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stimulating questions, but also for all the times of fellowship, laughter and
friendship. Among my colleagues two people were willing to supervise the writing
of this dissertation: Prof. Jan A .B. Jongeneel and Dr. Karel A. Steenbrink. Jongeneel
has been my first promoter and for that I owe him my gratitude. It was not always an
easy task to endeavour to direct my enthusiastic page-long stories about Christianity
in The Gambia into a structured set-up. Therefore, both the reader and I owe him
thanks for persistently calling my attention to the need for structuring my writing.
The supervision was, of course, not always without discussion. How could it be? But
though we did not agree at all times, our discussions were always lively, stimulating,
challenging and above all, in good barmony. Jongeneel I do not just owe gratitude
for being my promoter, but also for being much more than that: a pastor, a friend
and a fellow traveller in the pilgrimage of life.

Karel Steenbrink was one of my co-promoters. Where Jongeneel was
structured and systemically alert, Steenbrink has always watched the readability of
the book. His extensive expertise as an editor made him suggest that subheadings
and maps would make the manuscript somewhat more readable. Of course he was
right and I have willingly inserted them. He has also encouraged me to elaborate on
the story-telling part. Facts are good, but stories better. His knowledge of Islam and
Christian Muslim relations made him a valuable supervisor for my research. To him
as well: my gratitude and thanks. My second co-promoter was Dr. Florence K.
Mahoney from The Gambia. I have sincerely valued her willingness to read the
manuscript and make comments. The fact that a Gambian, and especially one who I
esteem and admire so much-as Dr. Mahoney, was involved in the supervision of this
research, has given it an additional value. For, although I spent six years in The
Gambia, I am still an outsider, writing about a history, which is not my own. I was
only for a few years privileged to be involved as a visitor and a guest. To Dr.
Mahoney, for her inspiration and stimulation during my years in The Gambia and
for her interest in and supervision of my research, my profound gratitude.

Many others have been extremely helpful in the conducting of this research. I
could have not completed this work without the aid and co-operation of librarians.
To Marian Papavoine, Anneke Scholte and Peter van Rijn of the IIMO library, Ella
Verkaik and Sjaan van Marrewijk of the Africa Study Centre library in Leiden and
to Fr. Gerard Vieira and Fr. Robert Metzger of the Archives of the Congregation of
the Holy Ghost in Chevilly Larue, Paris I owe my sincere thanks. They have
continuously been willing to help search, to help think and to help full-stop.

I wish to thank four more people. They are Hans Vigser, Cephas Omenyo,
Jeannie Vuister and Gerda Westhoff. Over the years Hans has shown a keen interest
both in my work and in my personal development and that interest is mutual. I have
always experienced our discussions as stimulating and meaningful. His personal
journey has been far from easy, but his continued choice for the light and for life,
and life in. abundance, has been a source of inspiration to me. Cephas and 1
journeyed together through the land that is called ‘writing a dissertation’. He was an
enjoyable and stimulating companion and during the journey became the brother he
has proven himself to be. Jeannie, whom I still knew from The Gambia, has shown
immense enthusiasm and interest in my research. She read every chapter as soon as
it was written and was as excited as I was myself about every new discovery of
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unexpected facts about Christianity in The Gambia. Gerda has patiently listened to
long deliberations about how I wanted to develop certain points and meanwhile was
wise enough to take me out on other types of journeys, those of long walks in the
forest. These have kept me sound and sane. All four of them have shown me the
depth of their friendship when life suddenly became very difficult. I owe more to
them than words can express.

Several foundations were willing to sponsor the publication of this book.
Among them are the ‘Stichting Dr. Hendrik’s Muller Vaderlandsch Fonds’,
‘Stichting: Fonds, Legaat ‘Ad Pias Causas” and ‘Stichting Aanpakken’. I am most
grateful for their contributions.

Many more people could be mentioned, but even those not mentioned, may
consider themselves thanked. I want to explicitly mention my parents. [ owe them
deep gratitude for offering me-the opportunity to study and for giving me their
continued love and support. To God 1 give thanks and praise: his patient and loving
journey with people throughout the history of humankind has been my constant
source of inspiration. It is the source from which I live.

This book is dedicated to three Gambia women. It is dedicated to the memory of
Aunti Marie C.N. Conteh, who was my neighbour but also my mother during those
six years in The Gambia. I cherish the memories of her companionship, her love and
her sense of humour. It is also dedicated to the memory of Dr. Faithful E.R. Renner.
Faith was the person who raised my interest in Gambian history and who introduced
me to the Gambia National Archives. Her own research has stimulated mine. She
was also a sincere Christian. Her life was a testimony that sometimes difficulties do
not distance people from God, but rather draw them closer to Him. T am grateful that
she was willing to share that part of her life’s story with me as well. Dr. Florence K.
Mahoney is the third person to whom the book is dedicated. During my years in The
Gambia she has been my mentor, always willing to explain things or to introduce me
to people when necessary. She also is an ardent advocate of ecumenism and of good
relations between Christians and Muslims. Her dedication to the church, to the
Gambia Christian Council and to continental and world-wide Christianity has been a
source of continued inspiration. It was my privilege meeting her and having her
supervise my thesis and it is with joy that I dedicate this book to her.

Martha Frederiks
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Muslim clerical party in the religious state of Futa Jallon
al-qadi; originally a judge who is trained in Islamic law; in
the Gambian setting the alkalo functions as chief and mayor
of a village

title for the leader of the Islamic state of Bondu

title of the ruler of the Songhay Empire

Jola traditional religion

charity to remember a deceased person

blessing

Portuguese name for West African Muslim clerics
ancestor (Manjago)

title of the chief of one of the states of the Wolof Empire
Jola circumcision ceremony for men

traditional dish of pounded millet, served at festive
occasions such-as the end of Ramadan

circle; group of people belonging to a brotherhood who
meet on regular basis

witch (ATR Wolof):

clowning mothers; association of women who have lost
many children (Mandinka)

Muslim traders who spread Islam through West Africa
hunting society

masqguerade (Mandinka)

title of the chief of the Kaabu Empire

a legal opinion offered by a mufti

settlement of Muslims, often around a Muslim cleric
(u-caay sing.) spirits (ATR Manjago)

musician (Wolof)

amulets

praise-singer (Mandinka); the fino griot were Islamic
praise-singers, while the joka griots were more general
praise-singers

pilgrimage to Mecca

veiling; covering of body parts by Muslim women
withdrawal; emigration of the first Muslim community
from Mecca to Medina

masquerade (Mandinka)

stick representing an ancestor (ATR Manjago)
concensus; one of the four sources for Islamic law
Muslim state {Bondu)

title of the leader of the Islamic state of Futa Jallon
time of ignorance; also used as a description of the
un-Islamic character of a certain society
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jalang
jam
jambur
jeliba
jihad
jihadist
jongolu
kafir
kafo
kahat
kangkaroa
kankoran
ka-sara
khalifa

khalwa
komojade
kondorong
kumpu
laare
langados

laman
mansa
marabouts

morikunda
mujaddid
mugaddam
nanburu

nanjafu
Nasin Batsi
ngenyo
ninkinanka
nyamo

oeyi
padroado

pul na do
pul na stop

sabu-tiyolu
seitane
shariah
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objects that represent the life-giving force (ATR Mandinks)
slave (Wolof)

freeborn (Wolof)

praise singer (Mandinka)

holy war (Islam)

someone pursuing a jithad/holy war

caste of the slaves (Mandinka)

unbeliever (Islam)

age-group (Mandinka)

Jola circumeision ceremony for men

masquerade dance (Mandinka)

masquerade dance (Jola)

messenger from Ged (ATR Manjago)

deputy, representative of the prophet; also used for the
representative of the shaykh of a brotherhood in a certain
area

retreat; often a stage before the declaration of a jihad
naming ceremony (Krio)

dwarfs with long beards and long feet (ATR Wolof)
masquerade dance (Jola)

spirits protecting the cattle (ATR Fula)

Portuguese and Cape Verdian settlers on the mainland of
West Africa; originally from the verb langar, to throw
local chief (Wolof)

chief (Mandinka); also title of the ruler of the Mali Empire
al-Murabitun: those who live in castles; a combination of a
traditional healer and a Muslim cleric

settlement of Muslims, often around a Muslim cleric
reformer (Islam)

sectional leader of a Sufi brotherhood

a porridge served at special occasion; e.g. on Good Friday
to break the fast of Lent

warrior stage of an ancestor (ATR Manjago)

name for God (ATR Manjago)

artisan caste (Wolof)

fabulous snake (ATR Wolof)

power (ATR Mandinka)

priest-king (ATR Jola)

series of papal bulls from the 15" century which divided the
newly discovered world between Spain and Portugal
naming ceremony (Krio)

ceremony in which the family of the groom begs for the
hand of the bride (Krio)

traditional healers (Mandinka)

creature that steals small children (ATR Wolof)

Muslim code of law
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soninkeyaa
soriya
tariga

tega

tessito

tobaski
tubabobanko

tyeddo
ude
wali
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leader of a Sufi brotherhood

African or Mulatto women who had married European
traders; many signares were influential traders themselves
(enaati sing.) spirits (ATR Jola)

Mandinka traditional religion

warrior party in the Islam state of Futa Jallon

term for a Sufi (mystical Islam) path

smiths (Wolof)

sharing; e.g. tessito building means building a structure
while everyone participates

focal name for Id al Kabir

literally: settlement of the whites; that part of Combo which
was occupied by the British in the 19" century; also known
as British Combo

aristocracy (Wolof)

leatherworkers (Wolof)

saint (Islam)

Muslim Sufi brotherhood
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1. INTRODUCTION

1.1 Stating the problem

In 1456 the Portuguese explorer Diogo Gomes set foot ashore on the banks of the
river Gambia. Gomes was sent by Prince Henry the Navigator to explore the riches
of West Africa and to search for Prester John, the Christian king who could serve as
an ally against the Muslim forces of North Africa, But alas for Gomes, there was no
Christian king in West Africa. Most people in 15" century West Africa confessed
the African traditional religions and Islam had begun to make headway at the courts.
Undisturbed by and possibly unaware of these facts, Gomes visited the chief of
Niumi; a state on the North Bank of the river Gambia. The Mansa received Gomes
hospitably. In the conversation that ensued between the two men, religion featured
prominently. Gomes answered questions about Christianity and challenged the
Muslim faith of the Niumi Mansa and his Muslim adviser. The result of the
conversation, according to Gomes, was that the Mansa expelled the Muslim
counsellor: from his court and requested baptism. Gomes therefore travelled home
with the joyful news that, though he had not found Prester John, there was an
African chief who had requested baptism. The prospects for bringing Christianity to
The Gambia seemed bright.

About 500 years: later the Anglican bishop Timothy Olufosoye no longer
shared this optimism. Most of the people in The Gambia had become Muslims and
the Christian community was small. When Olufosoye reflected on the history of
Christianity and of the Anglican Church in The Gambia in the 1960s, he exclaimed:
‘There are no more than 3 percent who are Christians. (...) The attitude is that we
have “toiled all night and caught nothing”.” ! The title of this dissertation refers to
this statement.

Olufosoye’s estimate that the Christian community in The Gambia was about
three percent is still valid. According to the latest census of 1993 42.083 people in
The Gambia profess Christianity, a number which, compared to the statistics of the
Gambian churches, seems rather high.” The total population of the country is
estimated at about 1.2 million. This would imply that around 3.5 percent of the total

' T. Olufosoye, The condition of the diocese of Gambia and Rio Pongas, 2 (actual page
number should be 5 because the page number 2 is repeated page after page), Anglican
Archives, Bishops Court Banjul, Red File' Box no. 12, Diocesan Historical Records File.
Note: This quotation seems to have been a favourite passage of Samuel M. Zwemer, who
worked amongst Muslims in Egypt and Arabia for more than 38 years (1890-1929) and was
active as a publisher and conference speaker on the relation Christianity and Islam. W. Miller,
A Christian’s response to Islam, Kingsway Publications, Eastbourne 1986 (1976), 90. See
also A. Neely, ‘Samuel Marinus Zwemer’ in G. Anderson, Biographical dictionary of
Christian mission, Simon and Schuster Macmillan, New York 1998, 763.

2 A. Hughes and H.A. Gailey, Historical dictionary of The Gambia, The Scarecrow Press,
London 1999 (third edition), 146. According to the churches’ statistics 35.000 would be more
in line with reality.
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population is Christian. According to the same statistics some 95 percent of the
population professes Islam. Diogo Gomes’ optimism with regard to a speedy
evangelisation of The Gambia proved wrong. Five and a half centuries of Christian
endeavour in The Gambia did not lead to mass conversion of either traditional
believers or Muslims to Christianity.

This book is first of all the story of the missionary toil, European as well as
African, on the banks of the river Gambia. It endeavours to give an overview of the
history of Christianity in that area of West Africa, which later became known as The
Gambia. This history starts in 1456, when the first Portuguese set foot ashore in the
Gambia. The year 2000 has been chosen as the closing date for the research. In the
description of the history of Christianity, special attention is paid to the relation with
Islam because Islam undeniably forms the context for Christianity in The Gambia.

The study does not merely want to be a history of Christianity in The Gambia.
When Olufosoye quoted from Luke 5:5 he did not just vent his disillusioniment at the
situation in The Gambia. From the remaining part of the report it becomes clear that
Olufosoye had the whole story of Luke 5 in mind when he quoted the passage. To
grasp his line of thought we have to go back to the gospe! story.

The context ‘of the verse is the calling of the first disciples. According to the
story the disciples were fishermen. They had gone out all night fishing, but caught
nothing. Jesus, standing on the shore, then suggests to the fishermen to “put out into
deep water’. In other words: to try-again, but differently. From that moment onwards
the story takes an unexpected turn: the nets are breaking because of the fish and the
fishermen are called to become disciples, followers of Jesus. The story marks a
turning point in the life of the disciples. A similar turning point can be detected in
Olufosoye’s report. There, the quotation from Luke *we have toiled all night but
caught nothing’ is followed by suggestions how to relate to Muslims in a new way
and how to become a meaningful and credible witness in Muslim society in a non-
confrontational manner.

This book, in its description of the history of Christianity in The Gambia,
wants to give special attention to the journey of the Christian community in The
Gambia in relating to Muslims. This has often proven to bé an up-hill journey, but
prayerfully searching the churches are finding new avenues into the future. Below,
in paragraph 1.3, some past and present models of being a Christian community in a
non-Christian (Muslim) society are described. These models serve as focal points for
the churches’ attitude towards the Muslim community and are used as evaluative
criteria to define the stance of the Christian community in the various periods
discussed. The last chapter of this book explicitly reflects on the effectiveness of the
models. The ultimate aim of this study is not to offer a solution to the quest of the
Gambian Christian community. It rather wants to help reflect and search. Only at the
very end some suggestions for a new direction are made; a direction that hopefully
might not prove too heavy a burden nor end up in a blind alley.

A history of Christianity in The Gambia can be written from many
perspectives. It can be written from a Gambian Christian perspective, written by
someone who him or herself is a Gambian Christian. It is also possible that someone
from outside the Christian community, a Muslim for example, would write a history.
It would be interesting to see how the Muslim community experienced the
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emergence of the Christian Church in its midst. It is alse possibly to describe the
history of Christianity as part of the larger, secular history of the country. My
perspective is none of the before. I am looking at the history of Gambian
Christianity as outsider, and yet an involved outsider. For six years (1993-1999) i
have worked as a minister in the Gambian Methodist Church and was attached to
Gambia Christian Council as an adviser for the Project for Christian Muslim
Relations in Africa. I was young, white, female, ordained and Protestant. That is
where I stand.

The sources used for this research (for details see paragraph 1.6) are far from
unbiased. Most of the archival material was written by men, white ordained men for
that matter. Only in the 20" century Africans have had a fair share in the
correspondence and the reports. Women hardly feature. Though many of the
Methodist and Anglican missionaries had wives, they were never invited to
contribute to quarterly letters and rarely does one even find a first name. Wives of
missionaries were considered to be exactly that: wives of missionaries: Mrs. William
Moister, Mrs. Henry Wilkinson etc. No doubt these women have made their own
substantial contributions to the life of the church but mest of it has been lost in
history. Only in the 20™ century single women were sent out as missionaries, mainly
as educationalists .and nurses. But their contribution to the written material is
limited. On the Roman Catholic side the female religious have greatly contributed to
the development of the Roman Catholic Church in The Gambia. The Sisters of St.
Joseph of Cluny served in The Gambia in the early 1820s and returned to The
Gambia in 1883. Since their return they have played a significant role in medical
work and girls’ education. They and other female congregations have taken upon
themselves tasks that otherwise would have been neglected: education for school
dropouts, nursery schools, vocational education, orphanages etc. To the Sisters of
the Immaculate Conception of Mary who worked in The Gambia from 1850-1883
belongs the honour of having started with consistent and continuous female
education in The Gambia. Yet the nuns are hardly mentioned in the official reports,
except in the statistical overviews of personnel. Only their own private archives, or
rather what is left of them for much has been lost due to fire and other calamities,
mention their contribution.

The biases, in the sources and in personal stand, are many. Nevertheless, an
effort has been made to paint a fair yet involved picture of the history of Christianity
in The Gambia. Where possible, the archival material was crosschecked by other
sources. In reading the material I have endeavoured to keep in mind that many of the
mussionaries were racially and culturally biased in their description of Africans and
African culture. Especially in cases of conflict between white missionaries and
African church workers this awareness has guided my descriptions. Letters and
reports written by Africans, few as they are in 19™ and early 20™ centuries, have
received extra attention and importance. In the missionary reports and letters I have
tried to read between the lines in an effort to recover the large, but undocumented,
African contribution to the history of Christianity in The Gambia.

Writing this book was a journey of exploration. And as many explorers have
discovered before me: exploring is at times a tedious job. But the joy of discovering
unexpected riches makes it all worthwhile.
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1.2 The Gambia: a short description

The Gambia is a small West African country of about 10403 square kilometres. It is
Africa’s smallest country. It consists of the Gambia river, which takes its rise in the
Futa Jallon plateau, and its two riverbanks. In the West, the Atlantic Ocean borders
the country. On all other sides, Senegal surrounds the country. The borders follow
the river for about 487 kilometres inland and are drawn at about 10 kilometres from
the riverside. The colonial officer Henry Reeve spoke about the country as ‘a snake
dying a French grey desert®, while Harry Gailey, less poetically, has called it ‘the
most ridiculous borders ever drawn’.* A history of the country can be found in
chapter 3.

According to the 1993 census the population around the millenium change was
about 1.2 million. Around 95 percent of the people are Muslim and 3.5 percent
Christian. The remaining 1.5 percent belongs to the African traditional religions. But
the dividing lines are not as clear as these statistics seem to suggest. Many Muslims
and Christians still participate in traditional ceremonies.

The country has a large number of ethnic groups, most of which can also be
found in neighbouring Senegal. The Mandinka, the Wolof, the Fula, the Jola, the
Serer, the Serahuli, the Manjago and the Akou are the most important ones. Their
history arid religion are described in chapter 2. Though in certain areas of the
country there are concentration settlements of a particular ethnic group, The Gambia
has a tradition of interethnic and interreligious mingling. Villages seldom consist of
one ethnic group only and the different ethnic ‘groups intermarry. Muslims,
Christians and traditional believers can be found living side by side. An exception is
formed in those cases where the Christians or traditional believers (e.g. Manjago)
rear pigs. This has been found an obstacle in cohabitation with Muslims,

The Gambia is a predominantly agricultural society, but the soil is poor and
rainfall scarce. Rain only falls during the rainy season, which lasts from July to
October. In recent years many a crop has failed due to irregular or limited
precipitation. Therefore only a limited number of crops can be grown. Groundnuts
are the prime export product and have been the country’s cash crop since the late
19" century. In more recent years, with the groundnut prices tumbling, sésame seed
has grown in importance as export product. Rice; millet and vegetables are grown
for local use, but the arid savannah climate and the increasing desertification of the
country have made agriculture difficult. The country has no industry to speak off,
but tourism has been an importance source of income since the 1960s.

The Gambia is a predominantly rural country. There is a concentration of
people in what is called ‘the greater Banjul area’, near the coast on the south bank.
There are also a few towns in the rural areas but these are small and of limited
importance. In many ways the rural areas are still lagging behind in development.
The two main roads in the rural areas are of debatable quality. There is no electricity

* H.F. Reeve, The Gambia: its history ancient, mediaeval and modern: together with its
geographical and ethnographical conditions and a description of the birds, beasts and fishes
found therein, Smith, Elder & Co, London 1912, 104.

*H.A. Gailey, 4 history of The Gambia, Routledge and Kegan Paul, London 1964, x.
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in the majority of the rural villages and only recently most villages have access to
clean drinking water provisions. Only in the late 1990s a country wide telephone
system was installed. Before that, communication with people up-country was
difficult and could only be done by personal carrier.

1.3 Sketching the models

The Gambia is a predominantly Muslim country with a small Christian community,
which forms a minority of abouf 3.5 percent. Throughout history the Christian
community has had different ways of relating to Muslims. These attitudes can be
abstracted into models of interacting with Muslims:- Four of these models, the ones
that have featured in the history of Christianity in The Gambia, are described below.
They are the models of expansion, of diakonia, of presence and of dialogue. This
study wants to discern how, in the history of Christianity in The Gambia, these
models have functioned, what their strengths and weaknesses have been, what
responses they have evoked and whether they have aided the churches in their
witness in society.

