qur'an
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Figure 1. Integrated Inclusivism Conceptual Model.

(3:159; 42:38) is shura (consultation in decision making)
within Muslims and non-Muslims in affairs that affect the
community.

Divergent theological matters in both the Bible and
Qur'an dictate how interfaith dialogue should be
embraced theologically or practiced. Interpretation of
some theological doctrinal values, scriptures and
religious practices within Christians and Muslims cause
disparity between them. Other aspects associated with
divergent issues include the understanding of God and
worship styles. Despite divergent theological issues
among Christians and Muslims, there is much to learn
from each other and explore together in considering the
essentials and critical areas of belief and praxis between
them.

Scholars writing in relations to Christian-Muslim
dialogue have labored in the areas of peaceful co-
existence and human relationship among these faiths as
shown in parts A, B and C. Scholars have, however,
given little attention on how these three areas interact to
produce a constructive Christian-Muslim dialogue. It is for
this reason that the study introduces new knowledge of
the trilateral interaction which forms Integrated
Inclusivism conceptual model. This Integrated Inclusivism
Conceptual Model is formed when A, B and C interact at
part D to produce constructive Christian-Muslim dialogue.
Despite there being many theological values, perspective
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and religious practices upon which Christians and
Muslims differ still there is hope for interfaith dialogue.
Pentecostal Christians have hardline opinions on Biblical
teaching on God’s self-revelation and inspiration of the
Bible (Deuteronomy 4:2; 12:32; 2 Timothy 3:16;
Revelation 22:19). For Muslims, the Quran holds a vital
place at the very center of Muslim religious life and
practice. Other doctrines such as Trinity would serve a
great disparity among them (Matthew 28:19; John 1.1;
John 4:23; 2 Corinthian 13:14; Quran 5:76; 6:133;
112:1). This creates a wide theological chasm between
Islam and Christianity. The Biblical Christology implies
that Jesus is the only way to eternal life (John 14:6; 1
John 2:22-23). The last item looked on the possibility of
interfaith dialogue is Integrated Inclusivism Conceptual
Model. Genuine and effective dialogue must address
integrally the issues raised above in A, B and C. The
paradigm includes interaction of cross-cutting issues in
Biblical and Qur’anic teachings on inter-faith dialogue,
such as belief in God, prayers, morality and eschatology.

Jesus’ ministry was inclusive in nature. In his earthly
ministry, Jesus, encountered non-Jews and responded to
their felt needs; for instance, the Roman Army
commander (Matthew 8:5; John 4:45-54) and the
Canaanite women (15:21-28) among other persons.
Multicultural and multi-religious contemporary societies
can only excel through Inclusivism Conceptual Model of
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religion.

Summary and recommendations

The Bible and Qur'an address matter relating to interfaith
dialogue in various ways. We have evidence from the
Biblical and Qur’anic teachings on the possibility of
interfaith dialogue. Such scriptural teachings point to
socio-religious, socio-economic, as well as, leadership
and governance values pertinent to Christian-Muslim
dialogue. The Qur’an regards previous divine revelation,
including the Bible, as authentic documents for
spirituality. Such acknowledgement forms a basis to
respect religious plurality as a means of developing a
social community. In addition, Biblical and Quranic
teachings on inter-faith dialogue recognize matters of
doctrinal divergence. Pentecostal Christians and Muslims
need to approach interfaith dialogue and theological
interaction more openly in order to overcome undue
religious misunderstandings.

There is strong evidence that Christianity formed the
spiritual and moral values mostly found in Islamic
teachings. From its inception, Islam grew in a milieu
which permitted interfaith dialogue. This is evidenced by
Prophet Muhammed’s positive attitude towards interfaith
initiative between Christians and Muslims. He gave
privileges and protection to Christians under his
jurisdiction. He admired Christian piety, love, humility and
faith. Upon his death, his successors, the four Rightly
Guided Caliphs favored interfaith dialogue, even as they
exercised  religio-political leadership.  Pentecostal
Christians and Muslims in Nairobi should benefit from
interfaith relations that transcend accusations and
counter-accusations to a unity of basic principles found in
religious teachings. This will lead to a more meaningful
and open discussion in a spirit of love and respect.
Pentecostal congregations and Muslim umma in Nairobi
are numerically increasing. This is mostly attributed to
evangelism and da’'wa. Numerical religious growth
sometimes comes with challenges, especially religious
conflicts. It is, therefore, important for religious leaders,
organizations and political leaders to spearhead the
spread and acceptance of interfaith dialogue in Nairobi.
Pentecostal Christians and Muslims should prioritize the
agenda of enhancing interfaith dialogue. Acceptance of
each other reduces to a greater level, religious
exclusivism. It is insufficient to read other religious
systems in light of one’s own theological or reader
presupposition. There is a need to move interfaith
dialogue from the corridors of academia to contextual
realites of the masses with plain medium of
communication.

Christian-Muslim dialogue in Nairobi can best be
enhanced by appropriate strategies. There is need to
underscore that religious leaders, political leaders and
organizations are critical organs in developing effective
Christian-Muslim dialogue. Christian-Muslim dialogue can

be promoted by first, resolving outstanding perceived
religious conflicts. This would assist Christians and
Muslims to develop conflict resolution mechanisms and
minimize intolerance. Through interfaith forums, shared
and divergent theological issues and theological aspect
should be objectively discussed to realize constructive
dialogue. There is need to embrace interfaith dialogue
not as a compromise of major doctrines, but as a means
to being inclusive. It is through interfaith dialogue that
solutions can be found for effective dialogue between
Pentecostal Christians and Muslims in Nairobi. Youthful
Christians and Muslims should be theologically trained to
propagate interfaith dialogue. Religious leaders should
address social evils in the community. Such evils
adversely impact on interfaith dialogue. Pentecostal and
Muslim religious leaders have incredible influence over
their members. Equal partnership in status of interfaith
dialogue should be embraced by Muslims and
Pentecostal Christians. Religious equality in interfaith
relations is vital in enhancing Christian-Muslim dialogue.
Pentecostal Christians and Muslims working as equal
partners in dialogue lead participants to be open, honest
and committed to developing personal relationships.

