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This special issue, Alternative Peacebuilding Approaches in Africa, was an 
incident waiting to happen. Over the course of several three years, beginning 
2008, the United Nations-mandated University for Peace Africa Program, 
under a grant from the International Development Research Centre (IDRC), 
Canada, assembled peace researchers and peace activists from across Africa 
in a series of intensive three-year training workshops led by some of the 
leading lights in the field of Peace Studies. Upon the completion of the 
program (at various dates by various cohorts) many of the trainees went on to 
become leading peace researchers in their various countries across Africa. I 
(JIPAD editor) am one of the products of that program, and the papers in this 
special issue brings together some of the current and cutting edge research 
that emanated from those peace researchers. 

On behalf of the editorial team of JIPAD, I thank the paper contributors 
who accepted the invitation to participate in this issue and bring their 
cherished ideas and the result of their work to JIPAD. I particularly 
appreciate the guest editors, Dr Susan Kilonzo of Maseno University, Kenya 
and Dr Ann Rita Karimi Njageh of the Catholic University of East Africa, 
Kenya, for taking on the challenge. They worked tirelessly and assiduously 
and met what initially looked like an impossible deadline. They delivered 
right on schedule, yet every submission was diligently blind peer-reviewed 
and then edited by them to fit the requirements of JIPAD. Dr Kilonzo and Dr 
Njageh have selected the best of the submissions for this edition, and I hope 
you like it!

Sincerely,
Olajumoke Yacob-Haliso, PhD.,
Editor
jipad@babcock.edu.ng; jumoyin@gmail.com

Editor's Note
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Guest Editors’ Preface

The search for solutions and alternatives to conflicts that seem to engulf 
African countries continues. Scholarly publications linger on the need to 
have a conflict-free Africa. However, conflict related crimes are still evident 
in the continent. The rise of ethnic conflicts, political wars, militant groups - 
with recent highlights on Boko Haram and the Al-Shabaab - religious and 
political wars in Africa, are concerns that persuade peace researchers and 
peace research institutions, to comb within conflicting communities and 
provide insights or recommendations for peaceful existence. This special 
issue, Alternative Peacebuilding Approaches in Africa, gives a keen focus to 
conflicts and peace building alternatives/recommendations.  Seven of the 
nine authors in this special issue received peace research training and 
research support from University for Peace (UPEACE)-Africa Programme 
between 2008 and 2011 through their partnership with International 
Development Research Centre (IDRC) and are now engaged in peace 
research. They remain indebted to the knowledge gained from the training.

While some of the authors in this special issue of JIPAD explore some of 
the processes, environments and events that have facilitated conflicts in the 
geographical localities of their peace research, others explore how conflicts 
can be resolved and peace building emphasized for a peaceful Africa. This 
special issue has six research articles, one briefing and one book review.

Jacinta Nwaka explores at length the conflict between the Hausa-Fulani 
settlers and the local groups in Jos, the capital of Plateau State of Nigeria. 
Nwaka underscores the fact that, though there has been a multiplicity of 
measures geared towards its management between 1947 and 2008, the 
conflict persisted. She examines the different approaches employed both the 
colonial and post-colonial governments to show that, while the colonial 
government applied both containment and avoidance strategies, the post- 
colonial government, irrespective of a multiplicity of measures adopted vis-
à-vis the management of the conflict and its attendant crises, lacked the 
commitment needed to handle the conflict effectively. She further explores 
the involvement of non-governmental bodies and highlights the challenges 
that marred these efforts. Nwaka's conclusion is that the peace building 
efforts have always lacked the needed commitment from the governments 
that set them in motion.

Susan Kilonzo, through an exploratory and explanatory study, provides 
an analysis of the role of church leadership in addressing political and ethnic 
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conflicts in post-independent Kenya. Contextualizing the role of the church 
leaders within two dichotomies: Daniel Moi's regime-specifically from 
1982-2002; and, Mwai Kibaki's era-2005-2008, Kilonzo shows how 
churches and church leaders contributed to peace or conflicts. Susan's 
arguments in the paper indicate that the Church in Kenya, and other related 
African countries still lacks an effective mechanism of sociopolitical 
engagement towards peace and peace building. In the case of Kenya, she 
recommends that the Christian community, through the umbrella of NCCK 
unite, avoid partisan politics and secure a sense of autonomy that will help 
them hedge manipulation by self-centered politicians.

Kitche Magak and Bryson Omwalo examine the question of the Somali 
ethnic identity in the peace and security situation in Kenya.  They argue that 
Kenya is caught up in the grips of terrorism, a situation which is, 
unfortunately, largely a geopolitical factor. Magak and Omwalo explain that 
the al Qaeda-affiliated al Shabaab group is easily the most damaging product 
of the political nihilism that has plagued Somalia for years. This therefore has 
taken toll on the Somali ethnic identity for Somalis (and Kenyans of Somali 
origin) living in Kenya. Magak and Omwalo's exploration show that lasting 
peace and security in Kenya depends to a certain extent on resolving the 
Somali ethnic identity question. They suggest that the Kenyan Government 
and its security apparatus must examine alternative methods of dealing with 
the Somali ethnic identity.

Stephen Langole's article draws from his non-formal research trainings 
that he has been carrying out in Northern Uganda. He argues that through 
non-formal peace education, many peace building mechanisms and practices 
that are slowly phasing out in Uganda, and Africa in general, can be 
revamped. Using the Karimojong and the Acholi of Northern Uganda, 
Langole shows how the Ekoi, Etem and Akiriket are effective means of 
conflict resolution and recommends that non-formal peace education be 
streamlined for a revolutionized approach to peace building.

Ann Rita K. Njageh looks at education as one of the strategies for 
achieving peace. Njageh examines how formal and informal education for 
peace is instrumental in the realisation of a culture of peace. She highlights 
the components of the education for a culture of peace. Njageh concludes that 
though her article does not resolve the terminology debate of peace education 
and education for peace, it has in its own right advanced the use of education 
for peace as the more comprehensive strategy for peace as compared to peace 
education.

Mulanda Juma sees a gap in the usage of the term re-integration (of ex-
combatants) within international policy debates and its actual 
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implementation in the field. To fill this gap, he investigates the nature and 
extent of local ownership of interventions for reintegrating ex-combatants in 
Kivu, Democratic Republic of Congo. Juma's study explores the need of 
carrying out and implementing recommendations based on specific contexts; 
generation of local resources to ensure sustainability of the reintegration 
processes; building local capacity to use locally available resources for self-
help; and, limitations of local ownership of reintegration interventions in 
Kivu. He concludes by noting that for local ownership to be improved in the 
reintegration process local actors require empowerment, taking into account 
the meaning of local ownership from local perspectives.

In a briefing on human rights and peace building in Bakassi Peninsula in 
Cameroon, Patience Sone argues that in spite of International Court of 
Justice (ICJ) intervention, there still exists many threats to human rights and 
security in the Peninsula. Sone argues that vices such as killing of human 
beings, piracy, human brutality, environmental degradation, infrastructural 
and social problems have made sustainable peace difficult in the Bakassi 
Peninsula. She examines the challenges posed by these violations of human 
rights to the achievement of peace in Peninsula. By juxtaposing human rights 
with peace and peace building, Sone notes that if the livelihoods and security 
of the people in Bakassi are jeopardized then there is bound to be a threat to 
the peace-building initiatives.

The six articles and a briefing in this special issue of JIPAD illustrate the 
ways in which conflicts of diverse nature continue to ravage nations and 
communities therein. However, the contributions also provide suggestions 
and avenues through which peace building processes can be pursued and 
appropriated. The researchers also point out areas that need further research, 
especially on mainstreaming certain approaches to peace building for 
sustainability of Africa's peace and development.

Susan M. Kilonzo, PhD
Senior Lecturer, School of Arts and Social Sciences
Maseno University, Kenya

&

Ann Rita K. Njageh, PhD
Senior Research Fellow 
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Abstract
This article explores the role of education as one of the 
strategies for achieving peace. Highlighting the global 
and national (Kenyan) perspectives on education for 
peace, the author examines how formal and informal 
education for peace is instrumental in the realisation of a 
culture of peace. Prominence is given to the components 
of the education for a culture of peace. This author 
analyses existing literature on approaches to education 
for peace, which was instrumental in development of an 
evaluation research on the relevance and effectiveness of 
drama festival as an education for peace tool in public 
secondary schools in Kenya. Literature from the global 
and regional fronts was sampled to provide a bigger 
picture of how education for peace is understood and 
practiced around the world, with focus on identifying 
lessons to inform theory, practice and policy.  

Key words: Culture, Education, Peace, Peace Education, Kenya.

Introduction
As the demand for lifelong education continues, it is of paramount 
importance to understand some of the principles contributing to the 
realisation of educational objectives that are necessary for sustainable 
development of people, both at individual and societal levels. This article 
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presents a detailed narrative of education for peace, as one of the tenets of 
lifelong education from the global perspective and Kenya in particular. An 
understanding of the concept of education for peace involves a clarification 
of the terms: peace, peace education, education for peace, culture of peace, 
peaceful society and education for a culture of peace. 

Education is one of the avenues of working for the development of 
people, and through the educational institutions of a nation, the people are 
prepared for various works in the life of their nations, which all build to the 
development they seek. The realisation of peace in society lies in the 
education system of a country, which should serve to link the external 
environments  (historical, physical, social, political and cultural) with the 
inputs, outputs and processes through provision of feedback (Mugenda, 
2008) to the various stakeholders involved. In this regard, the existing links 
between education (in its various forms) and peace need to be assessed and 
strengthened in the search for durable peace in the African context.

Literature (Burns, 1996; Ihejirika, 1996) shows that various approaches 
are in use in educating for peace, under the broad categories of formal 
education and non-formal education. The formal approaches are 
mainstreamed in the structured educational institutions set up. Burns (1996) 
views the formal approaches as dependent variables, dependent on the wider 
structure within a national or subnational context. Because of this 
dependency factor, their success largely depends on the support received 
from the structures/contexts involved. In the context of Kenya, formal 
education for peace largely remains mainstream, in the sense that efforts for 
education for peace are incorporated into the existing educational goals 
especially the national goals of education, and then cascaded down to 
educational goals of various levels of education and specific subject areas. 
Usually, there is no taught and examinable subject bearing the name 
'Education for Peace' or 'Peace education'. The practice usually is to identify 
various aspects that promote mutual understanding, human change and 
ethical existence (Shapiro, 2002) and to incorporate them in the curriculum of 
the taught subjects. Non-formal education for peace is more common the 
world over, being practiced by many individuals and organizations outside 
the formal educational structures. It is said to be more advantageous than 
formal education, thus contributing “to the process of criticism and action 
which may result in social change” (Burns, 1996, p. 124). Non-formal 
approaches include various culture and literature opportunities such as 
music, dance, language, poetry, images, dressing, artifacts and sports.
Without attempting a comparison of which approach has greater impact, this 
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paper focuses on both the formal and non-formal approaches of education for 
peace, the intent being to bring to awareness that both forms are in use in the 
promotion of peace. This standpoint is rooted in the centrality of education, 
irrespective of which approach it takes, as documented in Article 26 of the 
Universal Declaration of Human Rights, thus,
Education shall be directed toward the full development of the human 
personality and to the strengthening of respect for human rights and 
fundamental freedoms. It shall promote understanding, tolerance and 
friendship among all nations, racial or religious groups and shall further the 
activities of the United nations for the maintenance of peace. 

The last decade (2000 - 2010) was the International Decade for a Culture 
of Peace and Nonviolence for the Children of the World, following a United 
Nations General Assembly resolution. It is during the last decade that 
Education for Peace gained more prominence in theory and practice within 
the educational systems, especially in the context of Africa, more so due to 
the focus on the child, and fighting violence with education (Harris, 2002). 
This resonates with the writing of Ihejirika (1996) that 'the bottom – line 
target of peace education remains the child” (p.229). 

Conceptualising Education for Peace

Peace
Peace is viewed from two perspectives (Galtung, 1996): “the 
absence/reduction of violence of all kinds” and as “nonviolent and creative 
conflict transformation” (p.9). In the first view, peace is defined from a 
violence orientation, thus peace is the negation of violence, whereas the 
second definition is conflict-oriented, peace being the context where 
conflicts nonviolently and creatively unfold. This is in line with his earlier 
distinction of two notions of peace: negative peace, “the absence of violence, 
absence of war” and positive peace “the integration of human society” 
(1964:2).   In elaboration of the violence or peace scheme, Galtung (1996) 
explained that it comprises of six spaces: nature, actor, structure, culture, and 
time, which facilitate an understanding of peace and / or violence. Negative 
peace is thus the absence of all kinds of violence, namely: nature violence, 
actor or direct violence, structural or indirect violence, cultural violence, and 
time violence. In the same vein, positive peace has the same spaces, nature 
peace, direct positive peace, structural positive peace, cultural positive peace 
and time, emphasizing the presence of non-exploitative relationships and 
conditions.

Ann Rita K. Njageh 3



Galtung's distinction has gone a long way in influencing the views of 
other scholars and practitioners in the field on what peace is. His contribution 
has shaped the views of Reardon (1982) and Brock-Utne (1989) among 
others, and helped further the usage of the concepts of negative and positive 
peace in understanding what peace is. For instance, Perez De Cuellar and 
Young (1999, p.166) further Galtung's distinction by bringing out various 
levels of conceptualising peace. They identify five levels: personal peace, 
interpersonal peace, intergroup/National peace, International/Global peace 
and peace between humans and the earth. These levels are in harmony with 
the intra/inter systems identified by Galtung (1996).

This paper adopts Galtung's conceptualization of positive peace. Positive 
peace is the absence of violence in all forms and the nonviolent interactions 
among people and constructive unfolding of conflict. It focuses on 
establishing the root causes of conflict so that all parties are able to live 
together harmoniously, as one party's well-being or suffering is the well-
being or suffering of the other. The focus of positive peace is illustrated in the 
typology presented in Table 1.

Table 1 
Typology for Positive Peace

Adapted from J. Galtung, J. (1996). Peace by peaceful means: Peace and 
conflict, development and civilization, p. 31-32. Copyright by Oslo: PRIO.

Peace Education or Education for Peace?
The terms “peace education” and “education for peace” bring about much 
debate among peace scholars and practitioners. This paper does not in any 
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way resolve the debate. An exploration of both terms is provided herein, 
outlining the history from a global perspective and Kenya's historical 
background. Literature provides prominence to peace education and this is 
evident from the sources used herein. 

Peace education has been practiced and passed on informally for 
centuries through various strategies of indigenous peoples and peaceful 
communities from one generation to another (Harris, 2008). In Africa, 
different African regions and indigenous communities dealt with matters of 
peace in varied ways, which can be traced back to African's indigenous 
education. According to Ocitti (1977) indigenous education was founded on 
the principles of preparationism, functionalism, communalism and 
perennialism, and aimed at enabling the Africans cope with the social and 
economic realities of their society. This was made possible through the 
interrelated teaching-learning methodologies of imitation, initiation, 
observation and repetition. In this context, every member of the community 
had a role to play towards the education of the younger members of the 
society, to equip them with the skills they needed for them to meaningfully fit 
in their societies. African indigenous education emphasised on how well its 
products were able to fit in the social, economic, political, cultural, religious 
set ups in their communities with a high degree of adaptability.

From a global perspective, the concept of peace education as it is known 
dates back to the Czech educator John Amos Comenius who argued in his 
work Angelus Pacis (1667) for “education for moderation and love” 
(Aspeslagh, 1986, as cited in Maxwell, 2005). Since then, the focus on peace 
education has continued to grow and spread all over the world, and currently 
it is a discipline of study.  Existing literature (Fountain, 1999; Gbesso, 2006; 
Harris & Morrison, 2003; Seitz, 2004) shows that in the definition of peace 
education, peace educators define it in terms of the components of 
curriculum, methodology and environment, or its purpose and content. The 
concept and nature of peace education remains rather elusive (Bar-Tal, 
2002), probably due to the complex nature of the aspects it deals with, and 
this explains why scholars and practitioners in the field have not widely 
accepted definition of peace education. Nevertheless, various definitions 
have been provided by peace education theorists and practitioners, which 
touch on its content, methodology and aims. These definitions reveal that … 
“peace education is holistic and transformative, incorporating a number of 
ideas in its definition and practice” (Ardizzone, 2002, p. 17).

According to Harris and Morrison (2003) “peace education, refers to 
teaching about peace – what it is, why it doesn't exist, and how to achieve it” 
(p. 25). Peace education is thus a discipline and a process of bringing 
awareness of the need for peace, the barriers to its realisation as well as the 
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strategies that can be advanced towards its attainment in the society. In the 
ensuing reforms of the discipline which was:
… originally a study of the causes of war and its prevention, peace education 
since has evolved into studying violence in all its manifestations and 
educating to counteract the war system for the creation of a peace system – a 
peace system on both the structural and international level. (Ardizzone, 2003, 
p. 430 as cited by Harris, 2004, p. 5)

The shift and growth in the focus of peace education is best captured in 
the United Nations International Children's Emergency Fund (UNICEF) 
definition of what peace education is:
Peace education refers to the process of promoting the knowledge, skills, 
attitudes and values needed to bring about behavior changes that will enable 
children, youth and adults to prevent conflict and violence, both overt and 
structural; to resolve conflict peacefully; and to create the conditions 
conducive to peace, whether at an intrapersonal, interpersonal, intergroup, 
national or international level. (Fountain, 1999, p. 1)

This definition encompasses the views of various peace education 
theorists who perceive peace education as entailing various approaches of it 
as either: a knowledge-based subject that can be directly taught in the school 
curriculum; a set of skills and attitudes that can be explicitly taught or more 
subtly infused in a variety of educational contexts; or some combination of 
the two (Ibid, p.39).

The practice of peace education has seen the rise of various forms or types 
of peace education (Harris & Morrison, 2003) or what UNICEF refers to as 
“variety of terms … to describe the various initiatives referred to … as 'peace 
education' (Fountain, 1999, p. 4). According to Harris and Morrison, peace 
education is “a generic term” including concepts implied in many other 
educational approaches, as practiced throughout the world. The terms 
include: “human rights education, environmental education, international 
education, conflict resolution education, and development education” (2003, 
p.66). A variety of terms are used in reference to peace education by UNICEF 
in its country and regional offices:  'peace-building in schools' (ESARO), 
'education for peace' (Rwanda), 'global education' (MENA), 'education for 
conflict resolution' (Sri Lanka) and 'values for life' (Egypt). (Fountain, 1999, 
p. 4)

The author concurs with Seitz (2004) who notes that the conceptual 
differentiations in terminology used in reference to peace education is a 
reflection of the focus of peace education in various regions:
… peace education in Japan is primarily understood to be “anti-nuclear bomb 
education”, in Ireland as “education for mutual understanding”, in Korea it is 
seen as “re-unification education”, whereas in countries in the southern 
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hemisphere the preferred talk is of “development education”, and in North 
America and in Europe the discourse in peace education is currently guided 
by “conflict resolution education (p. 65).

In the continuing debate on the usage of terms, the major debate revolves 
around the concepts peace education and education for peace. One distinction 
of the two concepts is offered by Murukami (2008). He pointed out that peace 
education is divided into: education about peace and education for peace. 
Education about peace focuses on peace matters, “treats the theme of war 
directly, international understanding as a subject matter, and tends to provide 
pupils with knowledge about war and peace. ... Education for peace aims at 
peace, and aims at fostering children's attitudes and skills for peace” (p. 27).  
Further on in his distinction of the two concepts, he explains that peace 
education is direct peace education whereas education for peace is indirect 
peace education which contributes indirectly to peace processes and to the 
realisation of peace through character building, and identified that this type of 
education had overlaps with human rights education (HRE) and multicultural 
education (ME). These two types of education are highlighted by other peace 
education scholars as branches of peace education. 

In the context of Africa, African indigenous education was an education 
for living. Its main purpose was to train the youth for adulthood within the 
society. Emphasis was placed on normative and expressive goals. Normative 
goals were concerned with accepted standards and beliefs governing correct 
behaviour while expressive goals were concerned with unity and consensus.  
In addition, there were elements within the system which encouraged 
competitiveness in intellectual and practical matters but these were 
controlled and subordinated to normative and expressive aims (Ocitti, 1997). 
It also placed strong emphasis on learning practical skills and the acquisition 
of knowledge which was useful to the individuals and the society as a whole. 
In broad terms, it emphasised social responsibility, job orientation, political 
participation, spiritual and moral values. Overall, this education aimed at: 
preserving the cultural heritage, adapting younger members of the society to 
their environment, and demonstrating to the youth that their own future and 
that of the community depended on the understanding and perpetuation of the 
institution, laws, languages and values inherited from the past. From this 
perspective, the Africans in their indigenous context had embraced the 
concept of education for peace; they had their own concepts of peace and 
conflict resolution, and contributed immensely to peace and peace education 
(Ihejirika, 1996). In the indigenous African communities, education meant 
promotion of the communities' way of life, protection of the community, its 
wealth and boundaries, and perpetuation of their culture.  In essence it was 
concerned with maintaining social stability (Otiende, Wamahiu, & Karugu, 
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1992). Indigenous education was mainly passed from one generation to 
another through use of art, oral narratives, song and dance, proverbs, riddles, 
puzzles, , tongue-twisters, imitation, recitation, word games, myths 
(Kanstrup-Jensen, 2006; Owuor, 2007; Zulu, 2006). The protection of the 
community at times called for conflict-like activities, to keep away the 
'enemy' or 'intruder'. This was especially in the context of expansion of 
territories, resource based conflicts over water and pasture, cultural 
differences, pride and revenge. Indigenous education in Kenya is diverse as 
the number of ethnic communities in Kenya (Owuor, 2007). 

Education for peace, therefore, refers to the broader meaning of the 
transformative education desired of every human person in society. The 
United Nations affiliated University for Peace (UPEACE) (2008) observed 
that the concept education for peace was gaining more popularity in use in 
contemporary society as compared to peace education. They define 
education for peace as a comprehensive strategy that:
… capture(s) the all encompassing and transformational nature of the 
educative process. [It is] an education that will take the notion of human 
kinship and universality – validated by the biological reality of one human 
species – onto yet another level of knowledge; one that penetrates the realm 
of human consciousness and transforms it into an integral part of ones 
cultural world view (p.7).

From this point of view, peace education ultimately leads to the 
realisation of the goals of education for peace. Further on, UPEACE 
advances that education for peace focuses on “the full development of the 
human personality and to the strengthening of respect for human rights and 
fundamental freedoms”, purports the promotion of “understanding, 
tolerance and friendship among all peoples and nations, racial or 
religious/ethnic groups” and furthers “the activities of the United Nations for 
the maintenance of peace” in light of Article 26 of the Universal Declaration 
of Human Rights. 

From the foregoing, the term 'peace education' is common in usage. 
Though both terms are in use in this paper, 'education for peace' is most 
favourable since by its nature it focuses on broader realities in the realisation 
of peace. The focal point of education for peace is “worldview … 
transformation of the participants from disunity and conflict to unity and 
peace with the aim of creating a culture of peace, healing, and excellence in 
their families, schools and communities” (Danesh, 2011, p. 3). In addition, 
Peace education is a subject in the syllabus whereas education for peace is the 
shaping vision of education (National Council for of Educational Research 
and Training, 2006). 
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Education for Peace at the Global Level
Education for peace has received major support at the global level from 
various initiatives. Some of these include but are not limited to the United 
Nations and its associate organizations, world nations ratifying to suggested 
policy frameworks that support the establishment of a culture of peace, and 
religious/faith based organizations that have been party to such declarations. 
One major support at the global level is the United Nations Educational, 
Scientific and Cultural Organization (UNESCO) Declaration and Integrated 
Framework for Action on Education for Peace, Human Rights and 
Democracy (1995) which provides comprehensive strategies for achieving a 
culture of peace globally. The framework which emphasises the role of 
education in development of persons who in return work to promote peace, 
human rights and democracy, highlights five key points: 

i. Education must be holistic, involve educational partners, and 
utilize administrative modes that allow for greater autonomy. 

ii. Education must be continuous and consistent, implemented 
locally, nationally and internationally and include proper 
resources. 

iii. The content of education should include education for 
citizenship at an international level and address the 
conditions necessary for the construction of peace, including 
conflict resolution, human rights, democracy, an end to 
racism, and the elimination of sexism. 

iv. “the ultimate goal of education for peace, human rights and 
democracy is the development in every individual of a sense 
of universal values and types of behavior on which a culture 
of peace is predicated” because it is “possible to identify even 
in different socio-cultural contexts values that are likely to be 
universally recognized” (p. 9). 

v. Content should be developed democratically, including all 
voices in the design of peace education programmes since 
“no individual or group holds the only answer to problems” 
(p. 9). It is therefore necessary to “understand and respect 
each other and negotiate on equal footing, with a view to 
seeking common ground” (p. 9).

Other support initiatives include the Global Campaign for Peace 
Education and the Manifesto 2000, the Hague Agenda for Peace and Justice 

stfor the 21  Century. The Global Campaign for Peace Education utilizes the 
UNESCO framework and the Hague Appeal for Peace agenda, and so does 
the Manifesto 2000, which is an initiative of the Nobel peace Laureates (their 
commitment towards establishment of a culture of peace during the United 
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Nations International Year for the Culture of Peace 2000-2001).  In 
summary, the UNESCO framework, the Hague Appeal for Peace and the 
Manifesto 2000 “provide very clear guidelines for how education can 
decrease both the direct and structural violence prevalent in our society. [as] 
… [they] not only demonstrate support for peace education, but also 
represent a collection of core values that transcend national boundaries” 
(Ardizzone, 2002, p. 19).  

Peace education has taken on different approaches, methodologies and 
content depending on the settings and immediate needs of the contexts in 
which it is practiced (Ardizzone, 2002). Ardizzone pointed out the initiatives 
from: (a) Columbia and Latin American which focus on popular education 
and non-formal education, (b) Balkan where the initiative is conflict 
resolution and democracy education, (c) Cyprus and Northern Ireland, with 
focus on  intercultural understanding, (d) Asian context, disarmament and 
anti-nuclear education, (e) Northern Ireland where ad hoc peace education 
initiatives have been established, and (f) Israel-Palestine (Middle East) 
where the emphasis is on coexistence education (CE) which is a model 
reconciliation programme. 

In the African context, notable examples of peace education include but 
are not limited to: the work of the Agency for Cooperation and Research in 
Development (ACORD) in the Great Lakes Region of Rwanda, Burundi and 
Democratic Republic of Congo (Mukarubuga, 2002); South Africa's Truth 
and Reconciliation Commission, a model that scholars and practitioners 
have tried to replicate in other contexts. Other initiatives include the use of 
arts approaches in peace practice among them: (a) Sierra Leone: 
International cooperation and peaceful solution of conflicts by the   
“Concerned Youth for Peace”, a youth based program; (b) Nigeria: Arts for 
promoting peaceful interaction and personal understanding by a non-formal 
youth group; (c) South Africa: The “Center for Conflict Resolution” through 
its Youth project works for a just and sustainable peace in South Africa. Its 
work expanded to the “Peace Education Partnership Program” (Ardizzone, 
2002).  Approaches to educating for peace in Africa focus on research, 
advocacy and education, involving diverse groups of stakeholders and target 
groups as the actors in the search for African solutions to the problems of 
Africans. 

These initiatives sustain Maria Montessori's claim: “Establishing Peace 
is the work of education. All Politics can do is keep us out of war”, and point 
towards realisation of the goals of peace education which Harris (2002) 
identified as: to appreciate the richness of the concept of peace; to address 
fears; to provide information about security systems; to understand violent 
behaviour; to develop intercultural understanding; to provide for a future 
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orientation; to teach peace as a process; to promote a concept of peace 
accompanied by social justice; to stimulate a respect for life; and to end 
violence (p. 20 as cited by Danesh, 2006, p. 56). Education for peace seeks to 
implicitly or explicitly realise a culture of peace for all people in all societies. 

What remains in every context is to tailor specific initiatives to meet the 
needs of the people in contributing to the realisation of the global goals of 
education for peace, the ultimate being the establishment and maintenance of 
a culture of peace for all. 

Education for Peace in Kenya
Current education for peace approaches in Kenya take place within the 
schools or outside schools (Isaac, 1999). School-based programmes focus on 
improving the school environment, curriculum development (production of 
materials for teachers and children) and nonformal socialization and learning 
activities. The out of schools programmes on the other hand focus on 
workshops, training programmes and activities for school youth and out-of 
school youth (OSY). The out of school programmes incorporate the media, 
publications for youth, and community-based arts programmes in the form of 
camps, sports and recreation programmes, youth groups and clubs, training 
for community leaders especially in camps, magazines for young people, 
travelling theatre, peace caravans, peace campaigns, among others.

In Kenya, education for peace dates back to pre-colonial Kenya, where 
the elder members of the family and community were entrusted with the task 
of initiating their younger members into the way and life of the family and 
community (Ocitti, 1977; Otiende, Wamahiu, and Karugu, 1992; Owuor, 
2007). The pre-colonial efforts, referred to in this paper as the indigenous 
peace education initiatives towards the establishment of a culture of peace, 
saw the community members devote their time to  impart knowledge, instill 
skills, values and attitudes  to all members of their community. Any event 
that was a breach of peace among members of a community or between 
different communities was taken with a lot of gravity and measures were put 
in place to resolve and transform it. One would question the relevance of 
traditional African education in contemporary Kenya. According to Otiende, 
Wamahiu, and Karugu, (1992) Traditional African education is still manifest 
in contemporary Kenya, with aspects of formal and non-formal traditional 
education being in place. These aspects are addressed in the ongoing 
discourse on African indigenous knowledge and education in modern Kenya 
in the context of the global world (Gachanga, 2007, Owuor, 2007), a 
discussion that is beyond the scope of this paper. It is also important to note 
that it is from the indigenous context that the valued alternative dispute 
resolution mechanisms (also referred to as endogenous approaches to 
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conflict resolution) originated. These mechanisms differ from one 
community to the other depending on the cultural background of the diverse 
communities in Kenya. African traditional education was a lifelong process 
where individuals were integrated into their social group, community and 
society. This integration enabled the members of the society to know, to do, 
to live together, and to be (Delors, 1996), thus contributing to formation of 
the individuals, living together in harmony, responsible citizenship and 
national integration, which are the frontiers of education for peace (National 
Council of Educational Research and Training, 2006). 

In relation to formal education in postcolonial Kenya, peace education 
can be traced back to the 1970s. A 1976 regional workshop on the 'Role of 
Social Studies in education for Peace, International Understanding and 
Respect for Human Rights' recommended that “peace education should be 
taught in all schools as this was the cornerstone of human happiness and 
mutual coexistence” (ASSP, 1976, p. 2 as cited by Owinyo, 2008, p. 41). As a 
result, the curriculum of various subjects in the Kenyan system of education 
incorporates peace education elements within its syllabuses. Notable 
subjects in the primary and secondary school levels, where the content of 
peace education is present, include Religious Education, History and 
Government, and in the Program of Pastoral Instruction (PPI) syllabuses 
which are developed in collaboration with the   Churches. The content was 
also present in Social Educational and Ethics, a now defunct subject in the 
Kenyan education system. 

Currently, peace education initiatives in Kenya are a collaborative effort 
between the educational institutions, faith based organizations, United 
Nations organs, nongovernmental organizations, peace based organizations, 
the media, and other groups. An immediate past example of this 
collaboration is the Conference on Peace Education in Eastern and Central 
Africa: “The State of the Art, Lessons and Possibilities” held in Nairobi, 

 Kenya, from 2-5 December 2008. The conference was organised by Nairobi 
Peace Initiative – Africa (NPI-AFRICA), a pan-African peace resource 
organization founded in 1984 and based in Nairobi, Kenya, in partnership 
and collaboration with the Global Partnership for the Prevention of Armed 
Conflict (GPPAC) International Secretariat, The Global Campaign for Peace 
Education and Kenya's Ministry of Education.

In Kenya, education for peace in Kenya takes various forms. In the 
education sector, formal and non-formal peace education initiatives are in 
place, such as the incorporation of peace education content into the taught 
and examinable subjects in the formal curriculum whereas activities like 
music, drama, cultural shows are the non-formal avenue for peace education 
(Isaac, 1999). Over the years, education for peace elements have continued 
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to be infused in the content of other subjects offered in the primary, 
secondary and tertiary level institutions in Kenya. In rare cases, peace 
education is offered as a standalone subject of study in universities and other 
tertiary level institutions. In the universities where the course is on offer, it is 
taught as a single unit of study (usually a minor option or elective) rather than 
as a major area of organizers (Nyawalo, 2006).  