The models used are relational models. They focus on the relation between the
Christian and the Muslim community. They are to some extent different from and in
other ‘areas overlap the classic ‘models of mission, such as those described by
Voetius: ‘the conversion of the heathen’, ‘the implantation of churches’ and ‘the
glory and manifestation of the grace of God’.” Also the model of the Christianisation
of society is not discussed. The models discussed in this study are solely those,
which are relevant in the Gambian context in relation to Muslims.

Two remarks need to be made when discussing models. First of all, models are
always a fabrication of a writer. They are abstract ‘ideals’ or ‘ideas’ rather than that
they represent existing realities. Therefore they might not actually be found in a
‘pure’ form. A model is first of all meant as an aid to clarify reality. Secondly, the
models mentioned are not necessarily mutually exclusive. Different models may
balance or complement each other and may occur simultaneously in history, even
within one and the same church at the same time. Some of the models however,
would seem to exclude each other because they are based on principles that
contradict each other. °

The model of expansion
The model of expansion is that model which seeks the geographical and/or
numerical spread of Christianity.” The ‘other’ is a person to be converted to

® 1. Verkuyl, Contemporary missiology: an introduction, Eerdmans, Grand Rapids 1978, 183.
® H. Snyder, ‘Models of the Kingdom: sorting out the practical meaning of God’s reign’ in V.
Samuel and C. Sugden, Mission as transformation: a theology of the whole gospel, Regnum,
Carlisle 1999, 119.

7 K. Steenbrink, “The mission of dialogue after 11 September 2001°, Exchange 31/2 (2002),
115. Steenbrink draws a parallel between the Muslim conception of the world, which divides
into the ‘dar al-Islam’ and the ‘dar al-harb’ and the Christian model of expansion, which
divides the world into ‘the church’, and in ‘partis infidelium.’
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Christianity, to be incorporated into the folds of the church. The model of expansion
has been interpreted in a variety of ways: as the conversion of individuals, as the
extension of the corpus Christianum, as the planting of churches; as an emphasis on
numerical church growth etc

The understanding of the church’s mission as ‘geographical and/or numerical
expansion’ has a long tradition. Timothy Yates detects this notion already in The
Acts of the Apostles. According to Yates Luke composed his book of 4¢#s around the
theme of the geographical spread of Christianity from Jerusalem to Rome.
Throughout church history the model of expansion has played a key role. Much of
the 18®, 19™ and 20™ centuries Protestant and Roman missionary activity saw the
spread of Christianity as the main niissionary task. Conversion of individuals, the
planting of churches and to some extent the Christianisation of African societies and
cultures were key elements in the missionary movement.” Yates has observed that
the model of expansion was the predominant understanding of mission until well
into the 20® century.'® The slogan of the missionary conference in Edinburgh in
1910 was ‘evangelisation of the world in this generation’.'! A Roman Catholic
eneyclical letter called Maximum [llud, from 1919 breaths the same atmosphere. It
was subtitled ‘On spreading the Catholic faith throughout the world”."> The model of
expansion is still regarded important in the mainline churches: the spread of
Christianity through the evangelisation is still a priority on the churches’ agenda’s.
But in more recent years other models of relating to people of other faiths have
gradually gained in significance: In circles of the Lausanne committee, founded in
1974, the model expansion is still the predominant model of relating to people of
other faiths.” In the Manilla Manifesto of 1989, the participants (again) committed
themselves to world-evangelism and called for the evangelisation of the world by
AD 2000." A statement from 1995 speaks about ‘a church for every people and the

8 T. Yates, Christian missions in the twentieth century, Cambridge University Press,
Cambridge 1994, 7.

L. Sanneh, ‘Should Christianity be missionary? An appraisal and an agenda’, Dialogue: a
Jjournal of theology, 40/2 (summer 2001), 91. Also the church-growth movement of D.A.
McGavran emphasises the model of expansion. Numbers and statistics play an important role
in this movement. D.A. McGavran, Understanding church growth, Eerdmans, Grand Rapids
1987,7,9.

T Yates, Christian missions in the twentieth century, 7.

YT, Yates, Christian missions in the twentieth century, 12. LP.C. van ‘t Hof has shown that
the terminology used in Edinburgh was one of conquest and militancy: the world had to be
‘conquered’ by ‘Christian forces” and missionaries were ‘soldiers in the army of God.” 1LP.C.
van ‘t Hof, Op zoek naar het geheim van de zending: in dialoog met de
wereldzendingsconferenties 1910-1963, H. Veenman en Zonen, Wageningen 1972, 28.

12 R J. Schreiter, ‘Changes in Roman Catholic attitudes towards proselytism and mission’ in
J.A. Scherer; S.B. Bevans, New Directions in mission and evangelism 2: theological
Jfoundation, Orbis books, Maryknoll 1994, 114, 115.

3 J:A. Scherer; S.B. Bevans, New directions in mission and evangelization 1: basic
statements 19741991, Orbis Books, Maryknoll 1992, 256.

4 The document speaks about ‘the unreached’ and ‘the unevangelised’. J.A. Scherer; S.B.
Bevans, New directions in mission and evangelisation 1: basic statements, 303.
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gospel for every person by AD 2000°." David Bosch has observed that the
challenge of the Lausanne committee has led to a renewed interest in evangelism
among ecumenicals.'®

The model of expansion has been tainted by its close association with power
throughout most of the Christian history. Expansion, the spread of Christianity,
became expansionism: territorial expansion. Thomas Thangaraj believes that from
the Edict of Milan (313 CE) onwards, the spread of Christianity was linked with
power. Lamin Sanneh points to the close connection between power and the spread
of Christianity at the time of maritime expansion of Europe and the beginning of the
colonisation and exploitation of the non-western world from the 15" century
onwards.”” Most writers see the Padroado as the classical example of the alliance
between power and Christian expansion.'® But also in later centuries, for example
during the colonial period in the 19® and 20® centuries, this link between power and
Christian expansion persisted.'” Many of the Church Missionary Society
missionaries were paid by the British government and the missionary societies
received government subventions for their medical and educational work. Ounly after
the decolonisation the close alliance between the spread of Christianity and power
disappeared. Only certain evangelical circles continue to stress territorial expansion.
Their language is one of militancy. Some groups speak about ‘targeting people’ and

‘penetrating every geographical and political border’.*”

The model of expansion — often in the sense of expansionism - is closely
linked with the history of Christianity in sub-Saharan Africa. From the time of the
Portuguese explorers onwards until the modemn era the model of expansion has
played 2 key role in the motivation for missionary activities (ecumenical as well as
evangelical, Western as well as African) in Africa. The African, traditional believer
or Muslim, was ‘the other’, a non-Christian, who had to be converted. Kenneth Scott
Latourette places the whole history of Christianity in Africa under the heading of 4
history of the expansion of Christianity.”'

> GCOWE 1995 Declaration: AD 2000 and beyond movement.
www.ad2000.org/handbook/geowedcl.htm. Date: May 16 2003.
' D.J. Bosch, ‘In search for a new evangelical understanding’ in B.J. Nicholls, In word and
deed: evangelism and social responsibility, Paternoster Press, Exeter 1985, 67.
' L. Sanneh, ‘Should Christianity be missionary?, 89, 90. See also D.J. Bosch, Transforming
mission: paradigm shifts in theology of mission,; Orbis Book, Maryknoll 1997, 228.
'® The Padroado consisted of a series of papal bulls in the late 15" century in which the Holy
See delegated the absolute authority over the newly discovered and to be discovered
territories to the thrones of Portugal and Spain. The delegated authority was both in worldly
and in religious matters, meaning that the kings of Spain and Portugal had absolute control
over the churches in the. ‘New World.’
¥ According to D. O’Connor the Society for the Propagation of the Gospel in Foreign Parts
(SPG) was established in 1701 following the ‘English charters to “conquer, occupy and
possess” lands occupied by “heathen and infidels, in whatsoever part of the world”.’ D
O’Connor ¢.0. (ed.) Three centuries of mission: the United Society for the Propagation of the
Gospel 1701-2000, Continuum, London 2000, 7.
2 S www. ad2000.org/histover.htm. Date: May 16 2003.

21 R S. Latourette, 4 Hhistory of the expansion of Christianity, Harper and Brothers publishers,
New York 1937-1945. Vol. 5, called The great advance, deals with Africa.
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In Africa the setting of the model of expansion has often been the competition
with Islam. Thangaraj points that out for the period of the rise of Islam, Sanneh for
the period of Crusades and the Reconquista which formed the background to the
Padroado and Yates for the beginning of the 20® century, when the ‘race for Africa’
between Islam and Christianity occupied the thoughts of Christian missionary
societies.”? L. Rasmussen cites a quotation, which gives an excellent example of the
model of expansion as competition with Islam:

Christian mission in the early period in both countries was seen by missionaries as a
race against Islam. The headpiece of DFSM’s [the Danish Sudan Mission] writing paper
from the early mission period reads: ‘DFSM wants to bring the Gospel to Sudan’s
millions of pagans before they are conquered by the advancing Muhammedanism.
WHO WILL BE THE VICTOR? CHRIST OR MUHAMMAD?®

The model of diakonia

The model of diakonia stands for the fundamental choice of the ‘church to identify
itself with God’s ministry of reconciliation of the world, in word and deed and
attitude. It finds its inspiration and ultimate foundation in the church’s own
reconciliation with God and her willingness and call to follow Christ in this holistic
ministry of reconciliation. In this model ‘the other’, Christian and non-Christian, is
first all conceived as a person, who is included in God’s mission of reconciliation
and therefore he or she is a fellow human being to be served.

The model of diakonia is as old as the Christian community itself. Though the
concept can be founded on both Old Testament and New Testament values,”
ultimately diakonia finds its model and inspiration in Jesus Christ as the great
Diakonos.”> Throughout the history of Christianity diakonia has been part of the
Christian mission. Hans van der Lee, Ftedenck Herzog and others give examples of
diakonia in the history of Christianity.” Also in the mission hxstory of the 19™ and
20" centuries, diakonia has played a significant role: J.A.B. Jongeneel calls this

2 M.T. Thangaraj, The common task: a theology of C’krtsnan mission, Abingdon Press,
Nashville 1999, 107, 108; L. Sanneh, ‘Should Christianity ‘be missionary?’, 90; T. Yates,
Christian missions in the twentieth century, 28, 29.

2 L. Rasmussen, Christian-Muslim relations in Afvica: the case of Northern Nigeria and
Tanzania compared, British Academic Press London, 1993, 38. Note DFSM stands for Dansk
Forenet Sudan Mission, the Danish branch of the Sudan United Mission.

24 N.W. Proteous, ‘The care for the poor in the Old Testament’ in J.I. M¢Cord and T.H.L.
Parker (ed.), Service in Christ: essays presented to Karl Barth on his 80th birthday,
Eerdmans, Grand Rapids 1966, 27-36; C.E.B. Cranfield, ‘Diakonia in the New Testament” in
J.I. McCord and T.H.L. Parker (ed.), Service in Christ: essays presented to Karl Barth ow his
80th birthday, Eerdmans, Grand Rapids 1966, 37-48. See also H. van der Lee, Verkondig het
Koninkrijk: een bijbelse visie voor diaconaat onder de armen in de Derde Wereld, Bujten &
Schipperheun Amsterdam 2001, 58, 59.

5 J.A.B. Jongeneel, Philosophy, science and theology of mission in the 19* and 20"
centuries, 11, Peter Lang, Frankfurt am Main 1997, 309.

% H. van der Lee, Verkondig het Koninkrijk, 26-34; F. Herzog, ‘Diakonia in modern times:
eighteenth~twentieth centuries’ in J.I. McCord and T.H.L. Parker (ed.), Service in Christ:
essays presented to Karl Barth on his 80th birthday, Eerdmans, Grand Rapids 1966, 135-150.
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‘missionary diaconics’ or ‘missionary service’.”” Missionary diakonia has often
taken the form of education, medical, welfare and relief work and development
projects such as agricultural programmes, well-digging etc.”®

During the 19® century awareness grew that there was a difference between
‘charity’ and ‘diakonia’: charity just alleviated the needs of people, whereas
diakonia addressed the more fundamental underlying issues such as poverty,
oppression, power structures etc.” Only in the 20" century the church drew its
conclusions from this discovery and the view of diakonia changed radically.

From the 1950s onward the theological foundation of diakonia changed.”
Within WCC circles diakonia was no longer first of all grounded in the signs and
miracles of Jesus Christ during his life-time but in the totally of Jesus’ life and
ministry in the service of reconciliation: Jesus as the servant who gave his life as a
ransom for all. In the Roman Catholic Church a similar development took place.
J.M.R. Tillard observed that diakonia belonged to the very being of the church.’'
Protestant and Roman Catholic theologians alike have come to share this
fundamental change in interpretation of diakonia.”> This has implied a much more
holistic and encempassing approach of diakonia. It was more than being ‘just
service’, which so often had a “from top to bottom’, a ‘from rich to poor’ approach.”
Diakonia changed from being a service of the church to an attitude of the whole
people of God, participating in the missio Dei.”* Herzog has pointedly stated:
‘Sharing completely in the mysterious love of Christ, it does not calculate whether
the neighbour merits love. The basic question of digkonia is not whether the

¥ J.AB. Jongeneel, Philosophy, science and theology of mission in the 19" and 20"
centuries, 11, 307.

2 See for example J. Verkuyl, Daar en nu: over de assistentie aan de kerken in Azié , Afrika
en Latijns America in de huidige situatie, Kok, Kampen 1966, 108-122 and J.A.B. Jongeneel,
Philosophy, science and theology of mission in the 19" and 20" centuries, 11, 313-336.

¥ J.A.B. Jongeneel, Philosophy, science and theology of mission in the 19* and 20"
centuries, 11, 312,

*¥ For the reasons of this change, see J. Verkuyl, ‘Het werelddiakonaat’ in LH. Bnklaar, Onze
blijvende opdracht: de Nederlandse deelname aan wereldzending en werelddiakonaat in een
nieuwe tijd, Kok, Kampen 1968, 115, 116. This development coincided with a change of
focus within theology from being church-centred to being kingdom-centred. The world rather
than the church became the centre of attention. In addition, Berkhof noted that in the 1960s
the apostolic commitment to the world shifted into a diaconal commitment. H. Berkhof,
Christian faith: an introduction to the study of the faith, Eerdmans, Grand Rapids 1986
(revised edition}), 418.

3! J M.R. Tillard, “The mission of the Councils of Churches’, The Ecumenical Review 45/3
(1993), 272.

2 D. Bosch, ‘In search of a new evangelical understanding’, 79; W.A. Whitchouse,
“‘Christological understanding’, in in J.I. McCord and T.H.L.Parker (ed.), Service in Christ:
essays presented to Karl Barth on his 80th birthday, Eerdmans, Grand Rapids 1966, 155.

3 K. Bediako, ‘Theological reflections’ in T. Yamamori, B.L. Myers, K. Bediako, L. Reed
(ed.), Serving with the poor in Africa: cases in holistic ministry, MARC, Monrovia 1996, 186,
187.

3 R.J. Schreiter, ‘Changes in Roman Catholic attitudes towards proselytism and mission’,
116, 117.
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neighbour needs my love, but whether I am capable of sharing God’s love.’*® This
holistic interpretation of diakonia has led to the participation of the church in
ministries of reconciliation, liberation and social change® It has implied
questioning power structures, including its own, putting everything in the revealing
light of reconciliation.””

In evangelical circles this change in interpretation of diakonia is not shared and
the subordination of diakonia to evangelisation is maintained. A joint statement of
Lausanne Committee and the World Evangelical Fellowship from Grand Rapids,
1982 saw diakonia as ‘a gift of the Spirit’, which can be ‘a bridge to evangelism’
and a way to ‘break down prejudices and suspicion, open closed doors and gain a
hearing for the Gospel.”® However, there is no agreement among evangelicals
about the relation between diakonia and evangelism.” Newer evangelical
publications stress the need for a holistic ministry of both word and deed.” But all
these views maintain that diakonia is an aspect of the church rather than its being.

Diakonia has played a crucial role in the evangelisation of Africa. As early as
the late 18™ century schools were built in Sierra Leone. Thousands of schools,
medical centres and development projects followed all over Africa in the 19™ and
20" centuries.*' After the independence of the various countries, most governments
have nationalised the schools and hospitals. There has also been an influx of non-
governmental organisations that have addressed problems in society. This increase
in aid and relief organisations and pressure groups has posed the pungent question to
the churches what distinguishes Christian diakonia from secular aid organisations
and NGO’s and what new form diakonia could assume in this new situation.

The model of presence
The model of presence is that model which interprets witness as the silent testimony
of living and working with and among people in the name of Christ, as a sign of

** F. Herzog, ‘Diakonia in modern times: eighteenth-twentieth centuries’, 136.

% Most authors underline that this does not negate the dimension of spiritual reconciliation,
quoting the words of Visser ‘t Hooft that the deepest need of people consists of not knowing
or not having heard of Christ. E.g. F.J. Pop, Zo is God bij de mensen, Boekencentrum, Den
Haag 1967, 49.

3 One of the intensely debated issues in missiology has been the relation of diakonia to
mission. Hoekendijk spoke about diakonia as the ‘pantomime of salvation’, rejecting the view
that diakonia was & preparation for evangelisation. According to Hoekendijk *service (...) is
itself a proclamation of the gospel in living works. Pantomime of salvation, even without an
accompanying spoken text.” F.J. Pop considered diakonia as one of the ministries of the
church and as ‘signs of the kingdom’. J.C. Hoekendijk, ‘Pantomime van het heil’, Wending,
X1(1956/1957), 680-694; F.J. Pop, Zo is God bij de mensen, 48.

*# J.A. Scherer; S.B. Bevans, New directions in mission and evangelization 1: basic
statements 1974-1991, 278, 279.

*9T. Adeyemo, A critical evaluation of contemporary perspectives’, in B.J. Nicholls, In word
and deed, Paternoster Press, Exeter 1985, 48-57.

“ E.g. P. Hiebert ‘Anthropological and missiological reflections’ in T. Yamamori, Serving
with the poor in Asia, MARC, Grand Rapids 1995, 134.

1 In the 20™ century also Muslim organisations have begun to use schools, hospitals and
development projects in the propagation of Islam in Africa.
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Christ’s involvement with and presence in the world.* In this model ‘the other, his
religion or his choice to refrain from religion, and his culture are respected for what
they are and an attempt is made to witness to Christ in an incarnational, non-
confrontational way by sharing the ups and downs of life.

There are two different traditions within the Christian heritage that emphasise
the tmportance of presence. The oldest is the monastic tradition. According to I.
Hoeberichts, Francis of Assisi was among the first to stress the value of presence in
a Muslim society, though the word presence is not used in his writings.” Cardinal
Charles Lavigerie of Algiers, founder of the missionary society the White Fathers
does explicitly mention the concept.* Lavigerie instructed his missionaries to see
inculturation and presence as pre-requisites for mission.”’ Missionaries were
mstructed to go and live among Muslims, adopting their culture, their dress, their
food and their language in order to gain their confidence and create a condugcive
atmosphere for future witness. An age mate of Lavigerie, Charles de Foucauld
reiterated the importance of presence and inculturation for mission. He saw an
inculturated presence, which took the shape of friendship and service, as a form of
‘pre-evangelism’.*® Foucauld, who lived among the Tuareg in the Sahara, based his
approach of presence on the hidden life of Jesus in Nazareth during the first thirty
years of his life.*” Max Warren, another advocate of presence taking the form of

“ See for certain aspects of this definition C.E. Shenk, 4 relevant theology of presence,
Mission Focus Pamphlet, Elkhart 1982, 34.

%3 In chapter 16 of his Regula non bullata Francis of Assisi gives guidelines for his brothers
who work among Muslims. He calls upon his brothers to live humbly and in submission in an
Islamic society in order to live out a ministry of reconciliation between Christians and
Muslims. J. Hoeberichts, Franciscus en de Islam, Van Gorcum, Assen 1994, 50; J.M.
Gaudeul, Encounters and clashes: Islam and Christianity in history 1, PISAI, Rome 1990,
152, 153. Arnulf Camps disputes the idea that chapter 16 of the Regula non bullata should be
interpret in terms of ‘presence.” See J. Hoeberichts and A. Camps, Franciscus en de Islam,
Franciscaans Studiecentrum, Utrecht 1991, 39, It is often suggested that the famous prayer of
Francis of Assisi ‘Lord make me an instrument of your peace’, was formulated against the
background of the encounter between Francis of Assisi and the Sultan al-Malik al-Kamil of
Mamiuk Egypt in 1219

* According Hoedemaker and others the term ‘presence’ as mission strategy was first used
among the White Fathers. See L.A. Hoedemaker; A. Houtepen; T. Witvliet, Oecumene als
leerproces, inleiding in de oecumene, Meinema, Zoetermeer 1993, 68.

% M..J. Dor; I. Fisset, ‘Péres Blancs et Soeurs Blanches, Tunesie et Algérie: fondation,
développement, travaux apostolique” in H. Tessier (ed.); Histoire des Chrétiens d’Afrique du
Nord, Lybia, Tunesie, Algérie, Maroc, Desclée, Paris 1991, 174. In a way Muslim clerics such
as the Jakhanke have also practised the concept of presence. They spread Islam through
settling in a non-Muslim environment and living out their faith, while practising services for
the community. For'more details see 4.3.

% M. Boucrot, Une recontre vécue de I'Islam et du Christianisme: Charles de Foucauld,
Thesis written to obtain the degree of ‘Maitrise en Théologie® (unpublished) Paris 1977, 52.
See also J.A.C. Rullmann, “’Présence chrétienne” als legitieme zendingsmethode’, De
Heerbaan, tijdschrift voor zendingswetenschap, 24/5 en 6 (1971), 298.