CONFLICT OF INTERESTS

The authors declare that they have no conflict of interest.

REFERENCES

Ali MK (1986). Muslim Minorities in the World Today. Institute of
Minority Affairs. Monograph Series, Number 2. Mansell: London.

Al-masih A (1999) The Main Challenges for Committed Christians in
Serving Islam. Light of Life: Villach.

Arinze F (1997). “Christian-Muslim Relations in the 21st Century.”
Center for Muslim-Christian Understanding: Georgetown University,
Washington D.C Unpublished Material.

Ayoub M, Omar IA (2007). A Muslim View of Christianity: Essays on
Dialogue. Orbis Books: Maryknoll, New York.

Bakari M, Saad SY (1995). Islam in Kenya: Proceedings of the National
Seminar on Contemporary Islam in Kenya. Mewa Publications.

Bartlett WB (2000). God Wills It - An lllustrated History of the Crusades.
Sutton Publishing Limited: Phoenix Mill, United Kingdom.

Bowen JR (2010). Religion in Practice: an Approach to the anthropology
of Religion. Prentice Hall: Boston.

Fitzgerald ML (2003). “From Heresy to Religion: Islam since Vatican II’,
Encounter: Documents for Christian-Muslim understanding,” No. 296.
Available at http:www.blackwell-synergy.com.

Helleman WE (2006). “Philosophy as Basis of Christian-Muslim
Dialogue,” Available at http://www.diafrica.org. Accessed on Friday,
October 7, 2009.

Kahumbi M (1995). “Christian-Muslim Relation in Kenya: an
Examination of the Issues of Conflict,” No. 17. CSIC Papers: Selly
Oak Colleges: Birmingham.

Kenny J (2003). “Peace among People of Different Religions,” Available
at http://www.diafrica.org. Accessed date Saturday, October 15,
2009.

Kibicho GS (2006). God and Revelation in an African Context. Acton:
Nairobi.

Knitter FP (1986). No Other Name? A Critical Survey of Christian
Attitudes toward the World Religion. Orbis Book: Maryknoll, New
York.

Koschorke K, Spliesgart R, Frieder L, Delgado M (2007). A History of
Christianity in Asia, Africa, and Latin America, 1450-1990: A



Documentary Sourcebook. Wm. B. Eerdmans Publishing Co. Grand
Rapids, Michigan.

Mazrui AA (2006). Islam between Globalization and Counterterrorism.
Africa World Press Incorporated: Trenton, New Jersey.

Michel T (2003). What Muslims Should Know About Christians.
Paulines Publication Africa: Nairobi.

Miller RE, Hance AO, Mwakabana (1998). Christian-Muslim Dialogue.
The Lutheran World Federation: Geneva.

Mutei JM (2006). “The Effectiveness of Mihadhara as Methods of
Islamic Da’'wah in Kenya.” Unpublished MA. Dissertation, St. Paul
Theological College. Unpublished Material.

Kamau 65

Netland H (1991). Dissonant Voices: Religious Pluralism and the
Question of Truth. Eerdmans: Grand Rapids.

Papademetriou GC (2010). Two Traditions, one space: Orthodox
Christians and Muslims in Dialogue. Somerset Hall Press: Boston,
Massachusetts.

Smith B (2011). Christian Post Reporter. (online) available at
<http://www.christianpost.com>.

The Pew Forum on Religion and Public Life (2008). “Kenya Religious
Demographic Profile” Available at http://www.pewforum.org.



Vol.9(5), pp. 66-75, December 2018

DOI: 10.5897/1JPDS2018.0326

Arficle Number: A5681A259693

ISSN 2141-6621

Copyright © 2018

Author(s) retain the copyright of this article
http://www.academicjournals.org/IJPDS

Full Length Research Paper

ACADEMIC
JOURMALS
ra pewnd g bivdd pilae

International Journal of Peace and Development

Studies

Countering “Islamic fundamentalism” and out group
hostility in North-East Ethiopia: Kemissie city
administration Muslims

Ayalew Yimer

Department of Peace and Development Studies, College of Social Science and Humanities, Wollo
University, Ethiopia.

Received 26 April, 2018; Accepted 28 September, 2018

Religious fundamentalism and inter/out group conflict have gained international concerns.
Fundamentalism in relation to Islam is subject to debate and controversy, in particular because of the
way in which Islam has been objectified as the fundamentalist by the West. Fundamentalism is
understood as exclusive to religion. And the research intends to explore the responses, positions and
views of Muslims in tackling the problem of fundamentalism and out group hostilities in Ethiopia,
Kemisse City administration. Case study design was employed with qualitative research approach
since it gives an understanding to the context or setting in which people behave. Primary data
collection was undertaken mainly through Focus Group Discussion (FGD), key informant interview and
observation. In line with the research objective and question, the major findings were the Muslims are
starting to develop misperception and views towards Islamic fundamentalism and the US and their
classifications with non-believers are gaining a huge momentum than ever before in Kemissie City
administration. With the view to mitigate the above mentioned constraints, the following
recommendations are forwarded. (1) Religious leaders must do a lot in sharing and teaching the
principles of Islam. 2) The government should liftoff its hand and gives freedom to religious matters by
restricting its role to create a secure environment.

Key words: Muslims response and views, countering fundamentalism, Islamic fundamentalism, in/out-group,
hostility.