The corporate sector has supported the schools in this venture, and in 
some instances, individuals and groups of people have gone an extra mile to 
establish their own non-formal peace education programmes. Examples of 
these include the renowned athlete, Tegla Loroupe's annual peace races that 
target people of the Great Lakes region (Tegla Lorupe Peace Foundation, 
2005), the community arts programmes, and peace museums (Gachanga, 
2008) in various parts of the country. Several peace education initiatives 
have been initiated following Kenya's 2007 post-election violence. This was 
the basis for the need for peace education in Kenya (Maiga, 2008). The 
election violence period was characterised by long lasting bitterness with 
consequences, where children were and remain the most vulnerable victims 
of the violence in the present moment and future times. On this basis, 
UNICEF understood peace education as its mandate, with the intent of 
offering answers to various questions among them: 

·What would it take for the young Kenyans of today to grow 
up to be peaceful adults living peacefully together? 

·How to give them the skills and values to support non-violent 
resolution of the conflicts that will confront them at personal, 
school, family, work and community levels?

·Can education help build these skills and values in a way that 
will contribute to a more peaceful Kenya even 25, 30, 100 
years from now (Maiga, 2008)?

These and other questions that continue to be raised by the society are the 
concerns of peace education at the global level, but more specifically in 
Kenya, following the 2007/2008 election violence. As earlier pointed out, 
the need for peace education in Kenya became more real and urgent 
following the pre and post election violence witnessed by the country after 
the civic, parliamentary and presidential elections of December 2007, which 
was as a result of a disputed electoral process. Several initiatives to broker 
peace in the country hinted that peace education was one of the major 
approaches that could be employed to realise long lasting peace. 

The year 2008 saw various organisers institute diverse peace education 
strategies among them academic exchange forums, conferences, and 
festivals, among others to steer efforts towards creating conditions 
conducive for peace at the personal and community levels, which were either 
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an approach to formal or non formal education for peace. This can be viewed 
as activities objectively set out to provide and exchange ideas on peace 
education in Kenya. The activities are specifically aimed at: (a) creating 
awareness among learners on the causes of conflicts and how to resolve them 
amicably, (b) preparing learners to become good citizens in their 
communities, the nation, and the world, (c) equipping learners with skills that 
promote peace and respect for human dignity at all levels of interaction, (d) 
using the classroom as a springboard through which shared global values of 
positive interdependency, social justice, and participation in decision making 
processes are learned and practiced, (e) fostering respect for cultural 
diversity by enabling young people to learn and live peaceably in diverse 
communities worldwide, and (f) employing education as a platform for 
fostering sustainable peace (M'Nkanata, 2008, p. 57). Though the first 
objective focuses on conflict resolution, the key emphasis needs to be 
conflict transformation and reconciliation. Whereas conflict resolution 
focuses on solving problems, conflict transformation concentrates on 
changing the situation, the parties (their relationships and attitudes), the 
issues, the structures and frameworks surrounding the conflict at hand. 

Education for peace is geared towards realisation of a culture of peace in 
the society. A culture of peace among people, as individuals and as groups has 
to be realised so as to yield to a peaceful society. This culture consists of 
“values, attitudes, behaviours and ways of life based on non-violence and 
respect for the fundamental rights and freedoms of every person” (Fisher et 
al, 2000, p.137), and cannot be given to a people like humanitarian aid, 
neither can it be imposed from the outside since “it is a process that grows out 
of the beliefs and actions of the people themselves and develops differently in 
each country and region, depending on its history, culture and traditions” (p. 
138-139). These aspects are also emphasized by Gugel and Jäger (2004) who 
note that a culture of peace is “a culture of observance and intervention” (p. 
2).  A culture of peace is realised through commitment to human values and 
identities. In cases where these identities contradict, tolerance and non 
violence in dealing with the incongruity is essential as well as respect of the 
fundamental human rights. Respect for human rights (life) and commitment 
to peaceful settlement of conflict is central to a culture of peace (UNESCO, 
1999) as highlighted in the Declaration and Resolution of a Decade for a 
Culture of Peace (1999):
The General Assembly…recognizing that peace not only is the absence of 
conflict, but also requires a positive, dynamic participatory process where 
dialogue is encouraged and conflicts are solved in a spirit of mutual 
understanding and cooperation,  Article 1,  A culture of peace is a set of 
values, attitudes, traditions and modes of behaviour and ways of life based 
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on: (a) Respect for life, ending of violence and promotion and practice of 
non-violence through education, dialogue and cooperation; …(d) 
Commitment to peaceful settlement of conflicts… (UN, A/RES/53/243).

A culture of peace creates a peaceful society. A peaceful society is 
characterised by structural elements, cultural elements and inter-group 
elements (Ross, 2005), and by lack of violence and existence of legitimate 
structures (see Characteristics of a peaceful society; Table 2). A peaceful society 
“must implement norms of equal rights and opportunities for all groups in 
society, as well as accepting and embracing collective identities” (p. 15) at the 
structural level, “minimal group cohesion at a sub-national level, or by 
accessibility of membership in cross-cutting plural associations” (p. 17) at the 
cultural level and recognition of human needs through mutual respect between 
individuals of different backgrounds other than only through structural 
institutions. On basis of Galtung's and Lund's definition of peace (Lund's 
definition of peace is similar to that of Galtung, the equivalent of positive peace 
for Lund is warm peace, and that of negative peace is cold peace), Ross sums up 
the characteristics of a peaceful society as shown in Table 2.

Table 2
Characteristics of a Peaceful Society

Adapted from K. Ross, 2005, Towards “peace writ large'? Use of evaluation in assessing the 
impact of Israeli/Palestinian peace education, p. 19. Master of Arts in Law and Diplomacy 
Thesis, April 2004, The Fletcher School, Tufts University, http://fletcher.tufts.edu

The characteristics of positive peace listed by Ross are indicators of the 
realisation of a culture of peace among various groups of people. A peaceful 
society can only be achieved if people are aware of and work towards the 
realisation of a culture of peace through respect of human rights and 
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commitment towards peaceful transformation of conflicts.

Education for a culture of peace
Education for peace contributes to the development of a culture of peace, and is the 
foundation of a peaceful coexistence (Danesh, 2011; Gugel & Jäger, 2004; Ross, 
2004). Education, whether received from families, churches or formal and non 
formal academic institutions serves a crucial role in the creation of a culture of 
peace and peaceful societies through various ways among them: creation of 
inclusive schooling and equal access to education; promotion of equality in 
linguistic and cultural differences; encouraging acceptance and tolerance of 
others; and promoting mutual understanding and respect (Ross, 2005, p. 28). 

As we accept the role of education for peace in the creation of a culture of 
peace, we cannot ignore the shift in the use of the terms peace education to 
education for peace and more recently to education for the culture of peace. 

The term “Education for the culture of Peace” refers to:
… the all encompassing and transformational nature of the educative process 
that is being advocated for here. … an education that will take the notion of 
human kinship and universality – validated by the biological reality of one 
human species – onto yet another level of knowledge; one that penetrates the 
realm of human consciousness and transforms it into an integral part of ones 
cultural world view. (UPEACE, n.d., p. 7)

In the Proposed curriculum outline on education for peace for formal 
education institutions in Africa, the terms 'education for peace' and 'education 
for the culture of peace' are used interchangeably and not 'peace education' 
referring to the delicate  differences in the terms. Whereas the primary focus of 
peace education is the development of peace building capacities of the learners, 
education for peace concentrates on the development of capacities for cultural 
invention which are considered fundamental to the transformation of the future 
of humanity (Reardon, 2000, p. 19; as cited by UPEACE, p. 7 - 8).

The terminology shift is further supported by various works among 
stthem the Hague Agenda for Peace and Justice for the 21  century. In support 

of the United Nations Decade for a Culture of Peace and Non-violence for the 
Children of the World, they declare:
… A culture of peace will be achieved when citizens of the world understand 
global problems, have the skills to resolve conflicts and struggle for justice 
non-violently, live by international standards of human rights and equity, 
appreciate cultural diversity, and respect the Earth and each other. (The 

st
Hague agenda for peace and justice for the 21  century: UN ref A/54/98)

This, they indicate, can only be realised through systematic education for 
peace. In this paper, the term 'education for peace' and 'education for the 
culture of peace' are used interchangeably to refer to the transformative 
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education that focuses on the acquisition of knowledge, skill, attitudes and 
values that lead to respect for the rights of the human person and commitment 
to peaceful transformation of conflict at various societal levels. Another 
characterization of education for peace that shapes this work is that of Fisher 
et al. (2000), who viewed it, as “an activity suitable for both children and 
adults, in formal and informal settings, wherever people gather to do things 
together and learn” (p.142). 

Literature on the components of education for peace (Fisher et al., 2000; 
Gbesso, 2006; Perez De Cuellar and Young, 1999; UNESCO, 1999; 
UPEACE, n. d.) shows that the content is multidisciplinary and focuses on 
aspects that lead to the realisation of a culture of peace in society, irrespective 
of the identities held by various persons. Education for peace concentrates on 
knowledge, skills and attitudes that focus on nonviolence and conflict 
transformation, social justice, human rights, multicultural education, 
sustainable development, governance and leadership, personal and inner 
peace, and gender, as illustrated in Figure 1.

Figure 1.     The UPEACE Structure for an Education for Peace Curriculum

Adapted from UPEACE. Proposed curriculum outline on Education for Peace for formal 
education institutions in Africa. Addis Ababa: UPEACE Africa Programme.
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Education for peace promotes multi-cultural learning in a global context, 
focused on cooperation and peaceful relations among different groups of 
people. As earlier pointed out, education for peace takes on formal and non-
formal approaches. These approaches focus on five different domains of 
interests: the international system, peace, development, human rights and 
environment; and create an awareness of the relationships between the 
different levels of human existence and presence, namely the personal, 
structural, the cultural, the regional, the national, subglobal and the global 
level, through education (Aspeslagh, 1996, pp. 333 -334). These are the 
components reflected in Figure 1.  Whether adopting the formal or non-
formal approaches to education for peace, the objective for educating for a 
peace culture needs to focus on the eight thematic areas presented in the 
Education for Peace curriculum framework. The realisation of each of the 
curriculum themes either at the individual or group levels contributes to 
establishment and maintenance of a culture of peace in the society. The 
discipline of education for peace uses a holistic methodological approach in 
the delivery of the thematic aspects Gbesso (2006). This was observed in 
various education for peace curricula documents (UNESCO, 1999; 
UPEACE, n.d.; Ministry of Education, 2008) where the suggested 
methodologies include role plays, group work, simulations, case studies, 
project work, play and fun.

Despite the availability of UNESCO's education for peace curricula 
framework, there is no single universally acceptable education for peace 
curricula. As a result, institutions involved in the realisation of a culture of 
peace adopt the existing frameworks and curricula to suit their immediate 
contexts and target groups. Consequently, Gbesso (2006) notes that the 
content and methodology of education for peace is “not exhaustive and new 
topics can be added according to the situation and to the objectives of the 
educational reform” (p. 12). Thus, none of the available approaches, models 
or structures as people in the field may wish to refer to them is conclusive in 
any way. Given that the discipline of education for peace is transformative in 
nature, and as such is its content and methodology, its evolution is thus not an 
event, but a process, towards the achievement of knowledge, skills, attitude, 
values and behavior change  needed to prevent both overt and structural 
conflict and to support the establishment of a sustainable culture of peace.

Conclusion 
Establishing and maintaining a culture of peace in Kenya and globally can be 
achieved. Of importance towards this end is the realisation that education for 
peace takes various forms, both formal and non-formal in any given society, 
with different actors either as stakeholders or the target group. Despite the 
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varieties present, of paramount importance is the endeavour to realise peace 
for every citizen in the world. Rather than look at the differences present in 
the implementation of approaches and activities that lead to a culture of 
peace, the author of this paper advances the components of education for 
peace, for the content of EFP is universal, and what is critical is application of 
these components using varied methodologies in response of the needs of 
various target groups. Efforts towards realisation of a culture of peace need to 
be focused on application / translation of the content of the EFP curriculum 
into formal and non-formal approaches at various levels.

Discussions on the establishments of a culture of peace have often 
sidelined children or learners in educational institutions, perhaps following 
the adage that “these are the leaders of tomorrow”. In agreement with the 
views of Ihejirika (1996) that ' the bottom-line target of peace education 
remains the child', Kenya, and the world at large must revisit the educational 
systems and position the child as central to the education for peace discourse. 
This is not a new call, but a reminder of what other scholars have already 
pointed out, among them Maria Montessorri, “Establishing Peace is the work 
of education. All Politics can do is keep us out of war”.

Though this paper has not resolved the terminology debate of peace 
education and education for peace, it has in its own right advanced the use of 
education for peace as the more comprehensive strategy for peace as 
compared to peace education. Education for peace is the foundation of 
peaceful coexistence, at the family, school and wider society levels. Though 
scholars have for a long time emphasized on peace education as literature 
shows, it is time for a paradigm shift to embrace the benefits promised by the 
broader education for peace.   
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Abstract
The Jos conflict between the Hausa-Fulani settlers and 
the local groups in Jos, the capital of Plateau State of 
Nigeria received a multiplicity of measures geared 
towards its management between 1947 and 2008.  While 
the colonial government applied both containment and  
avoidance  strategies, the post- colonial government, 
irrespective of a multiplicity of measures adopted vis-à-
vis the management of the conflict and its attendant 
crises, lacked the commitment needed to handle the 
conflict effectively  Consequently, actions necessary for 
addressing the issues in the conflict were avoided. The 
involvement of non-governmental bodies, in spite of its 
recorded success, was marred by a number of challenges, 
the greatest of which was lack of commitment on the part 
of the government to an enduring management process.  
Indeed peace was not meaningfully engaged in Jos 
although a lot is said about it. 

Key words: Strategies, Managing, Host-Settler, Conflict, Jos.

Introduction
Until the last decade of the 20th century, Jos was commonly referred to as the 
home of peace and tourism in Nigeria. Unlike some other northern cities - 
Kano, Bauchi, Katsina and Kaduna  - known for their volatility, Jos was a 
safe home for those fleeing from these northern cities.  Following the 1994 
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eruption over the appointment of the Jos North Local Government Caretaker 
Committee Chairman, the peace theory of Jos was not only punctured, the 
city became the most volatile segment of the Nigerian State.

The Jos Conflict, no doubt, is widely published in Nigeria and beyond. 
The contemporaneous causes of the conflict have received deserved 
attention from socio-economic and political analysts (Mwadkwom,  2001,  
Omotola,  2006, Alozieuwa,  2011). Even the historical aspect of the conflict, 
which appeared to have been neglected in the last few decades, has also 
commanded a good chunk of literature in the recent time (Nwaka, 2013; 
Fawatshak and Danfulani, 2007).   Few scholars (Kwaja,  2010, Mallan-
Para, 2010, Best, 2007) have given some attention to conflict management in 
Jos particularly the peace building aspect of it. However, while efforts have 
been made to link the historical and contemporaneous causes of the conflict, 
little or nothing has been done to present a holistic view of various attempts at 
managing the conflict. Using a broad concept of conflict management which 
goes beyond containment of conflict to include conflict resolution and peace 
building, this study analyzed the strategies adopted in handling the conflict 
from 1947 when the British colonial government situated it within the 
indigene –settlers conflict,  through 2008, when political undertone of the 
conflict manifested more than ever in a post-election violence claiming 
thousands of lives The aim here is to find out some established patterns and 
strategies adopted during this period; what informed these strategies; and, the 
potency of the strategies in addressing the conflict and its attendant crises.

Conceptualizing Peace
Peace is one of those words that are often defined from what they are not. It is 
traditionally taken to be the absence of war (Cortright, 2009). This negative 
definition as Barash (1999) argues implies “passivity and acceptance of 
injustice”. Positively, peace is more than the absence of war. It is also “the 
maintenance of orderly and just society” (Howard quoted in (Cortright, 
2009).  According to Galtung (1969), positive peace is a social condition in 
which exploitation is eliminated or minimized and in which there is neither 
direct/physical nor structural violence. In other words, peace calls for the 
institutionalization of structures which acquire value and stability 
(Huntington,1968). When such structures perform their function adequately, 

there is peace and order in the society. The absence of such 
institutionalized structures creates room for the primacy of conflict as well as 
politics. To create peace therefore, politics and conflict must be mediated by 
stable and valuable political and social structures.

A weakness of the above conception of peace is the assumption that peace 
is extant. There appeared not be such perfect, pristine and tranquil society. 
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According to Burton (1972), peace does not mean the absence of conflict. 
Conflict is intrinsic in human relationship, although it does not have to be and 
is usually not violent. Hence, peace, like conflict, is part of human society and 
is not an absolute end that is achieved once and for all (Ibeanu, 2006). It is a 
process that directly and indirectly reduces conflict and promotes 
development. In the case of a violent conflict, peace process include, among 
other strategies, reducing and quailing violence.

One of the essential ingredients for reducing conflict and building peace 
is commitment on the part of peace practitioners and political leaders. This 
implies that peace goes beyond mere verbal expression or rhetoric to include 
actions truly committed to enduring peace (speaking to peace). When such 
commitment is absent or on the minimal, the process of building peace is 
stifled or stunted although there may be some, fait accompli, futile peace 
efforts (speaking about peace). Effective, efficient and stable political and 
social institutional structures are also indispensable in building peace. When 
such institutions are weak, rather than mediating conflict, they become 
politicians' tools for political propaganda. 

Methodology
The research, which critically historicized and analyzed from 1947 to 2008, 
the various attempts at the management of a conflict - basically related to the 
ownership of Jos with its ethno-religious, political and economic 
dimensions, - between the Hausa-Fulani in Jos City and the indigenous 
group, relied heavily on archival and governments' documents as its primary 
sources of information. There were few in-depth oral interviews conducted 
to elicit information from knowledgeable members of the parties to the 
conflict. The interviewees were not randomly selected but were picked based 
on their relationship with the particular issues of the research. The earlier key 
informants helped in identifying other ones. Relevant secondary materials 
were used where necessary to affirm and refute, as the case may be, some 
position already adopted by some scholars. Collected data were used in 
addressing the questions that bothered on the effectiveness of the 
management strategies employed by both governments and non-
governmental organization. Data analysis was based on qualitatively content 
analysis.

Brief History of the Jos Conflict
Jos is the capital of the present day Plateau State of Nigeria. It is made up of 
five local governments areas of which Jos North is the beehive of economic 
and political activities. Although, a cosmopolitan city with virtually all the 
major ethnic groups in Nigeria heavily represented, it is generally taken to be 
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the ancestral home of three ethnic groups of central Nigeria/Jos Plateau - the 
Berom (who are the majority); the Afizere, also referred to as Jarawa; and, the 
Anaguta  - known as the indigenous group. There is also the Hausa or Hausa-

2Fulani  ethnic group whose presence, like the Igbo, Yoruba and Urhobo, date 
back largely to the colonial period or before it.  Jos conflict, which involves 
the Hausa, often referred to as the settlers, and the indigenous group, bothers 
much on the ownership of Jos particularly its present day township area (Jos 
North LGA). To the indigenous group, Jos city is their land from time 
immemorial (Plateau Indigenous Association Network-PIDAN 2010). The 
Hausa do not only claim ownership of Jos as well but also maintain that they 
were responsible for its development right from the colonial time.

Although intergroup relations between the two groups during the pre-
colonial era was conflict-ridden, a consequence of the Hausa-Fulani Jihadists 
attempt to overrun the Jos Plateau polities (Nwaka, 2013), colonial rule 
upgraded the conflict to a status of indigene-settler conflict. For its 
commercial interest, particularly tin mining in Jos, the British brought the 
two groups together under Pax Britanica and kept them under separate 
administrations until 1947. Initially, the unwillingness of the local people to 
participate in the European mining labour force was followed by the influx of 
the Hausa labourers in these mines (Bingel, 1978). Their presence and that of 
migrants from other ethnic groups of Southern Nigeria in and around the 
mining centers necessitated the establishment of mining camps. Such camps 
attracted petty traders mostly of Hausa stalk who moved in with their goods 
seeking patronage from mining labourers (Anes, 1934). It was some of these 
camps located in the present day Jos that grew to become the Jos Native 
Town. To organize these camps, Hausa leaders were used because of their 
leadership qualities. In line with the colonial policies, the camps were later 
reorganized into four large areas known as Hausa Village Areas headed by 
Hausa leaders. The indigenous group was kept in a separate administration 
because they were believed not to have acquired sophisticated leadership 
skill required for handling the alien groups in the camps: 
The non-indigenous natives who arrived in the Naraguta, now Jos division 
consequently upon the European mining activities have been administered 
since 1912 by a special introduced Native Administration as the in comers. 
The pagans are independent of this special administration. (Jos Province, 
1918,  p. 32)

As one would expect, big mining centers attracted more people. Based on 
this, mining camps at the location of the present day Jos North became the 

2. Although Hausa, and the Fulani were two distinct ethnic groups, the Nigeria political equation 
redefined them as one ethnic group – Hausa-Fulani
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beehives of economic and political activities during the colonial era. This 
boosted power and position of the Hausa village leader in charge of the area.  
In 1913, a request to raise it to a status of a colonial town (Jos) was sent by 
F.B. Gall, the then Resident of Central Province at Naraguta (Bauchi 
Province, 1910), to the chief secretary of Northern Protectorate at Zungeru. 
“138x my 134 of 21x Recommended that township finally be laid out Jos, 
instead of further scattered grant x if approved think that they might be of first 
class view growing importance Jos” (Monsel, 1913, p.2). This proposal was 
approved on the 21st of June 1913.  In 1915, Jos officially became a town and 
was proclaimed a township in 1921(Jos Province, 1921, p.99).

In line with the colonial township arrangements, the section of the town 
with the native people (Hausa - in the majority, some local people who 
increasingly joined the rank of the mining labour force and other Nigerians - 
was regarded as Native Town while the other section with Europeans, non-
Africans and some African elites was referred to as Township. From every 
indication, the Hausa leader in charge of the Hausa village Area in Jos was the 
number one man in the Native Town. His authority, however, was not raised 
to the rank of a real Native Authority in the British colonial blue print because 
the Four Village Areas were, in the real sense, settlements within the districts 
of Jos Division.

The “Hausa Area”, which would be more correctly described as stranger 
settlements, containing as they do an extremely mixed population 
representing most tribes in Nigeria, are situated in the tribal areas and are 
nominally, but not in practice, subject to the jurisdiction of the tribal Native 
authorities. No Native Authority has yet been evolved for them and they are 
administered directly by the District Officer through four Hausa headmen 
based on Jos, Bukuru, Rop and Gurumu (Jos Province, 1937:p. 28).

Although referred by his people as Sarkin Jos (King of Jos) and used by 
colonial officials interchangeably with Sarkin Hausawa Jos (King of the 
Hausa People in Jos) (Jos Province,1948), the position of the Hausa Village 
Head in Jos was largely borne out of a commercial expediency. It was 
therefore not surprising that the title, Sarkin Jos was not included in the list of 
native authorities gazetted in 1922 (PIDAN, 2010). Thus, the separate 
administration seemed to be a temporary measure. Reporting on his Division, 
the resident in charge of Jos noted thus:
Jos Division consisted of Fifteen Pagan Districts and four Hausa Village 
Areas… these latter areas included in several pagan districts, but each pagan 
district is wholly inside a particular area. The end in view is that the pagan 
District Heads should in course of time assume full administrative control 
over all in their districts (Jos Province, 1934, p.25).

Through gradual re-organizations, the Berom Native Authority was 
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eventually nurtured to maturity. Aware that the two authorities: the Berom 
Native Authority and the Hausa Village Head, cannot exist together, the 
Hausa rulership in Jos, which could be likened to a quasi-native authority, 
was subordinated to the Berom Native Authority in 1947. The Hausas did not 
only vehemently resist this then, but it later became the basis of the struggle 
for the ownership of Jos. The struggle, however, did not degenerate into 
violence until the last decade of the 20th century.

In 1991, the military government of Ibrahim Babangida created the Jos 
North LGA which, from all indications, was a reversal of the 1947 status quo 
(Suberu, 2001). The new local government did not only leave the bulk of the 
indigenous group in less developed Jos South LGA, the King of the Berom, 
generally referred to as the Gbong Gwom Jos (King of Jos), following this 
creation, found himself isolated from the bulk of his people. He was left with 
two options: the first was to remain in Jos North LGA dominated by the 
Hausa, while the second was for him to leave the heart of the city and his seat 
of government right from 1947 and follow his people to Jos South. By 
implication, the first option was a loss of Jos to the Hausa settlers. Hence, the 
struggle for the ownership of Jos assumed a violent dimension particularly at 
every LGA election in Jos North.

In 1994, Alhaji Mato was appointed as the Chairman of the Jos North 
Local Government Caretaker Committee by the then military administrator 
of Plateau State, Col. Mohammad Mana. The appointment, which was a 
welcome development by the Hausa, was rejected by the indigenous group 
that vowed not to allow Muto assume office on the ground that he was not an 

3indigene of Jos.  Consequently, the handover ceremony was suspended by 
the State Government (Mwadkwom, 2001). The Hausa, in expression of rage 
over the prevention of Muto from assuming office, began a demonstration on 
the 12th of April. This turned into a violent clash between the two groups 
claiming about five lives and property worth millions of Naira.  The already 
deteriorated relationship between the two groups went beyond Jos North in 
1998 when an incident, which, ordinarily, was negligible, catapulted into a 
violent clash leading to bloodshed on Bukuru-Gyel road. A Berom, who was 

4 said to have picked a garden egg from a farm belonging to a Hausa in Gyel,
was beaten to death. In an already tensed environment, the incident led to a 

3. The Nigerian Constitution, sections 147 and 318 contain the indigenship clause which from all 
practical purposes precludes non-indigenes from participating in government at the local level. 
However, there is no operational definition of indigene in the constitution.

4. A sizeable population of the Hausa and Fulani farmers resides in Gyel (Jos South LGA). The old 
and abandoned ponds of tin mining companies provide water in the area which made dry season 
farming attractive. 
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violent exchange claiming some lives (Nyang, 2012). This incident increased 
the tension between the Hausa in Jos and the indigenous group particularly 
the Berom in Jos and its environs. 

On the 7th of September 2001, an attack on a Beron lady, who was 
passing through a road-bloc mounted by the Hausa Muslims at Jumm'at 
prayer sparked off another round of violence in Jos metropolis claiming 
thousands of lives and property worth billions of naira. Like the 1994 
disturbance, one of the major antecedents to the crisis was the appointment of 
Alhaji Usman Mohammad, a Hausa-Fulani, as the co-coordinator of the 
National Poverty Eradication Programme (NAPEP) in Jos North LGA. 
While the Hausa greeted this development with jubilation, the indigenous 
group decried the appointment through protest letters, circulation of leaflets, 

5
and press release.  Threats and counter threats were issued by each party 
(Concern Plateau State Youth, 2001). From the above, it was obvious that a 
state of anarchy was imminent. The rough-handling of a Berom lady on the 
7th of September thus ignited the flame.  The lady was allegedly slapped by 
one of the three Hausa Muslims who were working as a paramilitary group at 
the Mosque located at Congo-Russia in Jos (Tobi Judicial Commission 
2001).  This developed into a fight between the Hausa at the Mosque and 
members of her family, who came to her rescue. From Congo-Russia, the 
fight spread to other parts of Jos and beyond claiming lives and properties.

The violence lasted till the 13th of September leaving the city of Jos 
devastated. Within six months of the destruction, another violent eruption 
took place in Jos. The incident, which started as a political disagreement over 
the election of a ward leader of the PDP in Eto Baba ward, the Anaguta 
stronghold of Jos North, metamorphosed into a free-for-all fight between the 
Hausa and the indigenous group, particularly the Anaguta, and spread to Jos 
metropolis.  People were attacked and killed and properties of various kinds 
got destroyed (Best, 2007). 

From this period to May 2004, some other parts of Plateau State like 
Shendan, Wase and Qua'an Pan LGAs witnessed violent eruptions. Between 
February and May 2004, about 250 000 people were internally displaced in 
the whole of Plateau State (Omotola, 2009).  It was in such a sorry state that 
President Obasanjo declared a state of emergency in Plateau State on the 18th 
of May 2004.  From the time of the state of emergency to 2008, Jos witnessed 

5.  Among these letters were :Plateau Youth Council, Jos North Chapter, “Protest Letter in Respect of 
the Appointment of Mallam. Muktar Mohammed As Coordinator  of NAPEP Jos North Local 
Government “,  addressed to the Executive Governor of Plateau State, 19th July 2001; Indigenous 
Youth of Jos North Local Government Council, “Re: Appointment of Mukhtar Mohammed 
Coordinator NAPEP Jos North Local Government”,  addressed to the Executive Chairman, Jos 
North Local Government, 27th July, 2001;
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a relative peace largely due to the suspension of LGA election in Jos North.
As the ban was lifted in 2008, the Jos conflict Jos resurfaced. The 

inhabitants of the city woke up on the morning of 28th November 2008 to 
behold the city of Jos in conflagration.  Evidence revealed that the crisis was 
started by the youth from one of the parties that were waiting for the collected 
votes on the Election Day to be counted. When it became apparent that a 
party was leading and that, perhaps, the remaining few wards were not likely 
to alter the overall outcome of the election, members of the losing party got 
frustrated. The overcharged youth waiting outside joined in the frustration. In 
a bid to dispel the youth from the area, the police provided a spark when it 
opened tear gas on them. From the collation center at Kabong, the youth, 
mostly from Hausa-Fulani group, made to the streets unleashing terror on 
innocent citizens and their properties. The indigenous group mobilized for a 
counter attack. The city of Jos was once again thrown into mourning. In all 
these eruptions, killings and destructions were done along ethnic and 
religious lines depicting the ethno-religious dimension of the conflict 
(Ajibola Judicial Commission, 2009). 

Government and the Management of Jos Conflict
Management Strategies Before Eruptions  
Government efforts toward the management of the Jos conflict can be traced 
down to the colonial period. Aware of the existing problem, which its policy 
of separation created, the colonial authority applied what can be regarded as 
containment tactics to avoid escalation. To contain the Berom who were 
agitating for their land, colonial authority subordinated Jos and Bukuru, the 
two most developed areas then, which were formerly under the Hausa 
Village Heads, to its (Berom) Native Authority knowing well that subjecting 
the latter to the Hausa-Fulani Village authority would generate serious crisis.  
The reason for the subordination was stated in colonial report thus:
Resident Jos however considers very strongly that the status quo cannot be 
preserved much longer, and delay will decrease chances of his solution being 
accepted, not increase them. Bi Rom(sic) are bitterly demanding “our land”, 
& we should decide on a policy before explosion come Jos Province (1947, p. 
34) .

Consequently, the Berom Native Authority was made the real Native 
Authority with a Berom, Rwang Pam, as the paramount ruler. The latter was 
also made the president of the Town Council that was established. As 
explained earlier, the Hausa rejected this development. To contain the latter, 
the authority of Rwang Pam was not extended to the Native Town 
immediately. By implication, the position of the Sarkin Jos was not abolished 
instantly. It was rather reduced to that of Magagin Gari (town chief).
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Obviously, the colonial authority was aware that such  would constitute a 
problem to the Berom Native Authority. Hence, the authority of Rwang Pam 
was gradually extended to the Native Town. To achieve this, the position of 
Magagin Gari was further reduced to a town representative just like the Igbo 
and Yoruba representatives in the Town Council. The council, headed by the 
paramount ruler, and assisted by an elected Hausa vice president was meant 
to accommodate the other tribal groups in the management of the affairs of 
the city. By implication, the position of the Hausa headman – Sarkin Jos - in 
Jos, was finally abolished at this stage. (Dudley, 1968). This was not without 
reactions from the Hausa. A petition by Mallam Boko-Zuwa (cited in 
PIDAN, 2010) to the Resident of Plateau Province described the feelings of 
the Hausa thus:
…how can a place like Jos not have a chief of Hausawa. Look at places like, 
Gama, Gindiri, Akwali, Dorowa,Bukuru, Gurum,Jere, Mai,Adiko and 
surrounding villages of Jos. Naraguta, Yelwa, Dilimi, all have chiefs of 
Hausawa. But we that are in this big city do not have a chief of Hausawa. 
Therefore we the people of Jos have brought this complaint before you to 
appoint for us the chief of Hausawa Jos (p.10).