1 B. Biirkert-Engel, Charles de Foucauld: Christliche Prisenz unter Muslime: Analyse and
kritische Auseinandersetzung mit einer Islamrezeption in Biographie und Nachlass, Lit,
Miinster 2000, 253, 254. See also C. Wright, ‘Nazareth as model for mission in the life of
Charles de Foucauld’, Mission Studies, XIX, 1-37 (2002), 44. Also Christ’s presence in the
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friendship, summarised Foucauld’s position as ‘being present among people with a
presence willed and intended as a witness of the love of Christ.”*®

Several people have drawn inspiration from Foucauld’s ideas about presence as
‘imitation of the hidden life of Jesus in Nazareth’. Louis Massignon and Mary Kalil
together founded the community of the Badaliya, ‘a sort of “invisible community”
of people who accepted to offer their lives to God for Muslims, for their salvation in
union with Christ crucified for all men,” In the footsteps of Charles Foucauld the
religious orders of the Little Brothers of Jesus (1933) and the Little Sisters of Jesus
(1939} were founded. These brothers and sisters endeavour to live out the ‘hidden
life of Nazareth® in places where Christ seems to be not (or no longer) present.*’

The second tradition of presence: gained prominence in post-World War 11
Europe. In France ‘presence’ came to represent the way in which Roman Catholic
priest-labourers endeavoured to restore contact with those parts of society from
which the church had become estranged.” This new tradition applied the concept of
presence to the industrialised and secularised world from which the church seemed
to have disappeared or seemed irrelevant, rather than to a predominantly Muslim
setting.”

The World Student Christian Federation, headed by Phillip Potter, took up the
term ‘presence’ for use in the student world. There it came to mean a new mission
endeavour in a world in which the words ‘mission” and “witness’ had become too
pretentious. Potter described ‘presence’ as:

The adventure of being there in the name of Christ, often anonymously, listening before
we speak, hoping that men will recognize Jesus for what he is and stay where they are,
involved in the flerce fight against all that dehumanizes, ready to act against demonic
powers, to identify with the outcast, merciless in ridiculing modern idols and new
myths. (...) In one sense of the word, presence precedes witness. In another, the very
presence is witness.>

Both among the priest-labourers and within WSCF circles the Christian presence
implied a subversion of the starus guo, in society as well as in the Christian
community, and a continuous struggle for the restoration of human dignity.**

Eucharist played a key-role in Foucauld’s theology of presence: bringing the host into a
certain area, meant bringing Christ there. B. Biirkert-Engel, Charles de Foucauld: Christliche
Présenz unter Muslime, 255, 256.

** M. Warren, 4 theology of attention, Diocesan Press, Madras 1971, 68.

4 J M. Gaudeul, Encounters and clashes I, 323.

*gB. Biirkert-Engel, Charles de Foucauld: Christliche Prisenz unter Muslime, 293, 294.

U ). Verkuyl, Inleiding in de evangelistiek, Kok, Kampen 1978, 128ff.; See also J. Dimnet,
“Towards the discovery of a genuine presence’, Student world, 3 (1965), 225, 226.

52§, Ellul, Staan in de wereld van nu, Uitgeversmaatschappij Holland, Amsterdam s.n. (The
original French title is called: Présence au monde moderne).

53 P. Potter, ‘Editorial’, Student world, 3 (1965), 210. Potter saw the concepts of ‘God’s
Shekinah (Ex. 3:1-14) and Jesus as the Shekinah who had become incarnate (Emmanuel) as
the biblical foundations for his theology of presence.

 General Committee Statement WSCF, ‘The Christian community in the academic world’,
Student world, 3 (1965), 234. See also M.A. Thung, ‘Christian presence and collective
choices’, Student World, 3 (1965), 274.
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The double function of ‘presence’ as a preparation for witness and as the
witness itself can also be found with the General Secretary of the Church Missionary
Society, Max Warren. Warren applied the concept of ‘presence’ to the theology of
religions. To Warren ‘presence” indicated an attitude of openness and friendship, of
listening before -speaking and truly trying to understand the other in his/her
otherness. Rather than speaking about ‘a theology of presence’, Warren preferred
the term ‘theology of attention’.”® The Chang Mai meeting of the WCC honoured
‘presence’ as an authentic and distinct form of mission.*®

The model of ‘presence’ was developed in North Africa by the White Fathers
and by Charles the Foucauld. In the 20™ century it was taken into sub-Saharan
Africa by-the same White Fathers. Their example has been followed by both Roman
Catholics of ‘other congregations and by missionaries from other Christian
denominations and has especially been practised in areas with a predominanily
Muslim population, like The Gambia.

The model of dialogue
The model of dialogue is that model which advocates an attitude of openness and
respect to people of other faiths and the willingness of Christians to be challenged
and changed. in the encounter with people of other faiths, be it that the encounter
takes place in an organised setting, be it that the encounter is the consequence of
living in a plural religious society. The model of dialogue sees ‘the other’ first of all
as a fellow pilgrim in the journey.of life and as person who through his/her religion
has some grasp of God, however partial is grasp may be.

Since the 1960s the term ‘dialogue’ has gained prominence in missiology.’’
The Commission on World Mission and Evangelism, meeting in Mexico in 1963
stated: ‘True dialogue with a man of another faith requires a concern both for the
Gospel and for the other man. Without the first, dialogue becomes a pleasant
conversation. Without the second, it becomes irrelevant, unconvincing or
arrogant.”*® The report of the Kandy meeting of 1967 went a step further by stating
that dialogue was ‘a positive effort to attain a deeper understanding of the truth
through mutual awareness of one another’s convictions and witness.””® At the
Chiang Mai consultation of ‘Dialogue in Community’ in 1977 dialogue was

%% For a discussion of Warren’s theology of presence and attention see G. Kings, Christianity
connected: Hindus, Muslims and the world in the letters of Max Warren and Roger Hooker,
Boekencentrum, Zoetermeer 2002, 122-133.

% D. Kerr, ‘Christianity and Islam: an overview’ in Living among Muslims: experiences and
concerns 5 ~12 July 1987, Centre International Reformé, Genéve 1987, 40. .

*7 In some ways dialogue is not a new phenomenon. Verkuy! has pointed out that throughout
history there have been people who have advocated a two-way rather than one-way
communication in relation to people of other faiths and cultures. It seems fair however to state
that in most cases this two-way conversation had an apolegetic and/or polemic undertone. The
dialogue was geared towards conversion rather than towards mutual understanding and
mutual growth. J. Verkuyl, Contemporary missiology: an introduction, 362f¥.

58 Cites as in T. Yates, Christian mission in the twentieth century, 165, 166.

% v E.W. Hayward, ‘Three Kandy Meetings’, Study Encounter, 11I/2 (1967), 55.
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affirmed as an authentic vocation of the church, having its proper integrity alongside
the many other specific ministries, which the church is called to fulfil in mission.”

For the Roman Catholic Church the second Vatican Council formed a turning
point in the relations with peoples of other faiths. In 1964 the Secretariat for non-
Christians was founded to reflect on the encounter with non-Christians®' and a series
of statements on the relations with non-Christians was issued. Ad Gentes stated that
the Roman Catholic Church advocated a dialogue with the whole world about a
diversity of problems® while Nostra Aetate was the first official document to use the
term dialogue in relation to people of other faiths.* The document re-evaluated the
relations with Muslims {amongst others) and urged Christians and Muslims ‘to
strive sincerely for mutual understanding.” The encyclical was followed in 1969 by
‘Guidelines for a dialogue between Muslims and Christians.” The guidelines
recognised that though organised sessions of dialogue are significant, the most
intense and important dialogue takes place in everyday life among people working
and living together.*® The present Pope, John Paul II, has actively promoted
interreligious dialogue and has addressed the issue in his many visits to Africa.

Both the Roman Catholic Church and the WCC have appreciated that dialogue
is not just an occasion for mutual sharing and listening but also an event for mutual
learning and enriching. The WCC Study Encounter ‘Living in dialogue’ states: ‘It
involves an expectation of something new happening - the opening of a new
dimension of which one was not aware before. Dialogue implies the readiness to be
changed as well as to influence others.”” Aylward Shorter in his book The African
synod: a personal response to the outline document says:

Because the Church lives in a state of continual conversion, it welcomes dialogue with
other religions. It is through dialogue that our understanding of the Christian- faith
develops, new insights are learned, and new discoveries are made. It is through dialogue
that the historical Church is able to assume new cultural forms (inculturation) and be the
instrument through which the existing cultures are increasingly permeated by Gospel
values (evangelization). The Church and other religions become more what they are by
growing closer together in dialogue.®

In evangelical circles dialogue is regarded with suspicion. In the Frankfurt
Declaration (1970) the evangelicals noted with concern that dialogue had replaced

% D. Kerr, ‘Christianity and Islam: an overview’, 40, 41.

®! In 1988 the Secretariat was renamed the Pontifical Council for Interreligious Dialogue.

2 M. Borrmans, De dialoog tussen Christenen en Moslims, De Horstink/Lannoo Den Haag
1981, 31.

53 K. Steenbrink, ‘The mission of dialogue’, 123.

8 Secretariatus pro non-Christianis, Guidelines for a dialogue between Mustims and
Christians, Ancora, Rome 1971, 7, 9.

 V.E.W. Hayward, ‘Three Kandy Meetings’, 54.

% A. Shorter, The African synod: a personal response to the outline document, St. Paul
Publications-Africa, Nairobi 1991, 75.
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the proclamation of the gospel and stressed that dialogue is valid only in those cases
where it serves as a preparation for witness.”’

In the African setting, dialogue is first of all ‘dialogue of life’, the reality of
living in a religiously plural society. Therefore the theme of dialogue, and especially
the theme of dialogue with Muslims, was picked up with eagerness in the Aftrican
churches. As early as 1959 European Protestant mission organisations in co-
operation with African churches started the Islam in Africa project, which advocated
a respectful attitude towards Muslims. The word dialogue became a key word within
the project, which was later renamed PROCMURA.® Christian Muslim relations
also featured high on the agenda at the first meeting of the All African Conference
of ‘Churches in 1963 in Kampala. The Episcopal conferences of West Africa have
responded enthusiastically to the call of promoting dialogue and peaceful
coexistence between Christians and Muslims. The bishops of francophone West
Africa nearly immediately took action upon the publication of the Guidelines
published and a series of encounters with Muslims was organised’ from 1969
onwards.”” The Association of Episcopal Conferences of Anglophone West Africa
(AECAWA), inaugurated in 1977, has set up a special commission on interreligious
dialogue. The Commission has published a large number of documents on Christian
Muslim relations since its inception.”” Of late also the theme of dialogue with the
African traditional religions is receiving attention.

1.4 Methodology

Describing and evaluating the history of Christianity in The Gambia in its context of
a predominantly Muslim society is best done by a muiti-dimensional approach.
Therefore this study has employed resources from different disciplines of humanities
and ‘has ‘used three methods of research: the historical method, the method of
systematic theology and the comparative method.

The historical method has been used in the organisation, analysis and
description of the primary and secondary sources. This method prevails in the
chapters on the Gambian context and on the history of Christianity in The Gambia.

The systematic method is used in the evaluation of the historical chapters. Each
of the historical chapters is evaluated with the help of the models of being a
Christian commumity in a Muslim society, introduced in paragraph 1.3.

Both the systematic and comparative methods are used in chapter 10. In this
last chapter the history of Christianity in The Gambia is evaluated and the different

¢ J.A.B. Jongeneel; J.M. van Engelen, ‘Contemporary currents in missiology’ in F.J.
Verstraelen (ed.), Missiology: an ecumenical introduction: texts and contexts of global
Christianity, Eerdmans, Grand Rapids 1995, 454.

8 Project for Christian Muslim Relations in Africa.

% P.B. Clarke, ‘Christian approaches to Islam in Francophone West Africa in the post-
independence era (1960-1983): from confrontation to dialogue’, Bulletin on Islam and
Christian Muslim relations in Africa, 1/2 (April 1983), 2, 3 ff.

™ The Inter Religious Dialogue Commission was set up in 1981 and has been very active
since. See http://membres.lycos.fr/cerao/angldis/aecawa/index _ae.htm. Date: May 28 2003.
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models are compared and evaluated. The chapter ends with a proposal for a new
model of being a Christian community in a Muslim society.

1.5 The structure of the study

This study is divided into three parts. The first part is formed by the chapters 2, 3
and 4. They serve as an introductory background to the core of this study: the history
of Christianity in The Gambia. Chapter two makes a few introductory remarks about
the different concepts of culture and about racist theories, after which the maio
ethnic groups in The Gambia are discussed. Special attention is paid to the religion
of the ethnic groups and the missionary perceptions of the various ethnic groups.
Chapter three gives a general overview of the history of the area, which is now
called The Gambia. The chapter is not intended as an extensive research. into the
history of the country, but mainly wants to sketch the general background against
which the Christian community in The Gambia emerged. A study about Christianity
in The Gambia would not be complete if it would not pay attention te The Gambia’s
main religion: Islam. Chapter 4 therefore gives an overview of the history of Islam
in The Gambia up till the present day. It also tries to discern when and how Islam
became the predominant religion of the country.

The second part of the study consists of the chapters 5 to 9. They give an
overview of the history of Christianity in The Gambia from the period 1456 until
2000. These chapters form the core of this study and most of the research that was
conducted has served to piece together the story of Christianity in The Gambia. The
chapters follow a chronological order and are divided into periods by dates from
within the church history itself. Each of the chapters pays special attention to the
indigenisation of the ministry and the relation between the Christian churches and
the ‘Islamic community, provided the material for a certain period was available.
Each chapter ends with a reflection on the model or models used by the churches in
relating to Muslims.

Chapter § discusses the earliest history of Christianity in The Gambia, starting
from 1456 when the Portuguese set foot ashore in The Gambia. It gives-an overview
of the earliest attempts of the Portuguese, the French and the Courlanders to
evangelise The Gambia and describes the Mulatto Christianity that emerged on the
banks of the river Gambia. The chapter ends in 1820.

The year 1821 marked a new phase in the history of Christianity in The
Gambia. After a period in which The Gambia was neglected as a missionary
territory, different mission agencies were invited to settle in The Gambia by
Governor Charles MacCarthy. This invitation resulted in vigorous. atterpts to
evangelise the country. Chapter 6, discussing the period 1821-1848, describes the
initial endeavoures of missionary societies to establish themselves in The Gambia.
Quakers, Anglicans, Roman Catholics and Methodists all pass the review. The
emphasis in chapter 6 is on the Methodist Church, the only mission that was able to
consolidate its work in The Gambia in the early 19® century.

Chapter 7 begins with the re-establishment of the Roman Catholic Church in
The Gambia in 1849 and discusses the period until 1916. It was a difficult period,
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with much hardship, many wars, epidemics and a high death rate among
missionaries. In 1917 the Methodist district gained its independence from Sierra
Leone. This development was the beginning of the road to independence for the
three main churches in The Gambia: the Roman Catholic Church, the Methodist
Church and the Anglican Church. This development is discussed in chapter 8.
Chapter 8 also pays elaborate attention to an Anglican attempt to establish a
Christian village as a witnessing community in the rural areas. The chapter ends in
1965, the year of Gambia’s independence.

The last historical chapter, chapter 9, discusses the most recent history of
Christianity in The Gambia. Apart from describing the development within the
mainline churches, attention is paid to newly established Charismatic and
Pentecostal churches and to the creation of the two ecumenical platforms in The
Gambia: the Gambia Christian Council and the Evangelical Fellowship of The
Gambia. Also themes like inculturation, indigenisation and Christian Muslim
relations are examined in this chapter.

Chapter 10 forms the third part of the study. In this chapter the history of
Christianity is summarised and evaluated. Also the models of expansion, of
diakonia, of presence and of dialogue are put in their Gambian historical context and
evaluated. This chapter ends with a proposal for a different model of relating to
Muslims: a model of kenosis.

The book has three appendices. Appendix I is an Anglican draft liturgy for the
making of a catechumen. Appendix II consists of an AECAWA communiqué of
1986 while appendix III is a map of The Gambia, which is glued to the back cover
of the book. The map comes from B. Seuthorn’s book The Gambia: the story of the
groundniit colony. Care has been taken to request permission for publication in this
book. In case of incorrect or incomplete references to sources or in case someone
has not been contacted who should have been, please get in touch with the publisher
or author of this book.

1.6 Sources

Primary sources, such as letters, reports and interviews, have been important for the
research of this book. Very little secondary material deals with the history of
Christianity in The Gambia. General books on the history of Africa such as A.
Hasting’s A history of the Church in Africa’, Elizabeth Isichei’s A history of
Christianity in Africa: from antiquity to the present “and B. Sundkler and C. Steed’s 4
history of the Church in Africa’ pay little attention to The Gambia. Also specific
books on Christianity in West Africa, such as L. Sanneh’s West African

"' A. Hastings, The church in Africa: 14150-1950, Clarendon Press, Oxford 1994,

"2 E. Isichei, 4 history of Christianity in Africa: from antiquity to the present, SPCK London
1995.

" B. Sundkler; C. Steed, 4 history of the church in Africa, Cambridge University Press,
Cambridge 2000.
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Christianity” and Ogbo Kalu’s The history of Christianity in West Africa” hardly
mention The Gambia. P.B. Clarke’s West Africa and Christianity” forms an
exception. He gives an overview of the Senegambia for each period but his emphasis
is mainly on Senegal.

There are a few publications that deal explicitly with Gambian Christianity. In
the 1970s Barbara Prickett wrote a book on the history of the Methodist Church in
The Gambia, called Island Base.”” The book is more a history of missionaries in the
Gambian Methodist Church than a history of the Gambian Methodist Church itself.
Though based on archival material, the book does not give an academic account of
its research. It has neither footnotes nor a bibliography. There are two short books
dealing with the history of the Anglican Church in The Gambia. Both books start
take their starting point in 1935, when the diocese of The Gambia and the Rio
Pongas was created. They do not discuss the Anglican Church in The Gambia in the
19 century. J. Laughton’s book The Gambia: country, people and church in the
diocese of Gambia and the Rio Pongas only covers the background to the creation of
the Diocese and the first five years, while the booklet The diocese of Gambia and
the Rio Pongas 1935-1951, its origins and early history, written by S.M.H. Jones,
ends in 1965.” Fr. William Cleary wrote a popular history of the Roman Catholic
Church in The Gambia, called Reaping a rich harvest.”” It is evident that Cleary
used the Spiritan archives for his works, but no references to the archieves are made.
The book is, just like Prickett’s book, first of all the story of missionaries working in
The Gambia. Little attention is paid to policy and indigenous personnel.

Most of this thesis is therefore based on archival research. Because there was a
lot of archival material available, I have had to make some choices. I have opted to
use the churches’ archives only. I realise that this was a choice. The government
archives could have thrown more light on the relationship between the government
and the missionaries and on the colonial chaplains in the 19™ century. I did not use
the USPG archives in London either. The reason for this is that the first Anglican
Bishop of The Gambia and Rio Pongas, Bishop John Daly in his diary mentions that
there was very little material on the 19" century Gambian Anglican Church
available in England. Neither did I consult the archives of the Sierra Leone Anglican
Church. This might have given some information about the Gambian Anglican
Church in the 19™ century, because the parish in Bathurst was officially part of the
Sierra Leonean Anglican Church from the late 1880s when the colonial chaplain was
withdrawn until 1935. But the upheaval in Sierra Leone due to the civil war has

™ L. Sanneh, West African Christianity: the religious impact, C. Hurst & Co, London 1983.

" 0.U. Kalu, The history of Christianity in West Africa, Longman, London 1980.

76 p.B. Clarke, West Africa and Christianity: a study of religious development from the 15" to
the 20* century, Edward Amold, London 1986.

"1 B. Prickett, Island Base: a history of the Methodist Church in The Gambia 1821-1969,
Bunumbu Press, Bo (Sierra Leone) [s.a.].

7 . Laughton, The Gambia: country, people and church in the Diocese of Gambia and the
Rio Pongas, SPG, London 1949 (1938); S.H.M. Jones, S.H.M., The diocese of Gambia and
the Rio Pongas 1935-1951, its origins and early history, BPMRU, Banjul 1986.

" W. Cleary, Reaping a rich harvest: a history of the Catholic Church in The Gambia, New
Type Press, Kanifing 1990.
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prevented a visit to Freetown. I have not travelled to Rome to visit the archives of
Propaganda Fide either. These archives might have thrown some more light on the
earliest period of Christianity in The Gambia. In stead I have gratefully used the
labours of others: the translated and annotated letters of missionaries and the reports
of explorers to the Guinea Coast have formed the basis to write chapter V.

For this thesis I have used the archives of the Gambian Methodist Church, the
Anglican Church, the Roman Catholic Church, the Gambia Christian Council and
the Evangelical Fellowship of The Gambia. For the newer churches very little
archival material ‘was available and 1 bave used interviews and pamphlets to
supplement information.

The condition of the different archives varies considerably. The Gambian
Methodist Archives are very well preserved. The material from the period 1821-
1946 is overwhelming. Even bills for mosquito netting have been kept. I have used
the microfiche edition that was produced by IDC. The original material is kept at the
archives of the World Church Office in London. References to the material mention
both the original cataloguing and the microfiche system. Apart from the archives,
several missionaries from the first half of the 19™ century have published their
diaries. These have aided in putting together the picture of the 19% century
Methodist Church. For the period after 1946 the material is more sporadic. I have
used available synod reports and made interviews with members and clergy to fill in
the gaps.