INTRODUCTION

The world is undergoing a massive change (up/down)
and religions are both affected by it. Spared of the jihad,
either by design or by default, is one manifestation of this
world and also Muslims. Religion is important in the lives
of world’s population. At an individual level, people’s lives
are guided by their religious values, beliefs and traditions

E-mail: ayalewyimer744@gmail.com.

(Hussein, 2006). Religious fundamentalism has risen to
worldwide prominence since the 1970s. The researcher
reviews a lot of research on fundamentalist movements
to learn what religious fundamentalism is, if and why they
appear to be resurging, their characteristics, their
possible links to violence, and their relation to Islam and
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Muslim. The term fundamentalism was first used to
describe a conservative strain of Protestantism that
developed in the United States in the late nineteenth and
early twentieth centuries. During at least a portion of this
period, the United States was arguably the world’s leader
in modernization (Emerson and Hartman, 2006).

Fundamentalism is understood as something that
relates to the nucleus and center of debate of faith
systems nowadays. Fundamentalism is understood as
exclusive to religion. It is signified in relation to faith and
the process of signification is powerfully negative rather
than positive. In relation to Islam, it is important to
recognize that the term fundamentalism (jahiliyyah) is not
self-descriptive but has been applied by others in their
attempts to describe and understand contemporary
Islamic history and politics (Zeidan, 2012). Out group
hostility is not a new concept or academics and has been
practiced in Ethiopia, but what is new under this study is
exploring the perception and positions of Muslims
towards fundamentalism and out-group hostilities are
included. Because peoples, especially non-Muslims,
have the perception that Muslims are close and open to
conflict. And still there is also misunderstanding of the
Muslims towards out-group and fundamentalism (African
Policy Institute, 2015).

Conflicts between members of the Christian and
Muslim faiths and between adherents of Sufi
understandings of Islam and revivalist Islam on the one
hand and the governments on the other hand are more
frequent than in the pre-1991 period. Hence government
action and legal measures are usually not sufficient to
either prevent or handle such incidents. And the peoples
of Kemissie started protesting against government
interference over their religion and for the elections
(Majilis leaders’ election) of September 2013. The
Ethiopian Muslims in general and Kemissie in particular
held massive demonstrations on Friday prayer against
the planned election of Majilis leadership against the will
of the Muslim population. The demonstration was held at
Anwar Mosque in the capital Addis Ababa, Shewaber
Mosque in Dessie (Amhara Region),Alkem Arada and
Selam Mosques (East Shewa zone of Oronia Region);
and in Kemissie town, Oromia Zone of Amhara Region.
Several Muslims are attending the weekly demonstration
at the capital Addis Ababa and from areas far from the
center. Therefore, the Muslims of Kemissie are now in
latent fear with the government and the government from
the people, even though some of them are at manifest
level (Johannes, 2012).

Scholars in Ethiopia have conducted a lot of research
on the area of religion since religion was introduced
peacefully in Ethiopia (Christianity in the 4th century and
Islam in 7th century). Some researchers wrote on
cooperation and tolerance, and the others on their
occasional violence and strife. But attentions nowadays
are to the sides of violence, that is scholars are writing
and talking a lot about religious conflicts (inter and/or
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intra-religious conflicts) rather than their long aged
tolerance. And things are shifted and changed to a
difficult  situation and come up with different
nomenclatures (shift to Muslim names, Mohamed,
Ahmed...etc from Kebede, Alemu...etc) or concepts, like
fundamentalist, terrorists and extremists. But still none of
the previous researches were unable to address the
response of Muslim towards new concepts of
fundamentalism, terrorisms, extremism and out group
hostilities, and this research intends to emphasize on the
Muslims responsibilities to encounter fundamentalism
and out group hostility. For example, Hussein (2006)
wrote about the inter-faith relation on the historical town
of Harar. Tekaelgn (2008) has focused on the inter-faith
crises between Muslim and Christians in Jimma, lllubabor
and West Wellega in Oromiya, especially between
Ethiopian Orthodox Christians and Muslims. Afework
(2009) attempted to explain religious tolerance in Addis
Ababa. All of these studies have given emphasis either to
the general inter-faith relations in Ethiopia or very few
selected areas. Moreover, from the historical aspect of
the inter-faith relations, scholars like Trimingham (1952),
Abdussamed (1990), and Marcus (1994) wrote about
historical peaceful and conflict inter-faith relations in
Gondar town. From a comparative perspective of Islam in
the world cultures, Carmichael (2004) wrote about
religion, language and nationalism, Harari Muslims in
Christian Ethiopia. However, the works of these scholars
were unable to identify the responses of Muslims
communities towards having hostile relation to outsiders
(non-Muslims) as well as an overblown perception of
terrorism, fundamentalism, and extremism and out group
hostility given by the some government officials. And
also they said nothing over the nexus between
fundamentalism, inter-group hostility and terrorism with
Muslims response on the one hand and the responsibility
of Muslims community and Islam on the other hand.
Therefore, the general objective of the study is to explore
the responses and views of Muslims towards “Islamic
fundamentalism” and out group hostilities in Kemissie
City administration, North-east Ethiopia.

Significance and justification of the study

The study is worth it because 21st century is the time that
many towns are working hard to promote their economic
development by avoiding different challenges. Generally,
the study will have policy and academic significances at
different levels: local, national, regional and global level.
Locally the study shall provide the Muslim peoples of
Kemissie and their surroundings the relevant information
on how to counter religious fundamentalism and out
group hostility, and protect their long aged unity and
tolerance with other religious followers. The study intends
to create awareness among the administration of the
towns and Muslims about the problems and opportunity
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of cooperation, and encourage other researchers to make
their study on the problems in question from local to
international citizens.