In reaction to the above request, the Resident Mr. Weatherhead (1955, 
cited in PIDAN, 2010) stated thus:
This has surely been thrashed out time without number. If you remember, the 
final solution worked out was a president of the Town Council, the Gbong 
Gwom and elected Vice President (Usman Na Garba, a Hausa was elected), 
and the three Wakilai of the three tribal groups: Hausa, Ibo and Yoruba. They 
have therefore their duly elected “Sarkin Hausawa” to carry out all the 
duties of a Sarkin Hausawa except that he is called Wakilin Hausawa not 
Sarkin Hausawa. His name is Alhaji Salisuna Kande (p.76).

In his reply to a letter from the Secretary of Berom Progressive Union, in 
which the Resident was asked not to give heed to the request of the Hausa, the 
Resident Officer revealed that the major reason for the insistence on Hausa 
representative rather than Hausa Chief was to avoid conflicts in the town.

…I do not think that any useful purpose would be found by establishing 
chiefs for the Hausa, Yoruba and Igbo. It will merely accentuate tribalism in 
Jos Native Town. There are already in the Town Council a Wakilin Ibo, a 
Wakilin Yoruba and a Wakilin Hausa, who are supposed to fulfill the 
functions of community leaders (Weatherhead, 1957a, p. 1).

The colonial authority was clearly aware of the problem it created in Jos 
Town.  While it was not really keen about whether the Hausa in Bukuru, 
Gurum, Naraguta and other areas in the division had chiefs or not, the case of 
Jos was different. A Hausa chief in Jos town has its implications and this the 
British deemed to have addressed through the establishment of Town 
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Council. In his reply to a letter from the leader of a prominent political party 
of northern Nigeria, Northern Peoples Congress, in Jos, Wheatherhead 
(1957b) argued:
I cannot accept your contention that 'Jos Town Council is a political affair 
entirely' The Jos Town Council is a recognized organ of local government… I 
believe that to appoint a tribal chief whether of the Hausa or of any other 
tribe would derogate from the authority of the Town Council and I think that 
this would be undesirable (p.  2).

While the Town Council was meant to be a forum by which all the major 
tribal groups will work together, the establishment of the Council, indeed, 
did not solve the problem. As a way of handling the Hausa agitations, the 
colonial authority decided not to respond to further petitions as evident in one 
of the resident's minutes: ”I think Ignore PA. A reply will only encourage a 
spate of further letters, as D.O. Jos says, the matter has been discussed ad 
nauseam”(Wheatherhead 1957b, p. 2). It is in this light that it could be argued 
that the British Colonial Government in addition to containment used 
avoidance in the management of the conflict during the colonial period. 
Political developments in Nigeria from the post-colonial period lessened 
Hausa agitations until the late 1980s when the agitation for Jos resurfaced. 

Another major government attempt at resolving the conflict before it 
turned violent was the creation of Jos North. Following the resurgence of the 
agitation by the Hausa in the late 1980s for Jos, General Ibrahim Babangida 
created the Jos North LGA. By this act, the Gbong Gwom, as noted earlier, 
became the isolated ruler of a minority in Jos metropolis. This simply implies 
the erosion of his authority in the town. Also, the LGA was carved out in a 
lopsided manner to the detriment of the indigenous group. These coupled 
with some other developments at the national level, heightened the tension 
between the two groups. Thus, rather than addressing the problem, the 
creation of a new LGA escalated the conflict leading to series of violent 
clashes (Suberu, 2001).

Government Efforts at Conflict Management from the time of Violent 
Eruptions

The first major approach used by the government in the management of 
eruptions in Jos was the deployment of police to the scene of crisis. In the 
1994 and 1997 crises, policemen were deployed by the Plateau State 
Government to restore order and this was considerably successfully.  
However, policemen were unable to stop the mayhem of 2001. This 
accounted for the widespread violence in Jos metropolis and beyond. It was 
amidst such helplessness that the State Government secured the deployment 
of the Nigerian Army. The combined effort of both helped in quelling the 
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crisis after a week. From that period, a joint effort of the police and the 
military was established in Jos to forestall further eruption. This, 
unfortunately, did not prevent eruption in the city and its environs. Barely 
four months after violent clash in Congo Russia, the Eto Baba violence 
occurred. This was followed by the destruction of Jos modern market by fire 
believed to have been ignited by one of the two parties (Nwaka, 2013). 
Similar deployment of security forces was the first response to the 2008 
eruption in Jos. One outstanding characteristics of the police response was its 
inability to handle the crisis. Apart from 1994 and 1997 eruptions, the police 
from the 2001 increasingly depicted its inefficiency in securing the lives of 

6
the people in Jos,  This according to Nwaka, (2014), could be attributed to a 
number of factors among which were: ill preparedness, complicity and poor 
logistics. 

Evidence revealed that the police that were deployed in crisis periods in 
Jos were not well prepared for the task ahead despite the early warning signs 
that abound in most cases. This accounted for their inability to map out 
strategies of functioning effectively. For example, before the 2001 explosion, 
the early warning signs were crystal clear to the extent that it was said to be 
part of the street discussions (Human Right Watch-HRW, 2001). Similarly, 
the early warning signs were evident on the eve of the 2008 crisis.  For 
instance, in his memorandum submitted to the Ajibola Judicial Commission 
(2009), Dalyop noted of the delegation of his community to the Deputy 
Police Officer (DPO), Nasarawa Gwong Police Station, who was informed  
about the likelihood of post-election violence in the community. The Deputy 
Police Officer was said to have assured them of his support and protection. 
However, on the very day of eruption, the Deputy Police Officer, according 
to the report, was not available and the policemen at the station declined to 
provide security. Similarly, the Director of the State Security Service, Plateau 
State, Commander Charanchi, in his submission to the Commission, stated 
that he informed the State Governor, Jonah Jang, of the threat to peace in the 
State prior to the election in 2008. In spite of all these, neither the government 
nor the police was clear about what to do in case of outbreak. It was therefore 
not surprising that the police was overwhelmed in the first few hours of trying 
to handle the situation. 

Also, in their attempt to quell crises in Jos, the police have been accused 
of complicity. In making his final recommendation on the role of the 

6. They were completely overwhelmed by the rioters in 2001.  In 2008, the State Governor noted 
that he was deceived  by the  State Security Service who assured him that everything was under 
control on the eve of the 27th November election.
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Commissioner of Police in Plateau State in the crisis of 2008, The Ajibola 
Judicial Commission (2009) warned: 
The activities of the former Commissioner of Police, Plateau Command, CP 
Samson V. Wudah before and during the crisis should be thoroughly 
investigated as there is evidence before the Commission that the 
Commissioner of Police then was being directed by Alhaji Ibrahim Dasuki 
Nakande on what to do and what not to do. (See memorandum 
JCI/J/206/2009 by Da Ezekiel D.J.Choji). And if found wanting, should be 
prosecuted for dereliction of duty and punished appropriately (p.  181).

Commenting on the role of Commissioner of Police, Alhaji Abubakar, in 
the 2001 eruption, Tobi Judicial Commission (2001) noted:
On the active side, it was alleged that the crisis occurred as a result of a 
premeditated and well-planned attack on the Christian community by some 
Muslim groups with the active connivance of Alhaji M.D. Abubakar, he being 
a Muslim. In support of this allegation, evidence was given of Alhaji 
Abubakar's conduct in three areas, namely, the transfer of some Divisional 
Police Officers shortly before the crisis, his withdrawal of the ALGON 
vehicles on the day the crisis erupted i.e. 7th September, 2001 and the 
imbalance in the provision of police security to places of worship during the 
crisis… The Commission's conclusion from proved facts therefore is that 
Alhaji M.D. Abubakar, former Commissioner of Police, Plateau State is one 
of the persons who, by acts of commission and omission, contributed to the 
crisis and must be held responsible as such (p.  89).

In a situation where there was such connivance, prompt response was not 
guaranteed as was evident in the case of Rev. Okeke of Jesus Total Liberation 
Mission, who, in his submission to the Ajibila Judicial Commission  (2009) 
noted that his hope of saving his church structures from the rampaging youth 
on the 28th of November 2008 was dashed when the team of Police Patrol he 
ran into ignored him. Such complicity explained, to a marked degree, why 
the youth went far in carrying out their attacks unstopped. Some respondents 
held the view that the police accepted money from their opponents to kill 
them (Saidu, 2012). There seemed to be complete loss of trust in the security 
forces particularly in the Nigerian police. Admittedly, some of these are part 
of what goes with crisis management, there is no gainsaying the fact that the 
security forces, complicated the situation willingly and unwillingly in the 
management of the crisis. Their alleged laxity, complicity criminality and 
dereliction of duty were fully noted by the Plateau Peace Summit (2004).  

Like the police, the army, was not without its shortcomings. Though the 
military was, in most cases, trusted more than the police, their relative 
credibility vis-à-vis the police sterns largely from their readiness to shoot and 
kill only. Indeed as Onoja (2010) argues, the military by its nature is not 
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meant for conflict security. While it may be successful in restoring order with 
guns at hand, it is not known for long-term security that will minimize 
consistent outbreak of violence. Thus, despite the military involvement in the 
management of the conflict between 2001 and 2008, the city kept high profile 
of violence in Nigeria.

In addition to the deployment of security forces, Governments used 
media broadcast as one of its conflict management outfits. Such T. V/radio 
broadcasts, often rounded with “WE WANT TO ASSURE YOU THAT THE 
GOVERNMENT IS ON TOP OF THE SITUATION” came few hours after 

7eruptions.  While this was often meant to dispel fear from the people and 
instill their confidence in the government, the latter, in most cases, did not 
match its words with action. Amidst the assurance of 2001 and 2008 by both 
the Federal and State Governments, the crisis in Jos went on claiming lives 
and properties. It is in this light that such media broadcast of the governments 
in crisis situation has become an assault on the sensibility of the Nigerian 
population who watch their kit and keen being slaughtered in series of 
eruptions that have engulfed the nation in the recent time.

Another immediate measure of the government in the management of the 
Jos crisis was the imposition of curfew. In the wake of the September 
violence of 2001, a dusk to dawn curfew was imposed. In 2008, a 24hours 
curfew was imposed and latter relaxed from 6pm to 6am. Available evidence 
showed that curfews were often defiled. The September 2001 mayhem went 
on amidst the government-imposed curfew (Best, 2007).

Visits to the sites of the mayhem by government officials also formed part 
of the government immediate responses to crisis in Jos. On the 15th of 
September 2001, President Obasanjo paid an assessment visit to Jos. Other 
top government officials among who were: the Senate President, his deputy, 
and the Speaker of the House of Representative made similar condolence and 
assessment visits. During these visits, they condemned the destructions and 
promised to bring the perpetrators to book. The visits which, no doubt, 
boasted people's confidence in government, were not followed with actions. 
Similar high-profiled visits from the national level came following the 2008 
disturbance. For instance the Vice President, Dr. Goodluck Jonathan, visited 
the scene of the crisis and met with some of the stakeholders (Gafwen, 2012). 
Like the earlier ones, it ended up as a solidarity visit.

The declaration of the State of Emergency by the Federal Government on 
the 18th of May 2004 was also a quick response to crisis in Plateau State in 

7.  Both Presidents Obasanjo and Musa Yar Adua in their national broadcast following mayhem of 
2001 and 2008 in Jos assured Nigerians that they were on top of the situation while indeed, the city 
of Jos was burning.
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general. According to President Obasanjo (2004), the State of Emergency 
was necessary because: 
The political leadership in the State has failed woefully to guarantee peace 
and security and in many instances it has wittingly and unwittingly 
encouraged acts that have subverted peace and equality. At every instance, 
the Governor… either made himself unavailable to take appropriate action 
to stern the tide of violence or when he was available, he was simply 
incompetent to take action.

Following this development, General Chris Ali was appointed as the sole 
administrator of the Plateau State for six months. Agreeably, a period of 
peace seemed to have returned to Plateau and to Jos in particular especially 
with the Plateau Peace Summit the government organized in 2004, the 
question remains: how durable was this peace? The fragile peace revealed its 
true nature in 2008. The violence that ensued during this period proved that 
the State of Emergency was neither a means to an end of the Jos conflict nor a 
solution to conflict of such nature.  It was as Omotola (2006) noted:  “fence-
mending mission”.  

In addition to immediate responses of governments at all levels, 
commissions of enquiry were set up to look into the causes of the conflict and 
the eruptions. Three major commissions that were set up by the Plateau State 
Government to look into the 1994, 2001 and 2008 crises were: Justice 
Fiberesima (April 22 1994) Justice Niki Tobi (18th October 2001 and Justice 
Bola Ajibola (15th of January 2009) commissions of enquiry respectively. 

These commissions, which were set up under three different governors: 
Lt. Col. Mohammed Mana, Chief Joshua Chibi Dariye and Du Jonah David 
Jang, respectively, were summarily given the mandate to: establish the 
remote and immediate causes of the violent conflict, identify persons and/or 
group of persons responsible for the crisis, and recommend ways of 
handling/avoiding the crisis. In their reports, the three commissions 
identified the struggle over the ownership of Jos and the concomitant 
indigene-ship problem it has generated as the most outstanding remote 
causes of the crisis.  The commissions did not only affirm the Berom, Afizere 
and Anaguta as owners of Jos but made series of other recommendation 

9
towards a peaceful Jos.   One unique thing about these three commissions 
was their unanimity in calling the government to implement their 
recommendations by bringing the culprits to book. The Tobi and Ajibola's 

9. For details of these recommendations, see the Government White Papers on the reports of these 
Commissions, Plateau State Ministry of information, 2009
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commissions (2001; 2009) also called the attention of the government to the 
recommendations of the earlier commission(s) and emphasized that such 
violence will continue if those recommendations were not implemented.  
According to Tobi Judicial Commission (2001): 
Non-implementation by Government of the Reports of previous Commissions 
of Inquiry, and in particular the Report of the Commission of Inquiry into the 
riots of 12th April, 1994 in Jos Metropolis (the main features of which are 
very similar to the September, 2001 Civil disturbances), is a sure recipe for a 
repeat performance of such disturbances. The Commission therefore 
recommends that the Government should take seriously and implement 
diligently the recommendations of this Commission of Inquiry. Non 
implementation will embolden the perpetrators of the crisis and their 
sponsors to tread on the same path again and again (p.220).

At the federal level, commissions of enquiry were set up as well.  These 
were Justice Suleiman Galadima commission of enquiry in 2001, General 
Abisoye Panel of Investigation in 2008. The two arms of the National Assembly 
set up ad hoc committee to look into the crisis of 2008. The reports of all these 
were submitted accordingly with recommendations which were not too 
different from the emphasis of the earlier ones. All these notwithstanding, none 
of those recommendations received the attention of the governments as far as 
their implementation was concerned. While some minor ones like the 
establishment of the police presence in some areas, reconstruction of new road 
were done (Maduagwu, 2010), major ones like publishing the names of those 
responsible for the mayhem and taking punitive action against them, which will 
surely lessen the spate of eruption in the city, were shelved.

Indeed, lack of political will on the part of the governments, as Best 
(2007) argued, explains to a very large extent, non-implementation of these 
recommendations.  As products of poor democracy, Nigerian political 
leaders appeared not to have prioritized national security, peace and stability 
(Onoja 2010). Having entered the corridors of power through electoral 
process that seemed not to be a true representation of the masses votes 
(Ostein, 2009), there arose the need to secure political positions first before 
national security. Consequently, issues that tended to challenge or shake such 
positions of power were avoided. In Jos crisis, some names mentioned in the 
reports of enquiry were obviously big shots. Some of them invited by the 

10panel did not appear for interrogations.   Neither the executive nor the 

10. See Plateau State Government , White Papers on 1994, 2001 and 2008 crisis, for names of people 
and groups who declined appearance to the commissions when invited on their alleged involvement 
in the disturbances in Jos. During the 2008 investigations, virtually all the Hausa-Fulani 
politicians  did not honor the invitation by the commission 
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judiciary could compel them. Indeed, leaders are products of the system that 
brought them up. 

The Plateau State Government in general took several other measures 
geared towards peace in Jos and in Plateau State. Among them were: 
establishment of Plateau State Peace and Reconciliation Committee, 
Governor's Interactive Forum, Information and Community Relations 
Committee, Community Relation Agency, Plateau Peace Summit. Laudable 
as they were, not much was heard after their establishment (Umar, 2012). 
Indeed, the extent to which most of them were involved in the management 
of the Jos conflict up till 2008 was obscured. In addition to the efforts of the 
Plateau State Government, the Federal Government made a number of 
moves aimed at peace. Among them were: the establishment of the Nigerian 
Inter-Religious Committee, Saturday Forum with Mr. President, National 
Commission on Security, Kuru Presidential Retreat. It is pertinent to note 
that some of these measures were not established precisely for Jos but that Jos 
conflict fell within the scope of their mandate. Like their counterparts at the 
State level, the Federal Government efforts suffered similar fate.  None of 
them really addressed the issues in the conflict. Few that discussed those 
issues did not receive the attention of the government at the level of 
implementation. Suffice it to argue here that the government at both levels 
used all these excitements to build people's confidence momentarily after 
which they continued their avoidance strategy.

Non-Governmental Organizations' Peace Efforts in Jos and their 
Challenges
Non-Governmental Organizations (NGO) embarked on a number of 
activities geared towards achieving peace in Jos. Among these organizations 
were: Center for Peace Initiative and Development (CEPID), International 
Center for Reconciliation (ICR) UK, Human Rights Watch (HRW),West 
African Network for Peace Building (WANEP), Justice Development and 
Peace Commission (JDPC), Youth Adolescent, Reflections and Action 
Center (YARAC) , the  League for Human Rights (LHR), (USAID), 
Community Action for Popular Participation (CAPP), Inter-Faith Mediation 
Center (IMC), National Council of Women Societies (NCWS) and a host of 
many others (Kwaja, 2010,). Included in their peace efforts were: capacity 
building and training of trainers workshops, mediation, detection of early 
warning signs, research and publications, organization of conferences, 
community-driven peace building, Radio/TV programmes, arranging for 
inter-faith dialogue with religious leaders, relief and other humanitarian 
services. For example, following the outbreak of violence in 2001, CEPID 
sponsored some radio and T.V. programmes appealing to the parties to 
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embrace peace. The body also organized a workshop on peace building for 
youth leaders from both parties (Wada, 2012).  WANEP was involved in a 
number of researches on Humanitarian Emergency Response and 
Development. Similarly the HRW conducted series of research in Jos and 

.11
made a number of publications

As argued by Nwaka (2006), the role of non-governmental organization 
in conflict management is a complementary one. Where a government's 
ineptitude becomes obvious, non-governmental bodies may not be able to 
achieve much. This was exactly the case in Jos.  In fact, the more non-
governmental organizations got involved, the more the conflict escalated. 
Since 2008, Jos city has become more volatile than ever (Wada, 2012).

There were some other hitches to the effectiveness of non-governmental 
peace efforts in Jos. One of such challenges is lack of funding. The 
involvement of non-governmental organization in conflict management in 
Jos was largely through the sponsorship of external funding agencies and 
religious bodies among which were DFID, ICR, USIP. Most of these 
agencies were inconsistent in their funding programmes. Local funding was 
not available either (USAID, 2009). This explains, partly, why some of the 
peace initiatives in Jos lacked follow-up. In cases where there were delays in 
accessing fund overseas or where such fund was not available, peace 
building had to wait (Samuel, 2012).  Also, the extent to which the non-
governmental bodies reached out to peoples and groups involved in the 
conflict depended on the availability of resources.  

Again, peace efforts of some of these bodies were short lived. For instance, 
HRW wrapped up its activities within one month. This was, partly, as a result of 
its perception of peace building. Some members of non-governmental 
organizations working on conflict management and peace building in Jos were 
not well-trained in the act (Samuel, 2012). Peace-building, as Ghali (1992) 
noted, though may involve some short term programmes, is largely a long term 
process that needs a follow up. A situation whereby a body launches a project 
for few weeks or months and disappears does not help in building enduring 
peace. Such efforts are often obscured with relapse into conflict. Some NGOs in 
Jos did not preserve to the end (Umar, 2012).  A good number of them were no 
longer in Jos as at the time of this research.

Furthermore, NGOs efforts, during the period under review, lacked local 
initiatives (Kwaja 2010). More than 90% of their efforts came from outside 
the State. Traditional and local institutions known for peace making and 

11. Among them were: “Revenge in the Name of Religion: The Cycle of Violence in Plateau and Kano 
State”, HRW, May 2005, “Arbitrary killings by Security Forces: Submission to the Investigation 
Bodies on the Nov. 20- 29 2008 Violence in Jos Plateau State” HRW, 2009
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peace building were not fully involved in the search for peace (Ibid). Where 
there were such involvements, it was largely done under the auspices of the 
external bodies and not basically from local initiatives. By implication, the 
future sustenance of those efforts was not guaranteed.

Lack of confidence in the government peace efforts had some impacts on 
the activities of NGOs. In some cases, individuals and groups, shunned 
approaches made by some of these bodies because they associated them with 
governments that were not willing to resolve the conflict (Ibrahim 2012). 
Three out of the four people interviewed on this issue could not separate the 
NGOs from Plateau State Government.

Finally, activities of various NGOs in Jos were not coordinated. A lot of 
resources went into peace building without achieving much because every group 
carried out its own programme without minding what the other was doing or had 
done and which area needed concentration (Kwaja, 2010). In such situation, 
mistake made by one group were seen to be replicated by the other groups

Conclusions
In terms of managing conflict, Jos conflict received enough doze of activities 
associated with peace process right from the colonial period through 2008. 
These activities, however, lacked the needed commitment from the 
governments that set them in motion. The government from the colonial 
period applied containment and avoidance in managing the conflict.  
Avoidance was more pronounced with the Nigerian governments, 
particularly the democratic regimes, notwithstanding their verbal 
expressions of peace. Peace effort since 2001 appeared to be more of political 
propaganda than genuine effort towards enduring peace. The effort of the 
military to solve the problem did not yield positive result, probably because it 
delved into the matter as a biased third party. In fact, it could be argued that 
the military regime of Ibrahim Babangida was responsible for escalating and 
complicating the conflict. Non-governmental organizations, with some 
limitations though, made some moves towards building peace in Jos. Their 
efforts, though commendable, did not pretend to be an end to the conflict. In a 
situation where governments made rhetoric and avoidance an integral part of 
its strategies of conflict management, NGOs can only achieve little in terms 
of peace making and peacebuilding. Arguably therefore, in an attempt to end 
the Jos conflict and build peace, a lot have been done. However, all these 
efforts have spoken more about peace than to peace.  They were, indeed, 
strategies that are associated with peace process but were not truly geared 
towards enduring peace in Jos. Strengthened political institutions in Jos, 
Plateau and in Nigeria are needed for effective management of the Jos 
conflict and the like in Nigeria. 
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Abstract
This paper examines the question of the Somali ethnic 
identity in the peace and security situation in Kenya.  
Kenya is caught up in the grips of terrorism, a situation 
which is, unfortunately, largely a geopolitical factor. 
There is perhaps no single peace and security conundrum 
that faces Kenya like the Somali ethnic identity that has, 
since the collapse of the Siad Barre Government in 1991, 
slowly morphed into religious fundamentalism, piracy 
and terrorism.  The al Qaeda-affiliated al Shabaab group 
is easily the most damaging product of the political 
nihilism that has plagued Somalia for years.  As the terror 
attacks escalate, Kenya finds itself increasingly 
addressing the question of Somali ethnic identity in its 
peace and security.  This article solely relies on 
secondary data.  The study is underpinned by Realist 
Social Constructivism, which is a combination of two 
dominant peace and security theories – Realism and 
Social Constructivism.

Key words: Somali, Ethnic Identity, Kenya, Peace, Security.
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Introduction
A people's destiny is intrinsically tied to their collective identity.  In Identity 
and Violence: The Illusion of Destiny, Amartya Sen (2006) rightly contends 
that conflicts are perpetuated by an illusion of singular identity. The history of 
human groups is, to a significant extent, defined by their ethnic identity. For 
instance, at different historical epochs, the African identify became 
intertwined with slavery; the Jewish identity with holocaust; and, the 
American identity with modern democracy. A people's identity is a double-
edged sword - it determines both their inclusion and exclusion (Loden, 2010).  
As far as it gives a people a sense of belonging, ethnic identity is the glue that 
binds communities together. Paradoxically, it is the same ethnic identity that 
is responsible for discrimination against a people as exemplified by a horrid 
world history including the Jewish holocaust and the Rwandan genocide.

The Somalian ethnic identity is undergoing a global crisis.  It is becoming 
increasingly linked to terrorism, thanks to nefarious activities of Somalia-
based terrorist groups such as al Shabaab.  The deterioration of the Somalian 
ethnic identity began with the toppling of the Said Barre's despotic 
government in 1991 (Greenfield, 1995).  The chaos that ensued with the 
collapse of the Barre regime scattered the Somali nation globally, but 
especially the Eastern African countries of Kenya, Ethiopia, Uganda and 
Djibouti.  These countries, especially Kenya, had significant Somalia 
populations of their own as part of the citizenry.  In a subtle sense, Somali 
ethnic identity attracted the fleeing Somalians to these countries.  The 
escapees felt, consciously and instinctively, safe in these countries where 
they already had an ethnic identity.

The current global association of the Somalian ethnic identity with 
terrorism now blights their very daily existence in Kenya.  Indeed, one can 
argue that the Somalian ethnic identity is under siege in Kenya.  The 
escalation of terror attacks on Kenya, almost all linked to Somalia-based 
terrorist groups, especially al Shabaab, has pitted the Somalian ethnic 
identity against other ethnic Kenyan identities and even the Government of 
Kenya.  The deployment of the Kenya Defense Forces (KDFs) to Somalia to 
stem the exportation of terrorism into Kenya is indeed a poignant 
demonstration of the terror that the Somalia ethnic identity inspires.  The 
reaction of the Kenyan internal security forces similarly betrays the 
suspicious fear with which the Somalian ethnic identity is held in the country.

The History of Somalian Ethnic identity and Kenya's Peace and Security 
The Shifta War
The link between Somalian ethnic identity and Kenya's peace and security 
began shortly after Kenya's independence in 1964 from the British following 
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a violent liberation war.  The agitation for self-determination by the pan-
Somalists reached a head in 1946 when the then British Foreign Secretary, 
Ernest Bevin recommended the creation of “Greater Somalia” to solve the 
cross border transhumance (Reisman, 1993). His suggestion meant that 
Kenya's Northern Frontier District (NFD) would be united with Somalia to 
create one country. Prior to independence, a commission of inquiry had 
reported that the vast majority of Somalis and other Muslim minorities had, 
preferred either self-determination or union with Somalia.  The aspirations of 
the Somalists and other Muslim minorities were championed by Northern 
Province Progressive Peoples Party (NPPPP). When in 1963 the British 
Colonial Secretary, Duncan Sandys, declared that NFD would remain part of 
independent Kenya, the die was cast (Reisman, 1993).

The inhabitants of NFD regarded themselves as completely different, in a 
superior sense, to the rest of Kenyans.  That sense of superior difference 
greatly accounted for their resistance to be integrated into the newly 
independent Kenya as Ringquist (2011) notes:
The Somali resisted the concept of a common identity with those non-Somali 
of the south and actively distanced themselves from the non-Muslim and 
ethnically different Bantu (sic) Kenyans.  The Somali defined themselves as 
so radically different from the Bantu that they - and the urban Waso Booran 
and Isaq - successfully demanded that the British in the Northern Frontier 
Province classify them as “Asians” for tax purposes. (p.103).

To date, this sense of superiority, now largely unvoiced, permeates the 
Somalian sense of belonging and ethnic identity.  The other Kenyan ethnic 
communities regard the Somalis sense of superiority with bemused disdain 
and constantly ridicule the Somalian ethnic identity as violently misguided 
(Ringquist 2011).

It is therefore not surprising that with the support of the other NFD 
Muslim minorities and Somali government based in Mogadishu, the 
Somalists launched a guerrilla war for self-determination.  The war, which 
lasted between 1963 and 1968, was perhaps the single most important 
defining factor of the Somalian ethnic identity in Kenya.  The shiftas, as the 
rebels came to be known, targeted government administrators, security 
personnel, police posts and anybody suspected of collaboration with the new 
Kenyatta government (Mburu, 2002).

The Kenyatta government declared a state of emergency over NFD and 
deployed security forces in the region.  The security personnel ruthlessly 
suppressed the revolt.  They shot suspected subversives, confiscated 
livestock and property and arrested and detained without trial any person 
suspected of supporting the rebellion (Mburu, 2002).  Significantly, most 
security personnel were predominantly non-Somalis and non-Muslims, a 
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factor that added to the Somalis feeling of resentment against the new 
Kenyatta government and other ethnic Kenyans. Interestingly, the Kenyatta 
government and other ethnic communities in Kenya regarded and treated the 
Somalian ethnic identity as a troublesome ethnic identity (Whittacker, 2008).
The isolation of the Somali nation in Kenya was started by the British 
colonial government, which regarded the area, with some justification 
considering colonial agriculture-focused economy, as economically 
unviable.  Unlike other parts of the country that had economic benefit for the 
colonialists, NFD was literally left to the forces of nature.  There was 
virtually no infrastructural investment, especially in important development 
sectors of health, education, transport and communication.  Any hopes of 
addressing these colonial historical injustices faded with the Shifta war 
(Abdullahi, 1997).

The successive post-independence governments of Kenyatta, Moi and 
Kibaki continued the historical marginalisation of the region and only paid 
lip-service to its development.  The continued isolation of the region 
hardened the Somalis sentiments against the rest of Kenya, which they 
perceived as unfairly privileged as Ringquist (2011) notes:
The Shifta War of 1963-1968 was not an event that occurred in isolation, but 
rather one that had a del history imbedded in Somali isolation, 
marginalisation and disenfranchisement.  The British cynically used the 
Northern Frontier Province as a buffer zone and despite opportunities to 
develop the Somali, chose instead to develop the south while isolating the 
north (p.105).

Inherent in this justifiable sense of historical injustice is the 'victim' ethnic 
identity of the Somalis, which partly explains why terrorist groups like al 
Shabaab find it fairly easy to infiltrate the Kenyan territory using Kenyan 
Somalis. The Somali nation in Kenya feels treated like the children of 
Sisyphus by the successive Kenyan regimes - they have to roll the mythical 
stone up the hill again and again for the “sins” of their ancestors. Even today, 
Somalis in Northern Kenya do not regard themselves as wholly Kenyans 
(Menkhaus 2005). The popular joke, based on the reality of the situation, is 
that people in the region normally ask about how Kenya is whenever 
somebody travels into the region from other parts of Kenya. This is partly the 
reason why ethnicity is such potent force in the socio-political life of Kenya 
(Mbatia, Bikuru and Nderitu, 2009).

The Somalian Ethnic Identity and the Current Spate of Terrorist 
Attacks in Kenya
Fast forward to Kenya today and the Somalian ethnic identity is inseparably 
tied to banditry and terrorism.  It is as if the Shifta War officially ended in 
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1968, but unofficially never ceased.  A number of reasons can be attributed to 
the unofficial continuation of the Shifta war, the most important, perhaps, is 
the lack of meaningful socio-political and economic engagement and 
identification with the other Kenyan ethnic communities.  The Kenyan 
Somalis identify more with their northern clan members in Somalia 
(Ringquist, 2011).

The Somalian ethnic identity has been besmirched by a litany of deadly 
terrorist attacks in Kenya. Of these attacks, three that al Shabaab has claimed 
responsibility for have been the deadliest.  The latest terrorist attack was in 
Mpeketoni, a farming area in Lamu County that was terrorised for hours in an 
orgy of arson and murder.  It left “65 people dead, 10 vehicles burnt, and 64 
houses burnt (17 residential houses and 47 commercial buildings) [Kenya 
Red Cross, 2014].  If indeed this was an al Shabaab attack, it marked a new 
direction in their terrorist strategy.  Unlike the past when the group almost 
exclusively targeted major towns and cities that are tourists' locations and 
avoided killing Muslims, the Mpeketoni attack targeted men, but was 
religiously indiscriminate as the victims included Christians and Muslims.

The alternative narrative, held by the Kenyan Government, is that the 
Mpeketoni attack was politically instigated. The President Uhuru Kenyatta 
himself went on public television and stated, as reported by Kushkush and 
Bilefsky in New York Times, that:
This, therefore, was not an Al-Shabab attack. Evidence indicates local 
political networks were involved in the planning and execution of a heinous 
crime … The attack in Lamu was well planned, orchestrated and politically 
motivated ethnic violence against a Kenyan community, with the intention of 
profiling and evicting them for political reasons (Kushkush and Bilefsky, 
2014).