Where the Methodist material was abundant and’ well organised, the Anglican
Church archives seemed to form the extreme opposite. The documents, which are
located at Bishop’s Court in Banjul, are few, fragmentary and not accessibly
catalogued. Documents are kept in file boxes, but are neither chronologically nor
thematically arranged. Of most documents only parts remain. Even on the remaining
parts, bookworms, fish-mots and mice have feasted lusciously. The archival material
starts with the arrival of Bishop John Daly in 1935. No documents on the 19™
century are available and documents after 1975 were not accessible. Archival
information on the Anglican Church in The Gambia was complemented by the
memoirs of Bishop John Daly, which have been published under the title Four
mitres and the two afore mentioned booklets.*

The Roman Catholic archives are not complete either. The diocese has not kept
an official record of documents. The newsletters of the diocese, which began to
appear in the 1960s have been a great help to fill in the details. Older material, such
as journals, correspondence and reports, is available at the Archives of the Holy
Ghost Fathers in Chevilly-Larue, Paris. Also the Bulletin of the Congregation,
Bulletin Général de la Congregation du St. Esprit et du Sacre Coeur de Marie,
which first appeared in 1857 and still continues to be published, gives a wealth of
information. The longest serving female congregation, the Sisters of St. Joseph of
Cluny, have only preserved part of the material on The Gambia. I was told that all
material before 1940 had been lost in a fire and that journal from 1940 onwards
would not be accessible for research because some of the people mentioned in it

8 J. Daly, Four mitres, reminiscences of an irrepressible bishop, vol. 1 (Being prepared) and 2
(The Gambia and The Rio Pongas), USPG, London 1983.
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were still alive. Some fragments of the archives of the Sisters of the Immaculate
Conception of Mary seem to be available at the Institut Fondamental d’Afrique
Noire (IFAN) in Dakar, but I have not visited the institute. Again, I have tried to fill
in the gaps with interviews, in order to get not just a clerical white male perspective
of the missionaries, but also have an African and female perspective. The sisters of
St. Joseph of Cluny have published a centenary booklet called 700 Years of
missionary service by the Sisters of St. Joseph of Cluny in The Gambia.®' Another
pamphlet Margareta Edenius Gambia: the years from 1970-1990 and 1990-1996
tells the story of work of Roman Catholic Church among the Manjago in Western
Division.

The documents of the Gambia Christian Council are well kept and available at
the Secretariat of the Council at Kanifing, but minutes and reports from the period
1965-1981 are mussing. A few papers from this period were found in the Anglican
and Methodist archives. For the Evangelical Fellowship of The Gambia I have used
my personal file which consisted of material handed over to me by my predecessor
the Rev. Cokkie van ‘t Leven and material collected by myself during my stay in
The Gambia. The EFG has no official record keeping. Information on more recently
established churches was gathered by interviews mainly, because little
documentation was available.

For the introductory chapters about the ethnic groups of The Gambia, The
Gambia’s general history and the history of Islam in The Gambia, as well as for the
systematic analysis made in this book, I have relied secondary literature from the
disciplines of theelogy, history and anthropology.

8 100 Years of missionary service by the Sisters of St. Joseph of Cluny in The Gambia, BPMRU,
Banjul 1983. This pamphlet interprets the work of the Cluny sisters from the perspective of the
model of diakonia.

& Margareta Edenius Gambia: the years from 1970-1990 and 1990-1996.
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2. ETHNIC GROUPS IN THE GAMBIA

2.1 Intreduction

Anyone describing the history of a certain country is confronted with the question:
How to begin? Should one start with a description of the country or should one
rather commence by describing the people living in the country, in the conviction
that the human agency gives a decisive turn to history. This thesis set off with a
description of the various ethnic groups in The Gambia, in the belief that people are
of key importatice to the development of a country and its history. Thus; this chapter
offers the reader a description of the actors on the scene: the various ethnic groups in
the country. The next chapter, chapter three will give the reader a chronological
history of The Gambia.

This chapter does not pretend to be an anthropological research, though use has
been made of materials produced by anthropologists. The aim of the chapter is to
give an overview of the 'main ethnic groups in The Gambia, their history and their
religious affiliation. Where possible mention is made of the missionary perceptions
of the ethnic group uinder discussion. The missionary perceptions of ethnic groups
were influenced by the racist theories prevalent in colonial FEurope, the climate in
which most of the missionaries were raised. These theories and perceptions were
often decisive for the evangelisation policy of the missionaries. The missionaries for
example, had high hopes of converting to Fula to Christianity because they thought
that the Fula had ‘whites as ancestors’, making them more susceptible to the gospel,
while they were convinced that the Jola were “ferocious and wild’; reason enough to
keep at a distance. Paragraph 2.2 makes some remarks about the racist theories
prevailing in the 19™ and early 20™ century. This paragraph also pays attention to the
concepts-of ethnicity and culture, used by anthropologists over the years and the way
this has influenced their arrangement and description of the material.

The paragraphs 2.3 to 2.10 describe the main ethnic groups in The Gambia; the
Jola (2.3), the Fula (2.4), the Wolof (2.5), the Serer (2.6), the Mandinka (2.7), the
Serahuli (2.8), the Krio (2.9) and the smaller ethnic groups (2.10). Whére possible
the traditional religion of the ethnic group under discussion is depicted. There has
been much discussion about the correct way to speak about African traditional
religions. Some scholars, like John B. Taylor prefer to talk about African traditional
religions in the plural.' Others, like Laurenti Magesa, prefer to speak about African
traditional religion in the singular.” John Mbiti initially defended the plurality of

' J.B. Taylor, Primal world views: Christian dialogue with traditional thought forms, Daystar
Press, Ibadan 1976, vi. ‘We did not try to decide whether there is such a thing as a single
“primal - world-view”. We preferred to speak of primal world-views until such time as an
overall unity was demonstrated.’

2 L. Magesa, African religion: the moral traditions of abundant life, Orbis books, Maryknoll
1998, 14ff.
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African traditional religion, but later emphasised its underlying oneness.’ Kwame
Bediako, opting for the plural form, has a preference for the term ‘primal religions’
over ‘African traditional religions’.* In this book we have chosen to use the widely
accepted term ‘traditional religions’, opting for the plural rather than the singular,
thus emphasising the differences within the religions which together constitute the
African worldview. In using ‘traditional religions’ it is assumed that the readers will
understand that, when speaking of The Gambia, African traditional religions are
meant. ey
Traditionally the ethnic groups in The Gambia were all strictly hierarchically
organised. The society was organised in-castes, the top layer of which consisted of the
freebormn (among whom the nobility and the peasants), followed by the:artisans and the
slaves. In the past there was no intermarriage between the different castes, but in
modern times these divisions-are no longer strictly observed.. The lowest hierarchical
governing structure was that of the head of the family, while the highest usually was
that of the regional chief or king. The Jola formed an exception to this- societal
organisation. They had an egalitarian, acephalous society. Some believe that the
traditional Serer society, before it came under Wolof influence, was also egalitarian, but
not much evidence of it is left. An elaborate description of the social political
organisation of the Senegambian ethnic groups can be found in the booklet of Patience
Sonko-Godwin Social and political structures in the precolonial periods.’

2.2 Seme preliminary remarks

Ethnicity and culture

Writing about ethnic groups, their traditional cultures and their traditional religions
is-a tricky business. Though anthropological material might seem to be ‘just’
describing a certain ethnic group ina certain area, it i3 soon clear that underlying
ideas about culture and race influence the methodology, approach and arrangement
of material. Therefore this paragraph will pay some attention: to.those two. main
issues. First of all the term ‘ethnicity’ needs some comments. In the past the word
‘ethnicity’ has often been used to indicate a certain group of a common descent,
based  on blood relationship. It implied that this group, based on descent of a
common ancestor, shared a common past, a language and certain cultural values and
traditions. Nowadays there is a growing awareness that ethnicity can also be an
identification process.® People who share a common language, a common past or

* 1.S. Mbiti, Introduction to African religion, Heineman Educational Publishers, Oxford 1991
(second revised edition), 10ff. See for Mbiti’s idea that African traditional religions are plural:
J.S. Mbiti, ‘Christianity and traditional religions in Africa’, International review of mission,
236 (Oct. 1970), 430-440.

* K. Bediako, Christianity in Africa. the renewal of a non-Western religion, Orbis books,
Maryknoll 1995, 96.

* P. Sonko-Godwin, Social and political structures in the precolonial periods: ethnic groups
of the Senegambia region, Sunrise Publishers, Banjul 1997 (1986).

® F. Wijsen, I am just a Sukuma: globalization and identity construction in Northwest
Tanzania, Editions Rodopi B.V., Amsterdam 2002, 22.
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cultural tradition, can form an ethnic group, even though this does not necessarily
imply a common ancestor. The case of the Krio is discussed below and a similar
development took place among the Mulattos, people of mixed African and European
descent.’

The second concept that needs clarification is the term ‘culture’. In the past
most anthropologists have looked at African cultures with an integrated concept of
culture in mind.* This means that they have treated African cultures as relatively
independent, self-sufficient and small-scale entities that are governed by a rule-
bound tradition. This approach presumes a rather pure and static concept of culture
that is transmitted more or less unchangingly from one generation to the other.
Nowadays this concept of culture is under discussion. There is a growing awareness
that culture is a process, rather than an entity. Research has shown that interaction
between cultures is not new and that cultures have been influencing each other since
time immemorial. This ongoing interaction process between cultures has led to an
continuous reformulation of identity. The result of this interaction is that some
cultures disappear or, as in the case of the Bagnun in Southern Senegal, are absorbed
into another culture, in this case the Jola culture.’ Others change due to contact with
other ethnic groups or with Islamic culture. The Fulani culture might serve as an
example here. Again other cultures are created, such as Krio culture. '

Schreiter calls this perception of culture, the idea that the identity of a culture is
constantly under discussion and changing, a globalised concept of culture.!' Within
the framework of a globalised cultural concept attention is paid to the influence that
different cultures exercise on one another and to the fluid identity of each culture.
Especially the increased global interaction though media and travel, the awareness
that we live in the global village and the world-wide economic and political
interdependency have opened people’s eyes to the cultural interaction process and
the domination of some cultures over others. In more recent times this process of
world-wide interaction has been called globalisation.'” Others, such as Hannerz"”

” For a discussion of the Krio ethnicity see H. Aspen, Ghost corporations: The Gambian
Akus’ responses to dethronement, a thesis for obtaining an M.A. in Social Anthropology at
the University of Trontheim, 1986 (unpublished). Location: Gambia National Archives,
Thesis 1/2, 26. For a discussion of the Mulattos of Portuguese-African descent see paragraph
5.3 of this-book. For Gambian Mulattos in general see F.K. Mahoney, ‘Notes on the
Mulattoes of the Gambia before the mid nineteenth century’, Transactions of the historical
society of Ghana, 9 (1965), 120-129.

® R.J. Schreiter, The New Cathohctty theology between the global and the local, Orbis
Books, Maryknoll 1997, 48.

® P.A. Mark, 4 cultural, economic and religious history of the Buasse-Casamance since 1500,
Franz Steiner Verlag Wiesbaden, Stuttgart 1985, 82; R. M: Baum, Shrines of the slave trade:
Diola religion and society in precolonial Senegambia, Oxford University Press, Oxford 1999,
72.

'9M. Frederiks, “The Krio in The Gambia and the concept of inculturation’, Exchange, 31/3
(2002), 219-229.

1 R Schreiter, The New Catholicity, 53 ff.

12 Globalisation is mainly used to indicate the influence of Western culture on the rest of the
world. Schreiter indicates that the term can also be used for the influence Western culture has
exercised since the European discovery voyages of the 15" century or even as. far back as the
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speak of the ‘creolisation’ of the world, because radio, television, western education
and Coca-Cola have reached even the most remote areas of the world. In a
‘creolized” world people form a cultural identity rather than just receive it
passively.”* They chose elements of different cultures available to them and use
these elements to construct a new identity. At times, people live in more than one
culture at the same time: at work they may partake in a Western oriented culture,
while privately they participate in a traditional African or Asian culture.

This ongoing process of ‘creolisation” and ‘globalisation’ makes it more
difficult to describe ‘Jola culture’, ‘Fula’ or ‘Krio’ culture. There is no such thing as
a ‘Krio culture’, but ‘Krio culture’ is being made. With this in mind one can only
attempt to sketch some characteristics of the cultures of the people of The Gambia,
who are generally indicated as ‘Jola’, ‘Krio’ or ‘Manjago’, while being aware that
these are ‘constituted identities’ in a process of change.

Racist theories

Another issue with regard to African cultures and traditions that needs to be
addressed is the issue of racism. Racist theories and especially the Hamitic
hypothesis have influenced the perception of Africans not only by Westerners but
even by Africans themselves."

The Hamitic hypothesis in short states that ‘everything of value ever found in
Africa was brought there by Hamites, allegedly a branch of the Causasian race.’'’
The Hamitic hypothesis has gone through various stages and finds its origin in the
story of Noah and his three sons of Genesis 5. The story tells that one of Noah’s
sons Ham finds his father drunk and naked in his tent, but makes no attempt to cover
him. Because of this, one of Ham’s sons, Canaan, is cursed. This came to be known
as ‘the curse of Ham’. Gradually Jewish sources began to interpret the story of
Genesis 5 as-a description of the world. Noah was seen as the ‘ruler of the world’
and his three sons came to be identified with the different races of the world. Shem
was identified with the Shemites and was to rule over the middle of the earth i.e.
Asia and Greece, Japhet was associated with Northern countries, while Ham (his
name means ‘hot’) and his four sons Canaan, Cush (‘black’= Ethiopia), Misraim

emergence of the intercultural trade in the Late Bronze Age. A wider definition of the concept
of globalisation would also allow for the influence of the Islamic culture on Africa, the
Middle East and parts of Asia to: be interpreted as ‘globalisation’. R. Schreiter, The New
Catholicity, 5.

13 U. Hannerz, ‘The world in creolisation’, Africa 57/4 (1987), 546-559.

4 One of the interviewees, Sr. Sarian Gomez, indicated that though she is of mixed descent
(her father is a Manjago, her mother a Serer) and has grown up in the capital city, she
identifies with the Serer culture more than with Manjago culture. Interview with Sr. Sarian
Gomez, Kanifing March 4 1999.

!5 A. Duchateau, ‘Confrontation and acculturation in early African myths and legends’ in S.
Biernaczky, Folklore in Africa today: proceedings. of the international workshop, Budapest
Lorand Eotvos University, Budapest 1984, 633-654. Duchateu gives an overview of how
certain racist perceptions have been internalised by Africans and how these are reflected in
African myths of origin.

6 ER. Sanders, “The Hamitic hypothesis: its origins and functions in time perspective’,
Journal of African History X/4 (1969), 521.
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(Egypt) and Put (Libya) would populate Afyica.” According to E.R. Sanders, the
Babylonian Talmud was the first to make the connection between the curse .on the
descendants of Ham and their being black." It also ascribed certain physiognomic
attributes and an undesirable character to them. The church father Augustine, though
not the first nor the last to make the link, was one of the early and influential people
to make the association between black people and slavery.'

During the Enlightenment ‘the theory of monogenism, the idea that mankind
had a common origin as the story of Noah implied, came under discussion and was
replaced by the theory of polygenism, the thesis that the races were created
sepatately. The polygenist theory led to the widespread belief that the Negro was
sub-human.”® Economic motives may have played a crucial role here: slavery was a
constitutive element of the Western economy and theories that endeavoured to prove
that the Negro did not form part of the human family were welcomed.

Napoleon’s invasion of Egypt marked a new phase in the development of the
Hamitic hypothesis. Scientists following the armies discovered that the Egyptian
civilisation was older than the Greek and Roman civilisations, which had
contributed to the Western European civilisation. Scholars also discovered that the
Egyptians were negroid. The question was raised how a descendant of Ham, who
was cursed, could be the creator of such a great civilisation. This led to an
adaptation of the Hamitic hypothesis, stating that only Canaan was cursed-and that
the ‘Egyptians as Hamites' were of Caucasian descent and therefore capable of
building a high civilisation. Craniology was used to ‘prove’ the difference between
the Hamite and the black Africans. Again it was underlined that black Africans were
inferior and that the Hamitic pastoralists were responsible for the early civilisations
in Africa. To quote Sanders: ‘Such a viewpoint had a dual merit for Europeans
purposes: it maintained the image of the Negro as an inferior being-and it pointed to
the-alleged fact that development could come to him only by mediation of the white
race.’””' Language studies were done to underscore this theory of the Caucasian
origins of the Hamites with linguistic proofs. Though Africans, like the Segalese
Anta Diop have combated this last version of the Hamitic hypothesis, its influence
still continues.” ‘

It might be evident that these racist theories not only created the climate, which
condoned the enslavement of Africans but also influenced the perceptions
Europeans missionaries had about Africans. Europeans missionaries came to Africa,
convinced of their moral — and often also racial — superiority. They did not expect to
meet (high) civilisations in ‘the dark continent Africa’ but people who needed to be
civilised. Christianisation was seen as the means of civilisation and education was to
play a key role in this ‘white man’s burden’. Thus, in accordance with the
expectations of their supporters in England, most of them painted the African

17.C. Angenent, ‘About Ham and his wicked siblings’, Exchange 24/2 (June 1995), 137.
8 E R. Sanders, ‘The Hamitic hypothesis’, 522.

19 C. Angenent, ‘ About Ham and his wicked siblings’, 140.

2 g R. Sanders, “The Hamitic hiypothesis®, 524.

2! ER. Sanders, ‘The Hamitic hypothesis’, 528, 529.

22 C. Angenent, ‘About Ham and his wicked siblings’, 154 ff.
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cultures and religions in the darkest terms possible.” The Methodist missionary
William Moister, serving in The Gambia from 1832 until 1834 wrote in his memoirs
that both he and his wife were engaged in education and had to conclude that
‘notwithstanding the statement which we had heard to their (the African children)
disparagement, we found them capable of receiving instruction.’®* The Methodist
linguist Robert MacBrair, who worked at MacCarthy Island in 1835 wrote: ‘“The
Negroes are mere children of nature; their wants are few and easily supplied.’” The
most clear example of influence of the Hamitic hypothesis can be found in the book
A brief history of the Wesleyan missions on the coast of Africa by the Methodist
missionary William Fox. Fox worked in The Gambia in the 1830s. In many ways he
was an enlightened missionary who actively combated the slave trade and slavery
and stimulated the participation of Africans in the leadership of the church. Yet his
publications testify that Fox as well was deeply influenced by racist theories. He
wrote:

Whether Mahometan or Pagan, Africans are all ignorant, guilty and depraved, “carthly,
sensual and devilish,” “sitting in darkness and in the region of the shadow of death,”
“having no hope, and without God in the world.” The moral degradation of both
Mohammedans and Pagans in Western Africa is shown in many striking features, and
fully corroborates the declaration of the Psalmist, “The dark places of the earth are full
of the habitations of cruelty.” {...) It must be acknowledged, that a more degraded,
barbarous, demoralized, and ignorant set of human beings are not found on the face of
the globe, than are the native tribes on the Western: Coast of Africa. This must be
acknowledged by all; and yet hundreds of the present members of the Wesleyan society
have been dug out of the dark and filthy hold of the slave-ship; they have been washed,

redeemed, disenthralled, and set at liberty; and again they been “washed, sanctified, and
justified in the name of the Lord Jesus, and by the Spirit of our God;” and what are they
now? Not only “princes in Israel,” but many of them occupy a position in civil society
equal and even superior to some of those of a fairver complexion: {...) The gospel is
“the power of God." It cannot aiter the colour of the Negro’s.skin; but it can change
the blackest heart of the blackest of Ham’s descendants, and make it “white as snow”.*

Fox’ description of Africa and Africans shows the racist theories at work. The
quotation confirms all the prejudices against Africans, saying that they are sensual,
devilish and barbarous. It makes a clear link between the skin colour and the
character of a person - the fairer, the better — and points to conversion to
Christianity as the only possible means of improvement for the black African. It is
evident .that the Hamitic hypothesis influenced Fox’s perception of Africans and
Africa. No doubt also other missionaries were affected by racist theories, though few

2 1.G. Poikal, ‘Racist assumptions of the 19" century missionary movement’, International
review of mission, 59 (1970}, 272 ff.

2 W. Moister, Memorial of missionary labours in West Africa, 3rd ed., W. Nichols London
1866, 130. NB Htalics mine MTF.

¥ R.M. MacBrair, The Africans at home: being a popular description of Africa and the
Africans, Longman, Green, Longman, Roberts & Green, London 1864, 8.

% W. Fox, A brief history of the Wesleyan missions on the Western Coast of Afvica, Aylott
and Jones, London 1851, 238, 613, 614, 623. ltalics mine MTF.
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voiced them as clearly as Fox.” The Hamitic hypothesis also explains the
fascination of the missionaries with the Fula. The Fula were considered to be part of
the Hamitic people and therefore closer to European civilisation. This led
missionaries to believe that the Fula would be more receptive to Christianity than
other ethnic groups. That last presumption proved wrong. But it shows how racist
theories influenced the thinking, the actions and the methodology of the missionaries
in the 19" and 20® century.

2.3 The Jola

The history

Of all the peoples presently living in the Gambia, the Jola™ are said to be the oldest
settlers in The Gambia valley.”” The Jola are intensively studied nowadays®’, but not
much is known about their early history.’" Only oral history gives some suggestions

%7 John Morgan, Methodist missionary to The Gambia from 1821 to 1826 states at his first
encounter with Africans: ‘Never having seen human beings in savage life before, doubt of
their descent from Adam at once assailed him, and fears respecting their capability of
benefiting by his labour.” J. Morgan, Reminiscences of the foundation of a Christian mission
on The Gambia, Wesleyan Mission House, London 1864, 8.