At the national level the study might serve as devising
policy instrument and mechanism of integrating among
the different religious and ethnic groups. Ethiopia as a
state shall be the source of excellence in religious
tolerance and the fight against fundamentalism, and it will
be the safe site for international peoples around the
world. Since Ethiopia is found on the turbulent region of
East Africa this study will serve as a direction for
protecting internal unity among religions and reference
for those states in turmoil due to politicized faith. The
study was important in that it initiated the world
community to fight extremism together, that is it will
encourage the sense of love and the planet will be safe
for life. Therefore, the study may provide an input for
authority and decision makers in Ethiopia in general and
the study area in particular in their future actions on
religious fundamentalism and out group religious hostility.
And also the study may provide valuable academic
information on the nexus between Ulamas and Islamic
values on the one hand and religious fundamentalism on
the other hand.

MATERIALS AND METHODS

This research employed different kinds of methods and techniques
to study the views of Kemissie Muslims on Islamic fundamentalism
and out group hostility as a hard insecurity issue of Ethiopia.
Pragmatic knowledge claim fitted this research since scientific
research is there to take note of the dynamic nature of reality and
has to focus on its multiple dimensions. The study followed
qualitative research approaches. The rationale behind this
approach was that it gives an understanding of the context or
setting in which people behave.

Description of the study area

Kemissie (also called Kascim) town is located in North East of
Addis Ababa, Ethiopia, with a distance of 325 KM and served as
the administrative center of the Oromia Zone of the Amhara
Region.

It was part of former Chefe Golana Dewerahmedo woreda and is
surrounded by Dawa Chefe woreda. Around Kemise are three
villages with mosques, reachable only by footpaths: Dewe
Rahmedo, about 20 kilometers from Kemise; Shonke, 23 km away;
and about 12 kilometers south of Kemise there is a footpath to the
east, after another 5 kilometers arrives at Tiru Sina.

There are allegedly Muslim monasteries for men and women
around this town, with their members living in round huts distributed
in the landscape, separated from each other in the same way as
Christian monks and nuns.

Based on the 2007 national census conducted by the Central
Statistical Agency of Ethiopia (CSA), Kemissie town has a total
population of 19,420, of whom 9,782 are men and 9,638, women.
The majority of the inhabitants are Muslim (76.29% Muslims and
21.24% Orthodox Christians). Kemissie is a place where Muslims

are resided dominantly and they are ethnically diverse (that is found
in Amhara regional state in which most people are the speaker of
Amharic language but the people of Kemissie are Oromifa speakers
dominantly) (CSA, 2007) (Figure 1).

Data collection techniques
Focus group discussion

The groups were composed and arranged along their level of
religious knowledge and the strata were identified based on using
snow ball sampling. The peoples of Kemissie City administration
Muslims are divided into Ulamas and ordinary Muslims. Therefore,
the stratification was based on the level of religious knowledge
differences (that is, those who read and interpret holy Quran and
hadith, those who read but cannot interpret and understand the
meaning by their own, and the other could be ignorant to read and
interpret Quran and hadith); the discussion was prepared with 4
groups containing 14 participants each (2, 1 and 1 groups
respectively).

Observation

It was done on the public transport, office, Da'was (held by Masjid
Imams and Mua’zins after and before prayers), religious
celebrations and market places. The researcher observed the
Da'was of religious leaders by directly involving in the processes of
religious teachings across Mesijids.

Interview

As Corbetta (2003) noted when conducting a semi-structured
interview, the interviewer makes reference to an ‘outline’ of the
topics to be covered during the course of conversation. To obtain
the results 9 interviewee participants (5 interviewee participants are
residents of Kemissie city administration, 2 from administration and
security officials (1 official was a Christian) and 2 from religious
leaders) and four focus groups (3 groups from residents and 1 from
religious leaders) were consulted. Due to redundancy of responses
across discussants the researcher stopped to conduct another
discussion with more than these four groups. Data obtained from
the respondents were therefore classified in terms of themes, and
derived description was presented with their significant statements.
Based on that, the data were arranged and coded in terms of major
themes and sub themes.

Document review

Works which have been done before in the area under study and
different statistics were important and subsumed under the study.
Documents like magazines, brushers, and pamphlets were
reviewed and organized in their types. The data were analyzed by
arranging and portraying the data collected through interviews and
FGD in a way that help to detect patterns or problems, explore
associations that exist in the data in the form of themes and codes.
In this analysis, reiteration and elaborations of key concepts and
suggestions were made in the findings that fit with the existing
literature under investigation. In doing so, the researcher identified
dissimilarities while comparing the findings secured against
literature reviews.

THEORETICAL PERSPECTIVE AND LITERATURE REVIEW

This part of the chapter deals with the operational definitions of key
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Figure 1: Map of Kemissie city administration.

words and phrases of this study, which at least guide the readers or
audiences to understand the usage of words and theme of the
study. The next part focuses on theoretical models and theories
which are useful to internalize the case under study from different
angles, and also employ in the analysis parts. The last part is
reviewing of different literatures already conducted previously in the
area (both geographically and conceptually) to be up-to-date; this
further enables the researcher to justify that the problems have
roots in the existing literatures that need further investigation.

Defining terms and concepts
Fundamentalism

According to Webster’s dictionary fundamentalism was a movement
in American Protestantism that arose in the earlier part of the 20th
century. It was a reaction to modernism, and stressed the infallibility
of the Bible, not only in matters of faith and morals but also as a
literal historical record. It stressed on belief in the Bible as the literal
word of God. Thus fundamentalism was a word initially used for a
group of Christians who believed that the Bible was the verbatim
word of God without any errors and mistakes. According to the
Oxford dictionary fundamentalism means strict maintenance of
ancient or fundamental doctrines of any religion, especially Islam.