The import of the President's assertion is that the indigenous Somali and 
Oromo communities, who claim the Mpeketoni area as their ancestral land, 
are intent on driving out the entrepreneurial Kikuyu ethnic group. The 
President is himself a Kikuyu.  His claim has been followed by a deafening 
supportive chorus from his retinue led by the Cabinet Secretary for Internal 
Security, Ole Lenku. The Uhuru government is essentially blaming the 
opposition for the violence despite al Shabaab claiming responsibility. The 
opposition has roundly dismissed and criticised the government's position. It 
is important to note that the President's claim has precedence as similar ethnic 
violence broke out in the area after the disputed General Elections in 2007 
(Martell, 2014).

Whatever the real identities of the attackers are, it is the Somalian ethnic 
identity that suffers.  Menkhaus (2005) confirms this view when he argues 
that the real losers in this battle characterised by Somali-managed cowardly 
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attacks is the Somalia community in Kenya.  If al Shabaab executed the 
attack, then it was a continuation of their murderous attack on defenseless 
innocent Kenyans, mainly non-Somalis who feel profiled and killed by 
Somalis and not necessarily al Shabaab.  If the group was not involved in the 
Mpeketoni attack, then claiming responsibility for the violent crime still puts 
the spotlight on the Somalian ethnic identity as violently murderers.

Attack on Church, Likoni, Mombasa
Another horrifying al Shabaab-perpetrated assault on the Kenyan territory 
that critically damaged the Somalian ethnic identity was the church attack 
that happened in the coastal city of Mombasa.  The attack left four (4) 
worshippers dead and scores of others injured as graphically captured by 
Akwiri (2014), a Reuters reporter:
Two gunmen stormed a church near the Kenyan coastal city of Mombasa on 
Sunday and opened fire on worshippers, killing four people and wounding 
others, in what police called a terrorist attack. One witness said the gunmen 
shouted out in a foreign language before shooting indiscriminately at the 
congregation. Blood-spattered Bibles and overturned plastic chairs lay 
strewn across the church's floor after the attack. 

The church attack appeared to be aimed at driving a wedge between 
Christians and Muslims to create a situation similar to the parts of Nigeria 

12
where Boko Haram  is active.  It was understandable, therefore, when 
Christian and Muslim leaders came out and issued a joint statement 
condemning the attack and vowing that the attack would not damage the 
generations of good relations that Christianity and Islam has enjoyed in 
Kenya, particularly in the coastal region of Kenya.  The unintended narrative 
that emerged was that “these crazy Somalis” are now attacking innocent 
Kenyans in churches.  This narrative further damaged the ethnic identity of 
the Somalis, in and outside Kenya, and worsened the silent ethnic tensions 
between Somalis and the rest of Kenyans.

The reaction of the Kenya government to the church attack was to flood 
the area with security forces to “secure” it against further attacks.  The 
Government issued a statement to condemn the attack in the “strongest 
possible terms” and the citizenry and visitors were assured of their safety.  
The terrorists would be defeated, no matter how long it takes.

The reaction of the Kenyans was angry fearful disbelief.  The citizenry 
was angry with these shiftas (Somali bandits) who attacked and kill innocent 

12.  Boko Haram is a violent militant Islamist group in Northern-Eastern Nigeria who are fighting to 
create an Islamist state.  The group is infamous opposing anything Western, especially Western 
education.
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Kenyans in the sanctity of a church.  They were angrier with the security 
forces that allowed such attacks to happen with incredible consistent 
frequency.  They feared for their safety that now they realised that the 
security forces allowed the terrorists to infiltrate the country to the point of 
attacking places of worship.  The symbol of this national anger, fear and 
disbelief was a one and a half year old boy, Master Ostrine Osinya, who 
survived with a bullet lodged in his head.  The baby had been shot in the head 
by one of the bullets that went through his mother, Veronica Atieno, who was 
shielding him from the hail of bullets at close range from the terrorists:
The child had been shot in the head during an attack by armed militants on a 
church in the Kenyan coastal city of Mombasa, which left up to six people 
dead, including his mother. After one day of pain at Mombasa Hospital, 
Satrine Osinya got help from the Africa Medical and Research Foundation 
(AMREF), which airlifted him to Kenyatta National Hospital in Nairobi for 
treatment. A team of five neurosurgeons pondered how to dislodge the bullet 
from his head. The government and well-wishers paid the medical bill. 
Meanwhile plans for his mother's burial in Funyula, Busia County, were 
underway. His mother, Veronica Atieno, was killed by the same bullet that 
pierced into the baby's head (NTV, 2014).

The media frenzy that followed the survival progress of baby Osinya 
symbolises the nations sense of hanging on to hope in the face of deadly 
adversity.  The goodwill and the prayers for baby Osinya were indeed 
goodwill and prayers for the very soul of the Kenyan nation.  The boy left the 
hospital after a successful operation hat removed the bullet lodged in his 
head, the the whole nation breathed a sigh of momentary relief, as if to say, at 
least all is not lost.

The tension elicited by the many attacks on innocent Kenyans by 
suspected Somali terrorists is centred on the Somali-dominated Eastleigh 
neighbourhood of Nairobi.  Eastleigh has been wracked by a number of 
violent demonstrations by non-Somali Kenyans.  Those demonstrations 
invariably include looting of mainly Somali-owned shops. Unfortunately, the 
majority of the Somalis caught up in the tension are innocent Kenyan citizens 
or legal aliens who have legitimate refugee status.  It is not surprising, 
therefore, that the Somalis in Kenya feel wrongful blamed for the attacks by 
groups like al Shabaab (Reinl, 2013). It is little wonder, therefore that there 
are credible reports that there is a wave of Somali refugees either leaving 
Kenya or relocating to other parts of the country perceived to be less hostile to 
Somalis as Reinl (2013) notes in an Aljazeera report that, “Several thousand 
Somalis have fled Kenya in the last two months because of what they call a 
climate of xenophobia.”

The unscripted national questions, especially among non-Muslim 
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Kenyan were, “what kind of human beings are these Somalis that they would 
kill and maim innocent Kenyans with such regular savagery?  What kind of 
religion condones attack of worshippers in a place of worship?”  Fortunately, 
the Kenyan media and political leadership did not provide the platform for 
the debate of these questions, which could have easily lit an explosive fuse 
that would have plunged the country into a splurge of ethnic and religious 
violence. It is the contention of this paper that it is Kenyans' focus on the 
shifta ethnic identity of the Somalis that is defusing the possibility of an all-
out religious war between Christians and Muslims.

The Westgate Mall Attack
In the middle of the day on September 21, 2013, the world witnessed a brazen 
movie-like terrorist attack on the very heart of Kenya's social, political and 
economic life.  Attackers, later identified as al Shabaab Islamic terrorists 
entered the Westgate Mall in Nairobi, shooting and throwing grenades at 
panic stricken fleeing shoppers. They took unknown number of hostages in 
the process and retreated into a cinema hall and a casino. The police were 
deployed an hour later and gun battles ensued. Several hours later, the gun 
battles were still going on and explosions continued.  The Government then 
deployed the army with helicopters and military tanks. On September 23, 
2013, the siege ended and 67 people of different nationalities were dead, 
including four attackers, 175 people reported injured and property estimated 
to be worth millions of dollars destroyed (Kenya Red Cross, 2013).

The Westgate Mall attack revealed the lapses in Kenya's intelligence and 
security forces.  That the attack happened in the first place put a huge 
question mark on the capacity of Kenya's intelligence.  Once the attack was 
launched, the Kenyan security forces were tripling over each other and 
fighting over command.  The police, as expected, were the first to arrive on 
the scene, but were later joined by the army and a fight over who had the 
overall command of the operation ensued.  Security analysts such as retired 
army officer Simiyu Werunga argued that this lack of clear chain of command 
during the operation exacerbated the situation: (Ramah, Kithuure and Bosire, 
2013; 1):
They should only have one source of communication, not the Minister of 
Internal Security, the head of KDF and the Inspector General each talking on 
their own.  And for members of the public, it will only be over when they see 
senior government officials taken on a tour of the building for them to believe 
that the building has been liberated.

Going by the numerous media articles and features, the Westgate Mall 
attack, more than any other attack, soiled the Somalian ethnic identity in the 
eyes of non-Somali Kenyans and indeed the rest of the world.  In fact, the 
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attack was also an assault on the Somalian ethnic identity as a warmongering 
ethnic community hell-bent on the destruction of Kenya.  There were 
legitimate fears of reprisals against the Somali community in Kenya.  
Luckily, sanity prevailed and no such reprisals were reported.  The media, 
politicians and the Government in that order of importance went into an 
overdrive and calm down passions from quarters that were baying for Somali 
blood to avenge the deaths of so many Kenyans.

These attacks, and the many others not discussed in this article have 
devastating social, political and economic impact on Kenya.  The social costs 
such as deaths of innocent Kenyans (and other nationals) provoke immediate, 
but short-lived deep passion from the nation.  The long-term pain is left for 
the bereaved families and friends while the nation moves on.  The political 
costs are “safely” left in the hands of the politicians and the Government.  As 
the tourist flee from the country and foreign entrepreneurs show reluctance to 
invest in Kenya, the Kenyan worker is hurting and blaming the Somalis.  For 
instance, a number of tourism establishments along the Kenyan coast have 
closed down or drastically scaled down their operations because of lack of 
tourists, especially foreign tourists. Consequently, they have had to lay off 
workers who totally depend on tourism for the daily survival of their 
immediate and extended families. The affected families, to a large extent, 
blame the Somalian ethnic identity for their plight.

The Somalian Ethnic Identity and Kenya's Approach to Peace and 
Security

The Somalian ethnic identity has been at the centre of Kenya's recent 
approach to peace and security.  In fact, there the general feeling among the 
Somalis, both Kenyan and refugees, is that the Kenya Government is 
profiling the Somali community under the pretext of fighting al Shabaab-led 
terrorism.  The Government on its side insists that its special attention on the 
Somali community is a necessary strategy to secure the country's peace.

The entire Somali community in Kenya is under the spotlight of the 
country's intelligence unit.  Individuals and groups that are suspected to be 
part of terrorist cells in the country are routinely followed and their 
communication taped.  In some cases, arrests are made in order to stop 
potential attacks.

Airport security has been intensified worldwide, including Kenya.  
Travellers are   increasingly subjected to thorough searches at all points of 
entry into different parts of airports and into flights. The intensified security 
searches is also true of Kenya, but travellers of Somali ethnic identity are 
routinely subjected to additional searches, which normally lead to protests 
and claims of ethnic profiling, especially by Somali politicians. Nothing 
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perhaps exemplifies this perception of discriminatory treatment than the fact 
that at the Jomo Kenyatta International Airport (JKIA), Kenya's premier 
international airport, all persons arriving from Somalia and those of Somali 
identity have to undergo more intense security checks (Azikiwe, 2014).

One memorable instance involved the Member of Parliament (MP) for 
Wajir South Constituency, Mr. Diriye Abdulahhi, a Somali, who “was 
accused of trying to release an illegal immigrant from JKIA on Thursday 27th 
March, 2014 (NTV, 2014).  The MP however explained in a television 
interview that the person detained was not an illegal immigrant but rather his 
constituent who was denied entry into Kenya at the Jomo Kenyatta 
International Airport because he could not speak Kiswahili.  Mr. Diriye tried 
to release the detainee, who had travelled from South Africa on his Kenyan 
passport, but the security forces at the Airport denied his request. In the same 
interview on Nation TV (NTV), Mr. Abdulahhi dramatically asserted that 
“Kenyan Somalis are guilty until proven innocent.”  The MP captured the 
mood of Somalis in general, both Kenyan and non-Kenyan.

The Somali community in Kenya is also subjected to regular random 
public stops and searches. This is particularly true in major urban areas such 
as Nairobi, Mombasa, Kisumu, Nakuru and Eldoret among others.  These 
random searches regularly end into arrests, detentions and charges in courts 
of law.  Those who cannot prove their Kenyan citizenry or legal refugee 
status are held longer or repatriated to Somalia. Those who have refugee 
papers, but have no special permission to be in the areas where they are 
stopped, searched and arrested are speedily taken back to refugee camps.

Perhaps the most unpopular peace and security approach is swoops on 
illegal aliens, mostly persons of Somali ethnic identity. The swoops have 
become more common as a reaction to the spate of terrorist attacks that has 
plagued the country in the recent past.  For example, in March, 2014, the 
police conducted systematic swoops in Eastleigh area in Nairobi, also 
popularly known locally Little Mogadishu, a section of the city that is 
predominantly Somali.  The swoop provoked massive outcry of ethnic 
profiling of the Somalian community in Kenya.  The outcry from the Somali 
community was joined and spearheaded by their politicians and prominent 
businessmen. Even United Nations High Commission for Refugees 
(UNHCR) voiced its concern over the arrest and deportation of refugees, 
especially Somalian refugees.  In a press statement dated 17 April 2014, 
UNCHR lamented that (UNHCR, 2014; 1):
UNHCR is concerned over the arrest and detention of over one thousand 
refugees and asylum seekers who were rounded up during counter-terrorism 
operations launched by Kenyan security forces in Nairobi since 4 April 2014 
targeting undocumented foreigners. Most of those who have been arrested 
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are Somalis, 82 of whom were deported to Mogadishu on 9 April 2014. While 
UNHCR was able to secure the exemption of 10 registered refugees from this 
deportation, at least one refugee is reported to have been among those 
deported.

The swoops have at times sparked diplomatic rows between otherwise 
cordial relations between Kenya and Somalia.  The main born of contention 
has always been the feeling that the Somali community is unjustly profiled.  
On one occasion, non other than the Consular General of the Somali Embassy 
in Kenya, Mr. Siyad Mohamud Shire was arrested in one of the swoops, an 
incident that caused serious diplomatic tension between the two countries. 
Cyrus Ombati (2014) captured the Somali anger when he reported the 
Somalia Parliament Speaker Mohamed Osman Jawari saying:
The fact is that (the) Kenyan authorities have behaved atrociously with the 
Somali diplomat. He even showed the police his ethnic identity as a diplomat 
but still they didn't respect him. These provocative and unlawful acts are not 
acceptable to this Parliament and are not acceptable to the Somali people. 
They cannot be ignored…We will not accept such intolerable attacks by 
Kenyan security on our diplomatic mission. I urge the Cabinet to send an 
urgent complaint letter to Kenya and ask why their forces have done such 
barbaric raid and arrest of the Somali consular.

The arrest of the diplomat is a clear indication of the paranoia that the 
Somali ethnic identity elicits in Kenya, including the security forces.  It is 
also a disturbing indictment of how Kenya's security forces are handling the 
sensitive Somali question.  How can security forces who mistakenly arrest a 
diplomat be trusted to deal with the peace and security situation without 
violating the rights of private citizens, especially Somalis, both Kenyan and 
Somalian?

The Kenya justice system has also had to adjust to dealing with terrorism 
cases.  The usually slow-moving dispensation of justice in the country has 
been compelled to speed up the cases that relate to terrorism because the 
country is eager to appear to be efficiently intolerant to terrorism.  Another 
possible reason is that the international justice system's gaze is trained on 
how Kenya handles the terrorism cases so that the human rights of the 
individuals or groups accused are not violated.

Massive systematic repatriation is yet another peace and security strategy 
that Kenya now uses routinely to deal with the terrorist threat.  Although it is 
true that illegal aliens from different countries are deported, the majority are 
persons of Somalian ethnic identity.  The large numbers can be explained by 
the influx of Somali refugees escaping from the chaos in Somalia and the 
refugee camps where some of them have been staying for over 25 years.  

The piracy that started off the Somali coast on the Indian Ocean and 
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gradually spread to cover the territory of other nations such as Kenya, 
Djibouti and Eritrea forced Kenya to quickly alter its peace and security 
approach (Otto, 2012).  While the Somalis were making easy millions of 
dollars through ransom money, Kenya's and region  economies were being 
choked.  The port of Mombasa on the Indian Ocean is the major trade door to 
Kenya and indeed other landlocked east and central African countries 
Uganda, Rwanda, Burundi, South Sudan and Democratic Republic of the 
Congo.  There was mounting anger and apprehension over the damage the 
piracy was visiting on the region economy and so Kenya had to take remedial 
action.

The fear of Somali-led terrorism, by extension Somalian ethnic identity, 
has also morphed into intensified security checks at public places such as 
malls, supermarkets and even public service vehicles.  Indeed, this fear has 
spawned a thriving private security industry as the demand for security 
services escalate with every terrorist attack in the country.  Although this 
paper is not aware of the effectiveness of these security measures being 
established by any independent study, it is safe to say that they are not very 
effective going by the frequency of terrorist attacks in the country.

Kenya joined a much bigger anti-piracy effort under the Combined Task 
Force 150, which was composed of a different major shipping that decided to 
combat increasing piracy off the Somalian coast.  The CTF 150 established a 
Maritime Security Patrol Area (MSPA) covering the Gulf of Aden.  The 
Kenya Navy personnel intercepted and searched suspected Somali frigates 
and boats.  Many suspected Somali pirates were arrested, charged and 
convicted in Kenya courts and sent to prison.  In a sense, it can be argued that 
Kenya's naval intervention to curb Somali piracy is the precursor of the KDF 
incursion into Somalia, and the first major military onslaught on modern 
shifta activities of Somalis.

On October 16, 2011, Kenya launched Operation Linda Nchi (protect the 
country) by sending its troops to cross into southern Somalia.  According to 
the then Minister of Foreign Affairs, Mr. Moses Wetangula, KDF incursion 
into Somalia was the the invitation of the Transitional Federal Government 
(TFG) of Somalia.  The operation, which, was and is still widely supported by 
the Kenyan populace, had been planned for a long time before the actual 
deployment.  The deployment itself was ostensibly in reaction to the 
kidnapping at Dadaab Refugee camp of two Médecins Sans Frontières. 
Although there were initial a few dissenting voices in the TFG itself, this all 
changed with a release of a joint communiques declaring that TFG was fully 
behind KDF incursion and would in fact coordinate its activities.

The deployment of the Kenya Defence Forces (KDF) into southern 
Somalia marked a turning point in Kenya's approach to peace and security.  
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The deployment was a culmination of numerous unprovoked attacks on the 
Kenyan territory, including targeting the country's tourism sector, which is 
one of its economic mainstay.  The primary aim was to deal with the Somali 
problem at the source - in Somalia.  There was even talk of creating a separate 
country in the south of Somalia to act as a buffer zone between Kenya and the 
greater Somalia to the north.

Specifically, KDF's deployment aimed at weakening and hopefully 
destroying the capacity of the terrorist cells and banditry hordes that roamed 
the area, including cutting the lifeline of the flourishing charcoal trade that 
funded al Shabaab activities.   The deployment was also another frontier 
attack on Somali piracy in the East African coast.  Kismayu was largely 
regarded as the the southern centre of all these nefarious Somali activities.

How successful then, one may ask, has Kenya been in its engagement 
with the Somali ethnic identity regarding its peace and security efforts?  
There is no unanimous definitive answer to this question, but the position of 
this paper is that the success has been minimal primarily because the Somali 
ethnic identity is still a dominant factor in Kenya's peace and security.  For 
example, Kenya's preemptive and preventive war launched  against al 
Shabaab has only intensified the terrorist group's attacks in Kenya. The 
escalation of the attacks is despite the claim by KDF that they have broken the 
backbone of the group's activities (Odhiambo et al, 2013).

The Somali ethnic identity question in Kenya peace and security situation 
is now tapping into another insecurity landline - the disaffected youth of 
Kenya.  There are a number of reasons why young Kenyans join groups like 
al Shabaab, but the two most dominant ones include the frustration caused by 
joblessness and feeling of Muslim youth feeling unfairly targeted because of 
their faith.  The feeling of victimisation is worsened by the emergent of 
extremist interpretations of Islam which has led to the recruitment of the 
youth in Kenya, Uganda and Tanzania to join the rans of a Shabaab and other 
militant groups in Somalia (Botha, 2013).

Lasting peace and security in Kenya depends to a certain extent on 
resolving the Somali ethnic identity question.  The use of force and other 
draconian measures have clearly failed, and in some cases exacerbated the 
situation as is being witnessed in northern and coastal parts of the country 
where terrorist and banditry attacks are escalating. The Government and its 
security apparatus must examine alternative methods of dealing with the 
Somali ethnic identity.  For example, the replication of the comparatively 
successful model of mediated state (Menkhaus, 2008) that the Kenya 
Government initiated in Wajir area in the 1990s would be a good place to start 
effectively tackling the question of Somali ethnic identity in Kenya's peace 
and security.  The mediated state model is explained by Menkhaus (2008):
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In an anarchic corner of northern Kenya in the mid-1990s, a collection of 
local non-state actors led by a women's market group created an umbrella 
movement that came to establish an impressive level of peace and security 
across an entire region. The Kenyan government forged a formal 
relationship with this group in Wajir, essentially sub-contracting out 
important functions of local government to local civic leaders, and using its 
partnership with the Wajir group as a template for similar state-sanctioned 
governance arrangements in other troubled border areas of the country 
(p.23).

The in-direct rule dramatically improved the security and governance in 
the volatile northern Kenya.  Since the physical presence and administrative 
capacity of the country remains weak in its Somali-dominated and other 
remote and historically marginalised territories, the Kenya Government 
should consider rolling out the success of the Wajir mediated state to these 
areas.  It is arguable that such a strategy could help address bourgeoning 

13insurrections such as the one led by Mombasa Republican Council (MRC).

Conclusion
Right from the colonial times, Kenya's peace and security has been, for 
decades, hinged on the Somali identity question. In a sense, the current 
Somalia-based dual terrorist and banditry threat against Kenya is simply a 
continuation of the disaffection that British nurtured in the people of the 
northern part of Kenya, especially the Somalis. Like Sisyphus rolling the 
stone up the hill over and over again, Somali-ethnic identity in Kenya's peace 
and security is cyclic - Somalis feel marginalised, Kenya reacts to Somali-
ethnic identity question in its peace and security and Somalis feel even more 
victimised.  The incursion into southern Somalia by KDF is, therefore, a 
painful reminder of the historical relations between Somalis and the rest of 
Kenya, a relationship that has favoured the later.  The resentment harboured 
against the rest of Kenya because of a multitude of decades of historical 
injustices then reaches a climax when the country feels invaded by a foreign 
force, notwithstanding the fact that this was at the direct invitation of their 
transition government.  It is safe to predict, therefore, that the Somali ethnic 
identity question will always be a major factor in Kenya's peace and security.

13.  MRC is a group that is fighting for secession from Kenya because of what they regard years of 
socio-economic and political marginalisation. 
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Abstract
Local ownership is critical to the effectiveness of 
reintegration of ex-combatants. However, there is a gap 
between the international use of the term in the policy 
debate and its actual implementation in the field. This 
article attempts to fill this gap. To do so, the article 
analysed the activities of local actors including: the need 
to carry out and implement the recommendations of 
research findings; relevance of generation of local 
resources; building local capacity to use locally available 
resources for self-help; sustainability of reintegration 
interventions; and, the need to provide support and 
follow-up. Data was sourced from fieldwork carried out 
in 2011 with the aim of investigating the nature and extent 
of local ownership of interventions for reintegrating ex-
combatants in Kivu, Democratic Republic of Congo. A 
number of limitations of local ownership of reintegration 
interventions in Kivu are examined and recommendations 
provided. 

Key words: Local ownership, ex-combatants, reintegration, Kivu

Introduction
Local ownership is a key factor in the reintegration of ex-combatants in the 

14disarmament, demobilization and reintegration (DDR)  framework (De 
Coning, 2008; Edmonds, Mills & McNamee, 2009). De Coning (2008, p. 21) 
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14. Disarmament, Demobilization and Reintegration (DDR) is a relatively new concept and a recent 
instrument adopted by the development community as part of the strategies for recovery from 
armed conflict. DDR was incorporated for the first time into the United Nations (UN) peacekeeping 
missions in 1989.
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maintains that “there is a wide recognition that externally driven post-
conflict peace-building processes are unsustainable.” Similarly, writing 
about “DDR and Local Ownership in the Great Lakes”, Edmonds et al (2009, 
p. 50) argue that local ownership is critical to the effectiveness of DDR. In its 
report, the 2009 Cartagena conference on reintegration, concurred that 
“local ownership is critical if DDR is to make a meaningful and sustainable 
contribution to peace” (CIDDR, 2009, p. 74). There is, however, a huge gap 
between the concept in the policy debate and its actual implementation in the 
field. Hansen (2002, p. 39) posits: “… while the principle of local ownership 
has rapidly found its way into the policy documents of international 
organisations and into donor principles, little thought has gone into how to 
ensure local buy-in and sustainability and how to transfer authority in the 
wake of a conflict. ” This article seeks to address this gap. It is based on 
fieldwork carried out in Kivu, Democratic Republic of Congo (DRC). The 
analysis of local ownership in this article is an attempt to enhance future 
reintegration efforts of the DDR process. 

Issues of reintegration in the DRC have been discussed by an array of 
authors and researchers over the last decade. For example, Bouta (2005) 
examined the question of gender in the DDR process. This study adds to the 
existing canon of knowledge by carrying out an in-depth analysis of the 
nature and extent of local ownership of reintegration of former combatants 
based on the analysis of views from the field and taking into account how the 
concept of local ownership has been operationalised by previous researchers.

The article discusses the meaning of local ownership from the field and 
especially the critical role played by local community actors, the limitations 
of local reintegration interventions and in the last section, recommendations 
to improve local ownership. 

Context
The DRC's war is considered to be the “Africa's First World War” (Duma, 
van Laar & Klem, 2008). This was due to the involvement of many African 
countries and international mining companies since 1996. More than four 

15peace agreements  were signed in most African regions to end the war. Each 
one of them made reference to DDR of ex-combatants, including those from 
neighbouring countries (Rwanda and Uganda) in order to promote human 
security. 

15.  Peace agreements seeking to end the armed conflict in the DRC were signed in Sirte, Libya, 1999; 
Lusaka, Zambia, 1999; Sun-City, South Africa, 2002, Dar-Es-Salaam, Tanzania, 2004; Nairobi, 
Kenya, 2006, and Goma, DRC, 2009, among other places. This means peace agreements were 
signed in North Africa, Southern Africa, East Africa and Central Africa regions. 
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The DDR process started in 2005 at the same time as the Disarmament, 
Demobilisation, Reintegration, Repatriation and Resettlement (DDRRR) of 
foreign combatants from Rwanda, Uganda and Burundi (Schroeder, 2005). 
According to Boshoff (2004), in 2005 there were up to 330,000 combatants 
on Congolese soil. By 2008, a number of 186,468 combatants went through 
DDR process. According to Amnesty International (2008), by 2004, over 
40,000 child soldiers were estimated to be serving with government armed 
forces and non-state armed groups in the DRC. It is estimated that 11,000 
more had self-demobilised (Coalition to Stop the Use of Child Soldiers, 
2008). Over fifty percent of the annual budget of this programme was funded 
by donors, including the Multi-Country Demobilization and Reintegration 
Programme (MDRP). The World Bank provided leadership and closed down 
in 2008, a time at which more than half of the combatants were not yet 
reintegrated. The Congolese government failed to continue with the 
reintegration programme once the MDRP closed down. Recent attempts to 
revive the DDR programme have also been faced with many challenges, 
including shortage of funding. 

The issue of reintegration has been discussed by an array of authors and 
researchers over the last decade in the DRC. Many of the studies are based on 
literature review, such as the study by Edmonds et al (2009), Meek and Malan 
(2004) and Schroeder (2005). Few fieldwork-based studies have been 
carried out on reintegration in the country but superficially examined some 
aspects of local ownership (Bouta, 2005; Speckter, 2008; Zeebroek, Paes, 
Berghezan & Guesnet, 2010; Risch & Hoebeke, 2010; Rouw & Willems, 
2010; Gillhespy & Hayman, 2011). These scholarly works examine a 
number of issues critical to local ownership including gender, 
communication between local and external actors and the effectiveness of 
reintegration approaches. Edmonds et al (2009) conclude that local 
ownership has been a failure in the country, for example because 
stakeholders did not give due regard and funding to the reform of the security 
sector.

Methodology 
This study was carried out in Kivu region in eastern DRC for six months from 
August to October 2010 and October to December 2011 and in six 
reintegration intervention sites. A qualitative research design was adopted. 
Ethnographic fieldwork was employed using a range of methods of data 
collection such as: in-depth interviews, focus group discussions and 
participant observation.  

Participants in the study (See table 1) were male and female former 
combatants, civilians in reintegration intervention sites, local leaders: church 
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and traditional leaders. Other respondents came from the government and 
international organisations. Key informants were drawn from the above 
categories and had an experience ranging from 3 to 12 years on reintegration 
of ex-combatants.  Respondents were selected based on one or more of the 
following criteria: (i) being a former combatant or a child associated with an 
armed group; (ii) being a member of the host community with direct 
involvement in the reintegration of ex-combatants; and (iii) having no less 
than 2 years of experience working in the reintegration of ex-combatants. 

Table 1: Total number of participants in the study

Participants were selected by means of purposive sampling techniques. 
Pseudonyms are used in this article to maintain anonymity and 
confidentiality. As for the local organizations, permission was granted to use 
their names. Data was analysed using themes.  I attempted to guard against 
personal bias by conducting a verification of findings by informants. A total 
of 21 participants including key informants participated in the verification 
and validation sessions. 

Contextualizing Local Ownership 
The concept of “local ownership” is an old one. A recent emphasis on it is 
associated with the failure of international economic reform policies at the end 
of the cold war. A major distinction between an externally driven process and a 
locally driven one has emerged to explain the meaning of local ownership. 

For externally driven process, Boughton and Mourmouras (as cited in 
Bendix & Stanley, 2008) argue that gratitude and obedience constitute 
ownership. As such for there to be ownership, local actors need not to have 
been involved in the reform programmes or to be the initiators (Chesterman, 
2007). They are required to appreciate the benefits of and accept 
responsibility for policies and programmes from outside. This approach is 
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defined “top-down” rather than “bottom-up”. This means the knowledge 
about what works is not generated from the field but from other settings. This 
is true for the current DDR interventions led by external actors, as Amangu 
from Baraka in Fizi puts it: “Certain projects are planned according to 
external partners' needs and not according to beneficiaries' needs. As a 
result, some kits distributed by local actors are not adapted to the needs of 
beneficiaries”. It also implies external stakeholders take the lead and 
disregard the principle of subsidiary, since they have the know-how and 
resources. This enforces the position where the actors, means and ends of 
interventions are seen as non-negotiable. According to Chambers (1997, p. 
75), this model explains that the upper rejects discordant feedback […] and 
seeks to transfer his reality. He wants it to be his reality that counts.

This understanding of local ownership is partly in contrast with the views 
from the field. In the field, the most important part is not whether the 
intervention is initiated by local or external actors but rather how locals own 
the action and are empowered to help themselves, for example to generate 
local resources, while external actors are still present and how they continue 
providing services effectively following the exit of external actors. Thus, 
programmes should involve locals at least from the needs assessment stage 
and should result in self-help. Additionally, actors should ensure that means 
put in place are equal to desired ends to ensure sustainability and continuity. 
This can only be made possible through a process that ensures participation 
and empowerment of local actors. As some respondents put it: “In our 
understanding, local ownership means ownership of the action by local 
people at the end of a project and the support of external actors. In other 
words, the sustainability of the action or initiative by empowered 
communities to multiply the gains of the project to other beneficiaries, who in 
their turn own the action for their self-help.” Mushagalusa from Bukavu
“In community reintegration process, [local ownership] means the 
community takes care of ex-combatants and helps them to take care of 
themselves through income generating activities in a community approach.” 
Laurent from Bukavu
Local ownership means building someone's capacity or supporting someone 
in order to take care of oneself [Community member in Uvira].

Tambwe shared the following definition of local ownership:
It means the local community takes charge of a system, a process or a specific 
project. It also means, building someone's capacity or supporting someone in 
order to take care of oneself.

Rather than external actors taking the lead in the reintegration 
interventions, the process should be led by local actors. Tambwe from Goma 
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shared the view that “[local ownership] means leaving the responsibility of 
most acts and actions aiming at reintegration to the community.” In most 
post-conflict societies, and Kivu in particular, it is practically impossible for 
local communities to own policies and programmes which do not contain 
their input. They cannot also own interventions where they did not play a 
significant role in their implementation. The failure by the Congolese 
government to provide leadership to the reintegration programme could 
serve as an example. 