8 According to oral tradition the Jola refer to themselves by the name of Aimat or Ajamatu.
Some say that the word ‘Jola’ was given to them by the Mandinka, meaning ‘some one who
pays back for things given or done to him,’ See: D. Faal, 4 history of The Gambia, AD 1000-
1965, Print Promotion Ltd, Latrikunda 1997, 17. Others see a relation to the Wolof language.
A. van Stel says in her M.A. thesis that ‘Diola’ in Wolof means ‘all the people who are
visibly alive.” A. van Stel, Etniciteit in de strijd: een onderzoek naar de etniciteit van Diola in
de Basse Casamance, Senegal, M.A. thesis Cultural Anthropology at the Free University of
Amsterdam 1987, 29 (unpublished). No doubt this term ‘alle zichtbare levenden’ - translated
as ‘all people who are visibly alive’ is supposed to be understood in pair with the term ‘the
living dead’. As is the case with most ethnic groups in Africa, the spelling of the name Jola
differs slightly: Jola, Diola, Jula. Distinctly. different is the name Floup (also: Feloup or
Fellop) which was used in the older documents to describe the Jola. The Floup are a clan
within the Jola community. Other main clans are the Bliss, Karon, M’lomp, Elinkin, Cadjinol,
Diamant, Djougout, Bayot, Brin, Seleky, Kabrouse, Jiwat and the Foni. The Foni and the
Karon or Karoninka’s have settled in the Western Division. P. Sonko-Godwin, Ethnic groups
of the Senegambia: a brief history, BPMRU, Banjul 1985, 37. Note: the Jola or Diola should
not -be confused with the Dyula, who-are not related to the Jola. The Dyula are the Mande
Muslim traders who.from the 12/13% century onwards spread Istam in the forest areas of West
Africa. See. J. S. Trimingham, 4 history of Islam in West Africa, Oxford University Press,
Oxford 1992 (1962), 30, 31.

? A. Meagher, (ed.), Historic sites of The Gambia: an official guide to the monuments and
sites of The Gambia, NCAC, Banjul 1998, 17.

3% Many ML.A. students of the Africa Study Centre in Leiden (The Netherlands) have studied
the Jola for their M.A. project. Also scholars as P. Mark, J.M. van der Klei and R.M. Baum
have done research among the Jola, though they have concentrated on the Jola in the
Casamance area.

3! Reliable details about the history of the Jola are scarce. One reason for the fragmentary
information about the Jola is said to be the fact that the Jola, because of their acephalous
structure, do not have a lineage or caste of griots (praise singers), which transmits, relates and
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about the origin of the Jola, but the academic worth of oral traditions is ambiguous
1o sa;g 2the: least. Oral history means to transinit cultural heritage rather than historical
facts.

According to one line of oral history the origin of the Jola is somewhere in the
South East of Africa, possibly Zimbabwe. This tradition relates that the Jola left
South East Africa some time in the second millennium BC and moved via Tanzania
to Egypt, then across the Sahara and the Niger to settle ultimately in the
Senegambia, first at the coast, later forced more inland by the Mandinka. It is there,
in the Western Division of The Gambia, in the Casamance and in parts of Guinea-
Bissau, that they can be found today.®® This same tradition associates the Jola with
the famous Stone Circles in Central River Division of The Gambia and parts of
Senegal. The tradition presumes that the Jola, because they were familiar with the
megalithic traditions of Old Zimbabwe and Egypt, used a technique similar to that of
Egypt and Old Zimbabwe, to erect the Stone Circles.** Here we see the Hamitic
hypothesis in full action: the Jola as black Africans could only have build the Stone
Circles due to their contact with the Hamites.

guards the oral history of the clan. The people who serve as griots among the Jola do so on
individual basis. Because of this incidental nature of the Jola griots, Jola grioss are presumed
to be only acquainted with the history of a particular village or family. It is said that their oral
traditions usually do not go beyond two or three generations. R. Baum’s book Shrines of the
slave trade: Diola religion and society in pre-colonial Senegambia (1999} however, deals
with oral history from the pre-colonial period. It seems to falsify the theory that there is no
long oral tradition among the Jola. Baum states that certain details about the Jola history are
considered so crucial to the well-being of the group that they are kept secret from outsiders
and uninitiated, who do not have the maturity to use their knowledge responsibly: Therefore
the Jola only seemingly are -not interested in the past, but in reality use this attitude in an
attempt to guard their tradition. See F. Mahoney, Stories of Senegambia, BPMRU, Kanifing
1995 (1982), 24; P. Sonko-Godwin, Ethnic groups of the Senegambia, 35, R.-Baum, Shrines
of the slave trade: Diola religion and society in pre-colonial Senegambia, Oxford University
Press, Oxford 1999.

32 For the importance of oral traditions in the inculturation process see A. Shorter, (‘krzsnamzy
and the African imagination: after the African synod, resources for inculturation, Paulines
Publications Africa, Nairobi 1996, 83 1.

33 According to an interview with Sahr William Jabang, Banjul January 29 1999, groups of
Karoninka 'moved into The Gambia in the 1960s to settle in the Marakissa area. Up to the
present-day the migration continues. In recent years, due to fighting in the Casamarnce and the
coup d’état in Guinea-Bissau many Jola have sought refuge with their families in The
Gambia.

3% A. Meagher (ed.), Historic sites of The Gambia, 18. This theory is based on the Jola
connection with the megalithic cultures of Old Zimbabwe and Egypt and sees a parailel to the
Stone Circles in- a Jola ritual, documented in the past, where people were standing in
concentric circles, arranged according to height. I have only found this tradition in A.
Meagher, Historic sites of The Gambia, 18. Mahoney makes a short reference to the
possibility that the common ancestors of the Jola and the Serer might be connected to the
Stone Circles. F. Mahoney, Stories of Senegambia, 5. For more details on the Stone Circles

see paragraph 3.3.
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Another oral tradition points to the Mandinka area of Kaabu as place of origin
of the Jola. This tradition links the Jola to the Serer.”> According to the story told,
two sisters left Kaabu by canoe and travelled down the Gambia river towards the
sea. An accident occurred and the canoe split in two. One of the sisters swam to the
North Bank and became the mother of the Serer, the other swam southwards and
became the mother of the Jola. The common origin of the Jola-and the Serer is
questionable. First of all, the tradition is rarely found among the Serer. Secondly
there are no strong linguistic or cultural indications that point to kinship between the
Serer and the Jola. R-M. Baum suggests that the tradition might reflect a Jola effort
to reinforce the alliance between the Jola and the Serer at the political and religious
level. The Serer and Jola dominate the Roman Catholic Church in Senegal and the
Serer have had a large influence in Senegalese politics since the 1960s.*

A third tradition claims that the people groups; which later constituted the Jola,
originate from Guinea-Bissau. This theory seems most plausible because: there are
linguistic similarities between the Jola language and that of the coastal people of
Guinea-Bissau and all excel in wet rice culture. Probably in search for more rice
fields the Jola moved northwards, crossing the San Domingo river. There, between
the shores of the San Domingo and the Gambia river they settled, intermingling with
the original residents of the area, the Bagnun and Conjagi, thus forming the present
ethnic group of Jola.”’

European sources on the Jola are meagre. One reason for this is that the Jola
lived inland, in an area that was not easily accessible because of its creeks and
rivers. Another reason is that from the end of the 16™ century until the end of the
19® century the Jola did not trade directly with the Europeans, but used the
Mandinka as middlemen®. The Jola also had a reputation of being ferocious and
unfriendly to strangers: The Methodist missionary John Morgan, who worked in The
Gambia in the 1820s describes in his diary an expedition ‘to the wild Felloops’,
‘who are by some represented as a cannibal race of people.”” And his fellow

* C.A. Quinn, Mandingo kingdoms of the Senegambia, Longman, London 1972, 25; F.
Mahoney, Stories of Senegambia, 5; P. Sonko-Godwin, Ethnic groups of the Senegambia, 35.
3% R.M. Baum, Shrines of the slave trade, 72.

3 R.M. Baum, Shrines of the slave trade, 72. Van Stel states that the word ‘Diola’ was not
used before the colonial period. French reports of 1828 and 1837 mention the word ‘Jola’ or
“Yola’ for the first time to refer to a specific group of people living in the Casamance area.
Later it became a generic term. Before the colonial period the Jola referred to themselves as
‘aimat’. It was only after contacts with ‘outsiders’ that the different Jola settlements began to
refer to themselves as a group and utilized the word ‘Jola’. A. van Stel, Etniciteit in de strijd,
29.

¥ R.M. Baum, Shrines of the slave trade, 79/80; P. Sonko-Godwin, Ethnic groups of the
Senegambia, 35; JM. van der Klei, Trekarbeid en de roep van het heilige bos, Iken,
Nijmegen 1989, 46, 47.

39 Extracts from the journal of John Morgan, Box 293 H2709 mf. 824. No date mentioned;
probably 1821 or 1822: Morgan in this same extract describes a remarkable ceremony around
a deceased king: *...when instead of burying him, they set him in the earth with his legs
buried to place all his treasure such as his best country cloth, (..) guns etc by his side to perish
with him or a shed is erected over all and on times the people will visit the perishing body and
with whips or sticks chastise him for dying, proposing questions to him which are two [read:
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missionary John Baker mentions in one of his letters: ’At present their people are so
wild, that it is considered dangerous to go among them nor will one of the Maraboos
venture.”*® Nevertheless, Baker was convinced that a combination of Christianity
and education would soon change this and the Jola would ‘become as tractable and
peaceable as any people in this world.’

All these factors combined, the lack of sources, the reputation of the Jola and
the ambiguity of oral material; has caused the Jola past to be shrouded in darkness.
Guesses are that the Jola were already in the Senegambia valley before the 13®
century invasion of the Mandinka.*' Fact is that they were there in the 15 century.
C:A. Quinn mentions that the Portuguese on their arrival met the Jola living in the
coastal area.” She guesses that by the 18" century they had been driven to the south
bank of the River Gambia and below. Though P. Mark agrees that by the late 1600s
the Jola settled in their present area, he thinks that the Jola moved up from the south,
due to population increase, as does Baum.”” Whichever way, we may safely assume
that by 1700 the Jola were established in the Gambia-Casamance area, because both
André Brue, who visited the French forts in the Senegambia it 1700 and Francis
Moore, who worked as writer at James Island from 1730 onwards, mention them.*

Jola religion: Awasane, Islam and Christianity

Possibly due to their reticence in contacts with ‘outsiders’, many Jola, especially in
Casamance, have adhered to their traditional religion. Also those who did convert to
Christianity and-Islam, have retained distinct elements of Jola traditional religion
and have continued to perform rites at the shrines in times of crisis.*’ The name for
the Jola traditional religion is Awasane, literally meaning the one who performs
rituals.*® Awasane centres on the worship of the high God Emit or Emitai who
created the Jola people. The same name Emitai also used by Muslims and Christians
for God. Apart from the name of God, the word ‘emitai’ can also mean ‘sky’, ‘rain’
and ‘year’, thus pointing to the significance of God as giver of rain, fertility and life
and his close connection to the agricultural cycle.*’ Thus he helps the Jola in their
basic obligation of growing rice.*® A Jola proverb states: ‘The Diola was created in

order that he farm [rice]”.*

too MTF] hard for him there to answer such as why did you die, where do you expect to get a
better country than this. It appears by these questions that they have a notion of a better place
of existence.’

“ Baker to WMMS, Mandinaree May 26 1821, Box 293 H2709 mf. §23.

1 p. Sonko-Godwin, Ethnic groups of the Senegambia, 35.

2 C.A. Quinn, Mandingo kingdoms of the Senegambia, 25.

B p Mark, 4 cultural, economic and religious history of the Basse-Casamance, 31; RM.
Baum, The shrines of the slave trade, 72.

“H.A. Gailey, 4 history of The Gambia, 13.

“§ R.M. Baum, ‘The emergence of a Diola Christianity’, Africa 60/3 (1990), 374.

6 R.M. Baum, ‘The emergence of a Diola Christianity’, 370 and 395.

41p. Mark, 4 cultural, economic and religious history of the Basse-Casamance, 84.

“ R.M. Baum, ‘Diola land/European country: religious representations of the French in
twentieth-century Senegal’, AH number 20 (1992), African Studies Centre, Boston
University, 5.

% R.M. Baum, Shrines of the slave trade, 28.
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There is much discussion among anthropologists whether or not Emitai stili
plays a vital and direct role in the life of the Jola. According to Mark, Emitai cannot
be approached directly. He has withdrawn himself from the world and is no longer
directly involved in his creation. He is, to use a Deist term, ‘deus otiosus’.”
Therefore the Jola approach Emitai through intermediaries, such as the ancestors -
the living dead — and the sinaati (sing. enaati)’’, the spirits at the shrines that
represent the life-giving forces. Baum differs in opinion from Mark with regard to
the role of Emitai in Awasane. He maintains that Emitai is still directly involved in
the life of the Jola and is approached directly with requests for rain and fertility,
although the rites are performed at the shrines. An example he cites is the nyaku!
emit, the funeral dance for Emitai, in case of prolonged drought.”> Baum also
maintains that Emitai continues to reveal himself to people in dreams and visions in
order to introduce new shrines and teachings to the Jola community.”® To underscore
his point, he cites the famous example of Alinesitoué, a Senegalese woman who in
the 1940s claimed to have received a revelation from Emitai. In her preaching
Alinesitoué summoned the Jola back to their own tradition, to the cultivation of Jola
rice {(oryza glaberrimaj and urged them to resist French Christian influences. As a
result of her teachings, new shrines were initiated and many Jola reconverted from
both Islam and Christianity to Awasane. ** The French considered Alinesitoué to be
a subversive element to the colonial government and deported her to the Sudan for
an imprisonment of 10 years. She never returned.

‘Whether or not Emitai is still actively involved in the life of the Jola, it is clear
that up till today the Jola perform rituals at the shrines. Most personal shrines consist
of little more than a forked stick and some herbs, whereas the larger ones that have a
local or regional function, might have a small shelter or building with a priest
attached to it to perform the rites. It is through rituals, the sacrifices of rice, animals
and palm-wine®® that the Jola guarantee their personal well-being and the welfare of
their society and the land. Rites and sacrifices at the shrines surround all events
central to Jola life, such as the rice cultivation, the male initiation bukut’® and female

0p. Mark, A cultural, economic and religious history of the Basse-Casamance, 84.

5!'In the Basse-Casamance the term bukin (sing. ukin) is used for the shrines. P. Mark, 4
cultural, economic and religious hisiory of the Basse-Casamance, 80.

52 R.M. Baum, Shrines of the slave trade, 137.

5} R.M. Baum, Shrines of the slave trade, 39.

* R.M. Baum, “Diola land/European country’, 2f¥.

% The sacrifices made at the shrines all represent something of the *soul’ of the sacrifices: the
blood of animals represents the soul of the beast, palm-wine represents the blood or ‘soul’ of
the palm tree and rice represents the ‘soul’ of the soil. Note: only proper ‘Jola rice’ and not
imported varieties were used at the rituals. R.M. Baum; Shrines of the slave trade, 44.

5 The Jola perform the male initiation about once every twenty years. During the bukut a
generation of men is initiated into aduithood. It seems that the bukur type of initiation was
introduced into Jola society towards the end of the 18" century. It replaced the earlier kahat
variety, which had-a Conjagi origin and took place much more frequently.-Reasons for the
change from kahat to bukut are said to be the bukut emphasis on separation of the sexes, its
secrecy, the better surgical technique and the Jonger period of initiation {approximately three
months), during which the initiates received instructions about their responsibilities as men,
warriors and elders of the society. R.M. Baum, Shrines of the slave trade, 102. See also J.M.
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fertility. In the rituals surrounding the rice cultivation, the oeyi or priest-king played
a crucial role. The oeyi was chosen by the elders from a special lineage. His task was
to perform the various rain-ceremonies that were to guarantee a bountifisl harvest.
Apart from rites to secure rain, the oeyi also played a role as peacekeeper between
the different quarters of a settlement. The role of the priest-king disappeared in the
beginning of the 20" century.”’

Masquerades are also part of Jola tradition. The kumpo and kankoran, masked
figures who appear every now and then in the villages, serve to maintain the social
order and combat witchcraft.® Young men who are initiated in the kumpo or
kankoran together form the kumpo and the kankoran associations. While ‘on duty’
on occasions such as initiation or quarrels, they are covered from head to feet in
grass or bark masks respectively and mete out discipline in the villages. Especially
women and young uninitiated boys are their ‘victims’. Witchcraft, strongly feared in
Jola society, was combated by a poison crdeal or by a ritual in which the corpses of
those who had died an ‘unnatural death’ were questioned.”

In The Gambia many Jola converted to Islam during the 19® century jihads.
Constantly harassed by Fode Kabba and Fode Sillah many Jola in Foni.and Combo
became Muslims.”’ Only few withstood the pressure and continued Awasane. Also
after the Soninke-Marabout wars, the conversion of Jola to Islam continued. Secial
pressure and intermarriage were the most important factors in this development.
Peter B. Clarke, an specialist in West African Islam, has observed that the
islamisation of Jola men has been more successful than that of women and children.
He states:

Many Diola family heads today who become Muslims do not oblige either their wives
or sons to follow their path. Mareover, with regard to their sons they encourage them to
wait until they have attained a mature age before making a decision as to whether or not
they should become Muslims. Consequently, there are Diola villages in the Casamance
region of Senegal, and in The Gambia, where although the adult male population is
almost entirely Muslim the women and children have remained Traditional
Religionists.®*

The exposure of the Jola to Christianity goes back to the Portuguese period, when
Cacheu became the seat of the archdeaconry of the diocese of Santiago, Cape Verde.
Baum suggests that crucifixes and saint’s medals — like the greegrees (amulets)

van der Klei, Trekarbeid en de roep van het heilige bos, 94ff. Mark mentions that paralle! to
the bukut the first Jola converts to Islam received an initiation led by marabouts. Later, when
more Jola became Muslim, more and more Islamic elements became part of the bukus ritual.
P. Mark, A cultural, economic and religious history of the Basse-Casamance, 113,

7' p.Mark, 4 cultural, economic and religious history of the Basse-Casamance, 781f.

B p. Mark, A cultural, economic and religious history of the Basse-Casamance, 36ff.

** R.M. Baum, Shrines of the slave trade, 161-163.

8 p_Mark, 4 cultural, economic and religious history of the Basse-Casamance, 68£%. See also
F. Renner, Inter-group relations and British imperialism in Combo: 1850-1902, unpublished
Ph.D. thesis, University of Ibadan 1982, 148/149; P.B. Clarke, West Africa and Islam: a study
of the development from the 8" to the 20" century, Edward Amold, London 1982, 143

°1 p.B. Clarke, West Africa and Islam, 240.
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made by marabouts - soon found thefr way into the Jola community to complement
their own amulets.”” From the 1870s onward serious attention was given to the
christianisation. of the Jola and mission stations were opened at Carabane and
Sedhion.”” Only few converted and many of those who came in contact with
Christianity via schools later re-converted to Awasane.* It was a combination of the
use of catechists and the work of the Pierist fathers that resulted into a considerable®
Jola Christian community in Casamance,*

In The Gambia the Roman Catholic Church started work among the Jola in
Foni around the turn of the 20" century. In 1885 the Catholic priest Jakob Haas was
sent up the river to see where new mission stations could be established.®” On his
return he recommended a mission among the Jola ‘among these people who were
still savages.” But Alois Meyer, the then superior of the mission in St. Mary was of
the opinion that it was better to wait, because the Soninke-Marabout wars were still
raging. Therefore, the Foni mission was not pursued. ® The issue of Foni mission
was again raised in 1903.®° This resulted in 1906 in the stationing of the priest Paul
Meistermann and a catechist named Samuel in Boulelai.”” After Meistermann’s
death in 1908 catechists continued the work in the Foni but gradually the work
lapsed. The work among the Jola received a new impulse in the 1930s when a
mission station was opened in Bwiam, which in due course became a large regional
educational centre. Despite the fact that there has been missionary presence of
nearly a century in the Foni, very few Jola-Foni have converted to Christianity.”"
Some of the young Jola who were baptised while at school, later reconverted to
Islam.”” In the late 1960s the WEC (World Evangelism for Christ) mission opened a
clinic in Sibanor and has done evangelism among the Jola. Also their efforts did not
result in a mass conversion of Jola to Christianity.73

?2 R.M. Baum, Shrines of the slave trade, 153.

8 p. B. Clarke, West Africa and Christianity, T3ff.

# R.M. Baum, ‘The emergence of a Diola Christianity’, 383.

% According to the 1998 report on Religious freedom in the majority Islamic countries the
present Catholic community in the Casamance consists of 313.396 members, most of whom
are Jola. Source: www.alleanzacattolica.org/acs/acs-english/report-98/senegal.htm. May 15
2002.

% R.M. Baum, ‘The emergence of a Diola Christianity’, 392; P.B. Clarke, West Africa and
Christianity, 1231%.

57 Meyer to Emonet, St. Mary January 19 1885, Boite 160B/111, Lettres Gambie 1885-1886.

% Meyer to Riehl, St. Mary July 6 1886, Boite 160B/I11, Lettres Gambie 1885/1886.

% Entry April 30 1903, Journal de Sante Marie de Gambsie 111, 1894-1923; Bulletin Général
272 (August 1904) 668.

7% Entry October 3 1905, Journal de Sante Marie de Gambie I11, 1894-1923.

! The Roman Catholic parish in Bwiam mainly consists of Manjago, Mankaing and Balanta.
It has only a few Jola members. P. Crowe, ‘Around the Diocese: Bwiam’, GPI Newsletter,
Vol. 19/7 (July 1995}, 13-15.