Fundamentalism refers to a belief in a strict adherence to a set of
basic principles (often religious in nature), sometimes as a reaction
to perceived doctrinal compromises with modern social and political
life (Naik, 2010).

Religious fundamentalism

Religious fundamentalism is common today to profess or practice a
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religion in a way that is not Orthodox. It focuses on the differences
in human kind, rather than what unites them. It does not connect a
person’s faith fully to the tenets of his/her religion. And for this
paper religious fundamentalism does not indicate the sense of
faithfulness, rather it uses religion as a mask to achieve different
objectives in non-Orthodox way.

Islamic fundamentalism

Islam comes from the root word ‘salaam’, which means peace. It
also means submitting one’s will to Allah. Thus Islam is a religion of
peace, which is acquired by submitting one’s will to the will of the
Supreme Creator, Allah (Naik, 2010). Islamic fundamentalism is a
fairly modern phenomenon that started in the 1920s with the
founding of the Muslim Brotherhood in Egypt, the first Islamist mass
movement.

There are now a wide variety of movements that offer Islam as a
total way of life and as an alternative to Western secular ideologies.
Adherents of Islamic Fundamentalism (also known as Islamism or
political Islam) are parts of this wider reform movement, a reaction
to the destructive effects of secular modernity and Western
hegemony on Muslim societies.

Therefore, it is believed that Muslims are spreading Islamic based
hatred towards others (particularly to the West and generally to
non-believers). This is because Islamic fundamentalism has been
defined variously as a movement of Muslims who are traced back to
earlier times and seek to return to the fundamentals of the religion;
who favor a literal interpretation of the primary sources of Islam (the
Quran and Sunnah) and seek to eliminate (what they perceive to
be) corrupting non-Islamic influences from every part of their lives;
and as a pejorative term used by outsiders for Islamic revivalism
and Islamic activism (Zeidan, 2012).
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Out-Group Conflict/Hostility: Religion as an issue

Religion as a way life is not the problem in itself; it could even be a
panacea for social problems by using religious leaders and
institutions as an actor. The link between religion teachings and
intolerance is via the well-established in-group/out-group bias. This
is the tendency of individuals to esteem members of the in-group
while exhibiting prejudiced attitudes toward members of out-groups,
and to discriminate in favor of members of the former and against
those of the latter. Much like ethnic and political groupings, religious
affiliation can trigger intergroup psychological dynamics that
generate stereotypes, negative effects, and anti-social attitudes and
behaviors toward out-group members. Groups in general and
religious groups in particular provide their members (to varying
degrees) with shared norms, values, traditions, and metaphysics,
which in turn helps to mobilize, coordinate and justify collective
action. Generally, for this study out-group hostility refers to any
types of relation (conflictual) between Muslims and other religious
followers (Afework Hailu, 2009).

Theoretical and analytical model

Theories are important to explain religious fundamentalism and out
group conflict. Theories, therefore, could address the issues of
conflict from its historical, psychological, political and from other
viewpoints.

Marxian theory of life
fundamentalism

construction, hostility and

In addition to the evolution of human beings proposed by Charles
Darwin, his theory also has relation with the construction of
conflicts, that is social Darwinism. The theory of evolution, which
was believed to be firstly proposed by Charles Darwin and set on
scientific observation and evidence, in fact not its originator, neither
does the theory rest on scientific proof, is blindly supported by the
name of materialist philosophy (Yahya, 2002). Therefore, terrorism,
out group hostility and Islamic fundamentalism are nothing other
than a statement employed by materialism. Individuals and groups
who choose the way of conflict may never have heard of Darwinism
and the principles of that ideology. But at the end of the day they
agree with a view whose philosophical basis rests on Darwinism.
Actually, when Darwinism is taken away, no philosophy of conflict
remains. Darwinism sees and portrays conflict and violence as
natural, justified and correct concepts that have to exist, and it
explains that his philosophy earns a ground to be fundamental and
developing hatred to survive and achieve any goals.

RESULTS

Islamic fundamentalism and out-group hostilities are
gaining momentum in Kemissie city administration. Even
though the Muslim communities are part of the problem,
they are also part of the solution if they actively engage in
their matter and the government lifts off unwanted
intervention. As expected the Muslims are not responding
to fundamentalism and out group hostilities and even
some individuals believe that fundamentalists are
freedom fighters for their religion in the city administration,
especially the youths. This might be related to lack of
religious knowledge and the hidden goals and political
motives of some followers.

The study also depicted that generation differences
accompanied with accessibility of technology played its
role on fueling conflict between religions at the lowest
and at the maximum against the government in power.

The relationship between globalization, particularly on
cultural issues and Islam is not easily integrated. Muslims
absolutely refuse to intermingle their cultural values with
the west; they always stand against it. Culture does
matter, and indeed matters a lot, so that religious
legacies leave a distinct imprint on contemporary values.

In the new world, Huntington argued (1996), “...the
most pervasive, important and dangerous conflicts will
not be between social classes, rich and poor, or other
economically defined groups, but between people
belonging to different cultural entities. Tribal wars and
ethnic conflicts will occur within civilizations...And the
most dangerous cultural conflicts are those along the
fault lines between civilizations. On the other hand the
government of Ethiopia fails to deal with its people’s
questions like equal political representation of Muslims on
higher government agencies. As Johannes (2012)
indicated the government lacks inclusiveness in political
representation. In making an assessment of Islam in
relation to politics, one crucial point must be taken into
consideration: politics is only a relative and not the real
part of Islam. Both scholars and ordinary (uneducated)
people think politics causes every conflict that happens in
Kemissie city administration, and identify religion as a
mask and instrument.