For an internally driven process, Nathan (2007) posits that local ownership 
“entails donor support for programmes and projects initiated by local actors 
rather than local support for donor programmes and projects.” Taking this 
argument a step further, Narten (2009) posits that local ownership is an outcome 
of a process of gradual transfer of responsibilities to communities, including the 
whole cycle of project management. In the context of DDR, Kilroy (2008) 
explains that there must be participation to ensure that voices of communities 
are heard early on in the assessment and planning, implementation and 
evaluation processes. This allows locals to have an influence on the outcome. 
This understanding of local ownership presents three main types of 
interactions: (i) participation and/or joint decision-making and program 
implementation; (ii) capacity development; and (iii) subsidiarity or the transfer 
of international responsibilities to local actors.  The aim is the pursuit of 
development agendas through empowering beneficiaries for collective 
decision-making and action (Groovaerts, Gasser, & Inbal, 2006). Considering 
this aim, the OECD-DAC (as cited in Bendix & Stanley, 2008, p. 37) maintains 
that local ownership means “to orient assistance to supporting local 
stakeholders as they move down the path of reform, rather than leading them 
down it… it is important that solutions to problems are developed locally and 
appropriate to the context they are implemented in.”

The starting point of local ownership is participation of local actors at the 
level of identification of needs, challenges and local opportunities for 
reintegration from the perspectives of local actors as espoused by Narten 
(2009) and Kilroy (2008) but also the meaning of local ownership from local 
perspectives and not the planning phase.  This must be done through a 
context analysis in which local actors play a critical role in poviding their 
perspectives on all the important aspects. At times, external actors carry out 
context analysis as a prescription but they do not take the findings into 
account. Often this is where the failure of understanding local ownership 
starts. For example, respondents in one focus group in Chambucha in 
Walikale unanimously agreed: “Outside organizations come here to exploit 
us. They come here with everything planned in advance. They don't consider 
our opinion. When they come you are happy but they leave incomplete 
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projects.” A group member illustrated: “Some of them came here to find out 
about our problems and asked us recommendations but they never 
implemented our recommendations.” 

As an outcome, local ownership should continue up to  the follow-up 
phase, which is a phase that demonstrates the sustainability of interventions. 
If the external actors, through capacity building have successfully been able 
to empower others, then the reintegration inteventions are locally owned. 
This leads to to subsidiarity and self-help, and ultimately to continuity. As 
Risch and Hoebeke (2010, p. 205) maintain, “ownership with the 
corresponding responsibility to manage the programme increases the 
sustainability aspect of the initiative and reduces the risk of collapse of the 
structure after the exit of an international organisation.”  Empowered 
stakeholders must be able in turn to empower other members of the 
community and former combatants to be self-reliant and to continue with 
interventions beyond the involvement of external partners. While most 
responsibility should be borne by the local community, it is essential to have 
ongoing support from outside.

Local Interventions to Reintegrate Ex-Combatants
The International Disarmament, Demobilization and Reintegration 
Standards (IDDRS) defines the reintegration as: 
the process by which ex-combatants acquire civilian status and gain 
sustainable employment and income. Reintegration is essentially a social 
and economic process with an open timeframe, primarily taking place in 
communities at the local level. It is part of the general development of a 
country and a national responsibility, and often necessitates long-term 
external assistance (IAWG-DDR, 2006, p. 10).
The IDDRS distinguishes between reintegration and reinsertion. The letter is 
defined as:
Assistance offered to ex-combatants during demobilisation, but prior to the 
long-term process of reintegration, as a form of transitional assistance to 
help cover the basic needs of ex-combatants and their families, which may 
include transitional safety allowances, food, clothes, medical services, 
short-term education, training and employment (IAWG-DDR, 2006, p. 10). 

In Kivu, reintegration and reinsertion are used interchangeably. In day-
to-day language, reinsertion is the common word for both reintegration and 
reinsertion. The national DDR framework of the National Commission for 
Demobilisation and Reinsertion (CONADER) does not help make the 
distinction. In the framework, reinsertion is separated from demobilisation 
and is joined together with reintegration in theory and practice. Rouw and 
Willems (2010) forsaw this in the DRC. They saw a lack of clarity over what 
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reinsertion and reintegration really entail which poses a problem for 
effectiveness of reintegration efforts. 

Local interventions to reintegrate ex-combatants are self-help ways of 
assisting ex-combatants to become civilians again, rejoin families and 
communities, to find livelihoods and helping host communities to recover in 
the aftermath of armed conflicts. This implies efforts to locally own the 
process. There are two forms of demobilisation and reintegration of ex-
combatants in Kivu: formal and informal, in which local actors participate.

Formal reintegration in Kivu happens through government and external 
actors' organised transitional camps. Through this programme, combatants are 
generally given cash to enable them to start a new life after demobilisation. They 
are also provided with civic education to enhance their social reintegration and kits 
for income generation. The provision of services has its limitations: in many cases, 
combatants have to travel with their own means to join those camps. At times 
helpful information is not provided to allow beneficiaries to access services.  For 
example, Lusambya from Baraka in Fizi complained that: 
I sent 20 ex-child soldiers to Murabazi Camp in Bukavu. 17 were from 
Katogota and 3 from Lubarika. There were promises that they will receive 
help. In Bukavu they did not receive help. Children were sent to another 
Centre in Uvira at 128 km from Bukavu. They were told they would receive 
their kits there but children arrived there when the project had ended and did 
not receive the kits. 

Because these children did not receive support, they became “Maibobo” 
(a common derogatory term for street kids and those exposed to abuse). 

The informal demobilization and reintegration efforts focus more on 
Children Associated with Armed Forces and Groups (CAAFAGs) than adult 
combatants. Informal demobilization means ex-combatants take the option 
of not going through the official channel, that is, through demobilization 
camps. They also do not receive incentives associated with the official 
programmes targeting ex-combatants. The reasons for auto-demobilisation 
and reintegration include protection of identity by combatants, personal and 
family security, the distance to demobilisation centres, the length of the 
process and in some cases loss of trust in the process due to unfulfilled 
promises of service delivery in the formal demobilization programmes. 

In the last decade about 10,000 child soldiers have self-demobilised without 
really being reintegrated. Despite their numbers, the substantial means available 
for DDR and the fact that child soldiers' reintegration is a human rights issue. The 
question of how they should be reintegrated back to the community has been left 
out of the national DDR framework. The sole support for these children often 
comes from the already poor communities and local actors.

Nono from Sange in Uvira, gave the following reasons for lack of support 
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for them:
The government support to these children does not simply exist. Often the 
response is that 'the problem of these children is so complex, their number is 
small compared to adult combatants going through DDR process and they do 
not represent a threat to peace and security.  

Many local actors are involved in the reintegration efforts, mainly 
religious organisations, local community members, traditional leaders, ex-
combatants' associations and local associations. Major roles played by local 
actors are acceptance of ex-combatants and reconciliation; family 
reunification; building local structures; medical and psychosocial assistance; 
educational assistance; skills training and job creation. Though local actors 
play a significant role, their contribution is not taken into account in the 
overall DDR framework (Gillhespy & Hayman, 2011). Acknowledging and 
giving a meaning to such a contribution will go a long way to enhancing local 
participation and empowerment, and therefore local ownership. 

(Re)Acceptance and Reconciliation
Acceptance of ex-combatants in local communities is a critical issue. As 

Humphreys and Weinstein (2003) observed in Sierra Leone. Their return 
home depends on their perception of how they will be received in their 
communities. As such, acceptance of those associated with armed groups is 
not always guaranteed. In Kivu, facilitating this process is considered to be 
one of the major contributions of local communities. Zuberi, a policy officer 
in Goma, said that “local actors are the first ones to accept ex-combatants 
and help them to be accepted by the community members.” Many other 
respondents emphasised explained:
They [communities] accepted to live together with us regardless of our 
mentality [Ex-combatant in Uvira].
Communities accepted them [ex-combatants] and taught them some self-
help skills. Muheto from Goma

An example comes from the Assistance aux Enfants Orphelins (AEO), a 
local organisation based in Bukavu with activities in various territories 
including Fizi, Kabare, Shabunda and Walungu in South Kivu. One of the 
AEO groups works for the reintegration of children associated with armed 
groups and children from displaced families, and returnees in various 
locations in South Kivu. The organisation provides assistance in food and 
non-food items. Other major activities include reunification of 
unaccompanied children with their families and/or host families. With funds 
from the Social Funds of the Congolese government, AEO built a community 
market in I'amba-Makobola in Fizi. Ex-combatants were among people 
recruited to build the market and found an opportunity to work with other 
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civilians including the village Chief Juma Lubambo M'sambya III. This 
example of subsidiarity not only empowered AEO but also promoted 
acceptance of ex-combatants and created room for reconciliation between 
ex-combatants and members of the community.

Building Local Infrastructure and Governance Systems
Elements of local ownership includes the building and strengthening of 
community governance system in the aftermath of conflicts. The Bureau 
Œcuménique d'Appui au Développement (BOAD) is an organization that offers 
an example of restructuring and strengthening communities in North and South 
Kivu. As part of its humanitarian assistance and food security programme for 
ex-combatants, their families, Internally Displaced Persons (IDPs) and host 
families in Walikale, Lubero and Kibasi, BOAD provides materials for 
agricultural work; construction of water supply systems and carries out 
democratisation and good governance projects that build and strengthen local 
administration. The organisation conducts civic education programmes that 
benefit members of targeted communities including ex-combatants in North 
Kivu. These activities are done in partnership with local organisations such as 
Groupes d'Appui aux Initiatives Collectives in Walikale. Running programmes 
jointly with beneficiaries helps to build the capacity and to empower them. 
Thus BOAD offers a good example of coaching beneficiaries, which is also 
critical to local ownership.  This approach is similar to Liberia's where a 
Community Based Recovery (CBR) program that was initiated by the United 
Nations Development Programme (UNDP), it aimed at consolidating peace 
and stimulating governance at the local levels. The CBR program managed to 
restore existing community-level governance structures by implementing 
'District Development Committees' strategy. This facilitated the identification 
of  l community projects by the locals. It also played a significant role in 
creating job opportunities for ex-combatants and host communities. Such kinds 
of initiatives can hardly be found in Kivu. If they were mainstreamed in all host 
communities, locals would be more empowered.

Education and Skills Training
Education and skills training are considered important factors in ensuring 
local participation and ownership. Relevant capacity building initiatives are 
rare in Kivu. Local actors attempt to fill the gap by providing skills training 
opportunities to ex-combatants and host communities.  The Eglise du Christ 
au Congo (ECC) works in North and South Kivu and is one of the major 
humanitarian organisations that provide such services. ECC intervenes in 
three major areas: humanitarian assistance, protection and rehabilitation.  Its 
work has benefited not only Congolese combatants but also combatants of 

Local ownership of ex-combantant’s reintegration interventions in Kivu...72



the Democratic Forces for the Liberation of Rwanda (FDLR).  Through 
mobilization campaigns and training of ex-combatants, military personnel, 
police officers and civilians, ECC has been able to promote good relations 
among various groups of beneficiaries. So far, ECC has managed to re-train 
21886 soldiers and ex-combatants for example in community development 
as a result, some security personnel, ex-combatants and civilians work 
together in construction of markets. ECC also builds school infrastructure in 
order to build local capacity. Over ten schools have been rehabilitated in 
Kivu. Ex-child soldiers are among the beneficiaries of such rehabilitation. 
They benefit from the sponsorship in such schools. 

Like the ECC, the Démarches pour une Interaction entre les 
Organisations à la Base et les Autres Sources de Savoir (DIOBASS) has built 
local capacity through training in both North and South Kivu since 1996. 
DIOBASS conducts training in business development. According to Papa 
from Walikale, this training is provided  because “returnees including ex-
combatants need to build their capacities if they are to get any meaningful 
jobs.” For these skills to be put into use, local development committees 
(LDC) are formed to offer help. The LCDs encourage development of 
positive relationships, for example between local chiefs and demobilised 
combatants, through building bridges and encouraging joint participation. 

Income Generating Activities
Providing jobs to ex-combatants means more than giving them an 
opportunity to gain livelihoods (Specht 2003). At the heart of reintegration is 
income generating activities. Work enables ex-combatants and their families 
not only to gain livelihood but also respect in their host communities. It is true 
that jobs also have social, cultural, political and psychological attributes. Job 
creation is met with many challenges. For example, the failure rate of 
businesses set up by ex-combatants is estimated to be between 60 and 80 per 
cent (Speckter, 2008, p. 21). The CBR in Liberia for instance, enabled locals 
to identify community projects and played a significant role in creating job 
opportunities for ex-combatants and host communities. Such kinds of 
initiatives can hardly be found in Kivu. If they were mainstreamed in all host 
communities, locals would be more empowered.

The organisation Solidarité Pour La Femme Contre la Pauvreté 
(SOLIFEM) offers a good example of creation of a local structure, which 
ensures job creation where participation and empowerment of ex-
combatants and host communities is more effective.  Led by Safi, a woman 
from Bukavu, this local organisation is of great importance in income 
generation for communities and ex-combatants. With an effective 
collaboration between SOLIFEM and its funding partner, the German-
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Congolese cooperation agency, its maximal approach benefits ex-
combatants, host families, displaced persons and returnees. The organisation 
helps in the access of pastures for livestock and the distributed of seeds, goats 
and cattle in areas where international organisations are not present. Training 
has taken place for ensuring the project's follow-up and sustainability. The 
aim is to develop activities into self-help cooperatives, which is critical to 
local ownership. The organisation has also built a new road of 14 km long 
about 70 km from Bukavu as a way of facilitating movement of people and 
goods from one place to another. Safi made an important observation linked 
to flexibility that comes with local ownership. She explained the difference 
between local and international organisations in reaching out to those out of 
town by saying that:
Humanitarians [as internal organisations are locally known], prefer the 
same areas where other humanitarians are operating. It is important to 
explore areas that have no humanitarians instead of giving to the same 
beneficiaries.

This view was supported by Nikuze from an international organisation in 
Goma who said that:
In such places [rural areas], the challenge is that it is very difficult for 
international organisations to reach there directly. However, local groups 
have access to those people and can reach those places.

Currently, the organisation is supporting the education of ex-child 
soldiers and ex-female combatants. This is against a situation in some other 
contexts where: 
Demobilised women are not taken care of in this village of Katogota. For 
example there are 30 demobilised women combatants in addition to 
combatants' wives here but only two of them attended the training provided to 
ex-combatants [Community member in Uvira].

Medical and Psychological Assistance
There is high demand of medical and psychological help in post-conflict 
contexts. Mushagalusa  from Bukavu explains that:
They [ex-combatants] need psychosocial support in order to facilitate 
effective socialisation and reintegration. After the very difficult situation they 
went through, it is important to bring back their humanity so as to prepare 
them to live with others in the community.

Local actors provide medical assistance and infrastructure. For example, 
ECC in Kivu works in the rehabilitation of hospitals. In Uvira 230 households 
comprised of ex-combatants received its medical assistance in June 2010.  
AEO also provides medicines to clinics in Mwenga.  As for psychological 
support, it is often provided through what is famously known as “nyumba ya 
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maombi” (house of prayer). This may also be justified by the fact that there is 
limited knowledge in professional trauma healing yet the demand for 
psychosocial support is very high. Another justification is that external and 
local approaches are reinforcing each other in this area. The little support 
provided by local actors contributes to general well-being of individuals; 
body, mind and soul and contribute to local ownership because beneficiaries 
who recover participate in various ways in responding to the needs of 
families and communities.

Shortcomings of Interventions in Promoting Local Ownership
Limitations to local ownership in the process of reintegration are many. First, 
there is lack of shared vision. Locals rarely share the same vision with 
external partners. While some local actors seek to work in the reintegration 
process to seek economic incentives, majority of them are in search of peace. 
At the same time, some external actors seek to achieve the objectives set for 
their projects, which may not necessarily aim to achieve sustainable 
economic and social reintegration, and in the end peace. These challenge 
have resulted into failure of the interventions There is lack of strong will and 
belief in the process. For example:
In a seed multiplication project run by a local organisation with the support 
from an outside organisation, the project involved growing cassava and 
rearing goats. Families of demobilised combatants were involved. Over 
time, beneficiaries were receiving a small honorarium, which motivated 
them. At the end of the season and project, the outside organisation left, 
however, beneficiaries did not continue the agricultural activities; they 
abandoned it. Mushagalusa from Bukavu.

For this reason, Kilroy (2008, p. 3) maintains that “another essential 
element, although less tangible, is the sense of ownership among 
stakeholders, and their belief in the process.” The other challenge is the 
failure to mobilise local resources. In Kivu, like other post-conflict contexts, 
resources to ensure more participation of local actors in the reintegration of 
ex-combatants are available. Traditional leadership for instance, though 
weakened by war, still exist. Moreover, people still have knowledge of 
traditional mechanisms of conflict management, resolution and 

16 17
transformation such as Barzas  and Lùbùnga.  There also exists knowledge 

16. Large community meetings traditionally practiced in the Kivu for community conflict mediation 
and resolution.

17. Lùbùnga is a participatory process that addresses their issues of justice, human rights abuses, 
sexual violence and other forms of dispute in larger community gathering. The process is guided 
by principles of unconditional acceptance, tolerance, respect, human dignity, compassion, 
hospitality and stewardship.
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18 
on traditional mechanisms of trauma healing, such as the use of rivers.
Traditional sources of wealth and generation of the same are also available 
and all these are critical to local ownership. Local actors generally fail to tap 
into these locally existing resources and making use of local opportunities. 
Among other major reasons, the high level of dependency on foreign aid 
hinders local actors from using the locally available resources. There are also 
limited capacities in areas that have been critically affected by war. In certain 
instances, there is very poor collaboration between local actors and external 
actors. Local actors also have limited power to change a donor's agenda in the 
reintegration interventions. Poor communication between actors is a major 
stumbling block (Buta, 2005). This does not help communities to feel that 
reintegration process is theirs but rather it is imposed on them. Some 
informants indicated that “communities should feel that the reintegration 
programme is also their business.” Similar views came from other 
reintegration interventions as well. 

Lessons learned from the collaboration between the Oxfam Novib and 
the Conseil Regional des Organisations Non Gouvermentales de 
Development au Maniema (CRONGD) have not been adopted by many 
external actors. Oxfam Novib and CRONGD started a pilot project of the 
Social Cohesion to sensitize combatants for a voluntary disarmament in 
Maniema province in the DRC.  The project included two major phases. The 
first phase implemented socioeconomic activities, such as socioeconomic 
rehabilitation and improvement of barzas, aimed at restoring social cohesion 
and confidence at community level. The subsequent phase aimed at a 
voluntary disarmament. The two partners provided development activities 
including agricultural assistance and the rehabilitation of infrastructure, two 
schools and a health centre. According to CRONGD-Oxfam (as cited in 
Verkoren, Willems, Kleingeld & Rouw, 2010, p. 19), “the barzas played a 
central role in conflict resolution and in reintegrating perpetrators and 
victims, which helped in the implementation of the program.” These are 
forms of collaborations that need to be emphasized and fostered by all the 
stakeholders because the results are multi-fold. 

The other challenge is that there cannot be local ownership once services 
provided by both local and external actors are not adapted to the needs of 
beneficiaries. Contextualization in this case remains key. Uvin (2004, p. 123) 
posits that “processes can build on, strengthen, neglect, or undermine local 
capacities, local networks, local knowledge and way of generating it.”

18. Women and girls in rural areas often go to the river where they often spend a long time sharing 
their inner family stories on every aspect of life, much longer than they do in most homes and 
other settings. Since every story needs a listener, this is where, in many cases, women and girls 
find good listeners for their joyful and painful stories.
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Tambwe illustrated that beneficiaries are “...attending seminars and 
workshops under themes proposed by donors.” At times, the skills provided 
do not match local opportunities. One case in point is a rural village where 
people have no electricity and no computer to fix but are trained on how to fix 
computers. Although such training seems important, it is irrelevant in this 
particular context.  Other examples that were obtained from the field include:
We have seen for example pastoralists combatants being demobilised and 
trained in fishing techniques and repairing bicycles instead of teaching them 
animal husbandry techniques, which would have been beneficial to them. 
Laurent from Bukavu.
Fishermen were trained in carpentry, plumbing and computer skills rather 
than training them in fishing and providing them with necessary equipment 
for fishing [Community member in Fizi].

Among other reasons for inadaptability of the services is that external 
actors implement blue prints from outside. Also, where baseline surveys are 
done and data collected, recommendations are not necessarily taken into 
account in planning and implementation. Regarding local actors, Rouw and 
Willems (2010), explains that this can be partly explained by the fact that 
many local organisations are often sub-contractors at the end of the aid 
supply chain.  Acting against the principle of subsidiarity, external 
organizations prefer giving tenders to foreign organizations because they 
have the know-how at the expense of local actors (Speckter, 2008). 

Another challenge is the lack of sustained support and follow-up.  “Follow-
up” is a “buzz word” in the reintegration process because of its critical importance 
in ensuring the sustainability of interventions. The experience from Sierra Leone 
shows that the lack of follow-up limited the success of reintegration efforts 
(Solomon & Ginifer, 2008). In a similar vein, Rouw and Willems (2010) posit that 
the lack of follow-up is considered a significant reason for continuing insecurity. 
Both local and external stakeholders are still locked in emergency situation and 
pay lip service to sustainability of their interventions. Kasereka from Goma 
illustrated that, “the emergency character of projects focusing on socio-economic 
reintegration does not make efforts more effective and sustainable.” This also 
reveals that outside donors do not invest as much resources as required to build 
strong and committed local partners as observed in numerous reintegration 
interventions in Africa (Bouta, 2005; Solomon & Ginifer, 2008). Under such 
conditions, it is thus difficult to prove that “DDR is a movement from external to 
national ownership” (Muggah & Steeken, 2010, p. 3).

Strategies for Improving Local Ownership 
Numerous strategies can be used to address the limitations of local ownership 
in Kivu in order to improve reintegration efforts. Most of them require 
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increasing collaboration between local and external actors and the level of 
participation and empowerment of local actors in Kivu. The following 
strategies are critical. 

First, given the multitudes of local actors involved in the reintegration, it 
is critical to start by identifying the relevant ones. Once they are identified, a 
regional congress of local actors should be organised. 

The objective is not only that a better and more relevant programme is 
developed; it also aims to engender a higher level of 'ownership' of it by 
community, building of capacity among actors in the country, and greater 
sustainability of the programme's outputs (Kilroy, 2008, p. 2). 

The experience from Kosovo could serve as a good lesson. According to 
O'Neill (2002), the arrival of an increasingly coordinated international peace-
building community meant that local stakeholders began to emerge from the 
rubble. Out of the congress, a common vision for the reintegration effort should 
be developed.  This is the beginning of ensuring a match between policy and 
practice, because, as Bouta (2005) observed, there remains a gap between how 
to deal with policy debates that exist in paper and the real practice on the ground. 
In the same vein id is important to agree on a working definition of local 
ownership that would help ensure high level of local participation, 
empowerment, and sustainability of efforts, and appreciation of local 
contributions. Additionally, a broader reintegration plan should be jointly 
drawn and a review of the working relationship between local and external 
actors should guide the collaborations involved in the reintegration efforts.

It is recommended that baseline surveys should be done and used to 
inform the reintegration interventions. If possible, the groups involved in 
reintegration processes should carry these out jointly. These surveys are not 
only important for planning and providing services, they also offer numerous 
opportunities between local and external actors to create awareness on 
existing issues and locally available means and structures to deal with them.  
As observed in Kosovo, “the lack of an overall assessment of the economic 
context… has resulted in negative implications for the planning and 
implementation of the process” (Barakat & Özerdem, 2005, p. 34). The joint 
analysis would provide an opportunity for starting to building relationships 
between external and local actors. Effective partnerships between local and 
outside stakeholders can strengthen the effectiveness of local reintegration 
interventions in the short term and create synergies which promote 
sustainable community development (Speckter, 2008). It will also be a 
starting point for reconciling local and external approaches and to deal with 
sources of power, such as communication, decision-making and resources in 
a partnership in order to improve interventions. 

Relevant skills should be provided to the ex-combatants. Instead of 
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training fishermen on how to operate computers, they should be taught how 
to fish effectively. Ducci (1998) argues that employment promotion along 
with skills training are among the effective means of reintegration. Skills 
ranging from leadership, project management, financial management, 
monitoring to the ability to make decisions should be considered as critical. 

Income generating skills should be given according to contexts in the 
areas of agriculture, fishing and general maintenance. Although training does 
not create jobs directly, it can overcome constraints on the supply side of 
labour. Tambwe said that “in my opinion, there is the need to integrate an 
aspect of capacity building for local actors.” Because local actors are 
contributing significantly to the reintegration of ex-combatants, their input 
should be acknowledged rather than being undermined (Gillhespy & 
Hayman, 2011).  Lessons can be learned from the United States Agency for 
International Development (USAID) which developed the community-
focused reintegration and implemented it in Burundi, DRC and Liberia. The 
USAID provided leadership training and vocational training given the fact 
that one of the most pressing problems in post-conflict societies is the 
shortage of skills in order to involve locals in the re-building of communal 
life. The trainings were generally followed by support for community 
projects and local trainers of trainers emerged out of the process.  

Finally, because the programme does not end with the exit of external 
actors, follow-up and sustainable support is imperative. For this to be effective, 
there should be a plan in place for such activities which allows external actors to 
continue providing technical advice. As Neema from Bunyakiri emphasised: It 
is important that actors become close to beneficiaries... Meaning, it is essential 
for outside organisations to do follow-ups in order to ensure sustainability of the 
projects and reintegration processes.

Conclusion
This article examined the nature and extent to which of local ownership of 
reintegration interventions in Kivu has been enhanced. I observe that, in spite 
of the numerous efforts to reintegrate ex-combatants in North and South 
Kivu, there still exists a number of limitations that impede local ownership of 
the processes and activities. It is recommended that there is need to have 
collaborative efforts and base line surveys that inform the reintegration 
processes. For local ownership to be improved it is also important to ensure 
empowerment of local actors. This empowerment includes taking into 
account the meaning of local ownership from local perspectives, sharing the 
same vision, carrying out context analysis and appropriate capacity building. 
Follow-up and sustained support by external actors should be ensured as a 
way of maintaining and sustaining the projects. 
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Abstract
In the Africa, indigenous knowledge and cultural contexts 
that could easily be kept afloat through informal and non-
formal peace education remain peripheral, yet they are so 
relevant. The peacemeal education on peace and security 
in many African countries is appropriated through formal 
class/lecture room education. This article draws 
experiences from the researchers' non-formal peace 
trainings that he has been carrying out in Northern 
Uganda. It is argued in the article that through non-
formal peace education, so many peace building 
mechanisms and practices that are slowly phasing out in 
Africa can be revamped with great contributions to 
educating towards a culture of peace. The article 
advocates for the inclusion of all generations, young and 
senior in this endeavour.

Key words: Peace Education, Education systems, Initiatives, Non-formal 
peace

Introduction
Africa South of the Sahara has been faced with the most cases of political 
unrest and violent conflicts. Lately, the onset of the Arab Spring, has seen 
North African states of Tunisia, Libya and Egypt join the league of unstable 
countries with no sign of unrest abating soon. Dabashi (2012) posits that the 
Arab spring is the onset of a permanent revolutionary mood and if true, that 
might mean more mass struggles in North Africa and the rest of the Arab 
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countries. It is, therefore, possible that violent conflict can engulf much of the 
African continent and the Arab world. 

One of the most popular attempts to spread the culture of peace is through 
peace education. There is a global campaign to promote peace education. 
Networking and exchange within organisations such as Peace Education 
Commission (PEC) of the International Peace Research Association (IPRA), 
the World Council of Curriculum and Instruction, International Educators for 
Peace and the UNESCO Associated Schools has led to the emergence of a 
global movement for peace education (Readon, Cabezudo 2002). There is, 
however, a missing link. In Africa, peace education tends to marginalise the 
African context with African understanding of the reasons for conflict raging 
within Africa (Brok-Utne 1996). There is a tendency of emphasising formal 
classroom-based peace education at the expense of informal and non-formal 
peace education, yet these are pertinent. The emphasis on formal peace 
education has registered failures. As Chinere (2013) observes, peace 
education has been failing in the context of poor educational reforms, 
prevailing problems of indiscipline, corruption, poor governance, shortage 
of resources and political instability. The listed problems do not seem to 
affect only higher education but primary education too (UNICEF 2012). 
Several attempts have been made to include peace education in Africa's 
formal education curriculum but the contradictions affecting the curriculum 
implementation, as listed, do not augur well for the essence of the peace 
education component. The contradictions tend to promote conflict in the 
education sector. In most cases, the inclusion of peace education components 
in the curriculum tends to be reactive to conflict situations.

Kenya has since 2008 launched a massive peace education programme in 
response to the post-election violence but emphasis is placed on formal peace 
education programme in schools, targetting children. Peace education 
components are intergrated onto subjects such as Social Studies, Religious 
Education, History, and co-curricular activities in Music, Drama and Clubs 
(Kangethe 2013).

In Uganda, United States Agency for International Development 
(USAID) Spring Project introduced peace education in response to the 
Northern Uganda conflict. Piloting was done in six secondary schools. The 
project has since phased out (Uganda Radio Network 2009). The United 
Nations agency, UNESCO commissioned a research aimed at making 
recommendations to the Ministry of Education and Sports to include 
education for peace in the national curriculum, but this is still work in 
progress (UNESCO 2011). 

Another UN agency, UNICEF has a peace building and advocacy 
programme (PBEA) targetting schools in 28 districts in Uganda, and 
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advocating for conflict sensitive education. It is, however, not clear what the 
impact of this programme is since it only picked momentum one year ago 
with a peacebuilding specialist  recruited in January 2014 (UNICEF 2014). 
The 28 districts were identified based on a 2012 Conflict Analysis that 
UNICEF carried out in Uganda. The identified districts are spread mainly 
across Northern and North-Eastern Uganda. This, therefore, excludes many 
other districts, since Uganda currently has 111 districts with their distinct 
conflict issues that need to be addressed. The UNICEF peace building and 
advocacy programme targets mainly the children. It is good to start with the 
children but in a conflict wracked context peacebuilding ideally needs to 
target both senior and younger generations. The good news is that UNICEF 
hopes to eventually reach out to the senior generation. 

Firstly, UNICEF hopes to achieve some outcome of mitigating violence 
against children and the promotion of peace at the school level. Ultimately, 
UNICEF targets the promotion of community social cohesion and resilience 
through a “community-based model.” It is hoped the community-based 
model will empower the parents to share and create peace in their own 
environment (UNICEF 2014). Hence, the UNICEF project seems to have the 
merit of targetting both young and senior generations.

Attempts at promoting non-formal education (NFE) in general have 
registered various challenges. Non-formal education is often taken as 
”additional and always dependent on the financial gifts (from donors and 
cuts) from the government institutions” (World View, Literacy and 
Information Research 2009 p. 19). To put it differently, NFE tends to be 
donor-driven, project based and therefore time bound. This implies 
challenges of sustainability. Yet ideally, work in NFE requires sustained long 
term investment to show results but it is difficult to find donors who are 
willing to support ”running costs” of teaching for a long term (World View, 
Literacy and Information Research 2009). Peace education, be it formal, 
informal and non-formal should complement each other, the last two are 
particularly vital for people who miss out on formal education. However, 
with the challenges faced by formal education in Africa and the fact that 
peace education components tend to miss out in most formal learning 
curricula, non-formal peace education would still be useful for those who 
have gone through the formal cycle of education.

In the African context, informal peace education with its culture-based 
pedagogy like story telling (including fables, folklores), poems, riddles, wise 
sayings, parables, proverbs, music, song and dance, and the practical aspects 
like rituals, could have big contributions towards the promotion of a culture 
of peace. As Boulding (2000) notes, singing and dancing, as pedagogy have 
elements of reinforcing a peaceful and caring community. ”It becomes a time 
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of letting go of grudges, of reconciliation among persons whose relations 
might have been strained…” (Boulding 2000 p. 103) As it is, informal 
education has become grossly peripheral in Africa with little done to promote 
it. Meanwhile most African rituals tend to be communal, with appealing 
spirituality components. Individuals seem to get immersed in such rituals in 
body, mind and soul. The rituals may be characterised by offering sacrifices 
to the gods and spirits of the dead, thereby bringing the believers in 
communion with the spiritual world. The threats facing the rituals are that 
they are, by an large, getting increasingly undermined by the mushrooming 
Pentecostal, Baptist churches and other ”Born Again” sects.