* Interview with Fr. R. Ellison, Kanifing March 4 1999.

 A. McLaren, Evangelisation in The Gambia through Social work, paper presented at the
EFG conference ‘Evangelisation of The Gambia by AD 2000 and beyond’, Serekunda,
Gambia, October 31 1998.
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A slightly different story can be told about the Jola clan of the Karoninka. They
began their gradual migration from Karoni in the Casamance into Combo in the
1960s. Most of the Karoninka were adherents of 4wasane when arriving in Combo.
When the Methodist Church in the 1960s started mission work in the Combo village
of Marakissa, they met both Manjago and Karoninka there. A considerable number
of them, living in Marakissa and the surrounding villages such as Kitti, Bajongkoto
and Sifoe converted to Christianity. The Roman Catholic Church also opened a
mission ‘station in the area. In the 1960s the Kartong mission was started. From
Kartong and Brikama work was done in Combo among the Manjagos and Karoninka
and Christian communities sprung up in villages as Sanyang, Kitti and Darisalami.
The majority of the membership of these churches consists of Manjago but some of
them are Karoninka, Mankain and Balanta.” In the 1990s also the Church of
Pentecost has directed its attention to the area. By now many of the approximately
1000 Karoninka living in The Gambia have become Christians, whereas most of the
approximately 50.000 Jola-Foni have become Muslims.”

Missionary perceptions

In the perception of the missionaries the Jola were the typical example of degraded
Africans, who needed to be civilised. Even worse, according to the missionaries, the
Jola formed the lowest class among the Africans. The Methodist missiondry Fox,
mentioned before, called the Jola ‘nearly the zero of the thermometer of African
civilization in this part of the continent. They are a wild and unsociable race of
people, of a gloomy disposition and are supposed never to forgive an injury.”’ The
Methodist Synod of 1884 expressed a similar opinion: ‘These Joulahs are about the
lowest type of Africans known.’”” The Roman Catholic missionary Jacob Haas who
worked in the Senegambia in the mid 1880s called them ‘distrustful, weak, simple,
gullible, ignorant and miserable, people who treat their wives like beasts’,”® while
the Methodist missionary John Morgan referred to them as ‘the wild Felloops, who
are by some represented as a cannibal race of people’”, a tale still believed in
1899.%° Haas was also convinced that the Jola were oppressed by other ethnic
groups.*’ The Bulletin Général of the Spiritans called the Jola ‘the outcasts of

" W. Cleary, Reaping a rich harvest, 60. See also F. Carroll, ‘Around the Diocese: Kartong,
GPI Newsletter Vol. 19/9 (November 1995), 13. The Roman Catholic Church also has some
Jola members in the parish of Basse. See: P. Gomez, ‘Around the diocese’, GPI Newsletter,
Vol. 19/6 (June 1995), 16-18.

> URL http://www.sil.org/ethnologue/countries/Gamb.htmi. Date: 9 Aug. 2001.

7S W. Fox, A4 brief history of the Wesleyan missions, 238.

" Synod 1884, Box 298 H2708 mf. 17.

78 J. Haas, Rapport sur la mission de St. Marie de Gambie, Vicariate Apostolique de la
Senegambie par le Rev. Pére Jakob Haas, Addition to Journal de Communauté de Sante
Marie de Gambie HI, 1894-1923. Report over the period June 1916-July 1921, 411.1B

™ Entry December 18 1821, Extracts from the journal of John Morgan, Box 293 H2709 mf.
824.

8 Maude to WMMS, Bathurst March 3 1899, Box 288 H2709 mf. 1002.

8 Haas to Riehl, Dec. 101885, Box 160B/III; Entry April 4 1904, Journal de Communauté de
Sante Marie de Gambie 111, 1894-1923.
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society’.” Nevertheless, the Jola had successfully resisted Islamisation and could
therefore still fairly easily be saved.’®

The traditional religion of the Jola, according to missionary observations,
fulfilled all the racist expectations. According to Fox ‘the Jollars are Pagans, and
pay homage to no being than the devil; and him they worship, to him they offer
sacrifice and consecrate a house, thinking, if they secure his ﬁwndsiﬁp, they shall be
safe.” ® This opinion was shared by his cc;ﬂeagae Mozster Morgan however was
convinced that the Jola did not possess any religion®, an opinion shared by the
Methodist Synod of 1884 which stated that the Jola hava ‘no religion and what is
perbaps unique, so far as we are able at present to discover, bave no word in their
language expressing the idea of God.”®’

These observations had probably less to do with Awasane than with the
missionary conviction that Africans did not have a religion or at best were ‘idol
worshippers’ and ‘pagans’, provided they were not affected by ‘the Mohammedan
pest’ which made evangelisation virtually impossible.® Traditional believers offered
great possibilities for civilisation and the preaching of the gospel. The Methodist
missionary John Baker was convinced that ‘as soon as their people get to know us, I
think they will be glad to have their children taught by us. At present their people
are so wild, that it is considered dangerous to go among them, but after they have
heard the gospel, they may become as tractable and peaceable as any people in this
world.”® His Gambian colleague John Delmar Terry had a slightly more positive
view of the Jola. In the 1870s he ‘wrote that the Jola are ‘*harmless unless repeatedly
provoked.” But he was nevertheless influenced by the Western racist ideas and saw
the traditional religion of the Jola as a missionary advantage: ‘being pure heathen,
religious teaching may be impressed upon their minds with greater degree of success
than that of the Mandingo.”” The Methodist Synod of 1881 repeated this
conviction”' but the reality proved different. Only very few Jola converted to
Christianity.

The missionary ideas about the Jola, their character and  their religion clearly
show how racist theories influenced the missionary perceptions. These perceptions
of the Jola affected their ideas how to evangelise the Jola.

8 Bulletin Général 9 (October 1887), 305.
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% Terry to WMMS, Cape St. Mary, May 6 1879, Box 296 H2709 mf. 916.

! Synod 1881, Box 297 H2708 mf. 15.
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The concentration area of the Jola in The Gambia

2.4 The Fula

The history

The Fula, sometimes called Fulani and in French-speaking countries known as the
Peul or Poular, have fascinated visitors from outside West Africa from the start.
Their light skin, their non-negroid features and their straight hair have raised the
wildest speculations with regard to the Fula origin.”* All of them had, consistent
with the Hamitic hypothesis, one thing in common; the claim that the Fula were not
of black African descent. Some claimed a Semitic descent’, others a relation with
the Berbers or Tuareg™, again others saw the Hyksos, Romans or Indians as
forefathers of the Fula.” Also Fula oral history itself claims that the ancestors of the
Fula were whites.”® But as shown by J.G. Poikal in his article Racist assumptions of
the 19" century missionary movement *’ this does not necessarily make a statement
about the Fula origin but might be an indication of how deep the racist theories were
internalised not only by Europeans but also by Africans. The truth therefore about
the ethnic origin of the Fula will remain hidden.

2 For an overview of the various theories see: P. & G. Brasseur, ‘Le Peul imaginair’, in G.
Brasseur (ed.), Le sol, la parole et Iécrit: 2000 ans d’histoire africaine, Vol. 1, Harmattan
Paris 1981, 471-487 and S.U. Balagun, ‘The Fulani in Arabic sources’, Research Bulletin,
Centre of Arabic Documentation, University of Ibadan, Vol. 14-17, (1983-87), 88-107.

% p. Sonko-Godwin, Ethnic groups of the Senegambia, 25. Also the Roman Catholic Fr. J.
Haas mentions that the Fula were a cross mixture between a black tribe and Moors. J. Haas,
Rapport sur la Mission de St. Marie de Gambie, Vicariate apostolique de la Senegambie par
le Rev. Pére Haas, Boité 411.1B.

** H.A. Gailey, 4 history of The Gambia, 14.

%5 S.U. Balagun, The Fulani in Arabic sources, 88ff.

% p. Sonko-Godwin, Ethnic groups of the Senegambia, 25.

%7 J.G. Poikal, ‘Racist assumptions of the 19" century missionary movement’, 271-284.
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The cradle of the Fula in West Africa is Futa Toro, northeast of Senegal. From
there the Fula, being nomadic cattle rearing people, spread all over West Africa in
search of pasture. In the 16™ century a Fula leader named Koli Tengala Bah, seized
power in Tekrur, later renamed Futa Tore, and established the Denyanke dynasty. In
its heyday Futa Toro stretched from Senegal to Jalonke region of present day Guinea
Conakry. In 1776 the Tokolor clerics, related to the Fula, managed to take over
power in Futa Toro and the Denyanke kingdom of Futa Toro was replaced by an
Islamic state..

By the beginning of the 18™ century two other powerful Fula kingdoms had
risen to power in West Africa by means of Islam: the Islamic state of Futa Jalon,
situated in the Guinea mountains and Bondu north-west of The Gambia.”® Around
the same time Uthman dan Fodio established the imamat of Sokoto in Northern
Nigeria with the help of the pastoral Fula, while in the mid 18™ century the Tokolor
al-Hajj Umar Tall conguered the kingdorns of Kaarta and Segu. After the fall of the
kingdom of Kaabu in 1868 the Gambian Fula Mollo Egue (after his conversion
known as Alfa Molo), seized power from the Mandinka and -established the Fula
state of Fuladu in the Senegambia.” From 1870 till the deportation in 1919 of Alfa
Molloh’s son Musa Molloh to Sierra Leone, a considerable area of The Gambia was
under Fula control.

To say ‘Fula’ is to say ‘cow’ because Fula life and Fula culture are centred on
the rearing of cattle. Most of the Fula own cows themselves, but the poorer among
them have rented themselves out as cattle herders to the Mandinka.'® Young people
grow up herding the cattle or, as the expression says ‘following the cows’. A West
African saying states that ‘a Fula without a cow, is not a real Fula’. Cows take in
such an important role in Fula life that the Fula have been accused of ‘boomanie’ or
‘boolatri’, the worship of cows.'”* While this might be exaggerating things, cows are
central to Fula life: they provide milk, meat, dung, leather, are used as an investment
and function as a monetary unit for trade. Cows; in short, are the Fula’s wealth. 102
The fact that the Fula spend much time in the field has given rise to the belief that
Fula are powerful healers. Due to their contact with nature, they are said to have an

extensive knowledge of herbs and to be in constant relation with the spirits.'®

Religion
Most Fula are Muslims. The Fula are said to be among the earliest African sub-
Saharan converts to Islam. P.B. Clarke states that in the period of 1000 — 1600 AD

% For more information about the Fula jikads see paragraph 4.2 and 4.4.

% P. Sonko-Godwin, Ethnic groups of the Senegambia, 25ff; D. Faal, 4 history of the
Gambia, 731F.

19 D, Wright, The world and a very small place in Africa, Sources and Studies in world
history, Sharpe, New York 1997, 184.

91, Diallo, ‘Les sociétés et la civilisation des Peul’ in M. Adamu & A.H.M. Kirk-Greene,
Pastoralists of the West African Savanne, Manchester University Press, Manchester 1986,
228.

1927, Diallo, ‘Les sociétés et la civilisation des Peul’, 228 ff.

18 g Moore, Travels into the inland parts of Africa, Cave, London 1738, 39, 40.
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the majority of the Fula had become Muslims.'™ Francis Moore who worked in The
Gambia in the 1730s observed: ‘They are strict Mohemetans; none of them {...) will
drink brandy, or any thing stronger than water and sugar {...) and very: sober and
abstemious in their way of living, chusing rather to dye than to eat anything which is
not killed by one of their own way of thinking.’'” And whether the 18" and 19"
century Fula jihads were motivated by search for new pastures for the cattle,
whether they were a form of slave-hunting, whether they were inspired by religious
motives or whether it was a combination of these reasons, certain is that they
enhanced the course of Islam in West Africa.'” Though many Fula had become
Muslims' at an early stage, there was a group of nomadic Fula who continued
practising the traditional religion.'”” Social pressure has caused many of them to opt
for Islam.

Not much is known about the traditional religion of the Fula. G.V. Zubko
states that the name of the supreme deity of some of the Fula groups is Geno or
Dundari. He also mentions the role of laare spirits, which patronise the cattle and
the role of the serpent spirit among the Bororo in Northern Nigeria.'” But other
details and their cohesion remain obscure.

The Christian tissionaries to The Gambia cherished high hopes that these
‘pagan’ Fula would become Christians. At some time or other Methodists, Roman
Catholics and Anglicans ‘alike all attempted ‘a mission to the Fula’. The high
expectations of a mission to the Fula were based on the observation that these Fula
had resisted Islamisation. The Hamitic hypothesis might have played a role as well.
The: Methodists ‘were the first to design a plan for a mission to the Fula. John
Morgan was the driving force behind the plan. He had observed that Fula were
tributaries to the Mandinka:and were oppressed by them. He therefore proposed to
start a project to settle the Fula in a village at MacCarthy’s island.'” This village

14 p_ B. Clarke, West Africa and Islam, 35.

19 B, Moore, Travels into the inland parts of Afvica, 33, 39.

1 p_B. Clarke, West Africa and Islam, 84ff.

17 Sometimes a difference is made between ‘red’ and ‘black’ Fula. The ‘red’ Fula are said to
be the original pure, nomadic traditionalist Fula (Bodadyo). The ‘black” Fula have settled,
often became agriculturists, are Muslims and have intermarried with other ethnic groups. See
P. & G. Brasseur, ‘Le Peul imaginaire’, 472. Also other distinctions between the different
groups of Fula are made. John Morgan mentions two types of Fula: the Fula and the Loobies.
‘Observing striking resemblance, I enquired if the Foolahs had any knowledge of the refation
to them (Loobies), I was informed that the Foolahs have a tradition that the heads of their
tribes were originally white. Two sons of one father. The father of the Foolahs is having
always proved himself industrious in cultivating the land and taking care of the cattle. When
his father died, he left all to him. The Looby being idle. By way of severe disposition his
father gave him nothing but an axe and sent him into the bush to work for his living and both
tribes have continued their respective occupations ever since.” Journal of John Morgan, entry
March 1823, Box 293 H2709 mf. 825.

1% G. V. Zubko, ‘Ethnic and cultural characteristics of the Fulbe’, Senri Ethnological Studies,
35(1993), 210ff.

% In an interview with the chief Morgan states: ‘he asked him what he thought of the
following plan for benefiting their tribe: the King of England to purchase of the neighbouring
chiefs a large tract of land and throw it open to them, that, independently of the Mandingo
Kings, they might enjoy the fruits of their own labour. The land to be under English
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was meant to be a permanent place of settlement for the Fula, under the protection of
the British Governmment. It was funded by a philanthropic society, the Southampton
Committee, started by Morgan on his return to England. Though the wvillage
materialised and was called Lindoe village afier its main beneficiary Dr. Robert
Lindoe, it never led to settlement of the Fula nor to their conversion.

The Anglicans had dreams about a mission to the Fula as well. Bishop John
Daly, the first Anglican bishop of The Gambia and the Rie Pongas, working in The
Gambia from 1935 to 1951, was the driving force behind a plan to establish a
Christianr village in a Fula populated area. Two villages, Kristikunda and Saare
Yesu, were built, which were to serve as-a Christian presence in a non-Christian
environment. The villages included a boarding school.and a dispensary. However,
after many years and much hardship the conclusion had to be: ‘It is true that there
are a few converts, but when it is realized that the Mission: station is hard by a
Foulah village, whose inhabitants daily pass through the mission compound, one
cannot but feel that the mission to the Foulahs has failed"’’. (...) The Foulahs are
polite, sometimes e¢ven friendly, but are indifferent to the missionary activity carried
o in their midst and most certainly unresponsive.’''" Presently there is only one
Christian family in Saare Yesu left, the Baldeh family.'*?

The Anglicans made another attempt to evangelise the Fula in the 1980s.
Muslim Fula villages around Farafenni were regularly visited and services werc
held. The response was meagre. A few people in the villages of Lala, PBuntabulu and
Kunjo became Christians, but it proved difficult to maintain the relationship with
them, Since the late 1980s the Anglicans have a Fula diocesan evangelist; James
Baldeh, who converted from Islam to Christianity when he was in his twenties. He
has a special assignment for working among the Fula and is in contact with Christian
organisations working among the Fula in Senegal, Mali and Conakry, with whom he
co-operates in the production of pamphets and cassettes for Fula evangelisation.'”

The Roman Catholic Mission also made an atterpt to convert the Fula. In the
early 1930s they started a mission station in the Basse area. The Fula villages of
Mansajang and Fulabantang were centres of outreach to the Fula. Fr. Michael
Moloney, later Bishop Moloney, worked among the Fula in the 1940s. He learned
Fula and translated the catechism into Fula together with Mr. John Baldeh.'
Education, development- and medical work were organised and still continue. But
the mission to the Fula has mainly been a witness of presence and service. Very few

protection, until they could protect themselves; that they should receive a Christian teacher
from England, but should live according their own laws until they desired something better.
He (the headman) replied: It would be the greatest blessing that could be bestowed on us.
Freed from the oppression of the Mandingoes, excepting the whites, we would soon be the
richest people in the world.” J. Morgan, Reminiscences of the founding of a Christian mission,
112.

" Italics mine MTF.

" My visit to Krista Kunda, S.H.M. Jones, 1955, Anglican Archives, Bishops Court Banjul,
Red File Box no. 4.

12 Interview with James Baldeh, Basse November 24 1998,

'3 Interview with James Baldeh, Basse November 24 1998.

11 W. Cleary, Reaping a rich harvest, 41.



40 We have toiled all night: Ethnic groups in The Gambia

Fula have become Christians. Most of the Fula who converted to Christianity
through their contact with Christian schools in the 1930s and 1940s, have re-
converted to Islam.'”

Missionary perceptions

The missionary perceptions of the Fula show a clear example of the Hamitic
hypothesis at work. According to the ‘ideas of the missionaries the Fula were not
really black Africans. They had Hamitic or Semitic origins and were seen to be
descendants of the Moors; the Cathagians, the Phoenicians or the Arabs. Robert
MacBrair, a ' linguist working for the Methodist Church in The Gambia in 1835 and
1836, ‘called the Fula ‘relics of a civilised people’ and said that ‘they declare
themselves to be descended from white men.’''® Haas concurs with this idea,
speculating that the Fula were possibly the result of a mix of a black tribe and the
Moors.'!” John Morgan observed that their ‘features seemed of European type, and
formed a perfect contrast to the thick lips and flat noses of their neighbours’.""® All
of them presumed that, because the Fula were not black Africans but somechow
related to the European race, they would be more open to the Christian gospel.
Hence the many ‘missions to the Fula.” This presumption however proved wrong.
Very few Fula became Christians.

The racist interpretation frame is also reflected in the descriptions of the Fula
character. Where black Africans were ‘barbarous’ the Fula were ‘very superior to
other tribes; ‘in personal appearance, dress, industry, moral virtue, and
intelligence.”'" They were not at all war-like, but ‘hospitality, kindness and peace
lives among them and their houses are clean.”’” And according to Moister ‘their
highest idea of virtue is to refrain from fighting and to live in peace with all men.”'”!
The Quaker educationalist Hannah Kilham called them, together with the Mandinka
‘the aristocracy of West Africa.”'? A clan within the Fula which did not fit this
image, was ‘a degenerate race’ and of course ‘quite black.”'*

"5 Interview with Fr. R. Ellison, Kanifing March 4 1999.

'1® R.M. MacBrair, The Africans at home, 28.

"7 }. Haas, Rapport sur la mission de St. Marie de Gambie, vicariate apostolique de la
Senegambie par le Rev. Pére Haas, Boite 411.1B.

"% 5. Morgan, Reminiscences of the founding of a Christian Mission on The Gambia, 112/113,
19\, Fox, A brief history of the Wesleyan missions, 237.

% Dove to WMMS, March 14 1834, Box 293 H2709 mf. 835.

121 w. Moister, Memorial of missionary labours, 24.

1223, Biller (ed.), Memoir of the late Hannah Kilham, critically compiled from her journal and
edited by her daughter in law Sarah Biller, Darton and Harvey, London 1837, 221.

23 W. Fox, 4 brief history of the Wesleyan missions, 237.
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The concentration area of the Fula in The Gambia

2.5 The Wolef

The history
The Wolof are one of the largest ethnic groups in the Senegambia area. The majority
of them is resident in the Northern part of Senegal. The Gambian Wolof can be
found on the North Bank Division in Niumi, Baddibu, Niani and in the capital of
Banjul. According to the 1983 census the Gambian Wolof number about 120.100,
forming the third largest ethnic group, after the Mandinka and Fula respectively.'?
Not much is known about the. origins of the Wolof. Most researchers believe
that the ancestors of the Wolof once lived north of the river Senegal and that
circumstances forced them to migrate southwards.'”> One theory assumes that the
ancestors of the Wolof lived in what is now the Sahara: Desert from where they
moved southwards because of the desiccation of the land: Others presume that the
Arab conquest of North Africa gradually forced the Berbers southwards, who in
their turn caused the southward migration of other peoples, among whom the
ancestors of the Wolof."*® Gailey is of the opinion that the ancestors of the Wolof
were of Libyan or Yemeni descent and that they gradually conquered the Niger
valley in the seventh century, later moving westwards towards the Senegambia
where they settled. He believes that the name “Wolof* is derived from the place in
the Rio d’Ore valley where they settled: Gualata or Julafa.'”’

¥ URL http://www.sil.org/ethnologue/countries/Gamb.html. Date: Aug. 9 2001.

23 p, Sonko-Godwin, Ethnic groups of the Senegambia, 13; H.A. Gailey, A history of The
Gambia, 10; F. Mahoney, Stories of Senegambia, 19.