DISCUSSION

Responses and views of Muslims to Islamic

fundamentalism and hostilities in Kemissie

To open the discussion of this part it is better to see the
causes of fundamentalism and out group hostilities even
if this is not the burden of this study. And here one
respondent’s claim is important. This respondent stated
the cause of Islamic fundamentalism and hostilities in
Kemissie city administration by relating un-intentionally
with the Darwin’s theory of construction of life. Actors
always use strategies which they benefit from. Simply,
Darwin’s concept of the survival of the fittest best
explains the issue.

While viewing problems in this time, they are related to
multiple directions. And lack of care between the rich and
poor, western; the government and the people might
really be the issues to describe the cause of
fundamentalism and out group hatred. For example to
stay in power the government uses whatever strategy
which is not important and convincing to the people. The
rich always suck the life bloods of the poor with low wage
and salary which is not enough for their future life; and
the westerns who become strong in their economies
support and sponsor groups whose objectives and
motives are really hidden but cost a lot of lives around the
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Figure 2. Conflict tree tool.
Source: Ramsbotham, 2011.

world. Generally, the mechanisms employed to achieve
the objectives are the problems (interviewee, 8).

In fact causes of Islamic fundamentalism and intergroup
hostilities are not clearly identified due to complexities of
the issues and its area coverage; but according to the
data obtained from the respondents the main causes are
identified as follows. In doing so conflict tree model, to
placed causes according to their place are used, to
understand the root causes, core problems and their
effects easily.

Based on the data obtained from the respondents, the
causes of Islamic fundamentalism and hostilities are
demonstrated by the analogy of tree. As one can observe
from Figure 2, it is economic issues found at the centre
which connects the effects with the structural problems.
Economic problem is at the center because more than
others it is at the manifest level, in fact fuelled by
structural issues. The development of living things
depends on the fight for survival raised by Darwin; it is
important to explain the case here. The strong win the
struggle. The weak are condemned to defeat and
oblivion. According to that mythical claim, favoured
religions and races were victorious in the struggle; this
developed historical inferiority of the Muslims and
triggered violent conflicts to out-group of their religion.
From this, we can understand that the Darwinian
construction of life caused Islamic fundamentalism and
out group hatred that people are unconsciously guided
and influenced by the will of power and mechanism of
survival. The study indicated that fundamentalism and
hostilities mount today in Kemissie city administratio. This
might be drawn from different perspectives like their

Knowledge gap

Globalization

Historical and
Social issues

social bonding is started to weak and the youths,
particularly the students are changing their names to
Arabic names (for example, Kebede, Muluken,... to
Ahmed, Ali,...) actually seen such incidences in all
religions, Christians to Christian names. Due to this
reason friends from different religions are seen negatively
and their social and cultural relationships are
deteriorating.

... We Muslims and Christians have similar names in
common. For example you can found a name like
Solomon but he is Muslim. However, now this has
changed and people change their names to Muslim
names. In fact changing nhame is nothing but the relation
might not continue with his/her non-Muslims like they
previously had (discussant 3).

Islamic fundamentalism and inter-religious hostilities in
Kemissie city administration are also associated with
generation difference accompanied with accessibility of
technology; it played its role on fueling conflict between
religions to the minimum and at the maximum against the
government in power that people sometimes cannot
differentiate gossips from facts. Individuals are posted,
hate speeches, false information or fake news, on
Facebook and other social Media which make sharp
division and hurt old age relationship between people.
We feel this generation, especially the young and
productive group, are very dangerous and sensitive to
change. One among the discussant said that... by
touching his mobile phone this generation is like this, for
example if we switch on the mobile it will on and doing
well but within a short period even within my pocket it will
be disappear and not functioning well. And generation
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difference and accessibility to technology will cause
peoples to have a hostile relation with the government
and out-groupers (discussant 1).

Secularism, diversity and Islam

According to Haque (2015), Islam is a universal belief
system which has been presenting itself as a civilization
alternative to western secularism. It is true that Islam
constitutes a systematic and coherent ideology, just like
liberalism and communism, with its own code of morality
and doctrine of political and social justice. The appeal of
Islam is potentially universal, reaching out to all men as
men, and not just to members of a particular ethnic or
national group. And Islam has indeed defeated liberal
democracy in many parts of the Islamic world, posing a
grave threat to liberal practices even in countries where it
has not achieved political power directly.

While Fukuyama (1992) dismissed the relevance of
Islam on the grounds that it has virtually no appeal
outside those areas that were culturally Islamic to begin
with, the fact remains that Islam is perceived by the
author to pose a threat to western globalism, as it is
capable of providing a coherent ideology and is
potentially universal, reaching out to all men as men.
Ethiopia is now a secular state after 1991, the affairs of
the state and religion are separated. The function of the
state is maintaining peace and stability of the people by
protecting them from any form of threat whether internal
or external. But religion is an affair of individuals and its
principles are not guided and shaped by the state. And
the present constitution under article 11(Subl and 2)
approves this reality (FDRE constitution, 1995); in fact all
forms of injustice are not resolved. As far as diversity is
concerned it is related with the creation of humanbeings.
Human beings are different in terms of race, color,
identity, language, and etc but in front of God/Allah
individuals are equal irrespective of their diversity. In fact
Ethiopia, before claiming federalism in 1991, was not a
state that acknowledges diversity as expected, for
example, Orthodox Christianity was considered as state
religion during Emperior Yohannis IV and Haile Sellasie
regim hand in hand with Amharic language as official
language of the state from more than 80 languages found
in the state.