It is argued in this paper that inclusion of indigenous knowledge and 
cultural context is pertinent to the global campaign for peace education. 
Africa is so rich, diverse, and needs to be treated in that context with clever 
infusion of both endogenous and indigenous knowledge to deal with its 
various peace and conflict issues. There are already recognised peace values 
and practices from Africa that we cannot simply wish away. The Ubuntu 
philosophy which applies to the multitudes of the Bantu population South of 
the Sahara is such nuanced, long-term community based approach to 
peaceful co-existence and conflict resolution. There are many other dynamic 
approaches to peacebuilding and conflict resolution based on the local 
contexts, for example, the Curandeiros of Mozambique, the Gacaca justice 
system of Rwanda, the Mato Oput of the Acholi in Uganda etc (Britle 2012). 
These approaches only need a vehicle for their promotion. The appropriate 
vehicle that this paper recommends for the promotion of indigenous 
knowledge and cultural context is peace education, particularly non-formal 
peace education.

Non-formal education is recommended because it is a participatory 
grassroots approach to helping the people to identify, clarify and address their 
own needs. Formal education tends to be inappropriate for the failures 
already mentioned above. Besides, formal education tends to be so 
hierarchical with the facilitators as experts and participants as learners. The 
curricula for formal education in Africa tends to exclude the African 
indigenous knowledge and some African people (Keleher 2006).

This paper schemes through some lessons that were learnt through four 
sessions of non-formal peace training involving communities drawn from 
Karamoja and Acholi of Northern Uganda. The first one carried out in 
September 2009 combined two communities: the Karimojong from Kotido 
and Kaabong and the Acholi from Kitgum and Lamwo districts. While the 
former are predominantly pastoralists, the latter are predominantly 
cultivators.
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Theoretical Perspectives
Peace education values one pertinent pillar of education, that is, ”learning to 
live together,” besides the other three: to learn to know, to learn to be, to learn 
to do. However, in most African contexts formal education does not stand 
firmly on the pedestals of its four pillars: to learn to know, to learn to be, to 
learn to do and to learn to live together (Delors 1996). To learn to know is to 
be informed and aware about the different facets of objects, issues and 
phenomena. To learn to be is to create in oneself a responsible personhood in 
body, mind and soul. To learn to do is to physically get involved in doing, in 
implementing, or to put in practice the good things that we learn about. To 
learn to live together is to recognize our diversities, reconcile, and celebrate 
them as members of a world community. This latter pillar is pertinent to 
create inter-cultural solidarity and reconciliation in a diverse but increasingly 
globalizing world. Unfortunately many African countries seem to lag so 
much behind in learning to live together. This is an intergenerational issue. 
The older generation are products of the same education system that does not 
emphasise learning to live together. The current generation are no better. This 
is, of course, not to underscore the fact that Africa is diverse. It has variants in 
cultures; it faces different kinds of conflicts requiring different solutions but 
”learning to live together” is relevant to all African countries, and to all 
generations, young and senior.

The formal education systems in most African schools and institutional 
settings are generally conflict insensitive with multitudes of problems 
undermining peace values. Therefore, they seem to have failed in this grand 
scheme of inculcating the values of ”living together” across generations, 
races, ethnicity, nations etc. This calls for non-formal education and 
rejuvenation of the informal approaches, most of which appear to be 
gradually phasing out. Education has a double face, it can be both positive 
and negative. When it is not inclusive, does not recognise diversity and does 
not emphasise living with harmony in diversity, then it is potentially a 
negative force. When it teaches history that excludes, that ”others” rather 
than includes, then it is potentially a very negative force. A good example of 
this negativity of education is that of Rwanda of the colonial and pre-
genocide eras that is strongly believed to have paved way for the 1994 
genocide (Keleher 2006). On the other hand when education is conflict 
sensitive and inclusive, then it is potentially, a very positive force.

The post-genocide Rwandan government diagnosed these problems and 
is making some deliberate efforts to promote conflict sensitivity in education 
through policies to promote equitable access to educational opportunities but 
there is a ”conspiracy of silence” about the past divisive history and an 
introduction of political and civic education that has also met its criticism 

89Stephen Langole



over the lack of teacher preparation and appropriate curricula and materials 
(Keleher 2006).

According to Keleher (2006), formal education can be very destructive, 
with the potential to contribute to conflict, when it increases social tensions 
or divisions, when children from one ethnic group have less access to 
education, or if history textbooks favour the dominant group. In the Rwandan 
case, the colonial education system openly favoured the minority Tutsi to 
access education including higher education as opposed to the minority Hutu 
and also groomed them into key positions. History books as well favoured the 
minority Tutsi. When the Hutu later ascended into power, they introduced the 
quota system that favoured the majority Hutu to access education and gain 
more key positions in governance (Keleher 2006). Many of the now 
marginalised Tutsi were forced into exile but later launched a comeback 
through military incursions in the 1990s culminating into the genocide of 
1994. 

Such a problem is not just peculiar to Africa. As Bull (2000) notes, 
exclusion of the indigenous Canadians in the formal schooling system was a 
serious problem. It was characterised by racist remarks against the 
indigenous Indians, their demotion on grounds of ”underachievement,” 
physical violence between indigenous and white students, and various forms 
of victimization of indigenous students by teachers. The curriculum, for 
example of social studies excluded the indigenous. It emphasised the 
founding of Canada by famous European explorers and colonizers, with no 
indigenous person mentioned on an equal footing. No credit was given to the 
Native people in helping the European settlers survive the harsh Canadian 
climate. There was nothing in the cuirriculum about indigenous heroes and 
role models, nor about indigenous knowledge. Ironically, the health food 
stores contain stocks of medicines founded and used by indigenous Native 
peoples (Bull 2000). The problem that Bull lists is not just a Canadian 
problem, rather it applies to the marginalisation and disregard of all natives 
colonised by the Europeans even in Africa. The kind of problem remains 
grounded into Africa's formal education system and curricula todate.   

A study carried out in the districts of Agago, Lamwo, Pader and Kitgum 
in Northern Uganda found that categories of exclusion in formal schools in 
Uganda go far beyond race and ethnicity (Langole, Unpublished). The 
categories of exclusion are based among others on faith, political affiliation 
and zones, areas of origin, HIV/AIDS status, disability, gender, history of 
being abducted by rebels etc.

Category of exclusion aside, the conditions under which the schools run 
can be described as conflict insensitive. The teacher learner ratio (1:100) is 
too big especially at lower primary. This potentially excludes slow learners. 
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Remunerations are low, teachers lack accommodation, they lack teaching 
aids, they lack transport means, among many necessities. Universal Primary 
Education (UPE) and Universal Secondary Education (USE) are in place but 
parents seem to have interpreted this as entirely free, and are therefore not 
very supportive. Many parents blame their inability to support the schools on 
poverty but attitudinal problem also seems central in this. In this conflict 
insensitive formal school context, even the most well intentioned curriculum 
cannot be adequately implemented.     

The positive side of formal education too cannot be underplayed. The 
1990 World Declaration on Education for All notes that ”education is seen as 
one means to reduce and overcome the effects of violence. It can prevent 
emergencies from occuring and can bring a sense of normalcy and stability 
into an otherwise chaotic situation” (Keleher 2006). Davies (2004) notes that 
it is not just that the schools do not all do peace education but they do not (or 
cannot) tackle the uncomfortable economic and political issues that tend to 
promote conflict rather than peace, that might enable the next generation to 
demand a more ethical foreign policy. However, it is also true that the minds 
of all generations, senior and current, including that of those that formulate 
militarism policies can be prepared for peace through non-formal and 
informal education besides the integration of peace and conflict studies in the 
formal education sector. In the non-formal education best practices can be 
borrowed and/or rejuvenated from indigenous knowledge and cultural 
contexts in which many African nations, in particular, are well endowed. I 
also propose that promotion of non-formal and informal peace education 
need not be donor driven, rather African governments should own and 
support them if they are to suceed. 

Setting
The findings of this study are sourced from peace workshops carried out 
among the Karimojong of Northern Uganda. The Karimojong are classified 
as Nilo-Hamites while the Acholi are Nilotics. The latter historically 
migrated from Sudan while the former are believed to have migrated from 
Ethiopia into Uganda. In Uganda, the two, though with distinct cultures, 
found themselves as neighbours. The Karimojong from Kaabong and Kotido 
are the Eastern neighbours to the Acholi of Kitgum and Lamwo. As 
pastoralists, the Karimojong periodically move with their livestock to 
Kitgum and Lamwo in search of pasture and water, especially during the dry 
seasons. While many Karimojong, probably because of their mobility, are 
able to speak Acholi language, most Acholi are unable to speak the 
Karimojong language. Cattle wealth is more valued as a livelihoods means in 
Karamoja than it is in Acholi. The Karimojong value the numbers of cattle 
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more than their quality. Cattle are a source of food, income and bridewealth. 
They also perform ritual using the cattle. The Acholi take cattle mainly as a 
measure of wealth. They comparatively keep fewer livestock, but also blame 
the Karimojong for reducing their cattle stock through raids. Thus there is 
conflict between the two communities.

Methodological Perspectives
This paper draws from the experience from non-formal peace education 
training workshops that the author conducted in 2009 and 2014. One of them 
drew 10, mainly adult participants from Kaboong, Kotido (of Karamoja sub-
region) and other 10 participants from Kitgum (of Acholi sub-region). The 
other training was with 15 Primary and Nursery School teachers of Amuru 
Parents Initiative to Enhance Education (APIEE). Two other non-formal 
peace education trainings were carried out in 2014. These trainings targetted 
adult participants drawn from the local communities, separately from Agago 
and Lamwo districts of Northern Uganda. The paper draws on the data 
collected through the training session observation, as well as individual 
interviews and observation carried out in between breaks during the training. 
Group dynamics and contributions from participants were carefully noted. 
The body language and ease with which participants contributed indicated 
confidence and trust built between facilitators and participants. 

The use of local languages was encouraged in all the trainings. Hence 
where the Karimojong and Acholi were involved, a blend of Acholi, 
Ngakarimojong and English were used. This was purposive. The profile of 
participants indicated they could be more comfortable in expressing 
themselves in their local language. Therefore, the local languages were 
deemed the best for tapping indigineous knowledge and cultural contexts. 
Participants were diliberately few so that personal engagements could be 
easy. Individuals names were easily mastered and used during the training 
sessions with the hope of enhancing intimacy (See also Farini 2014). 
Particular points and leads that the participants had raised in the training 
sessions were rigorously probed in between breaks in order to get additional 
information and for clarification of particular issues. 

The training process required careful moderation by the facilitators 
because debates at times tended to be adversarial, competitive almost 
defeating the purpose of harmonising viewpoints. Moderation was to steer 
the discussions on what was deemed the right courses of action. Participants' 
needs, fears were noted and responded to. 

During the workshop period (2009), the Ugandan government was 
carrying out a disarmament exercise in Karamoja. Karamoja historically 
acquired guns mainly after they broke into military armoury on the fall of Idi 
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Amin in 1979. The porous border with Sudan and Kenya also means they are 
able to get additional guns that they can use for cattle raids among sub-groups 
within Karamoja and their neighbours. The disarmament exercise was 
unpleasant to the Karimojong. They thought Government was using 
excessive force to wrest arms off their hands without understanding their 
cultural context, and how peacefully it could achieve the same ends by 
allowing the Karimojong themselves to lead the process. Some significant, 
key indigenous knowledge emerged from the two communities during the 
training. These are discussed below:

Findings:
Peacebuilding Meetings for Peace Education: Ekoi, Etem and Akiriket
Ekoi, Etem and Akiriket featured as key indigenous peacebuilding initiatives 
during the training that combined the Karimojong and the Acholi. With the 
two groups together in the workshop, there were noticeable parallels and also 
some sharp differences in views that emerged. The workshop commenced 
with the knowledge the Karimojong are often labelled the agressors and 
hostile by the Acholi However, as discussed below, the Karimojong seemed 
to have maintained a more untainted peace building initiatives than the 
Acholi. The Acholi, over the turbulent two decades, seemed to have lost 
respect for their elders who are ordinarily expected to be ”teachers” of peace 
building initiatives, with elaborate rituals as part of resolving conflicts. In 
2009 when we carried out the first workshop, most Acholi were barely three 
years outside the camps to which they got confined during the armed 
rebellion by the Lord's Resistance Army (LRA) against the Government of 
Uganda. During confinement in the camps, the social fabric in Acholi got 
fractured and the elders are believed to have lost significance as custodians of 
knowledge when they held more authority in individual homesteads (Dolan 
2009). The Karimojong meanwhile were facing another form of challenge. A 
disarmament exercise was going on in Karamoja. The exercise was 
sometimes characterised by use of brutal force, and disregard of the local 
contexts. Subsequetly, during the workshop, the Karimojong participants 
talked passionately about their indigineous peace building initiatives 
through Ekoi, Etem and Akiriket.  

Ekoi, Etem and Akiriket are three kinds of peacebuilding meetings. Ekoi 
and Etem are more inclusive, and more conflict sensitive while the Akiriket 
meeting is a preseve for the elders. In Ekoi meetings, the communities 
converge together, normally under a tree, to share news, bad or good, and to 
chart out courses of actions. Some of the disscussions in these meetings could 
be about a neighbour's cattle straying and destroying crops or any dispute 
between individuals that need to be resolved. If it is about a neighbour's 
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animals destroying crops, the best way that both the cultivator and livestock 
keeper can amicably share the available resources so that harm does not come 
to animals, crops and the people concerned is proposed and agreed upon. 
Ekoi is inclusive drawing mainly elders of both genders and also a few youth. 
An Ekoi meeting is opened by an elder but a complainant who may be a 
young person or a woman is also given latitude to articulate her complaints 
and almost co-chairs the meeting. Maximum listernership and respect is 
expected to be accorded the chair and co-chair who is the initiator of the 
meeting and are expected to be more conversant with the issues at hand.

Ekoi might be followed by Etem which is a more formal meeting, often 
drawing in more youth who are capable of implementing what is decided in 
the Ekoi meetings. In Etem, the youth are given more latitude to share their 
opinion. Ekoi is more to do with information sharing about a dispute. It is less 
inclusive than Etem and resolutions are not necessarily made. Etem is 
characterised by making resolutions, sometimes meting out punishments, 
including corporal ones. Hence, normally, Ekoi precedes Etem.   

Participants in the Acholi/Karamoja workshop were asked to make a 
short role play on their indigenous peace building processes and 
mechanisms. In a short role play on Ekoi and Etem by the Karimojong group, 
a young cattle herder was beaten up for trespassing and grazing his cattle in 
the field of cultivators. Limping and looking frail, the young man reports to 
his father who mobilises for Ekoi involving a few people from his kraal and a 
few others from the kraal of the cultivators. The young man is given the 
chance to air out his complaints and he tries to prove his innocence since he 
went grazing in the areas that they used to graze in the past which has now 
bwwn invaded by farmers. The cultivators are given the chance to talk and 
they say that they too used to graze in the same area, but since they have 
gardens in the place, they had decided to extend their grazing land elsewhere. 
They say that they expect other pastoralists to respect their farms. 

In this Ekoi meeting, they fail to get common grounds and decide to call 
more people from other kraals to help them sort out their differences in a 
more inclusive meeting - Etem. The process is similar but more people and 
more key orators from other kraals are involved. They hear the grievances 
from the two sides. Those on the side of the culprit indicate that their culture 
originally did not encourage cultivation and that people used common 
grazing land more freely with little conflict. The crop owners prove that since 
the government seems to be in favour of cultivation it should be in the benefit 
of all community members to respect the crops which is the only solution to 
famine. They resolve that the crops be spared by the grazers. The cultivators 
are advised to leave corridors through which the cattle can freely pass since, 
the crops are spread in most of the routes that the cattle use to access water. 
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In this dramatized conflict resolution process, we are able to learn of the 
usefulness of both Ekoi and Etem. While Ekoi served the purpose of 
information sharing and deciding the way forward on the grievance, the 
Etem, that involved more ”wise men” and the youth in the community, 
resolved the conflict without recourse to the government intervention. Etem 
may be called more frequently since it is easier and affordable to organize, 
the people can be mobilised at short notice. The problem-solving process is 
shortened and this saves on people's time.

The third kind of community gathering is the Akiriket, which is a council 
of male elders. Akiriket differs from Etem in that it handles more complicated 
conflicts. In this form of conflict resolution, the elders take charge of the 
issues. It is complete with rituals involving the slaughter and sharing of 
animal meat. The animal slaughtered is often offered by the person who has a 
message to pass, who wants to have his voice heard. It is an expensive ritual 
and takes place only periodically. Akiriket deliberations are more engaging, 
they take longer time than Etem deliberations. 

In the three forms of informal peacebuilding and conflict resolution 
processes, participants indicated that they were bitter that years of 
interference by the government had watered down these community 
approaches. They lamented that the government wanted to take charge of 
”everything.” The participants' bitterness seemed to have been heightened by 
the fact that disarmament was taking place and their freedom of association 
and assembling were curtailed. The Karimojong saw this as an infringement 
on their peacebuilding culture. The government's position is that arms only 
have to be in the hands of civilians who apply for them and qualify to get them 
for responsible use. Most Karimojong arms fall under ”illegal arms” and 
were often used to commit crimes leading to insecurity in the area. The 
Karimojong on their part maintained that the rates of crime, inspite the 
”illegal” ownership of guns had reduced in the area, to signify that the guns 
were only used when need be, especially in protecting themselves from cattle 
raids from the neighbouring communities.

The worries as to how Ekoi, Etem and Akiriket could regain their 
significance was evident among the Karimojong participants. They said the 
community was  more fractured than in the past. While the Acholi 
participants said the disarmament exercise was positive since it had curtailed 
the Karimojong raids, some Karimojong participants expressed the view that 
the disarmament exercise was a disorganisation of their way of life. Their 
wish was for the government to approach the disarmament exercise through 
the Karimojong themselves in organised Ekoi, Etem and Akiriket. This would 
probably mean more sense of peace among them (see also Karamoja Action 
Research Team with Scott-Villiers 2014). 
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Mato Oput
Mato oput is a reconciliation ritual in which two communities that have 
differences such as killing of one of the communities' member come together 
to mend their relationships. Mato oput is often combined with culo kwor 
(compensation) for the killing and acceptance of responsibility for the crime 
committed. There are slight variations in the actual rituals, given the 
numerous clans (over 50) in Acholi but the principles are the same.  

In 2009 workshop, while the Karimojong criticized the slow 
disappearance of their peace building and conflict resolution processes, the 
Acholi, through a role-play enacted the practice of Mato oput to show that it 
was still in existence. The Mato oput role-play had to be repeated in a 
subsequent training workshop carried out in 2014 in Agago District and the 
following is a harmonization of what was observed in the two role-plays:
The Rwot Moo (clan chief) of those who had committed the crime normally 
initiates the process by approaching clan leaders from the victim clan, tables 
the intention of his clan to come for the reconciliation ritual. Often this good 
gesture is never turned down. A day is fixed and venue agreed for the elders 
from either side to meet for the ritual. The victim clan provides a checklist of 
their compensation package comprising livestock - cattle, goats and sheep. 
Both sides bring a sheep for slaughter and sharing during the function. 
During the slaughter of the sheep, blood spilling out is seen as libation that is 
meant to appease the gods.

On the day of the meeting/ritual, the elders meet at the agreed venue. The 
first ritual is to slaughter the two sheep and offer libation to the gods. The 
sheep are cut into two halves and exchanged between the two clans. This 
ritual symbolizes oneness and the onset of the reconciliation process in 
which the gods are involved through the libation from the sheep's blood. 

The second ritual is to cut open an anthill for the soldier termites to 
emerge and place the culprit in the space to be bitten by the termites. This is a 
punishment for the crime committed, with the belief that the person killed too 
would be appeased by that punishment.

The third ritual is the Mato oput itself. Mato oput ritual involves drinking 
herbal concoction from the bitter roots of oput plant. The concoction is mixed 
in a calabash and placed in a prepared spot for both parties to take turns to sip 
from the bitter herbs. The person taking the concoction kneels down with 
arms folded at his back. Folding arms at the back symbolizes agreement to 
cease aggression. Drinking the bitter herbs symbolizes putting the bitter past 
behind to welcome reconciliation. In the ritual, the elders declare or make 
vows to commit to an everlasting friendship between the clans. They declare 
that no quarrels or wars shall be fought between the reconciling clans. 

After the killing, marriage between the two clans would have been 
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suspended. It is believed that without undergoing the Mato oput ritual, should 
members from the two clans marry, their children would all perish under 
mysterious circumstances. Members of the killer clan may also suffer cen. 
Cen manifestations are unexplained misfortunes inter alia mental 
sicknesses, sudden and violent deaths. After Mato oput, “the gods are 
appeased,” there is reconciliation and relationships are restored, including 
lifting the ban on inter-marriage. Mato oput ritual is believed to ward off cen.  

Some clans still agree between themselves to perform the last but 
optional and contextual ritual that is the gomo tong (bending the spear) upon 
completion of Mato oput, especially where the weapon of murder was the 
spear. Bending the spear is a sign that the clans cannot use spears against each 
other anymore.

The above reconciliation process was very crucial in Acholi culture and 
the knowledge is still available with most Acholi elders who should normally 
pass them on to the younger generation. However, the relationship between 
the senior and young generation has been watered down by the over two-
decade war between the government and Lord's Resistance Army (LRA) 
rebels that did not provide an enabling environment for the elders to carry out 
their informal education role (Dolan 2009).

Ododo (Story Telling) Lessons
Storytelling (Ododo in Luo-the language of the Acholi) was a non-formal 
peace education tool for Amuru Parents Initiative to Enhance Education 
(APIEE) workshop in October 2009. The teachers were all from Acholi tribe 
and they took turns to tell stories that they remembered from their prime. 
There is often a tendency of glorifying the past. The participants narrated 
how in the good old days, the elders would lure them to work harder listening 
to stories told around the evening bonfire splitting open pods of simsim that 
would later be laid out in the sun to extract the simsim.  The stories fitted into 
the different peace education tenets as drawn by Toh Swee-Hin and used in 
the training: ”dismantling the culture of war and violence,” ”living with 
justice and compassion,” ”promotion of human rights and responsibilities,” 
”inculcating inner peace,” ”living in harmony with the earth” and 
”intercultural solidarity and reconciliation” (Toh 2004). 

One interesting story was to draw a lesson on how disappointing it can 
turn out to imitate a person who gets his/her riches by travelling to the city or 
abroad to look for better life ignoring opportunities that might abound around 
him/her. In the story such imitation can only result into the misery of the 
person who imitates, since he/she may end up losing even the little that 
he/she could get through his sweat wherever he/she is. The key message is 
that migration in search of better life can turn out with the opposite 
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consequences. In the story, a poor young man goes for an adventure at the 
home of an affluent chief. The young man squats at a respectable distance and 
the chief's wife comes winnowing her millet. The chaff from the millet soils 
him all over but he does not complain, in fact he tells the chief's wife not to 
care about his predicament. The chief's wife then tells her husband about the 
destitute looking young man and the chief summons him to his courtyard. He 
unveils a pot with a leather lid. He tells him, on your way back, never open 
this pot when you come by a fast flowing stream but when you arrive at the 
one with driblets of water, open the pot and fill it with the driblets of water, 
then fasten the lid with the leather and do not open until you reach home. The 
young man does the chief's bidding. On his way home, he blows his trumpet, 
telling his mother to prepare for him his usual poor man's meal since he has 
walked long on an empty stomach and is hungry. The mother welcomes him. 
He gladly eats his meal, settles down and opens the pot. Cows and goats and a 
very elegant beautiful young lady emerge from the pot. He marries the 
beautiful girl and turns out a very rich man in the village. A rich neighbour 
tries his luck to imitate him, but he ends up opening a pot of cows that 
suddenly transform into lions and menacingly threaten to maul him and drive 
him away into destitution far away from his accummulated wealth that he did 
not feel satisfied with on seeing the fate of the poor man turned a wealthy 
man.

Pedagogy as a Pertinent Issue
A participatory approach to learning as we saw in the case of the adult 
learners above can encourage knowledge sharing and democratize learning. 
The role plays were sort of replication of living examples, also helpful in 
capturing participants' emotions. Participants experience and imagination 
enhanched learning about the indigenous peacebuilding processes and 
mechanisms. The participants took charge of the learning process and were 
highly motivated in playing their roles. The same motivation could be seen in 
group discussions and other participatory approaches.

Other pedagogy used included small group work and reporting to the 
main groups learning through story telling, proverbs, riddles, fables, and 
recreation methods like singing, dancing games, among others. Others 
borrowed from Hawkins (2006) included snowball fights, cat and mouse, 
duelling images, all full of fun. The combination motivated the participants 
to identify local/indigenous peace and conflict issues or learning points 
unique to their contexts/aspects of their daily lives. This was done without 
forgetting the four pillars of education, learning by doing, learning to know, 
learning to be and learning to live together whose principles were upheld 
through the training sessions. The are just a few of the examples that show 
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how local knowledge can be harnessed for conflict resolution and peace 
building processes. Participants discussed how they handled the disabled, 
what gender sensitivity meant to them. Faciltators drew participants' 
attention to the micro-meso and macro connections, and clearly, the 
participants could see the point and joined in fruitful discussions about those 
connections. 

The downside to these approaches was that they required a lot of 
moderation skills from the facilitators. Admittedly, at times, it became 
difficult to stick to the projected time frame for each activity. Application of 
these approaches definitely requires a lot of training, practice, skills and 
time. The facilitators therefore did in deed prepare in time.

Discussion
Africa's rich history points to abundance of indigenous peacebuilding 
processes and mechanisms (Britle 2012). As we can see from the examples 
above, consensus, reconciliation and community unity are key principles 
that drive indigenous peacebuilding processes and mechanisms. The same 
principles apply to a key pillar of education in general that is so pertinent to 
peace education in particular, ”learning to live together.”

The thread that seems to run across Africa's peacebuilding processes and 
mechanisms is that emphasis tends to be placed on the context within which 
conflict occurs. Attention to the context means avoiding the ”quick fix” 
resolutions that characterise the ”modern” endogenous approaches to 
conflict resolution and peacebuilding (Britle 2012). Inclusion of all key 
stakeholders is important in the African indigenous conflict resolution and 
peacebuilding approaches. Local knowledge and traditional reconciliation 
practices are also highly valued in the indigenous peacebuilding processes 
and mechanisms. In Ekoi, Etem and Akiriket we see these elements cleverly 
balanced. These three processes are useful for consensus building.

The key concer for this paper is the need to give a chance to indigenous 
knowledge on conflict resolution and peacebuilding to thrive alongside the, 
often, ”quick fix” endogenous approaches. The paper argues that through 
non-formal peace education at the grassroots, the importance of indigenous 
knowledge can be recognised, popularised and gain acceptance alongside 
the ”modern” endogenous approaches. Endogenous approaches certainly 
have their merits and cannot be wished away but careful blending with the 
indigenous approaches might be a foundation for solutions of community 
conflicts.

If indigenous knowledge can be tapped through non-formal peace 
education, it can be integrated into the lessons of formal peace building 
education. The discussions with the old people show that they know quite a 
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lot about peace building but they also have the potential of losing it all 
through emphasis on formal approaches to peacebuilding. With the 
numerous conflicts that surround them, the senior generation, as custodians 
of informal knowledge, can be motivated to pass on peace values to the 
younger generations. 

Through non-formal education, it is possible to get to know about 
peoples's feelings because in such fora they are able to express themselves in 
the ways they know best. For instance, in the case of disarmament, we 
learned that the Karimojong would have been happy if the government had 
involved them as stakeholders. Since the key stakeholders to the 
disarmament exercise are not adequately involved, the exercise lacks 
legitimacy for the Karimojong. Verkoren, Willems, Kleingeld & Rouw 
(2010) posit that disarmament exercises tend to be designed to promote 
national rather than human or community security. Truly, in the Karamoja 
case, we got to know that the disarmamament exercise was more to do with 
the number of arms collected and not centred on the people, their feelings, 
and their way of life. It could be done better with inclusion of the Karimojong 
people. An entry point in this case could be through non-formal peace 
education.

In Uganda, the current Thematic Curriculum that is used for Primary 1 to 
Primary 3 levels of education appears to be conflict sensitive and a step in the 
right direction if the teachers are well prepared for it. The curriculum is 
taught in the local language that the young ones are more conversant with and 
covers conflict sensitive themes like “Our School and Neighbourhood”, 
“Our Home and Community,” “Our Environment,” “Peace and Security,” 
“Child Protection.” Others are “Recreation, Festivals and Holidays,” and 
“Christians Living Together in God's Family” for Christians. “Tawhiid” 
(Faith), “Moral and Spiritual Teaching,” “History of Islam and Fiqh” 
(Practices) are themes for the Muslim pupils. The curriculum helps the 
children to reflect on their everyday interests and activities and the expected 
outcomes are the appreciation of culture and role played in the community 
(see Langole 2010, NCDC 2007). It is quite a good start for our children in 
formal education but more need to be done across generations. The 
cuirriculum even at upper primary and higher education needs to be 
expanded for inclusion in respect to the diverse and potential categories of 
exclusion such as gender, faith, ethnic groups, race, political affiliations, 
disability, ex-combatants, people living with HIV/AIDS, sexual orientation 
etc. Some of these are not easily captured through formal education alone, 
hence the need for its complementarity with both informal and non-formal 
education. 

A triple-tiered approach of formal, informal and non-formal peace 
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education may, enhance the culture of peace. Evidence shows that highly 
educated or qualified people have been responsible for major atrocities in 
recent human history, for example medical doctors in Nazi as well as in 
South Africa (Davies 2004). Conflict in school tend to occur in any political 
context, with increasing concerns about violence and disaffection among 
students. These are testimony that there are issues that are often not tackled 
head on but glossed over, and that the formal education alone cannot address 
them (Davies 2004). Hence time may be ripe to aggressively popularise the 
”triple-tiered approach.”

Lastly, we cannot ignore the fact that much as we may talk about our local 
or African context, the world has increasingly become one global village. 
That we live in an increasingly globalizing world with advancement in the 
field of Information and Communication Technology (ICT), with improved 
transportation systems, and global business interests, and the interest in 
learning about other parts of the world can all be avenues towards spreading a 
culture of peace. The United Nations and its agencies need to explore these 
avenues in the context of globalization so that peace practices may be shared 
around the globe. We cannot avoid the fact of the need to learn cross-
culturally. In that light I would recommend that skilled talented albeit 
unschooled but resourceful individuals be given the opportunity to share 
their skills, values and knowledge in formal institutions so that the barriers 
between the elites and those who may be formally unschooled is broken. 
They can be prepared for this through appropriate non-formal education that 
can help them build trust of elites and their own confidence. This will also 
enhance respect for those we assume are lacking, yet when encouraged have 
a lot to offer, especially in promoting the wobby pillar of education, 
“learning to live together.” Peace is a matter for us all in the global 
community.

Conclusion 
The findings above indicate the richness of indigenous peacebuilding 
mechanisms and practices that should not be neglected. These are 
mechanisms and practices that we already have. They are not borrowed. This 
does not, however, mean inflexibility. There are certainly good endogenous 
knowledge out there that Africa can borrow from and adapt to its own as a 
way of 'localizing' and contextualizing for relevance and appropriateness 
within our own contexts. The Karimojong in the findings above could have 
taken their case to court but the court system could have probably resulted 
into jailing the culprit and not reconciling the conflicting parties. The same 
applies to mato oput of the Acholi that brings together not just the primary 
parties to the conflict but secondary, probably tertiary ones too, to honour a 
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healing and reconciling ritual. Some of what the Acholi call cen may just be 
some psychological effects that the rituals may address. Clearly, conflict 
resolution practices need to study and understand the socio-cultural contexts 
that give rise to conflicts in the first place (Britle 2012). In the ododo (story 
telling) case, we encounter a very useful but fast disappearing free lessons 
that Acholi elders used to offer their young to guide them on purposeful 
living and caution them against greed. It also underscores the importance of 
being flexible in the pedagogy used in order to generate rich knowledge that 
we would not otherwise tap. 

The cases considered here are few peacebuilding mechanisms and 
practices but Africa with its rich diversity has a multitude of other relevant 
approaches. These can be revamped and made useful again through the 
promotion of non-formal peace education. The article recommends the need 
to revisit indigenous ways of peacebuilding and build link, where and when 
necessary with the endogenous approaches as a way of contextualizing peace 
builing within the African countries.

The Significance of Indigenous Peace building Initiatives...102



References

Boulding, E. (2000). Peaceful society and everday behaviour. In cultures of 
peace: The hidden side of history.  New York: Syracuse University Press. 
89-106.

Britle, A. (2012). Context, creativity and social agency: The relevance of 
indigenous knowledge in contemporary conflict resolution in Africa. 
CAI. Retrieved from http://consultancyafrica.com 

Brok-Utne, B. (1996). Whose education for all? Retrieved from 
http://www.africavenir.org/uploads/media/BrockUtneWhoseEducation
_05.pdf 

Bull, L. R. (2000). Walking with peace education: An indigenous journey. 
Journal of International Curriculum and Instruction 11 (1), 65-83.