126 p_ Sonko-Godwin, Ethnic groups of the Senegambia, 13.

127 H.A. Gailey, 4 history of The Gambia, 10.
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Oral tradition relates that in the olden days the Wolof villages functioned
independently of each other, each being governed by a chief with the title /aman.'”*
The confederation of these independent villages into Wolof Empire is linked with 2
remarkable story. Oral tradition recounts that one day a quarrel arose between
people from neighbouring villages in Walo. They had been collecting firewood at
the banks of a lake and quarrelled about the distribution of the firewood. During the
quarrel a mysterious figure arose from the water and silently settled the dispute by
dividing the firewood, after which he again disappeared into the lake. Back in the
villages the quarrellers told what had happened. Full of curiosity the villagers staged
a fake quarrel at the lakeside the next day and the person from the lake reappeared.
He was forcible captured and detained in one of the villages until he would consent
0 become their chief. But the person refused. He abstained from speech and food
for several days until a young and beautifil woman induced him to talk. She was
given into marriage to the mysterious figure and he then consented to become the
chief of the village. After his marriage the person became more and more human.
When the details of this apparition were told to the ruler (Bur) of Sine, the greatest
magician in the land at that time, he exclaimed: “Ndyadyane Ndyaye”, which was an
expression of his astonishment at the events. Subsequently the person became
known as Ndyadyane Ndyaye. The Bur Sine thereupon suggested that Ndyadyane
Ndyaye would be appointed as head of all the Wolof. He himself recognised his
authority by sending tribute to him as a sign of his submission. The chiefs of other
areas followed his example. Thus the Wolof empire came into being.'*

Some traditions state that Ndyadyane Ndyaye was the son of Abu Bakr ibn
Utmnar, one of the most important leaders of the Almoravid movement who led the
battle against Ghana.” It would seem that this tradition is an attempt to trace the
Islamisation ‘of the Wolof back to the earliest beginnings of the Wolof empire
around the 11% century. "'

The oral traditions surrounding the- origin of the Wolof empire ‘are not just
legends. It seems a historical fact that around the 13® or 14% century the different
Wolof areas of Jolof, Kayor, Baol, Walo, Sine and Saloum were all governed by one
person, the Burba Jolof to whom tribute was paid. From the 16" century onwards
the coastal states became stronger due to trade with the Europeans. With firearms
acquired from their trade-partners first Kayor and later also the other states secured

128 1y P. Gamble, The Wolof of the Senegambia, International African Institute, London 1957,
16.

12D P. Gamble, The Wolof of the Senegambia, 17.

130 p. Sonko-Godwin, Ethnic groups of the Senegambia, 14-15. The tradition says that Abu
Bakr after the conquest of Ghana did not retirn to his homeland nor did he rebuild Ghana but
settled in the region and married a woman called Fatimata Sal. They had a son called Amadu
Bubakar ibn Umar ibn Muhamed. When Abu Bakr died, Fatimata Sal remarried with her
husband’s former slave. As a sign of his disapproval of the marriage Amadu Bubakar threw
himself in the river and many believed him to be dead. He however survived and lived an
amphibious life on the banks ‘of the river Senegal until he emerged from hiding to prevent
bloodshed over the dispute of fire-wood mentionéd above.

Bl A. Diop, La societé wolof> tradition et changement: les systémes d’inégalité et de
dominion, Karthala Paris 1981, 213.
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their independence and the Wolof Empire broke apart."”” There were continuous
clashes between the different Wolof states over the centuries and the succession to
the thrones in the respective provinces was a constant source of conflict.
Nevertheless, the states continued as more or less independent entities until the
French colonisation of Senegal in the 19 century."”

Religion

Most Wolof are Muslims nowadays. Yet despite traditions which trace the ancestry
of Ndyanedyane Ndyane to the Almoravids, thus implying that Islam stood at the
cradle of the Wolof Empire, the Islamisation of the Wolof was a gradual process
which was completed in the 20™ century. The sources about its beginning are vague.
The first contacts with Islam seem to have been in the 11™ century. Around that time
the inhabitants of the neighbouring state of Tekrur became Muslim and propagated
Islam to their neighbours. ™ From the 15™ century there are more definite reports on
the Islamisation of the Wolof. Alviso Cadamosto who visited the coast of Senegal in
the middle of the 15® century reported:

The faith of these first Blacks is Muhammadanism: they are not however, as are the
white Moors, very resolute in their faith, especially the common people. The chiefs
adhere to the tenets of the Muhammadans because they have around them priests of the
Azanaghi or Arabs, [who have reached this country]. These give them some instruction
in the taws of Muhammad, enlarging upon the great disgrace of being rulers and yet
living without any divine law, and behaving as do their people and lowly men, who live
without laws; and since they have converse with none but these Azanaghi and Arab
priests they are converted to the law of Muharnmad. But since they have had converse
with Christians, they believe Tess i it...'*

Cadamosto was too optimistic about the interest of the Wolof chiefs in Christianity.
Superficial as the adherence to Islam might have been at that time, the Muslim
influence at the court continued. But he rightly observed that the interest of the
common people in Islam was limited. Valentim Fernandes, who visited Jolof about
50 years later, made a similar observation. He stated that while many at the court

B2 Mahoney, Stories of Senegambia, 21.

133 The Wolof society was (and to some extent still is) strictly hierarchical and was organised
according to a caste system. The top of the system was formed by the freeborn or jambur,
which included the royal lineages from which the rulers were chosen, the noble families and
the peasants. The second caste, the ngenyo consisted of the artisans, such as the smiths (fega),
the leatherworkers (udej) and the praise singers and musicians (gewel). The jam or slaves
formed the lowest caste. Slaves in former days could be those who were born as slaves in a
certain household and those who were bought or captured in war. The household slaves had a
relatively good position and could assemble great wealth, depending on the position of their
masters. The roval slaves often functioned as private guard for the ruler. Intermarriages
between the different castes did not take place. Up till the present day the Wolof are
conscious of the caste divisions within their society. See D.P. Gamble, The Wolof of
Senegambia, 44.

134 A Diop, La societé Wolof, 213.

13% G.R. Crone, The voyages of Cadamosto, Kraus, Nendeln 1967 (1937), 31.
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were Muslim, the larger population continued to practice the traditional religion."™®
It seems that this situation where Islam was the religion of the coust'’ and the
traders, lasted several centuries. Until deep into the 19™ century there were reports
that the majority of the people was still not Muslim."*® Tt was the influence of the
Muslim brotherhoods and the 19 century jihads, which caused the change. In the
Senegambia Tijani brotherhood and especially the Senegalese Mourid brotherhood
founded by the Wolof Amadou Bamba led to the popularisation of Islam among the
Wolof."* The fact that Islam was propagated as a way of resistance against the
colonial oppression enhanced the conversion of the Wolof to Islam during the 19"
century.'¥

In The Gambia the short but influential reign of Ma Ba Diakhou Ba, a Tijani
Jihadist who established an Islamic state in Baddibu from 1861-1867, was decisive
for the Islamisation of the Weolof. Though Ma Ba died six years afier the
commencement of his theocratic state: Rip, most Wolof in The Gambia became
Muslims because of his influence and his resistance against colonial powers."*’

136 <Le rot ef tous ses nobles et seigneurs de la province de Giloffa sont mahométans et ont des
bischerijs [marabouts] blanes qui sont prétres et prédicateurs de Mahomet et savent écrirent et
lirent. (...) Une partie de la population ou menu peuple croit en Mahomet. Toutefois la plus
grande partie est idolatre...” V. Fernandes, Description de la cdte occidentale d’Afrique 1506-
1510 (Sénégal au Cap de Monte), Ed. Th. Monod, A. Teixeira du Mota, R. Mauny. Centro di
Estudos da Guiné Portuguesa, Bissau 1951, 7-9.

7 Oral tradition maintains that a large part of the aristocracy (fyeddo) adhered to the
traditional religion up to the 19™ century jihads, because they considered the exercise of
power incompatible with the adoption of Islam. Diop suggests that there might have been a
difference between the various Wolof states in the acceptance of Islam. The Kayor nobility
whose state had borders with the Tokolor and the Moors might have been more thoroughly
influenced by Islam than those of Joiof and Baol who had no such contacts. It is also possible
that Islam was only practised to a certain extent at the court, while at the same time traditional
practices continued. It is a well-known fact that the Tijani jihads in the 19™ century were as
much aimed at reconverting syncretistic Muslims as at converting the traditionalists. The
Methodist missionary Moister wrote in the 1830, before the major jihads took place: ‘The
Mandingos and Jollofs are of the Mahometan religion and are divided into two distinct
classes, the one marabouts, a religious people who are superstitious to the extreme, wearing
greegrees (charms) in which they place confidence instead of trusting in the living God and
the other Soninke, or singing people, who profess nothing but drinking and debauchery.’
These Soninke or tyeddo belonged to the nobility. It seems hard to establish the extent to
which Islam had really touched the lives of people before the 19™ century reform movements.
It is a fact that in the 19™ century the jihads thoroughly changed the religious life of the
people in the Senegambia. A. Diop, La societé Wolof, 216; Moister to WMMS,; Woodbridge
Nov. 25 1833, Box 294/95 H2709 mf. 840.

8 G. Mollien, Reis in de binnenlanden van Afrika, naar de bronnen van de Senegal en
Gambia, gedaan in 1818 op last van het Fransch gouvernement, Blussé en Van Braan,
Dordrecht 1820, 102.

39 A. Diop, La societé Wolof, 232 ff and 249ff. For a description of the Muridiyya see P.B.
Clarke, West Africa and Islam, 203-206.

140 The most famous example of this is the conversion of Damel Lat Dior of Kayor to Islam.
41 A, Diop, La societé Wolof, 233-234. For an elaborate discussion of Ma Ba Diakhou Ba see

paragraph 4.5.
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It is difficult to paint a coherent picture of the Wolof traditional religion. Olfert
Dapper, who visited Senegal in the 17 century, described the traditional religion as
‘they make sacrifices in the woods, there where there are hollow trees which serve
them as churches, with many idols therein, to ‘which they offer legumes, millet, rice
and the blood of the sacrifice, but they eat the meat.” "> Dapper also observed that a
number of the Wolof were Muslims: and fiercely combated the Christian
teachings.'* Gasper Mollien who visited West Africa in the 19" century described
Wolof traditional religion as ‘pure fetishism; every object, without distinction, a
tree; a snake, the horn of a ram, a stone, pieces of 'wood and pieces of paper on
which Arabic characters are written, these are their gods.”'**

Due to longstanding exposure to Islam, only elements of the traditional religion
have survived. Haas observed that already in the 19" century, when many Wolof
were still traditional believers, the Wolof word for God had disappeared." Gamble
states that a mixture of Islam and traditional religion is still characteristic for the
Saloum area.™*® The same is probably true for Christianity. Abbé David Boilat who
wrote in his Esquisses Sénégalaises (1853) about the Wolef and the Senegambia
specialist David Gamble both mention the vivid belief of the Wolof in witches or
dema; who have the power to eat the souls of people and drink their blood, causing
people to waste away.'*” Witcheraft, according to the Wolof, is inherited via the
matrilineal line: a person whose mother is dema is dema him or herself. A person
whose father is dema inherits the second sight, but is incapable of doing harm.'®
Because the fear for witches is great, people have endeavoured to protect themselves
against the witches by wearing amulets, by saying prayers or by performing other
rituals. In former days witches were tortured or killed. Nowadays this practice has
ceased but social pressure might still cause-a suspected witch to leave the village for
a while. Certain animals, such as owls and hyenas are associated with witchcraft.'”

2.0, Dapper, Naukeurige Beschrijvinge der Afrikaensche gewesten van Egypten, Barbarijen,
Libyen, Biledulgerid, Negroslant, Guinea, Ethiopien, Abyssinie, Jac. van Meurs, Amsterdam
1676, 414.

2 0. Dapper, Naukeurige Beschrijvinge der Aﬁ*skaenscke gewesten, 414. ‘Zij houden het
Christen-geloof voor een gruwel-stuk, en trachten hun gevoelen, door ingeven hunneér valsche
leraers, met deze volgende reden te bevestigen; namelijk dat God, die alles bestiert, en doen
kan wat hij wil, en doet donderen, blixerien, regenen en waaien; een almagtigh Godt zij, en
zulk een almagtighe Godt geen aanroepinge, nochte ¢en eenige zoon van nooden hebben’

144 G. Mollien, Reis in de binnenlanden van Afrika, 102.

143 J. Haas, Rapport sur la mission de St. Marie de Gambie, Vicariate apostolique de la
Senegambie sur le Rev. Pére J. Haas, 411.1B.

“S'D. Gamble, The Wolof of the Senegambia, 72.

147 D. Boilat, Esquisses Sénégalaises, Karthala, Paris 1984 (1853), 315ff: D. Gamble, The
Wolof of the Senegambia, 71.

4% Boilat tells that witchcraft according to the Wolof came into being at the beginning of
human history. When mankind dispersed from the tower of Babel, the people had to pass two
large lakes before they could reach land to settle, The first lake was filled with blood, the
second lake with pure clean water. All people were tired and thirsty at the moment of
departure but the majority of the people passed the first lake, before quenching their thirst at
the second. Those who could not restrain themselves and drank from the first lake, became
witches. D. Boilat, Esquisses Sénégalaises, 315.

19 D. Gamble, The Wolof of the Senegambia, 71.
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Belief in spirits or genies was also prominent among the Wolof."** Gamble
mentions the water spirits and spirits associated with a certain location. Kondorong,
dwarfs with long bears and feet were believed to look after and protect wild animals
while Ninkinanka, a fabulous and immense snake, was said to hide in the swamps.
Seeing the snake was said to be fatal for people. Seitane also played a role. Though
the word is clearly derived from the Arabic word for Satan, in Wolof traditional
religion Seitane is a creature that steals small children and changes them for
abnormal or deformed children. Up to the present day this last belief that babies can
be swapped by spirits for deformed children is still vividly alive. In many families a
knife is kept close a newborn baby to scare off evil spirits and a small child is not
easily left alone. The veneration of ancestors is also part of the Wolof traditional
religion-and traces of it can still be found in the funeral rites of both Muslim and
Christian Wolof."”!

Though the majority of the Wolof has become Muslim, there is also 2 Wolof
Christian community, both in Senegal and in The Gambia. The first contacts of the
Wolof with Christianity go back to the Portuguese period. Already in the 1480s a
Wolof prince called Bemoy was baptised in Portugal, together with his nebility. For
the sake of accuracy it seems fair to state that the motives of both the Portugnese and
of Bemoy for this conversion might have been more mspired by politics than by
religion. Bemoy wanted the Portuguese assistance to help him to the throne and the
Portuguese wanted influence on the Guinea Coast. Bemoy’s baptism did not bring
him much blessing. On his return to Senegal one of his Portuguese hosts murdered
him and it seems unlikely that his noble men after this incident had much taste for
Christianity. '

The Wolof also came in close contact with Christianity through the langados,
Portuguese and Cape Verdian traders who settled on the mainland of West Africa
and married local women. Many Wolof worked for the lancados as servants or
slaves and Wolof women were married to them or had children with them. These
lan¢ados and their descendants the Mulattos saw Christianity as part of their identity
and clung to Christian rituals and symbols, even when they became more and more
part of their African — in this case Wolof - environment. Intermarriage, interaction
and possibly the association that Christianity was the religion of the rich, led some
Wolof to become Christians. Up till the present day most of the Christian Wolof can
be found in places that were formerly Portuguese trading settlements: Portudal, St.
Louis, Gorée, Rufisque and Joal."?

Most of the Wolef who reside in Banjul were not originally Gambians, but
came from Gorée and St. Louis and migrated to Bathurst when the British restored
St. Louis and Gorée to the French in 1815/1816. Many of these Wolof were traders
by profession. Another group came to Bathurst as slaves. They were trained artisans

0 1y, Boilat, Esquisses Sénégalaises, 317,

151 . Gamble; The Wolof of the Senegambia, 68-72.

12 For more details about Bemoy see paragraph 5.2. The story of Bemoy can be found in J. de
Barros, The Asia of Joao de Barros, in C.R. Crone, The voyages of Cadamosto, Kraus,
Nendeln 1967, 130-141.

153 For more details about the lancados see paragraph 5.3.
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who were sent to The Gambia by their owners to earn money in the construction of
Bathurst. Several ‘of these Wolof slaves, who were Christian or had converted to
Christianity, were emancipated by the Methodist Church and employed as church
workers: John Cupidon, Pierre Sallah, William Jouf and Amadi Gum were among
the first."** Because of their ‘positive experiences’ with these Wolof from St. Louis
and Gorée, the missionaries initially had high expectations of converting all the
Wolof to Christianity. The Methodist missionary Morgan wrote in 1821; ‘Jaloofs
might be obtained with greater facility than the Mandingoes.”"® The Quaker
educationalist Hannah Kilham who worked in The Gambia in the early 1820s
focussed in her work on the Wolof. She had prepared teaching material in Wolof
while still in England and continued with the translation of religious texts while in
The Gambia.'*® As early as 1829 the Methodist minister Richard Marshall compiled
a dictionary of about 2000 Wolof words and translated a few chapters of the gospel
of John."” Services in the Methodist Church in the 19" century were conducted both
in English and in Wolof. The Methodists James Fieldhouse (1876-1879) and Robert
Dixon (1880-1882 and 1903-1909) specialised in Wolof translations. Fieldhouse
translated parts of the Book of Common Prayer into Wolof and composed a Wolof
liturgy.™®® Dixon translated the gospels of Matthew and John and the Wesleyan
Catechism and' compiled a Wolof primer for primary schools and a Wolof
hymnbook. "’

Despite these Methodist efforts in Wolof translations, Wolof always remained
the second language in the Methodist Church. English, used by the Krio community,
was the dominant language. Thus, when in 1848 the Holy Ghost fathers took up
residence in The Gambia, many Wolof were attracted to the Roman Catholic
Church. Many originally had been Roman Catholics when in Senegal, others were
attracted because Wolof was chosen as the main liturgical language.'® Until the
present day, 'most masses in the’Roman Catholic Church are celebrated in Wolof,
even though there are few ethnic Wolof left in the Roman Catholic Church.'” Also
in areas where Wolof is not the dominant language, Wolof is often used as a
liturgical lingua franca.

The Roman Catholic mission work among the Wolof and the translation of
material into Wolof was greatly stimulated by Mgr. Aloysius Kobés, the second
Apostolic Vicar of the Senegambia (1847-1872). Kobés himself studied Wolof and

13 For more details about the liberated slaves, see paragraph 6.5. The fact that both the Akou
and the Wolof have somewhere in their past a connection to slavery has caused Clarke to state
that nearly all Christians in The Gambia are of slave descent. P.B. Clarke, West Af¥ica and
Christianity, 1285.

135 J. Morgan to WMMS, Bethesda June 20 1821, Box 293 H2709 mf. 824.

1% M. Dickson, The powerful bond: Hannah Kilham 1774-1832, Dennis Dobson, London
1980, 116. For the Quaker mission to The Gambia see paragraph 6.3.

157 R, Marshall to WMMS, Bathurst, February 26 1830, Box 293 H2709 mf. 831.

%8 J Fieldhouse to WMMS, February 6 1877, Box 296 H2709 mf. $09.

159 Synod minutes 1882, Box 297 H2708 mf. 16 and Synod minutes 1910, Box 298 H2708
mf. 33.

10 W. Cleary, Reaping a rich harvest, 9.

'8! An interview with Fr. T. Gabissi, Kanifing February 9 1999; Interview with Fr. M. Casey,
Darsalami January 19 1999.
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contributed to the compilation of a dictionary and the translation of religious works
such as the Catechism and a work that describes the major Christian festivals.'®
When after a while the first Senegalese Wolof priests were ordained, the Roman
Catholic Church produced a wealth of Wolof religious material.. Especially the
Senegalese mission of St. Joseph in Ngasobil can be credited for this.'®

The missionaries soon found out that the Wolof in St. Mary’s were different
from the Wolof in Baddibu. Though racially and linguistically the same as those
living on the North Bank, the Banjul Welef historically came from a different
community. Due to their long standing contacts with Western culture, their
familiarity with Christianity and the influence of intercultural marriages the Wolof
who  originated from St. Louis and Gorée area responded more openly to the
Christian gospel. The Baddibu Wolof did not have such a history of exposure. They
became-Muslims in the 1850s and have remained Muslims since.

Missionary perceptions

The Wolof formed a substantial part of the 19" century Christian community. This
influenced the missionary perceptions of the Wolof. Te many the Christian Wolof
were an example of what could happen te ‘uncivilised and barbarous’ Africans, once
they became. Christians. As -early as 1821 John Morgan wrote home that Wolof
‘might be obtained with greater facility than the Mandingoes.”’®* They were
generally considered to be ‘open and intelligent’, ‘proverbial for gratitude and
fidelity> though ‘very superstitious’ and ‘much afraid of ghosts and evil spirits,
against whose dreaded influence they have many imaginary means of defence.’'®
The conviction that the Wolof were ‘more. intelligent than most of the other
Negroes® but at the same time very superstitious was shared by Moister. But the
missionaries were convinced that the effects-of the Christianisation were beneficial,
not just to the Wolef but to their language as well. Moister stated that ‘the Jolloff
language is somewhat harsh and guttural in its tones; but, when brought inte the
service of the sanctuary by converted natives, as we have had the pleasure of hearing
it, it is remarkably pathetic and impressive.”'® Even clearer is Robert MacBrair’s

12 1. Delcourt, Histoire religieuse du Sénégal, Editions Clairafrique, Dakar 1976, 43.