On plurality and diversity, Islam accepts and recognizes
diversity not only in language, color and race, but also
difference in thought. A great person in front of Allah is
not a person who is from rich families, dominant in race,
color or else but it is based on the level of Iman and their
level of fearing Allah (interviewee 2). Kemissie is a place
where diverse populations, language, identity and
religion, live. In fact secularism exists within this diverse
community. On the other hand interviewee participants
and focus group discussants (interviewee 1 and
discussant 2 respectively) commented that it is the

government who creates the environment of hostility
taking as an example the September, 2013 Majlis
leaders’ election at Kebeles,

...This does not indicate and have no concept of
secularism. To be secular it is not the government that
takes the responsibility to select the place of election.
The role of the government must be restricted to
safeguard the security issues and establish an
environment of peace from start to finish. But what
happens during this election is so different and it is the
government who facilitates and arranges even
candidates. Due to this realities hatred are developed;
both government and out group hatred. But this reality
cannot denounce and indicate that Islam is not good for
plural society. This is because hatred is not established
from the nature, and principle of the religion. And this is
recognized by the Holly Quran as follows;

Indeed, the Quran recognizes plurality in human
societies, including religious plurality, as part of God’s
plan in creation (10:19; 11:118-119). This is why God
calls for peaceful and respectful dialogue, not forced
conversion whether through war or other forms of
coercion (2:256; 3:64; 16:125; 29:46).

Extremists and detractors of Islam distort the meaning of

jihad in propagating a false concept of jihad through
expressions such as “jihadists”, “Islamic terrorism”, or
references by terrorists to jihad. In fact Islam's divine
source is the Qur'an, which is based on concepts of
morality, love, compassion, humility, sacrifice, tolerance
and peace. A Muslim who lives by those precepts in its
true sense will be most polite, careful of thought, modest,
just, trustworthy and easy to get on with. He will spread
love, respect, harmony and the joy of living all around
him. But it is unfortunate that these values are denied in
religious teachings.

Islam and non-Muslims

The incident of September 11 changed the connotation of
non- Muslims with Muslims. It is sometimes seen as a
menace. People think of fanatic Islamists willing to bomb
themselves in order to kill other human beings in favor of
their god (Machado, 2004). And the respondents
identified these stereotypes and generalizations as a
great danger of miss -understanding and miss-
interpreting this religion. The religion becomes the reason
for all conflicts between Muslims and Christian cultures.
Interviewee 3 claimed as follows:

In the Qur'an, Jews and Christians are called the
people of the Book. This is because the members of
these two religions abide by the Divine Books revealed
by God. The outlook of Islam on the People of the Book
is extremely just and compassionate. This attitude
towards the People of the Book developed during the



years of the birth of Islam. At that time, Muslims were a
minority, struggling to protect their faith and suffering
oppression and torture from the pagans of the city of
Mecca. Due to this persecution, some Muslims decided
to flee Mecca and have shelter in a safe country with a
just ruler. The Prophet Muhammad told them to take
refuge in Christian king of Ethiopia.

The Muslims who went to Ethiopia found a very fair
administration that embraced them with love and respect.
The King refused the demands of the pagan messengers
who had travelled to Ethiopia and asked him to surrender
the Muslims to them, and announced that Muslims could
live freely in his country. These Christian attitudes of
compassion, mercy, and justice, are referred to in a verse
of the Qur'an which states:

... You will find the people most affectionate to those who
believe are those who say, we are Christians. That is
because some of them are priests and monks and
because they are not arrogant. (Qur'an, 5:82)

To be clearer with the relationship between having all
necessary knowledge and inter faith relation; having
religious knowledge means crating a peace environment
to out groupers while more hostiles are individuals who
are ignorant of Islam. In fact the prophet Mohammed said
that there will be groups in the future who will know the
holy Quran and hadith very well but will use too
manipulate people, who are ignorant, and for mere
economic purposes. And therefore, knowledge is
dependent on political, social and economic factors to
create peace in the community.

Responding to fundamentalism and hostilities

After they have identified the causes, myth and realities
about the issue under discussion they also depicted the
mechanism to tackle these already constructed problems.

Motives

To fight against Islamic fundamentalism and out group
hostilities we must understand the interests and desires
of individuals very well. In this regard the respondents
blamed the government for not to understanding why
people engage in violent conducts rather than looking for
solutions. This implies the government should have to
intervene and devise a solution accordingly. Jailing
people is non-sense and even increases the dynamics of
violence. In this regard the discussant said:

...We believe that the action of the government is
mistaken, throwing individuals to jail. Therefore,
government must carefully study the motives behind
those individuals or groups (discussant 3).
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History

According to Nouri and Cappiello (2010) religious leaders
have played a profound role in shaping history. From the
pulpit of spirituality and moral authority, they have
aroused consciousness and inspiration to fight against
wrongs. They also added that there cannot be a better
catalyst of change than dedicated and courageous
people of faith. Nouri and Cappiello (2010) argued, If we,
as leaders of faith and religious conviction, are unable to
raise this powerful voice for peace and justice, a tiny
minority of extremists has the potential to hijack the future
of the entire Muslim world that is, one-fifth of humanity
and to destroy the enormous possibilities for international
diplomacy that exists before the Muslim world. Therefore,
internalizing the past relationship between parties is
significant. In this regard one interviewee participant
stated that history must be interpreted positively since it
is difficult to determine the direction of past histories.

...Once history has been passed and this is another day
and time and we should forget the past injustice and take
the good side of the old regimes. Because in the past
most of the time there was Amhara ethnicity dominance
and Christianity (orthodox) surpass other religions. And
this is history; that we never order the direction to be and
must be followed (interviewee 2). This respondent also
added historian also wrote all histories, but it is not
sufficient and at the end of their writing they should
clearly put the good lessons and the problems that we
never repeated.