Chinere, A. N. (2013). Peace education, transformation of higher education 
and youths empowerment for peace in Africa. International Journal of 
Scientific Technology 2, (12) 338-347.

Dabashi, H. (2012). The Arab spring. The end of postcolonialism. New York, 
London. Zed Books.

Davies, L. (2004). Education and conflict: Complexity and chaos. London: 
Routledge/Falmer.

Delors, J. (1996). Learning the treasure within. Report to UNESCO of the 
International Commission on Education for the Twenty-first Century. 
UNESCO Publishing.

Dolan, C. (2009). Social torture: The case of Northern Uganda 1986-2006. 
New York. Berghen.

Farini,  F. (2014). Trust building as a strategy to avoid unintentional 
consequences of education. The Case Study of International Summer 
Camps Designed to Promote Peace and Intercultural Dialogue among 
Adolescents. Journal of Peace Education.1, 81-100.

Hawkins, T. S. (2006). Dramatic problem solving: Interactive theatre based 
group facilitation for conflict transformation and social change. A 
Training Manual.

Kangethe, M. (2013). The peace education programme in Kenya. 
Posted by DevEd Community on Jan. 29, 2013 in Series in Africa.
Keleher, J., W. (2006). Reconceptualising the Relationship between Conflict 

and Education: The Case of Rwanda. PRAXIS. The Fletcher Journal of 
Human Security. XXI, 35-53.

Langole, S. (2010). Peace Education for Inter-ethnic and Inter-cultural 
Solidarity in Uganda: A Curriculum Agenda. International Journal of 
Curriculum and Instruction. 1, 56-72.  

Langole, S. (Unpublished). Conflict sensitivity in Northern Uganda schools.

103Stephen Langole



NCDC (2007). Primary School Curriculum for Uganda. Primary 2. Kampala. 
National Curriculum Development Centre.

Karamoja Action Research Team  (2014). Ekoi and Etem in Karamoja. A 
Study of Decision-making in Post-conflict Society. Scott-Villiers, P.

Peacebuilding: The newsletter of the Peace Education (2001) Commission of 
the International Peace Research Association, Volume 3, Issue 2 Summer 
2001

Reardon, B., Alicia, C. (2002). Learning to abolish War. Teaching Towards a 
Culture of Peace. Hague Appeal for Peace. NYC, USA. Book 1: 
Rationale for and Approaches to Peace Education. 8-21

Toh, Swee Hin (2004). Uprooting violence, cultivating peace: Education for 
an engaged spirituality. Professorial lecture delivered at Griffith 
University, Nathan Campus, 17, June 2004. Retriewed from http: 
www.griffith.edu.au/?a=314663

Uganda Radio Network (2009). Peace Education Curriculum Introduced in 
Northern Uganda. Retrieved from http://ugandaradionetwork.com/ 
story.php?s=23868

UNESCO. (2011). Peace Education in Uganda. Validation of a Mapping 
Report. Retrieved from http://www.unesco.org.

UNICEF (2014). Peacebuilding Education and Advocacy in Conflict 
Affected Contexts Programme. UNICEF (Uganda). Annual Report.

Verkoren, W., Willems, R., Kleingeld, J. (2010). From DDR to Security 
Promotion: Connecting National Programmes to Community Initiatives. 
International Journal of Peace Studies. 15, 2

World View Literacy Information and Research (2009). Survey results on 
non-formal education and marginalised groups. Retreieved from 
http:www. Survey_on_NFE_.doc

104 The Significance of Indigenous Peace building Initiatives...



Abstract
The author, through an exploratory and explanatory 
study, examines the role of church leadership in 
addressing political and ethnic conflicts in post-
independent Kenya. Contextualizing the role of the 
church leaders within two dichotomies: Daniel Moi's 
regime-specifically from 1982-2002; and, Mwai 
Kibaki's era-2005-2008, the  author shows how 
churches and church leaders contributed to peace or 
conflicts. The key question therefore would be: what is 
the role of the church leaders in Kenya's ethnic politics?

Key words: Conflicts, Ethnicity, Ethnic Politics, Leaders, Peace, Peace-
building.

Introduction
In cases of conflicts, any institution wanting to lead the pursuance of peace, 
should be non-tribal and non-partisan. When politicians are divided and seek 
for support along ethnic lines, they encourage formation of ethnic enclaves. 
Though these are thought to be the safest anchorages for securing not only 
political positions but also economic resources, the danger is in the divisions 
and unhealthy competitions that pit the leaders and ethnic groups against one 
another. The Church and other religious groups, in such enclaves should rise 
above partisan politics to speak not just for the voiceless in the society but 
condemn the atrocities that lead to state divisions. The leaders of religious 
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groups, unlike competing politicians, are assumed to have the potential to 
pull together human capital at the community's grassroots, towards a more 
unified and autonomous state that is not based on ethnic rifts but on humanity 
as one race that serves for interests of peace for all. This article raises 
questions over the experience that Kenya has had since independence, 
through the leadership of two Presidents-Daniel Arap Moi and Mwai Kibaki. 

20The heightened crisis was manifested in 2007 general elections,  when some 
scholars writing on Kenya's case, wondered if it was a failed state (see Branch 
and Cheeseman, 2008). 

The article interrogates the role of church leaders in handling conflicts, 
especially ethnic and political. This is because the Church and its leadership 
should be seen as an independent community. I seek to respond to the 
following, and other related questions: Has the Church been able to valiantly 
condemn the atrocities committed by the government against innocent 
citizens? Has it been able to rise above bigoted politics and unite people 
across the ethnic divides? Is the Church as an independent institution relevant 
and credible in Kenyan political environment? 

The religious groups are very diverse in the country. However, this article 
will purposively give a keen focus and draw examples from Christianity to 
explain the relevance of church leadership in conflict situations of the 
country. The term Church will be widely used to refer to the institution of 
Christian groups in the country, whether mainline, Pentecostal charismatic 
and splinter groups, or the African Instituted Churches. 

There are two dichotomies that the paper uses to analyze the involvement 
(or lack of it) of the church leaders in peacebuilding efforts in Kenya. In the 
era of Kenya National African Union (KANU)-led by Daniel Toroitich Arap 
Moi, major Christian denominations including the Catholic Church, 
Anglican Church of Kenya and Presbyterian Church of East Africa were 
known to be outspoken about the crimes committed by and through the state. 
In the era of Mwai Kibaki, Kenya's third President, church leaders were 
engaged in partisan politics and it became difficult for most of them to be 
voices of reason especially in 2007/8 during the post-election violence. 

Background information on Kenya's ethnic politics
Kenya got her independence from the British colony in December 1963 and 
was led by Jomo Kenyatta as the first president. He passed on in 1978 and 
Daniel Arap Moi took over. Moi had served as Kenyatta's vice president since 

 20. Kenya's 2007/8 post-election violence culminated into an orgy ethnic cleansing process in most 
parts of the country leaving an estimate of 1,200 people dead and over 350,000 internally displaced 
(IDPs) and over 300 churches burned.
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1966. During Kenyatta's reign, the political regime was dominated by 
Kikuyu elite from Kenyatta's home district-Kiambu. Kenyatta is also said to 
have favoured those of his tribe by allocating them fertile lands and allowing 
them to occupy certain spaces in the city (Kagwanja 2005, Turner & 
Brownhill 2001, Smedt 2009). Moi, unlike Kenyatta, came from a smaller 
ethnic community-the Kalenjin. He was deemed the right candidate to steer 
the country towards a more accommodating human rights era without ethnic 
supremacy. At first, this seemed to work because Moi promised an 
administration that would not condone tribalism and corruption. In due 
course however, his concern became the Kikuyus and Luos who seemed to be 
against his leadership. He therefore began to centralize and personalize 
power. Through constitutional amendment, Moi made Kenya a one party 
state.  

The re-introduction of multiparty politics in December 1991 was used by 
Moi as a scapegoat for the ethnic violence witnessed in the years that 
followed. Reports by the Kenya Human Rights Commission (KHRC) 
indicate that from 1991 to 1996, over 15,000 people died, and over 300,000 
were displaced in the contested areas. In the run up to the 1997 general 
elections, new violence erupted at the Coast killing over 100 people and 
displacing over 100,000. Other incidences of politically instigated clashes 
were witnessed between 1998 and 2005 (also see Klopp 2002, Ndegwa 2005 
and Odhiambo 2004). 

In all the ethnic clashes, the use of militia was common resulting into 
birth and re-birth of a wide range of militia groups, which targeted the need to 

21fight for their territorial occupation.  The organization of groups and 
especially into ethnic youth militias is perfectly exemplified in the Kenya's 
2007/8 post-election violence which brought to the surface deep-seated 
antipathy among the different ethnic groups in Kenya. The announcement of 
President Mwai Kibaki as the ultimate winner of a highly contested election 
by extra 231,728 votes over the Orange Democratic Movement's (ODM) 
candidate Raila Odinga in the late afternoon of 30 December 2007 caused 
ethnic chaos that led to ethnic cleansing. The massacre that followed left over 
1,200 dead while the ethnic cleansing saw over 350,000 others displaced. 

Conceptualizing the role of church leaders in peacebuilding
Debates over involvement of religion in the public have been ongoing (see 
for example Okullu, 2003; Stichel & Deckard 2010). There is a rapidly 

21. The violent activities of these movements have been well documented by scholars inter alia 
Jacqueline Klopp, 2002; Turner and Brownhill, 2005; Mutuma, 2008; Musambayi Katumanga, 
2005; David Anderson, 2005.
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growing literature on the relationship between religion and peacebuilding 
(Gopin, 2005; Appleby, 2006; Omer, 2007; Kristian & Hanne 2008, Gifford, 
2009). According to Kristian & Hanne (2008, p.352) religion serves both as a 
compass for individuals as well as the community, locating the believers 
within extended ontological setting. It is an identity indicator, which has the 
potential to gather or scatter for peacebuilding, and conflict as well. At a 
descriptive level, it is important to see that religions do, de facto, contribute to 
society, for better or for worse. Batson (1993, p.4) explains that the mass 
suicide and the murder of the 913 members of people temple in Jonestown, 
Guyana in 1979 was a chilling reminder of the potentials of destructiveness 
of religious fanaticism. A relevant example too is the suicide bombing of the 
twin towers in America on 11 September 2001 and the bombings of the 
underground transport systems in London in July 2005. Wars and crusades 
have been waged in the name of religion as have persecutions and torture. 

The importance of religious peacebuilding is obvious from the 
widespread, central role religion plays in the individual and collective 
identity of warring communities. However scholarly works indicate that 
religion has been politicized and war-justifying aspects of sacred texts 
emphasized rather than peaceful teachings (Abu-Nimer, 2001; Little, 2005). 
The rise of religious fundamentalism in politics is cited as a barometer of 
what Putzel (1997) calls the darker side of social capital (also see Shore, 
2008). There have been controversial views about the involvement of 
religion in the secular activities including politics. 

"Religious peacebuilding," a term for a relatively new focus within the 
academic field of conflict and peace studies, makes its own case for the 
necessity of interaction between religions and political activity (Stichel & 
Deckard, 2010, p.744; Boulding, 1986). Religious peacebuilding according 
to Appleby (2000) can be defined as a "comprehensive, theoretically 
sophisticated and systematic process performed by religious and secular 
actors working in collaboration at different levels and at various proximities 
to conflict zones. 'Religious peacemakers' therefore can be defined as 
religious individuals or representatives of faith-based organizations that 
attempt to help resolve inter-group conflicts and build peace (Gopin, 2005; 
Ellis & ter Haar, 2005).  Where social institutions are weak or government is 
viewed as illegitimate, Sampson (1997) avers that local religious leaders 
often play a critical role in meeting the needs of their communities. 

In recent years, there has been a rising interest in how religion can be used 
in both conflict resolution and the peacebuilding process (Shore, 2008). The 
role of religion and religious leaders in Africa, and specifically in Kenya, 
deserves a closer analysis.
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Role of religious leaders in peace and conflict in Kenya
The task here is to explain the role of church leaders in Kenya's peace and 
conflict processes. Two dichotomies apply in order to provide a historical 
perspective and contextualize church leaders' participation resolving and 
perpetrating ethnic/political conflicts in Kenya. The Jomo Kenyatta era is not 
given a critical highlight because at the time of his rule, church leaders 
remained silent. I attribute this silence the absence of African leadership in 
the churches since the country was just emerging from the British 
colonization. Most of the churches were at the time still led by the 
missionaries and managed from Europe by the parent missions. It is also to be 
noted that the church leaders did well in supporting the colonial 
administration. They did not act to condemn the social injustices of the 
colonial era, preferring instead to engage in political diplomacy with colonial 
powers (Mue, 2008). African leaders later undertook leadership in African 
churches. The actions of the leaders have to a great extent influenced the 
politics of the country. It can be argued that the leaders have either been 
custodians of peace or conflicts. 

Role of church leadership in the Moi regime 
Daniel Toroitich arap Moi ruled Kenya between 1978-2002. During Moi's 
regime of 24 years, some church leaders teamed up to condemn the election 
rigging as well as corruption and the detentions that people faced without 
trials. Some leaders were also vocal in the ethnic clashes that seemed to 
happen just before general elections in the country, starting in 1991/2 after 
Moi had repealed section 2(A) of the constitution to allow multipartyism. 
Even before then, in the late 1970s and early 1980s before Kenya became a de 
jure one party state, the Church had remained the central locus of dissent 
against the Moi regime, with the pro-democracy and human rights 
movements using Church compounds to express their views. The leaders too 
remained outspoken and condemned the atrocities committed by Moi against 
his rivals. 

In 1982 Moi amended Act number 7 of the Kenyan constitution and 
introduced section 2 (A) - one party state - to maim the leaders who wanted to 
campaign for presidency. He criminalized competitive politics and critics of his 
leadership by use of the security forces. He also banned all ethnic welfare 
centred associations and extended his control mechanisms to elections. The 
queue voting system replaced the secret ballot with voters feeling intimidated to 
line up behind the candidates. The church leaders loudly condemned this. The 
electoral system personnel were all answerable to the president and this meant 
lack of fairness in elections. Moi interfered with the judicial process and 
'kalenjinized' all the public and private sectors as he 'de-kikuyunized' the same. 
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Since 1980s, the Church had remained the central locus of dissent against 
Moi regime with the pro-democracy and human rights movement using 
cathedrals and compounds of churches as venues for expressing their views 
and drawing plans of action. The state seemed to hunt down some of the 
church leaders in attempted assassinations. The Anglican Church of Kenya, 
the Catholic Church and the Presbyterian Church of East Africa-all of which 
accounted for over 70% of Christians in the country-were Moi's worry. 
Together with the umbrella body, National Christian Council of Kenya 
(NCCK), they continued to criticize his authoritarian rule. Bishop Henry 
Okullu of the Anglican Diocese of Maseno, teamed up with Bishop David 
Gitari, Rev. Dr. Timothy Njoya of the Presbyterian Church of Eastern Africa, 
Rev. Dr. Julius Kobia-the General Secretary of the NCCK, Bishop Prof. 
Zablon Nthamburi of the Methodist Church, Archbishop Raphael Mwana'a 
Nzeki of the Catholic Church, Archbishop Manases Kuria of the Anglican 
Church of Kenya, Archbishop Zacchaeus Okoth of the Catholic Church-
Kisumu Diocese, Archbishop John Njue of the Catholic Church, and Bishop 
Alexander Muge of the Eldoret Anglican Diocese (Gathogo, 2007; also see 
Gifford, 2009, p.35). 

In the events following the amendment of Act number 7 of the Kenyan 
constitution, and introduction of one party system, the church leaders seemed 
to be divided on whether to support Moi's action or not. In 1989, as Gifford 
(2009, p.36) shows, while Bishops Henry Okullu, Timothy Njoya and David 
Gitari were pushing for section 2 (A) to be repealed to allow multiparty 
system, bishops Muge and Lawi Imathiu were not in support. The argument 
of the latter two was that multipartysm would divide the country along ethnic 
lines. Besides the church leadership, the quest for multipartysm seemed to 
come from all quarters including the Law society of Kenya, civil society and 

22
the international community.  In December 1991, Moi yielded to the 
demands and repealed section 2(A) of the constitution allowing 
multipartyism again. The Catholic Church leadership, that had kept a distant 
involvement in politics in the past, was highly involved in the events leading 
to a return to the multiparty politics. Bishop Rafael Ndingi Mwana a'Nzeki, 
then the chairman of the Episcopal Conference and heading the Catholic 
diocese of Nakuru, became involved, changing the dynamics of churches' 
involvement. This is because the Catholic Church spoke in one voice, and, 
had the majority of the following. 

22.  The international community, especially the U.S Congress condemned the atrocities of Moi's 
leadership and passed the foreign export financing and related programs appropriation Act of 1991 
requiring Kenya to meet certain conditions before $15 million in economic and military aid could 
be disbursed.
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Despite the return of multipartyism, Moi and his Kalenjin allies did all 
they could to hold onto power for 10 more years. Moi not only used divide 
and rule politics but also instrumentized violence and used youth militias and 
gangs to silence his opponents. Both 1992 and 1997 general election 
processes were not just quite flawed but characterized by violence that was 
dubbed 'ethnic' and 'land' clashes (Kagwanja & Southall 2009, Steeves 2006, 
Lynch 2006; 2008, Lonsdale 1994, Branch & Cheeseman 2009, Klopp 
2002). Much of the ethnic violence that has recently plagued Kenya and 
claimed several thousand lives has its roots not in fundamental ethnic 
rivalries, but rather in politics of ethnic coalitions (for explanations see inter 
alia Omolo 2002, Steeves 2006, and Kagwanja 2005).

Serious tribal clashes in Kenya began in the Rift Valley Province on 29th 
October, 1991 (just before the 1992 general elections), pitting the Nandi, a 
Kalenjin tribe, against the Kikuyu, the Kamba, the Luhya, the Kisii, and the 

23
Luo.  The clashes quickly spread to other farms in the area and into 
Kipkelion Division of Kericho District, which had a multi-ethnic 
composition of people, among them the Kalenjin, the Kisii and the Kikuyu. 
Later in early 1992, the clashes spread to Molo, Olenguruone, Londiani, and 
other parts of Kericho, Trans Nzoia, Uasin Gishu and many other parts of the 
Rift Valley Province. In 1993, the clashes spread to Enoosupukia, Naivasha 
and parts of Narok, and the Trans Mara Districts. In these areas, the Kipsigis 
and the Maasai were pitted against the Kikuyu, the Kisii, the Kamba and the 
Luhya, among other tribes. Gifford (2009, p.38) shows that “the government 
presented the clashes as ethnic rivalries, the natural result of allowing multi-
party politics.” Following these clashes, the Catholic Bishops and NCCK 
officials called on Moi to take control as the leader of the country but this did 
not change the state of the clashes. 

As ethnic conflicts and other forms of human rights violations 
intensified, the church leaders through NCCK and Kenya Episcopal 
Conference issued statements protesting the government's inaction in 
maintaining order and in stopping human rights violations. In one of their 
pastoral letters addressed to Moi, the Roman Catholic Church wrote:

Although our pleas, requests and advice seem to have been ignored by 
you, we on our side will not abandon our responsibilities… We have seen and 
heard so much wickedness perpetrated in Kenya since the clashes began. 
Innocent people, peaceful and humble, even the churches and mosques have 
been attacked and destroyed. All these abominations are done in your name 

23.  Despite this observation, literature indicates existence of tribal clashes even in pre-colonial 
Kenya when the different Kenyan ethnic groups were trying to claim geographical spaces and 
settle down (Rutten and Owuor, 2009).
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by some of your cabinet ministers, your district commissioners, your district 
officers, your General Service Unit and your police… (Kenya Episcopal 
Conference, through The Standard, Nairobi, October 30, 1993).

The NCCK, which dates back to 1908, is an umbrella organization for 
Christian churches in Kenya. It has a long and consistent record of working to 
spur development at all levels - economic and political as well as spiritual. In 
Moi days, it attempted to serve as the 'voice of the voiceless' clashing with the 
authorities many times. In the early stages of the ethnic clashes in the Rift 
Valley, the NCCK launched a multi-faceted program called the NCCK Peace 
and Reconciliation Project to address the large-scale internal displacements, 
and to try to work for reconciliation among the rival groups. Financial 
support for the project was provided by the Government of the Netherlands, 
at the outset (1992-1993) through the Dutch Ministry for Development Co-
operation, and later on, via Dutch Interchurch Aid (DIA). The Peace and 
Reconciliation Projects established by the NCCK at that time were primarily 
emergency relief and rehabilitation programs at a time when the victims of 
ethnic violence required assistance. But the focus gradually shifted from 
relief and rehabilitation to peace and reconciliation, with concerted efforts to 
prevent ethnic conflict, improve inter-ethnic relationships, reduce the 
suffering as a result of ethnic violence, and create awareness on issues 
causing conflicts. It was during phase II, from 1994 until 1996 that the first 
efforts were made to present an integrated approach in which relief and 
rehabilitation efforts were linked to reconciliation programs with a more 
social focus. Subsequently, beginning with phase III in August 1996, more 
extensive reconciliation programs were initiated to not only restore hope to 
the victims of violence and provide them with a means to earn a decent living, 
but also to assist them in re-integrating themselves into the communities they 
had fled. NCCK organized hundreds of Good Neighbourliness Seminars, 
open to elders, local opinion leaders, local politicians, educators, community 
workers, government workers, and members of other important groups and 
organizations at the local level. In its own description of its activities, the 
NCCK attributes much of the Peace and Reconciliation Project's success to 
its 'inclusive' approach and while that is no guarantee of success, it, in the 
view of the NCCK, helped to reduce the level of violence in the Rift Valley, 

 24
and enhanced mutual understanding among ordinary people.

The clashes revived in Laikipia and Njoro in 1998, pitting the Samburu 
and the Pokot against the Kikuyu in Laikipia, and the Kalenjin mainly against 
the Kikuyu in Njoro. The raiders were well organized and coordinated. The 

24.  For more about Kaiser's assassination see  
, accessed 26 March 2011.

http://www.gppac.net/documents/pbp_f/3/3_kenya.
htm
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attacks were barbaric, callous and calculated to drive out the targeted groups 
from their farms, to cripple them economically and to psychologically 
traumatize them (See Klopp 2002, Lynch 2006). The church at this time was 
not unified. The divisions at the time, leadership wrangles, and internal 
scandals divided the authority of the church leaders in condemning injustices 
of the ruling government (see Gifford 2009). In addition, Moi further 
weakened the voices of the mainline churches by using the Evangelical and 
Pentecostal churches to countercheck the opposition from mainline church 
clergy (Ndegwa 2001).  Bishop Arthur Kitonga of the Redeemed Gospel 
Church, for example, in a sermon attended by Moi praised Moi of having led 
the country peacefully. He accused the mainline church leaders of rebelling 
from the right gospel. Moi would then win again in the 1997 elections, a win 
that was attributed to the divisions on the side of the opposition (and 
weakened voice of the church leaders). He had managed to divide the masses 
through the recurrent ethnic clashes as well as the church leadership. Gifford 
(2009, p.40) shows that after the 1997 win, the Catholics accepted the win 
very readily causing a friction with the NGOs. The popular efforts of the 
Church in the constitutional reform process ceased and the political 
leadership took over in 2001. This marked the beginning of the end of unity of 
church leadership as exemplified in the latter disconnection.

A few church leaders however remained outspoken. Fr. John Anthony 
Kaiser-a Mill Hill missionary priest from U.S.A, who had lived in Kenya for 
36 years, openly criticized President Moi. In public forums and in the Kenyan 
and international press, he accused Moi of staging bloody tribal wars in order 
to drive people from their land and seize it for certain tribes. Kaiser testified 
in a tribunal called the Akiwumi Commission that had been organized by Moi 
to look into the causes of ethnic violence. He claimed the government had 
instigated the tribal clashes, and he named Minister of Defense Julius 
Sunkuli, Cabinet member Nicholas Biwott, and President Moi. He said Moi 
should be indicted in the world court at The Hague for crimes against 
humanity, and he volunteered to testify. The commission never bothered to 
release the report! Meanwhile, Kaiser had found another crusade. Two girls 
in his parish claimed they had been raped and impregnated by Julius Sunkuli 
the second most powerful man in Kenya. Kaiser encouraged them to take 
legal action against the minister. Although the two girls succumbed to 
government pressure and dropped the rape charges against Sunkuli, the case 
damaged Sunkuli's reputation enough that he lost the 2002 parliamentary 
election. Fr. Kaiser however paid the cost. His outspokenness led to his 
assassination on August 24, 2000. Kaiser's truck was hijacked and driven off 
the main road into the forest. He was pulled from the truck and forced to 
kneel. An assassin then shot him in the back of the head. The killers drove the 
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truck back to the Naivasha-Nakuru Highway and dumped his body.

Besides Kaiser, many of Moi's critics had to go through harrasments, 
segregation, detention and even death. In 1989 Bishop David Gitari escaped 
death narrowly after he screamed as he moved to the top of his storied house 
thereby inviting his friendly neighbours who thwarted the killing ordered by 
Moi. Presbyterian minister Rev. Timothy Njoya was arrested in 1988 for 
suggesting that Kenyans should hold discussions on critical questions 
affecting the Country. Njoya was severally beaten, detained and tortured for 
leading in demonstrations in demand of democratic rule. Bishop Alexander 
Muge was later killed in early 1990 in a mysterious road accident, which was 
blamed on some government functionaries (Gathogo, 2007). This followed a 
threat that had been issued by the Labour Minister Peter Okondo-that Muge 
and Okullu “would see fire” if they visited Busia District in Western Kenya, 
“and may not leave alive” (Gifford 2009). 

In the year 2000, Moi handpicked Uhuru Kenyatta and fronted him as his 
successor in the 2002 general elections. The opposition on the other hand 
ganged up to front Emilio Mwai Kibaki as the leader of the National Rainbow 
Coalition (NARC), a conglomeration of four major opposition parties.

NARC won with a landslide. Suffice here to note that the church 
leadership, though quiet and less prominent in the campaigns leading up to 
the 2002 elections, were on the side of NARC, especially due to the 
constitution review process, which Moi had already put in the hands of the 
political elite.

Church leadership and ethnic politics in the Kibaki's regime: Focus on 
26

2005-8.
Most Kenyans saw Moi's exit from politics as the beginning of 

democratic rule. Kenyans had high hopes that the political atrocities 
committed by Moi and his allies would never be witnessed again. President 
Emilio Mwai Kibaki took over power from Moi on a platform of many 
promises.

Church leadership had started the call for the review of the constitution in 
1989 when Rev. Timothy Njoya's called on the government to reverse the 
one-party system. This call received support from the civil societies and 
political groups, with the mandate being given to the Church to spearhead the 
process of reviewing the constitution. The Ufungamanno initiative of the 

25.  (for more details see ).
26.  Part of the findings in this section appear in Susan M. Kilonzo (2009) Silent Religiosity in a 

Sniveling Nation: The Role of Religious Institutions in promoting Post-Conflict Reconciliation in 
Kenya. Africa Media Review, 17(2), 95-107.

http://www.millhillmissionaries.com/Death of Father Kaiser.pdf
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NCCK and the Catholic Church, which would later include the Evangelicals, 
Muslims and Hindus led this process (Gifford, 2009, p.40). By the time Moi 
left power though, the mandate had been given to politicians partly due to the 
challenges that had befallen the Church during Moi's leadership. These 
political leaders made sure that even in Kibaki's leadership, the powers of the 
church leaders were not prominent in the constitutional review process. The 
draft submitted for referendum in November 2005 was therefore the 
politician's draft (Gifford, 2009). The contents of the draft were divisive to 
the Church and other religious groups. Most religious groups including the 
Christians contested the issue of the Kadhi courts and the “Kenya Church” 
within the constitution. With campaigns for or against the constitution, in the 
end, the process turned out to be an ethnic affair. 

Gabrielle Lynch's research on Kenya's Constitutional Referendum (2006) 
shows that the referendum process clearly acquired an ethnic logic as the 
different sides were labeled and adopted orange and banana signs for 'no' and 
'yes' respectively. The prevailing image then was communities supporting 
and following their prominent 'ethnic spokesmen', lining up as generals in a 
battle. Lynch uses the referendum as a case study, a means of teasing out the 
role and relevance of ethnicity in Kenya's contemporary and multi-party 
context. In this case, she observes that the idea of ethnic bloc coming together 
to form winning or losing coalitions is not new to analyses of post-colonial 
Kenya politics (also see Branch and Cheeseman, 2008 and Smedt, 2009). The 
idea of ethnic voting blocs headed by ethnic 'big men' coming together to 
form winning or losing coalitions (Rutten & Owuor, 2009) did not spare 
church leaders, and thus affected their moral position as well as their 
authority in the 2007 general elections in the country. The church leaders as 
well took sides in the referendum and it is little wonder that the leaders of the 
compromised churches were divided in the chaos that engulfed the 2007 
elections. They were unable to rise above ethnic politics and condemn the 
massacres, displacements and ethnic cleansing that took place following the 
contested elections.

Before the post-election violence (PEV), religious groups had indicated 
that they were on guard by educating people not to be misused by the political 
leaders in conflicts. The NCCK had indicated that they will tackle local 
politicians' lack of accountability. One of the leaders said that: “We want to 
monitor the political campaign and keep a check on how it 
unfolds…inflammatory speeches and so on”- This was however by word and 

27not action.  After the elections and with the starting of the violence, as 

27. For details see 
Accessed 26 March 2011.

http://kenvironews.wordpress.com/2007/09/26/kenya-clashes-elections-and-land-
church-keeps-watch-in-molo/
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members of the civil society embarked on peace-building efforts, the 
participation of religious groups was minimal. It was evident they were not 
visible at the national level to champion for the rights of the displaced and 
assist in peace-building process as was the case with many Non-
Governmental Organizations (NGOs).

During and immediately after PEV, unfortunately, when the country 
needed the voices of reason, these voices seemed to have vanished or 
embedded to the regime. The inability of the religious groups to fully take 
part in the conflict resolution and peacebuilding processes is attributed to the 
fact that the worshippers had expected the religious leaders to advise them to 
vote with dignity and conscience as well as elect leaders of their choice. 
Instead, the leaders took sides with the political parties and challenged each 
other on historical issues such as land, which was the main cause of ethnic 
conflicts and cleansing. An example is cited of Nyanza Catholic Bishops who 
openly challenged Cardinal Njue after he took an opposing stand on the 
highly emotive Majimbo (federal) debate. Because of his central Kenya 
origins, Njue was perceived to be playing the ethnic card to back President 
Kibaki (from central Kenya), while Nyanza Bishops supported Kibaki's 

28opponent, Raila Odinga on his promotion of Majimbo.
In the run up to the 2007 general elections, several religious groups were 

therefore seen as being openly partisan along ethnic lines. Media reports 
showed “prophesies” especially by leaders of various Christian churches 
about who would win the presidential elections. The churches also had their 
preferred presidential candidates according to geographical and ethnic 
boundaries.  Similarly, in Mombasa, Muslims campaigned for their fellow 
Muslim candidates. Media releases were to comment that they had seen 
churches and mosques of ODM and PNU but not of the faiths they profess. 

29
Reports  of the 2007 post-election violence revealed that more than 300 
churches were burned down in different parts of the country, an indication 
that religious institutions, especially the church, were no longer respected. 
Other instances cited are the political alignments of churches that took 
strange twists when at the height of the general election campaigns, a Nairobi 
parliamentary candidate was invited to Presbyterian Church of East Africa 

30
(St. Andrews Church) to call for support of President Kibaki.  This raised 
eyebrows since the Church is in a cosmopolitan city, drawing worshippers 

28. Kweyu, Daily Nation, January 2008, p.11
29. See the Waki report (2008) whose mandate was to investigate the facts and circumstances 

surrounding the violence, the conduct of state security agencies in their handling of it, and to 
make recommendations concerning these and other matters

30. Kweyu, Ibid
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from all political persuasions. The Church had lost her moral authority and as 
such was not spared. 

th
On the Sunday of 30  December  2007, horrific reports of a mob that 

torched 80 villagers hiding inside a church in Eldoret among them children, 
made world headlines. The African inland church (AIC) in Kibera, Nairobi, was 

ndalso burned on 2  January 2008. It did not go unnoticed that the Bishop of the 
31AIC church, Silus Yego did not speak against the violence.  As members of the 

civil society embarked on peace-building efforts, the participation of religious 
groups was minimal. It was evident they were not visible at the national level to 
champion for the rights of the displaced and assist in peace-building process as 
was the case with many Non-Governmental Organizations (NGOs).