Engaging the community

In fact as Hussein (2006) noted Ethiopian government is
playing a significant role in tackling fundamentalism in
different times but it is considered as clamping by a
single hand without involving the Muslim communities.
Communities are an engine that can be used to achieve
the objectives designed by the government if we give
them the chance and hear their voices. But in this regard
many Muslims blamed Western models of political and
economic development issued by the government for
these failures to consider individuals as nucleus of
influence unlike the community. This is because
modernization led to a breakdown of traditional family,
religious, and social values. Once enthusiastically
pursued as symbols of modernity, these models
increasingly came under criticism as sources of moral
decline and spiritual malaise. However, according to
Abu-Nimer (2001), Islam vyields a set of peace building
values that, if consistently and systematically applied, can
transcend and govern all types and levels of conflict,
values such as justice (adl), beneficence (ihsan), and
wisdom (hikmah) which constitute core principles in
peacemaking strategies and framework. The community
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is the driving force and backbone of any fruitful project.
So, absolute engagements of the people to heal historical
and potential problems are important.

We should engage the community in the intervention
and resolution processes. The people are the owner of
solutions and understand very well the dynamic of
conflicts between groups and individuals in the village
that they live (interviewee 7).

Adjusting intervention techniques according to the
conflict situation and stages

According to Abdalla et al. (2002) the dynamics of conflict
vary according to the stage of the conflict, which does not
necessarily go through a linear progression; more than
likely it goes through ups and downs. In the Islamic
concept, an intervention technique should best
correspond to the stage of a conflict with the purpose of
restoring justice and adhering to Islamic principles and
values. One respondent stated that it is the government
and related organizations (religious or nongovernmental
organizations) working on peace and security that create
suitable conditions and adjust different mechanisms
which are participation of the local community.

To solve the problem the government and respected
organs were advised to adjust intervention techniques
according to the conflict situation and stages. When
doing intervention between conflicting parties we should
have to be careful of the process of selecting intervening
parties. This is because sometimes problems might be
intensified instead of turning into peace by third part
intervention (interviewee 6). To enhance and maintain
unity among the diverse population of Kemissie the
above way out is forwarded by respondents. Though
conflicts are is natural and some can be constructive, but
are artificial; they change their mechanism, are
destructive and deadliest if not well managed. This
means conflict by itself is neither harmful nor important
and it is dependent on the way the actors or conflicting
parties employ it. If conflicts are transformed and
reconciled they are no longer hostile and cultural peace
buildings will be done. Therefore, it is avoidable and
hence unity will prevail.

Conclusion

Based on the discussion under the previous part of the
study findings are concluded. Based on the data obtained
from respondents the causes of Islamic fundamentalism
and hostilities are both lack of religious knowledge, and
having knowledge (if politically motivated) caused
political, social problems and hostility to out groupers.
Kemissie is a place where diverse populations are
found; diverse in terms of language, identity and religions.

In fact secularism is there within this diverse community,
but their long aged co-operations start to decline. For
this, interviewee participants and focus group discussants
commented that it is the government who creates the
environment of hostility taking as an example the 2013
Maijlis leaders’ election at Kebeles since most of the
coordinators of the election were the representatives of
government.

Non-Muslims and government officials in Kemissie city
administration have the perception that Muslims are close
and open to conflict. They believe that Muslims are prone
to conflict and instigators of violence because of their
religious teaching and practices. This is not from nothing
rather these days’ religious based socials organizations
are established and even there is competition with that by
avoiding the old social and cultural organizations like,
Idirs and burial ceremonies locally called gires. However,
despite some tensions and occasional violence, the
relation between Muslims and non-Muslims has been
characterized by compromise and tolerance, not strife
and antagonism. The current climate of fear has
strengthened Islamophobia in elsewhere and perpetuated
fear-based myths among a number of ethnic groups.
These myths, and the fear that underpins them, reinforce
ethnic polarization and encourage the adoption of
extremist views amongst all ethnic groups. The spread of
extremism fuels mutual fear, suspicion and radicalization
- perhaps contributing to eventual violence. As far as
fighting against Islamic fundamentalism and out group
hostilities is concerned the respondents identified
different mechanisms. For example, understanding the
interests and desires of individuals is necessary. The
respondents already identified the major causes from
structural to the manifest level and the government
should have to intervene and devise a solution
accordingly. Absolute engagement of the people to heal
historical and potential problems is important.

IMPLICATION OF THE STUDY

The major objective of the study is to explore the
responses and views of Muslims to “Islamic
fundamentalism” and out group hostilities in Kemissie city
administration, North-East Ethiopia. And therefore, by
using the findings as a starting point the researcher
indicated the following implications.

The study revealed that the main reason why people
hate outside groupers is wrong religious teaching. And
religious leaders must do a lot in sharing and teaching
the principles of Islam. To create peace and avoid hatred
between religions, religious leaders should jointly create
special groups, that is, Da’'iwa group (religious teaching
organs). It is the people, on the other hand, at large who
know every new thing in their political and social
environment, and identify and give information to the
respected organs of government. Therefore, the people



must be organized socially and politically with government
to tackle fundamentalism and hatred.

As the respondents stated that it is the government that
increases the dynamics of Islamic fundamentalism and
out group hostilities in Kmissie city administration by its
excessive interference on religious affairs even though
their role in fighting against fundamentalism is
considered. And therefore, the government should liftoff
its hand and gives freedom to religious matters by
restricting its role to create a secure environment. The
government should identify and institutionalize the groups
involve and in doing so there must be special groups
independent of the government. A key player in the fight
against fundamentalist financing must expand like safe
corridors through which funds can be more safely
remitted.

In addition there must be organizations outside the
government structure which facilitate unity between
religions and fill the gaps that the government has.
Greater co-operation between agencies is required, in the
form of cross-border and inter-agency information sharing
across the region and beyond. This is vital to collecting
actionable intelligence and conducting credible
investigations into transnational Non-governmental
organizations (NGOs). Given the ongoing lack of trust,
national governments and international organizations
should focus on confidence-building initiatives both within
and across borders.
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