The IDPs who sought refuge in the camps at least saved their lives despite 
the noted challenges. Those who sought refuge in places which were thought 
to be safe haven such as churches faced the wrath of the rioting gangs. One 
sad story told by a Kikuyu lady suffices here in the Eldoret incident that led to 
the highest number of lives lost at once.

On the 1st of January 2008 at around 10 a.m., I heard people yelling that 
some raiders were coming. I saw smoke coming from some houses in our 
village and the houses were burning. Everyone in the village started running 
away to the church (KAG). My mother who was 90 years old was with me at 
the time. I decided to take my mother into the church for safety. After a few 
minutes, I saw more raiders coming towards the church… We thought the 
raiders would not attack the church... The raiders threw some mattress into 
the roof of the church and threw more into the church. They were also pouring 
fuel (petrol) onto the mattresses. All of a sudden I saw fire break out. I took 
my mother towards the main door to get her outside, but there were many 
others scrambling toward the door as well. We both fell onto the floor. I 
wanted to save my mother from the burning church, but one of the raiders 
prevented me. I saw the fire had reached where my mother was. I heard her 

32cry for help as the fire burnt her, but I could not help.
Kikuyu men attempting to defend their people were hacked to death with 

machetes, shot with arrows, or pursued and killed. The death toll for this 
horrific incident was 17 burned alive in the church, 11 dying in or on the way 
to the Moi Teaching and Referral Hospital-Eldoret, and 54 others injured who 
were treated and discharged. Analysts and U.N. officials saw echoes of the 

331994 Rwanda genocide, when churches were turned into slaughterhouses.

31. Mathenge, G. in the Sunday Standard, 6 January 2008, p.11
32.  This story was told to the Commission of Inquiry into the Post Election Violence (CIPEV) 

otherwise by a Kikuyu woman who lost her mother in a church inferno.
33.  Read more: .http://www.time.com/time/world/article/0,8599,1699181,00.html#ixzz1Hzbknmks
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The voices of church leaders at the time of these chaos were absent. The 
paltry participation of religious groups in peacebuilding processes raises 
questions about the expected role of these groups in promoting human 
dignity following violence that left thousands of Kenyans displaced and 
dead.  Orabator (2002) observes, religious groups in Africa tend to be 
reaction bodies that watch as events unfold and to the crumbling of what 
would have otherwise been salvaged. The expectation that religious groups 
should intervene in times of conflict and human suffering is what propelled 
voices from sections of the Kenyans to challenge the groups to act. 

After being silent for almost one year, the religious groups came out in 
defense of justice and human rights.  In the months of February through April 
2009, religious groups and other civil organizations were actively involved 
in persuading the president and prime minister to resolve their difference 
amicably. What was significant in the response by these religious groups was 
their condemnation of corruption in the political leadership and poor 
governance in the country. 

The public condemnation of the President and Prime Minister centered 
on the failure to punish corruption in high places, to deal with extra judicial 
killings by the police and to resettle thousands made homeless by the post-
election violence (The Daily Nation, 20 February 2009). The cheers by 
Kenyans on witnessing this public act were an indication of what they 
expected of the religious leaders since the violence had been witnessed. For 
example, the leaders castigated the coalition government as follows:
“You (meaning the President and the Prime Minister) have been reluctant to 
punish your friends who are greedy, you have neglected the IDPs; you have 
not acted decisively on insecurity and extra-judicial killings. Kenyans hoped 
that the two of you would unite the diverse ethnic communities into one united 
nation of Kenya; that you would punish those who break the law even if they 
are your friends; that you would turn your faces from corruption and greed; 
that you would resettle the IDPs back to their homes; that you would 
facilitate the creation of jobs for the unemployed especially the youth; but all 
Kenyans are witnessing are disagreements within the Grand Coalition… 
(The Daily Nation, 20 February 2009).”

Another public act was a formal apology by the NCCK for taking sides 
during the 2007 general elections. This was in an effort for the church to 
recover her credibility, and show support to the peace building and 
reconciliation process. NCCK's initiative to collect over one million 
signatures from all the administrative provinces sought to support the 
prosecution of leaders who instigated the post-election violence. Similarly, a 
group of churches formed the “wheels/caravan of hope (msafara)” initiative. 
This is a peace initiative that coordinated prayers for the nation and food 
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distribution to internationally displaced persons all the way from Mombasa, 
through Nairobi, Nakuru, Eldoret and to Kisumu. Other initiatives by the 
churches included collaboration with the provisional and district 
administrations. For example, churches in the Rift Valley province joined the 
Rift Valley provincial commissioner to reconcile communities most affected 
by the 2007-8 elections violence.

Years after the postelection violence, the silence of the church leaders is 
loud! A letter in the Daily Nation by Stanley Nganga partly demonstrates 
concerns from the populace about the silence. He laments:
In the history of the struggles, the church has played a significant role since 
freedom and justice are divine. Here in Kenya, the clergy have reached a 
spiritual and moral death. The men and women of God have abandoned their 
divine calling of serving God and humanity. Preachers are no longer the 
Cardinal Maurice Otungas, Henry Okullus or the Alexander Muges that we 
used to admire. The Njoyas and Ndingis of Kenya are dead [emphasis 
added]… Church leaders are supposed to be watchdogs of the society. They 
should give guidance and ensure peace, righteousness, freedom and justice 
reign (Daily Nation, Monday, 14 March 2011).

Conclusion
The voices of Kenyans who question the role of the Church and other 
religious groups in times of conflicts cannot be ignored. Media coverage of 
scenes that depict lack of respect for churches and church leaders during 
post-election violence are not unnoticed. Yet all over the world, on one hand, 
places of worship have long provided a haven for those in need of shelter and 
security. On the other, the law of armed conflict for instance prohibits parties 
from “any acts of hostility against places of worship”. They are places that 
have served as places of refuge for thousands of victims in different places.

Unfortunately, as this study shows, the role of churches and church 
leadership is receiving more critique than praise. The ability of religious 
leaders, as Orobator (2008) argues, to establish themselves as viable 
alternative agents and facilitators of peace in a time of crisis remains limited.

This crisis proves that the Church in Kenya, and other related African 
countries still lacks an effective mechanism of sociopolitical engagement 
towards peace and peacebuilding. The paper recommends that the Christian 
community, through the umbrella of NCCK unite, avoid partisan politics and 
secure a sense of autonomy that will help them evade manipulation by self-
centered politicians. This is the only they can authoritatively make wise 
decision and secure a moral ground that is not subject to control by the 
country's negative politics.
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Abstract
Most scholars who have explored the peacebuilding 
process in the Bakassi Peninsula failed to adequate 
demonstrated the human rights undertones involved in 
facilitating the process.  However after the resolution, 
there still exist many threats to human rights and security 
in the Peninsula. This briefing shows that the 
implementation of ICJ ruling notably the Green Tree 
Accord, building of lasting peace contines to be the 
ultimate aspiration of the Cameroonians if the rights of its 
citizens are respected and protected by all the 
stakeholders. The briefing further argues that if the 
livelihood and security of people in an area are 
jeopardized there is bound to be a threat to the peace-
building initiative and security in the peninsula.   The 
author recommends that both countries should be 
sensitized on the need to respect and protect the rights of 
people in the Bakassi Peninsula for sustainable peace to 
reign in the area.  The study employs both the qualitative 
and quantitative research method.

Key words: Human rights, peace building, Bakassi Peninsula, Cameroon

Introduction
The struggles over the control of valuable natural resources have remained a 
major source of conflict in the world and the African continent in particular. 
Such conflicts often take the form of major territorial disputes over the 
possession of oil-laden border areas or the control of vital oil and mineral 
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zones (Klare, 2004). This is what characterized the conflict in the Bakassi 
Peninsula between Cameroon and Nigeria which escalated in 1993 when the 
Nigerian troops invaded the Bakassi Peninsula. During this period, both 
countries experienced gross human right violations such as serious incidents 
of border incursions that provoked shooting, many casualties and deaths of 
soldiers (Baye, 2010). This provoked Cameroon in 1994 to submit the entire 
set of border-related disputes with Nigeria to the International Court of 
Justice at The Hague for adjudication after all other alternative dispute 
resolution measures have failed. After examining the case for eight years, the 
World Court ruled that Cameroon is the rightful owner of the oil-rich 
Peninsula, basing its argument on the 1913 Anglo-German Treaty which 
traced the borders between the two colonial powers. Despite this decision, the 
two countries still experienced a lot of killing and brutalities thus stagnating 
cohesion and peace between them since little or no attention was focused on 
the respect of the dignity of the other person (Baye,2010). 

However, this efingbri contends that the respect and protection of the 
rights of citizens is an international human rights obligation even though 
most previous researchers who have explored the peacebuilding process in 
the Bakassi Peninsula failed to adequately demonstrate the human rights 
undertones involved in facilitating the process. The protection of human 
rights is a vital element to enhance peacebuilding and the continued potential 
threat to peace in the Bakassi peninsula has meant that for sustainable peace 
to reign in the area, there is need to integrate the respect and protection of 
human rights which was undermined during the conflict situation. Besides, 
both countries have ratified the Political Convention, the Economic 
Convention, the African Charter and many other human rights treaties 
safeguarding the rights of citizens in the member states. The Federal 
Republic of Nigeria had argued during the course of her submissions before 
the International Court of Justice that the Bakassi conflict had been 
principally caused by the numerous violations of human rights of Nigerians 
in the region (Andrea & Yannis, 2006). This has caused the country to put 
human rights at the centre of the conflict by arguing that Nigerians who were 
small scale traders and fishermen in the peninsular were systematically 
harassed and brutalized by Cameroonian security officials particularly in the 
1990s. It was apparent from these contentions that the outbreak of military 
confrontation between the two countries in the Bakassi area in 1994 was a 
direct consequence of the violation of rights. So It was in the same vein 
reported that human rights component of a peace building mission is 'critical 
to effective peace building' (Okuizumi, 2002). It is on this basis that the 
author sought to ascertain if the ICJ decision requiring the scrupulous respect 
and protection of the basic rights of both citizens is practiced and what are 
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those challenges faced for sustainable peace to reign in the peninsular. Both 
qualitative and quantitative methods of data collection were employed. I 
however haste to point out that the discussion herein is a briefing that exposes 
an area that would need further field research from scholars in peace and 
conflict studies.

The Bakassi conflict and effects on human rights
The area known today as Bakassi Peninsula has a historical setting closely 
associated with colonial exploration of the West African Coast in the late 17th 
Century. Though Nigeria and Cameroon gained independence and became 
actors on the International scene in the early 1960s, the origin of their border 
conflict can be traced back from the colonial rule (Aghemelo and Ibhasebhor 
2006; Omoigui 2006; Okonkwo, 2009). In 1885, it was agreed that Germany 
and Britain who had signed treaties with African local authorities and had 
proclaimed protectorates over them were to remain in control of those areas.  
It was on this basis that Germany had control over the Bakassi area adjacent 
to the coast where they had signed treaties with the Douala Chiefs while the 
British by the same logic retained the Bakassi west of the banks of the river 
Rio Del Rey. Although the initial demarcation was not very clear, the two 
colonial masters clearly defined the boundaries subsequently and cooperated 
in formulating policies to have their interest protected (Gregoary, 2006). 
Britain for instance was interested in securing a sea lane through Bakassi, for 
access to Calabar which was a meeting commercial point. The Germans on 
their part wanted complete control of the area for purely strategic reasons. 
Both European powers pursued their interest without impeding the other.

However, following Germany's defeat in the First World War, the history 
of the Bakassi area changed as the territories previously administered by the 
Germans were shared between France and Britain in the treaty of Versailles 
(Baye, 2006). The agreement signed between the British and the French in 
1930 clearly stated that the area called Bakassi was within the territory of 
British Cameroon.  This agreement played a capital role not only in the 
determination of the status of the Bakassi people but in the resolution of the 
border conflict between the two neighbouring countries. The enclave nature 
of the Bakassi area contributed to the neglect of the area by the Cameroon 
government leading to the deprivation of the right to development including 
the rights to security, health, education and protected environment suffered 
by the inhabitants.

The conflict between Nigeria and Cameroon was a boundary and 
territorial dispute over the Bakassi Peninsula.  Major incidence of violent 
clashes started in the 1980s to the 90s when it was alleged that the Nigerian 
troops had invaded the Cameroon's territorial sovereignty around the Bakassi 
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area up to the Rio del Rey, killed and wounded many Cameroonian navy. In 
retaliation, the Cameroonian soldiers also killed and wounded many 
Nigerians around the Akwayafe River (Ngang, 2007). This incidence 
recorded many human rights violation suffered by both countries such as 
killing, rape, incursion of one's territorial sovereignty, torture, etc.  

Peacebuilding Activities
After the numerous clashes took place between Nigeria and Cameroonian 
troops over the Bakassi zone, attempts were made to resolve the dispute 
through bilateral negotiations in 1981, 1993 and again in 1994. Between 
1994 and 2002, the matter was before the International Court of Justice at The 
Hague. The ICJ pronounced a judgment in 2002 and the Nigerian 
government issued a statement rejecting the verdict of the International Court 
(Ngang, 2007).

Following negotiations between the two countries, facilitated by the UN 
and crowned by the Green-Tree Agreement in New York and subsequent 
instruments, Nigeria completed the withdrawal of its military, administration 
and police from the Bakassi Peninsula in August 2008. This has been 
described as a remarkable outcome in conflict resolution in Africa. However, 
it will be naïve to conclude that the issue has been neatly resolved without a 
careful examination of the linkages propelling the conflict and peace 
building processes.

This stems from the Green Tree Accord which requested the presidents of 
both countries to amicably withdraw from further hostilities. Even though the 
decision of the President Obasanjo of Nigeria to respect the ICJ verdict and 
withdraw Nigerian military forces from Bakassi met with strong opposition 
from some radicals, who felt that Nigeria's military might should be used for 
expansionist ambitions, he still had to respect the ICJ ruling in order to 
uphold their personal credibility and to begin a new era of trust, peace and 
cooperation between Cameroon and Nigeria (Baye, 2010).

On 14 August 2006, the Nigerian troops, in a solemn ceremony, 
peacefully withdrew from the Bakassi Peninsula, marking the climax of a 
long and meandering peace process that spanned a period of 12 years. The 
effective withdrawal of Nigerian forces from Bakassi is an indication that it is 
possible for African nations who find themselves in conflict over territorial 
rights and other issues to resolve the matter amicably – thus avoiding killing, 
blood-shed, human torture, socioeconomic and political dislocations, which 
many post-conflict African countries are suffering. To avoid this, French and 
US warships have been regular in the area in order to ensure security as the 
Bakassi Peninsula has now become a fertile area for piracy with immense 
potential to obstruct peace building efforts in the area (Eba'a, 2008).
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The trust and cooperation that flowed from both states helped to 
safeguard the socioeconomic and political rights of the citizens of both 
countries. This facilitated the growth of peace in the Bakassi Peninsula 
because the Cameroon government could focus better in the human and 
physical development of the area.  However, the government has embarked 
on building of schools, health centres, roads, water and electricity provision, 
creation of administrative units and appointing government officials to 
govern the Bakassi area.  These developments portrayed the government's 
wish to protect the interest of the people and take advantage of the area's rich 
natural resources and geostrategic position in the Gulf of Guinea (Sipa, 
2010). 

The government of Cameroon has placed these peace building activities 
under the supervision of a follow up committee created to coordinate the 
projects in order to ensure a successful implementation. It is obvious from an 
analysis of questionnaires on peace building obtained from the Bakassi 
inhabitants in May 2013 that 70% of respondents rank respect of human 
rights in the first position of what they expect from the peace building process 
currently going on in Bakassi. Another survey based on the respect of some 
basic rights and freedom in Bakassi reveals that education is not only 
considered as human rights but as the foundation for any human development 
by residents of the region. Findings in this survey confirm Annette Isaac's 
view that educational resources are vital contributory factors to the peace 
building process worldwide. Education is seen as one of the cornerstones of 
the peace building process justifying why the Cameroonian government is 
prioritizing efforts in the sector. It is on the basis that Article 26 of the UDHR 
makes education a human right that the government of Cameroon has built 
schools in Kombo Amunja II, Akwa, Mbengmon and Wanyo in spite of the in 
hospitability of these terrains. However, these developments have not yet 
covered most parts of the Peninsula such as Mbonjo, Njangassa, and the 
interior parts of Kombo Amunja thus depriving them of their right to 
education, health, water, electricity, good standard of living, human dignity, 
among other facets, as guaranteed by the international human rights laws 
(Articles 1, 2, 25, 26… of the Universal Declaration of Human Rights 1948; 
see articles 11, 12, 13… of the International Covenant on Economic Social 
and Cultural Rights 1966).

Challenges of peace building
Most scholars, who have explored peace building, do not adequately 
demonstrate its human rights undertones of infrastructural development, 
public security, the provision of health, education and social welfare needs.  
It is contended that in every post conflict situation where lasting peace is 

127Patience Munge Sone 



threatened all structural activities should be designed in a way to respond to 
specific human rights problems identified in the area. When the Bakassi 
conflict ended with the ICJ ruling whose implementation was facilitated by a 
multilateral agreement (the Green Tree Accord, June 2006), lasting peace in 
the region continues to be the ultimate aspiration for the government of 
Cameroon on behalf of its citizens and for the UN for world peace (Sipa, 
2010). 

The Green Tree Accord reflects this context not only by calling on the two 
countries to respect the ruling, but in particular by insisting that Cameroon 
ensures the respect of the rights of Nigerian residents of the Peninsula 
(Article 3 of the Green Tree Accord). This explains why the Cameroonian 
government has since the ICJ ruling embarked on multidimensional 
construction and reconstruction activities in the area. I construe these 
developments as a response to the specific human rights challenges of the 
people living in the area who are predominantly Nigerians. Schools and 
hospitals which are necessary to address the specific human rights issues and 
needs of the Bakassi people as expressed in the 1948 Universal Declaration 
of Human Rights (UDHR)(Articles 3,7,8,9,10,11,12,18,19 and 26 of 
UDHR), have been built. Efforts by the government of Cameroon through its 
national budget and with support from external donors targeting a wide 
variety of developmental projects in the Peninsula must be commended for 
creating an enabling environment for sustainable peace. 

However, it is worth remarking that the government has only created and 
equipped primary schools in the area meaning that the indigenes can only 
have access to primary education. This situation compels them to go 
elsewhere for education above that level. Most of them cannot afford this 
option. The few secondary schools in the area have few or no teachers to 
teach the students. This situation when compared to other areas in the country 
demonstrates that much still has to be done in the domain of education. 
Besides, the provision of other resources such as health care facilities, water 
and energy are considered as barometers to measure a state's responsibility 
towards it citizens and commitment to sustainable peace (Sipa, 2010).  
Clearly a population that lacks these facilities stands little chance of 
sustaining an effective peace building strategy especially as everyone 
including the peace builders who cannot access these facilities cannot 
perform at their optimum. Recent reports (the Reports of the Coordination 
and follow up Committee for the Implementation of priority projects to be 
realized in the Bakassi Peninsula of 2012) indicate that the health care 
facilities available in the three major sub Divisions in the area having a 
population of over 37,000 inhabitants are relatively very small with only one 
doctor based in Isangele and 19 nurses spread in the region. 
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The inadequate supply of water and electricity are the most challenging 
sectors in the peace building process in this region. Most of the water and 
electricity projects in Bakassi are not functional and no attention is paid to 
this deplorable situation by the departments concerned. Hence, most of the 
areas in the Bakassi peninsula do not have access to these facilities and this 
hampers the living standard of the citizens. This acts contrary to the 
principles of ameliorating the living conditions of citizens enshrined in the 
Covenant on Economic and Social Rights of which Cameroon is a state party 
(The Economic Convention 1966, Article 11). 

The role of the Administration in the Bakassi Peace building process is 
another cause for concern. Good governance creates a suitable environment 
for human rights to flourish. The administration in the Bakassi is not exactly 
like the administration existing in other areas in Cameroon.  Bakassi has been 
subjected to foreign occupation, international dispute and the imposition of 
the ruling of the ICJ, which regulates or canalizes the administrative actions 
in the area because of its status as a conflict zone. This task was not an easy 
one to build and maintain peace on given that the administration was to be a 
blend of devolution of the local and modern governments coupled with the 
international engagement on how to now govern the people in the present 
area. 

Furthermore, the issue of insecurity challenges the peace building efforts 
in the area. The Green tree Accord has in an attempt to implement the ICJ 
ruling enjoined the Cameroon government to guarantee the fundamental 
rights and freedom enshrined in all international human rights law.  The right 
to security is one of such fundamental right that government endeavors to 
provide to its people using the means available to them. It is in response to this 
obligation that the Cameroon government has embarked on a 
multidimensional development of the security sector in the Bakassi area.

However, despite government efforts to maintain a good number of 
security personnel to secure peace and cordiality in the area, some of these 
forces are noted for constantly violating the human rights of citizens and 
resident aliens. 

Some scholars (Albecht, S. and Hans Georg, 2006) have contended that 
security reforms and their effective implementation are key ingredients of a 
post conflict peace building agenda. According to this view, the main goal of 
keeping the military in a post conflict area like the Bakassi Peninsula is no 
longer exclusively to defeat and eliminate an adversary but to create a safe 
environment for a comprehensive and inclusive post conflict peace building 
program. Hence, following this approach, the government of Cameroon 
should be advised to educate its military men on the need to respect and 
protect the rights of citizens and resident aliens. It is recommended that the 
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government should retrain the military to be more cautious, peace loving and 
humane committed to protect the lives of its citizens and resident aliens in the 
post conflict zone of the Bakassi Peninsula.

Peace building in the Bakassi area is not an easy task because of the poor 
relationship that exist between the Nigerian residents in the peninsular and 
Cameroonian administrative authorities. Most Nigerians who incidentally 
are the dominant population in the area are not very comfortable with the ICJ 
ruling which gave sovereignty of the area to Cameroon. Nigerians who have 
lived all their lives in the area consider the Cameroonian administrative 
authorities as a hostile administration who only wants to evict them from 
their ancestral land. This notion has created a climate of fear, hatred and 
mistrust between the two communities thereby hampering the existence of 
peace in the Bakassi Peninsula. 

Conclusion and Recommendations
Building peace in the Bakassi Peninsula should be an integral and permanent 
feature of the management of this region that has just emerged from a serious 
armed conflict. This is imperative for sustainable development of the region 
and the peace vital for international relations in this strategic part of Africa. 
This paper contends that the promotion of human rights values in the region 
should be pursued as a major strategy of sustainable peace, development and 
security in the area in particular and the countries involved as a whole. Peace 
cannot reign when human beings are violated on rampart basis. Hence for 
peace to exist, all peace building activities should aim at peaceful co-
existence of members of the communities regardless of their national 
background.
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It was Louisa May Alcott who observed long ago that “women have been 
called queens for a long time, but the kingdom given them isn't worth ruling.” 
Nowhere does this make more sense than in a study of women and the 
electoral process in Nigeria, the subject of the book under review in this 
paper. The book, Election Herstories, set out to document and analyse the 
experiences of women as citizens, aspirants and candidates in the 2007 
elections, with appropriate exploration of the linkages to the experiences in 
the 2003 elections (p. xvi). It further aimed to examine the interventions and 
interactions created by the involvement of several governmental and non-
governmental agencies and actors, highlight the agency demonstrated by the 
women profiled, and develop a brief for policy makers (ibid). A triangulation 
of methods was used for achieving these objectives: life histories, in-depth 
interviews, and collection and review of relevant documents. The underlying 
principle for this approach was the use of action research as a gender 
transformative tool (p. ix). 

Election Herstories to a large extent succeeded in achieving these 
objectives. It is a well put together compilation of analyses and profiles, 
balancing first person accounts and life histories of known women politicians 
with insightful analysis of the issues, actors, and processes that produced the 
outcomes described by the women involved. In most places, the narrative is 
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interesting, even riveting, and the analytical chapters are not cast in high-
falutin academic terms that would have made them recondite and 
inaccessible to the target audience of policy makers, politicians, activists and 
non-governmental organisations. Specifically the study self-confessedly fills 
a gap in the literature by documenting and systematically analysing the 
experiences of women politicians in a manner that it can be used for training, 
advocacy and civil action (p. 4). This reviewer is yet to encounter any 
published scholarly account of Nigerian women politicians contesting for 
high political office and which relies largely on first-person interviews with 
so many such contestants, as Election Herstories has done. The reader of this 
348-page volume gains a broader and more in-depth knowledge of the 
context, issues and challenges related to women's participation in Nigerian 
politics as candidates and contestants. 

To elaborate, the political context of the study is the highly dangerous and 
fickle world of intra-party and inter-party politics in Nigeria. It is important to 
recall that the 2003 general elections in Nigeria were labelled “the civilian 

34 
equivalent of a coup d'état” by the Transition Monitoring Group (2003), and 
the 2007 elections were described as “blatantly fraudulent” and deliberately 

35
“muddled elections” by Suberu (2007)  with the result that a large 
percentage of civil society rejected the results. The lure of the book under 
review is that it provides a behind-the-scenes look at some of the shenanigans 
perpetrated against women during these processes, and which are missing 
from the androcentric narratives of most election monitoring reports. 
Specifically, the issues and challenges include the deliberate marginalisation 
of women, institutional perversions of the electoral process, pervasiveness 
and perversion of moneybag politics, violence and intimidation, as well as 
the support of the profilees by women-focused NGOs, communities and 
families, and to a lesser extent, the media. 

Election Herstories is structured into four parts including the appendices 
and bibliography. The first part, the introduction (pp. 1-36) contains two lead 
papers. In this reviewer's opinion, Okechukwu Ibeanu's piece stands out in 
the entire book with its superior organisation and analyses based on both past 
and present research, and more especially for the model on page 6 which 
neatly proposes the observed and expected interactions between external and 
internal aspects of women's political marginalisation. Indeed, this constitutes 

34. Transition Monitoring Group. 2003. Do the Votes Count? Final Report of the 2003 General 
Elections in Nigeria. Abuja: Transition Monitoring Group.

35. Suberu, Rotimi T. 2007. Nigeria's Muddled Elections. Journal of Democracy, 18 (4): 95-110.

134 Book Review



probably the most original contribution that this book makes to theorising 
about women's political participation, as well as to pragmatic programming 
for enhanced women's political participation in Nigeria. The second part of 
the book contains the profiles of thirteen women politicians. Commendably, 
the selected profilees (a term used in the book) represent diverse family 
backgrounds, political platforms/parties, identities, marital statuses, 
religions, and educational achievement. The women who shared their 
experiences included Honourable Afiniki Dauda (pp.41-47), Chief Remi 
Adiukwu-Bakare (pp. 48-63), Honourable Binta Masi Garba (pp. 64-80), 
Honourable Alhaja Mulikat Akande-Adeola (pp.82-94), Chief Josephine 
Anenih (pp.96-116), Honourable Habiba Sabo Gabarin (pp.118-131), 
Senator Chris Ngozi Diala Anyanwu (pp.134-148), Erelu Olusola Agbeja-
Obada (pp.150-166), Senator Patricia Akwashiki (pp. 168-180), Saida Sa'ad 
(pp.182-198), Honourable Saudatu Sani (pp.200-216), Honourable Ruby T. 
Benjamin (pp.218-233), and Senator Nkechi Justina Nwaogu (pp.234-247).

Most of the women above realized their ambitions to hold political office 
with the 2007 elections, whilst four did not: Remi Adiukwu-Bakare and 
Josephine Anenih were schemed out through internal party dynamics; Sabo 
Gabarin lost in a political 'revolution' that swept her political party out of the 
entire state; and Sai'da Sa'ad was the victim of violence and intimidation. 
Some women had to change political party platforms in an attempt to realize 

36their political ambitions: for example, Afiniki Dauda changed from the PDP  
37to the ANPP and won both nomination and elections; whereas Remi  38 39Adiukwu Bakare moved from the ANPP to the PDP to the AD  (later Ac ), 

40then ended up in the PPA  – but lost elections to be Governor of Lagos State. 
In an interesting illustration of the cultural and social dynamics that shape 
Nigerian women's ability to contest elections, Binta Masi Garba had to 
change states from Kaduna to Adamawa in an attempt to bypass the 
indigeneity and citizenship quandary of Nigerian women politicians, and in 
order to successfully contest and win the elections. One common enabling 
but oft-neglected factor that was highlighted by the authors of this book was 
the importance of family or spousal support. This was positively 
demonstrated for example in the accounts of Mulikat Akande-Adeola and 
Olusola Agbeja-Obada and was mooted as a factor in the failure of Josephine 

36. People's Democratic Party
37. All Nigeria People's Party
38. Alliance for Democracy
39.  Action Congress
40.  Progressive Peoples' Alliance
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Anenih to secure her party's nomination. On page 111, a discussant at one of 
the focus group discussions opined that Josephine being one of the founding 
members of the PDP and a well-respected leader, would have won given her 
popularity – if her husband, Chief Anthony Anenih, himself a PDP stalwart 
had shown she had his support.

Whatever the circumstances described by the women politicians, what 
comes through convincingly in their narrative is resilience, dynamism, 
perseverance, agency, determination, strength and tremendous faith in the 
need for women to be involved in politics in decision-making positions.  
Losing or winning the primaries or even the elections did not dim the force of 
these positive attitudes. As Joyce Mangvwat puts it in the penultimate 
concluding chapter to the book in Section three: “One thing that has become 
clear by the successes of these amazons who contested in 2007 is that they 
learned the rules of the game of politics. They were constantly analysing their 
political party's dynamics and environments and were able to know when it 
was time to change gear…” (p.253). Thus, Election Herstories succeeds in 
avoiding a narrative that portrays women as helpless victims, but as agents 
continuously active in shaping their reality. Jide Ojo's concluding chapter to 
the book which brings into relief the institutional dynamics that had import 
for women's political participation is also another highlight of this 
stimulating book. He demonstrates very clearly that the most important 
institutions of democracy that succeeded in making or thwarting the profiled 
women's political participation in the 2007 elections were political parties, 
internal party democracy, party and campaign finance, the election 
management bodies, the organs of government, the Ministries of Women's 
Affairs, the media and security agencies. In my opinion, the one institutional 
factor that comes through very distinctly in the profiles is the lack of internal 
party democracy in virtually all the political parties represented by the 
women politicians in the book. Indeed, electoral democracy is incomplete 
without the entrenchment of internal party democracy, as the herstories in 
this book underlines. The recommendation for gender affirmative action 
policies to be enforced within political parties and entrenched in the 
constitution was consistently advanced by the profilees and authors of the 
book as the most urgent and veritable means for overcoming many of the 
persistent obstacles to women's political participation. Bauer and Britton 

41 
(2006) who studied the phenomenal increase in the percentage of women in 

41. Gretchen Bauer and Hannah Britton. Eds. 2006. Women in African Parliaments. Boulder: Lynne 
Reinner & Co. 
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African parliaments over the last two decades note that the strategic use of 
particular electoral systems and party-based gender quotas especially are a 
necessary, though not a sufficient condition for realizing women's 
participation, representation and gender equality in the cases studied (cf. 
Dahlerup 2004). 

The last part of the book contains two relevant appendices: a book review 
and profiles of the contributors to the volume (although some researchers' 
profiles are omitted). Election Herstories can be successfully located in the 
emerging literature that seeks to document women's first-hand experience in 
electoral and party politics in Nigeria. The book reviewed in pp. 309-316 is 
Women Marginalisation and Politics in Nigeria, and was published in 2007 
by the Open Society Institute for West Africa (OSIWA) and the Centre for 
Democracy and Development (CDD). In fact, this earlier book provided the 
foundation, framework and lessons upon which Election Herstories is built 
(p.xiv). The latter book also relates quite well to another earlier effort, the 
Herstory Project of the African Cultural Institute which produced a three-
volume set published in 2006 and titled Women of Valour. This book however 
told the herstories of women in politics, economy and business, academia, 
and other professions. To this extent, Election Herstories is invaluable for its 
specific focus on electoral politics in Nigeria, an aspect of national life that is 
mostly hidden and almost mysterious to the political outsider. 

In conclusion, I suggest three things that might increase the satisfaction 
of reading Election Herstories: closer editing to catch incomplete sentences, 
missing words, repeated lines and paragraphs, dropped references, and so on; 
secondly, the extension of the research to cover the concluded 2011 elections, 
and indeed the 2015 elections which are already at the threshold; and lastly, a 
fuller bibliography of selected works in the emerging field.
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