'3 D. Gamble, The Wolof of Senegambia, 22 and 83/84. The last pages of this book give an
overview of religious material published in Wolof up till 1957.. Complaints have been made
that the Senegalese material is not suitable for The Gambia: ‘In our present liturgy we have a
‘rich mixture” of Latin, English and hymns in the local languages. That which saddens me
most is that most of these are ‘imported’. To confirm this fact I would ask the reader to find
out how many of the hymns, used during any liturgical celebration in any of the Catholic
Churches in The Gambia apart from Kunkujang, have been composed by Gambians? (...} As
far as | know, there are Wolof and Kulawnaie translations the Mass and the rites of the other
sacraments in The Gambia. However, some people who can speak both languages quite well
have said that they cannot read them. My question is: “Who did these translations?” ° The
author, the name is not mentioned, ends with a plea for ‘a Gambian stamp’ on the liturgy. GP/
Newsletter, Vol 9/11 (1995), 9.

14 Morgan to WMMS, Sept. 12 1821, Box 293 H2709 mf. 824.

195 W. Fox, 4 brief history of the Wesleyan missions, 236.

196 W. Moister, Memorial of missionary labours in West Africa, 23.
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statemnent: ‘The JoHofs are a fine race of men, and when christianised, they are
5167

brave, faithful and generous; good sampies of what Africans can become.

The concentration area of the Wolof population in The Gambia

2.6 The Serer

The history

Linguistically the Serer are akin to the Wolof. Haas called them ‘les proche parents
du Volof®, close relatives of the Wolof."® They can be found in large numbers in the
former kingdoms: of Baol, Kayor and Jolof but their main area of residence is the
Sine-Saloum. In The Gambia the Serer number about 20.800 and are mainly resident
in Niumi.'”

There are different theories with regard to the place of origin of the Serer.
Some say the Serer migrated from Kaabu and eventually settled in the Sine-
Saloum.'” Another theory about the origin of the Serer relates that the Serer
originated from the Futa Toro area but were driven south, first by the Tokolar, later
by the Wolof, until they settled in the Sine-Saloum around the 12® century.'” For a
while the Sine-Saloum formed part of the Wolof Empire but later it gained its

7 R. MacBrair, The Africans at home, 4, 5.

' J. Haas, Rapport sur la mission de St. Marie de Gambie, vicariate apostoligue de la
Senegambie par le Rev. Pére Haas, Boite 411.1B.

18 URL http://www.sil.org/ethnologue/countries/Gamb.html. Date: 9 Aug. 2001.

1" p. Sonko-Godwin, Ethnic groups of the Senegambia, 21. See also the legend told in
paragraph 2.2, which links the Serer to the Jola and both of them to Kaabu. Another tradition
only states that there is a link between the Serer and Kaabu, but says nothing about the origin
of the Serer. This tradition relates that a group of Mandinka Nyanchos from Kaabu, who were
members of the ruling class, migrated to the Niumi and managed to take control over the area.
They came to be known as the gelwar or guewar in the Sine-Saloum. According to Sonko-
Godwin the Jammeh, Manneh and Sonko families in turn ruled over Niumi. P. Sonko-
Godwin, Ethnic groups of the Senegambia, 7.

YU'D. Faal, 4 history of The Gambia, 14.




50 We have toiled all night: Ethnic groups in The Gambia

independence, which it maintained until the French colonisation of the area in the
mid 19" century. The Roman Catholic missionary Haas saw a linkage between the
Serer and ancient Egypt because of the Serer veneration of crocodiles, their belief in
witches, their practice of circumcision and their adherence to a rigorous caste
system.'”

The Serer society is said to be a very hierarchical society. It is organised
strictly according to castes while age-groups function as sub-divisions within the
castes. There are speculations that this societal organisation is Wolof influence
because in those areas where the Wolof influence has not been able to penetrate, the
Serer society is much more egalitarian.'”” Men among the Serer are circumcised, as
i3 the case with most ethnic groups in The Gambia. In the past wornen were tattooed
at initiation, but this tradition seems to have disappeared.'” The traditional Serer
society has a mixed economy of cattle holding and agriculture, growing millet and
groundnuts. The Serer living on the coast, known as the Nyominka, are fishermen.'”

Religion
In matters of religion the Serer had a reputation for their fierce resistance of Islam.'”
Living in an environment that was not easily accessible for traders, travellers and
clerics, the Serer were able to maintain their traditional religion and withstand
foreign influence. During the 19" century jikads it was said that the Serer would
rather commit suicide or be massacred than to convert to Islam.'”’ Nevertheless, in
the first decades of the 20" century the Serer gradually began to convert to Islam
and by the end of the colonial era about 50 percent of all the Serer had become
Mustim,'”®

Not much research has been done into the traditional religion of the Serer.
Gamble mentions that the-Serer know of a benevelent Creator called Rog, whose
help was invoked in times of crisis. The Serer worship spirits who are said to live in
small houses built at the foot of the cotton tree and regular sacrifices of milk and
millet are made to them. Gamble also talks about of the veneration of ancestors. It
seems ancestors were especially called upon at certain rain ceremonies.'” Boilat,
writing in the mid 19® century mentions different types of rituals to implement
justice in the society. He adds that these powerful Serer practices were greatly feared
by all, Christians included.'®

"2 J. Haas, Rapport sur la mission de St. Marie de Gambie, vicariate epostolique de la
Senegambie par le Rev. Pére Haas, Boite 411.1B.

' D.P. Gamble, ‘A note on the Serer’ in The Wolof of Senegambia, 101.

' J. M. Fayemi, ‘Note on housing and rural environment in Serer country (Senegal)’, African
environment, occasional papers, no 5 (May 1976), 3. Note: several Gambian ethnic groups
practice female circumeision as well, even though legally this is no longer allowed.

'3 D.P. Gamble, ‘A note on the Serer’ in The Wolof of Senegambia, 100.

16 P, Sonko-Godwin, Ethnic groups of the Senegambia, 23 and D.P. Gamble ‘A note on the
Serer’ in The Wolof of Senegambia, 102.

77 D.P. Gamble, A note on the Serer’, 102.

'8 p B. Clarke, West Africa and Islam, 202.

' D.P. Gamble, ‘A note on the Serer’, 102/103.

'8 D, Boilat, Esquisses Sénégalaises, 102/103. One ritual was a sort of trial by ordeal in case
of theft. The ritual consists of taking a certain type of lizard to the blacksmith after a theft had
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The Serer have been exposed to Christianity for a long time. Since the time of
the Portuguese, there was a Christian community of Mulattos at Joal in Serer
territory. But these Christians of Portuguese ancestry were not interested in
evangelising the surrounding people. They considered Christianity to be a personal
privilege which should not be distributed too widely: to be a Christian meant to be
white and to be a trader. The Roman Catholic missionaries however have used Joal
as a base for evangelising the Serer.'®" Presently the Serer and the Jola constitute the
majority of the Roman Catholic Church in Senegal.

In The Gambia the Methodist Church had a parish in the Serer area of Niumi
from the early 19" century onwards but the congregations mainly consisted of
Liberated Africans and soldiers of the West Indian regiment. In the 1870s attempts
were made at evangelising the Serer. Henry Quilter wrote:

Lately we have commenced extending our influence among the Serias. They are a tribe
which are employed in the town and the neighbourhood as laborers; for the most part
they are pagans, some have embraced Mahommedanism."®> Most of them understand
the Jallof language as well as the Serias, as we are able to reach them by means of our
Jallof local preacher.'®

Records do not give evidence of the results of this effort to evangelise the Serer and
no lasting effect seems to have been reached. Eventually even the church at Barra
was closed.

The Roman Catholic Church made several attempts to evangelise the Gambian
Serer. A first attempt was made in the 1920s by John Meehan. The village Mbolett
was chosen as a centre.'™ A catechist was stationed in the village to look after the
parish and the vegetable garden. The mission station was extended by a small school
in 1937 and a teacher/catechist named Joachim DaCosta was appointed to fook after
the parish. When Joachim DaCoasta died in December 1943, there was no one to
replace him. Thus the first attempt to start a mission among the Serer failed due to
lack of personnel.'®® Another effort was made in 1959. Njongon was chosen as the
location for the mission station and a mission school was started. It seems that from

been discovered while a special drum was sounded. It was believed that when the smith put
the lizard on his anvil and hit it with his hammer, the thief would receive the same blows and
pain as the lizard. The sound of the drum, according to Boilat, was often enough to make the
thief confess. Another ceremony to implement justice was performed at a certain type of tree-
shrine. In this case a priest attached to the shrine was said to receive sacrifices from the victim
after which he performed a ritual, which caused the soul of the culpable to be captured in the
tree.

"8I D. Boilat, Esquisses Sénégalaises, 21, 28 and 108ff. Boilat mentions the priest Alexis de
Saint-Lo and Bernardin de Renouard as having worked among the Nones, a subgroup of the
Serer in the 17" century while in the 18" century someone called Coste, nick-named the
a;:»ostle of Joal, spent most of his time teaching the Serer.

182 possibly under influence of the jihad of Ma Ba Diakhou in the 1860s.

18 Quilter to WMMS, July 15 1871, Box 295 H2709 mf 897.

154 Entry January 6 1924, Journal de Communauté de St. Marie de Bathurst IV, 1924-1958,
Boite 4i2.4.

85 W. Cleary, Reaping a rich harvest, 38.
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that moment onwards, slowly but surely, the Niumi mission took shape. In the 1960s
a considerable number of young Gambian Serer converted to Christianity.' In the
1970s however, about 90 percent of the converts reverted to Islam.'” In 1995 the
Njongon parish was said to consist of about 500 people, most of whom Manjago,
scattered over the area with Christian communities at Njongon, Berending, Barra,
Lewna, Cassewa, Ker Jatta, Bakalar and Albreda. A team of priests, catechists and
Cluny sisters pastorally supervises the churches and runs the schools.'®

Missionary perceptions

The missionaries did not make many comments on the Serer. Possibly there was
fittle contact with the rural Serer in Niumi, the river forming an obstacle for intense
contact.'™ According to the archives several Roman Catholic missionaries studied
the traditional religion of the Serer, but no records have been left, apart from Haas’
remark that the Serer were somehow comnected to ancient Egypt because of their
reverence for crocodiles.' In the 1880s the Roman Catholic missionaries expected
the Serer to ‘embrace the Christian religion’ and were working on the translation of
a prayer manual into Serer.'”’ The only other comment, which is repeated time and
again, is the remark that the land of the Serer was a hard missionary district, because

the Serer were ‘steeped in superstition’."

The concentration area of the Serer in The Gambia

'8 \W. Cleary, Reaping a rich harvest, 6}.

"7 Interview with Fr. R. Ellison, Kanifing March 4 1999.

18 < Around the Diocese: Njongon®, GPI Newsletter Vol. 19/2 (February 1995), 10/11. Author
unknown.

% There were also some Serer living on St. Mary’s island, who worked as labourers in the
town. Some of them became Christians.

90 Pr. Gaillais, Mission du Sénégal, Boite 53A/IL

Y Bulletin Général 9 (Oct. 1887), 306; Riehl to Barrillec, Dakar 26 1878, Boite 160B/11,
Letter Gambia 1876-1879.

12 Entry Feb. 4 1940, Journal de Communauté de St. Marie de Bathurst IV.
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2.7 The Mandinka

The history

For anyone slightly familiar with the history of West Africa the word ‘Mandinka’
immediately calls to mind the epic tales of Sundiata Keita and the famous Mali
Empire he founded. The tale of the heroic founder of the Mali Empire is still sung
by the jeliba or griots today.'”

At the time of Sundiate Keita’s birth, which must have been around the
beginning of the 13" century, the Mandinka lived in Kangaba, in the Niger Valley.
Kangaba was at that time a vassal to the Susu state of Kaniaga, the successor of the
Ghana Empire.””® The story of Sundiata Keita begins by telling that Sundiata
Keita'®, the nickname of Makhara Makhang Konnate'*®, was born as the oldest son
of Fatakung Makhang, who was at that time king of the Mandinka. At the death of
his father his half-brother was declared king, even though Sundiata, as the first born,
was the rightful heir to the throne. Sundiata did not dispute this decision
immediately but in 1234/35 assembled an army and fought Sumangura Konteh, the
king of the Susu. Having beaten Sumangura Konteh in battle and liberated the
Mandinka of the Susu dominiation, Sundiata Keita seized the throne of his half-
brother and the Mali Empire was born. Most of the expansion of the Mali Empire,
stretching at its heydays from Tekrur in the north, the Atlantic ocean in the east,
present day Liberia and Sierra Leone in the south and Goa and Tadmekka in the
west, took place during the life-time of Sundiata and his son Mansa UL."”” The most
famous Mansa of the Mali Empire was no doubt Mansa Kankan Musa (1312-1337)
who on his pilgrimage to Mecca put the Mali Empire on the map by spending so
much gold in Egypt that the gold prices devaluated. Mansa Musa re-structured the
administration of the Mali Empire into a well-oiled machinery of civil servants,
scribes, judges and officers so that Mali could reign its provinces more effectively.

'3 The words jeliba and griot are the Mandinka and Wolof terms respectively for the praise-
singers. For a detailed study of the griots in The Gambia see M. Janson, The best hand is the
hand that always gives: griottes and their profession in Eastern Gambia, CNWS Publications,
Leiden 2002.

1% p. Sonko-Godwin, Ethnic groups of the Senegambia, 3.

%% Sundiata Keita was a nickname. Sundiate means ‘the lion has committed theft’ referring to
the story that Sundiatta when pressed by the griots for a gift, stole a strip of cloth from his
half brother. Keita in Mandinka means ‘to take inheritance’ referring to the moment that
Sundiata assumed his rightful place as heir to the throne. See. D. Faal, A history of The
Gambia, 45-47.

'% Researchers have identified Sundiata Keita or Makhara Makhang Konnata with Mansa
Mari-Djata who ruled the Mali Empire from 1230 until 1255. See B. Catchpole and LA.
Akinjogbin, 4 history of West Africa in maps and diagrams, Collins Educational, Londen
1983, 11.

197 A more elaborate version of the tale of Sundiata Keita can be found in D. Faal, 4 history of
The Gambia, 43-47. A scientific edition based on Gambian oral traditions has been prepared
by W. Galloway, Sunjata, Oral history and Antiquities division of the Vice-President’s
Office, Banjul 1980.
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Mansa Musa was also known for his piety. He stimulated Islamic studies to the
extent that Timbuktu became a renown centre for Islamic learning.'*®

It is believed that the migration of the first groups of Mandinka into the
Senegambia had already begun before the foundation of the Mali Empire. In the 11*
and 12 century small groups of Mandinka, in search of farmland settled in the
Senegambia and Guinea-Bissau and intermarried with the local people. Also during
the glory time of the Mali empire, migrations continued. Young princes and generals
who had little chance to become rulers or governors, left the Mali Empire with their
people to settle elsewhere. The biggest and most famous migration from Mali to the
Senegambia occurred during the reign of Sundiata Keita. One of his generals,
Tiramang Touray'” was sent on a punitive mission to the Wolof Empire, because
the Bur Jolof had offended Sundiata by refusing to sell him horses and by killing his
messengers. It seems that Tiramang left for the expedition with about 75.000 people.
The group did not consist of soldiers only, but also entailed noble men, farmers,
artisans and slaves. After having conquered Jolof and killed the king, Tiramang
proceeded to conquer the Kassa region. Mandinka families who had settled earlier in
the region helped him in his conquest of the Casamance. The Kassa region became
the nucleus of what came to be known as the Kaabu Empire.

By the end of the 14™ century most of the kingdoms along the river Gambia,
with the exception of Foni, were under Mandinka control. They either formed part
of the Kaabu Empire or paid tribute to it. Kaabu in its turn paid tribute to Mali. After
the decline of Mali, Kaabu became an independent state. The Kaabu Empire came to
end when Fula from the Futa Jallon invaded Kaabu in 1868. Though the figures of
the Fula army involved vary between 25.000 and 40.000, -all sources seem to agree
that the battle of Kansala was one of the most bloody of the Senegambian history.
Only about 4000 soldiers of the Fula army seem to have survived to celebrate the
victory.”” One of the most important consequences of the fall of Kaabu was the fact
that the Fula along the river realised that the Mandinka could be conquered. One
revolt after another followed and in several cases the Fula were able to throw off the
Mandinka joke. One of these people was the Fula Alfa Molloh Baldeh, who
established Fuladu.

According to the 1983 census the Mandinka form about 40 percent of the
Gambian population and Mandinka is more or less the lingua franca in The Gambia.
The capital Banjul where Wolof is the market language, forms an exception to this
rule.”®! The Mandinka society is organised along caste structures. There is a division
in the society between the nobility (angsarlu), the freemen or farmers (sano), the
artisans (nyamakala) and the slaves (jongolu). Also age-groups (kafos) and special
associations such as the masquerades (kangkaroa) and the women’s associations
such as the dembajasa or ‘clowning mothers’ for women who has lost several

%8 K.B.C. Onwubiko, History of West Africa: AD 1000-1800, Book I, Africana-FEP
Publishers Ltd. Ibadan 1982 (1967), 33-39.

1% Sometimes he was also called Tiramangan Traore. See. P. Sonko-Godwin, Ethnic groups
of the Senegambia, 4.

*0 p. Sonko-Godwin, Ethnic groups of the Senegambia, 7-9; D. Faal, A history of The
Gambia, T31f.

21 URL http://www.sil.org/ethnologue/countries/Gamb.html. Date: 9 Aug. 2001.
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children in a row, have played and continue to play an important role in the
Mandinka society.”

Mandinka religion: Soninkeyaa and Islam

For many centuries there was another dividing line in the Mandinka society: the
distinction between those Mandinka who adhered to the traditional religion and
those who were Muslims. The adherents of the traditional religion were called the
‘Seninke’ and the Muslims were called ‘Marabouts’. Valentim Femandes, who
visited the area in the first decade of the 17" century stated:

Beaucoup dans ce pays suivent la religion de Mahomet et 13 aussi vont beaucoup de
bisserijs qui sont des prétres maures allant dans cette région pour enseigner leur foi a ce
peuple. Et tous les autres sont idolatres 4 la mode et fagon des Gyloffos comme on I'a dit.”®

Other visitors to the Senegambia, such as Jobson, Moore and Park have also observed
the coexistence of the two religious persuasions. *** It is assumed that the influence of
the Muslims gradually increased. Muslim clerics gradually replaced the smiths in the
circumcision ceremonies.””” The fino griots who sing religious hymns and recite lists of
people in the Qur'an, have gradually, both in number and respect, surpassed the joka
who are the more general praise-singers.”® But as late as the 1899, when the Soninke-
Marabout wars had more or less died down, the Methodist missionary R. Williams
wrote: ‘There are two great divisions of Mandingoes: 1. The Mohammedans 2. The
Soninke who drink alcoholic liquors and do not ‘pray Mohammad®.” 27

The traditional religion of the Mandinka or Soninkeyaa consisted of the
worship of objects called jalang. Jalang could be many things: stones, trees, man-
made instruments like spears or unusually shaped rocks, but also animals like the
crocodile. All these were said to represent a life-giving force, in Mandinka called
nyamo.”™ It was believed that nyamo could be encapsulated at certain places and be
influenced by those who had ‘captured’ it. Many sites where jalang were said to be
present, are still known and in use: the crocodile-pools at Katchikally, Kartong®”
and Berending and the sacred grove or baobab tree at Sannementereng, the grove at
Farankunko, the sacred tree at Santangba and the boulder stone at Berewuleng might

*2 M. Schaffer; C. Cooper, Mandinko: the ethnography of a West African holy land, Holt,
Rinehart and Winston, New York 1980, 44ff.; F. Renner, /ntergroup relations and British
imperialism in Combo, 13f.

%'y, Fernandes, Description de la céte, 45.

2% M. Schaffer; C. Cooper, Mandinko, 70.

2% F. Renner, Intergroup relations and British imperialism in Combo, 27.

206 M. Schaffer; C. Cooper, Mandinko,66/67.

27 Williams to WMMS, Bathurst March 3 1899, Box 288 H2709 mf. 1002.

2% £, Renner, Intergroup relations and British imperialism in Combo, 311f.

*® The residence of the Roman Catholic priest in Kartong is at the entrance of the path
leading to the crocodile-pool of Mama Folenke; which is said to be a white crocodile. The
priest told me that every year just before the common entrance exams the grade six students
of the Roman Catholic primary school accompanied by their teachers, some of whom were
Roman Catholic, go to the pool to give sacrifices, hoping that this would enhance the positive
results of the exams.
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serve as examples.”'’ Certain forms of jalang worship were individual and aimed at
personal welfare; others were communal practices and were aimed at the well being
of the community as a whole, especially in times of crises. It seems that at
communal festivities or gatherings, animal sacrifices and cowry offerings were
made and large amounts of alcohol were consumed, giving the Soninke their
reputation of ‘drunkards’.

The jalang were also consulted as oracle. The Mandinka know various forms
of divination. In some cases an animal was slaughtered and the kidneys were
examined (haruspex). Dark kidneys implied a negative answer, whereas light-
coloured kidneys implied a positive indication. In other cases, where the jalang had
taken the form of a tree, a seance took place under the tree. A positive answer was
given when the tree shook violently — at night it was said that a whirlwind shook the
tree — whereas when all remain quiet, the reply was considered to be negative *"!
Dropping seven red, elongated beans on the ground was another forms of Mandinka
divination. Afterwards the pattern was read and interpreted. Throwing four sticks in
a gourd of water was a similar form of divination.”"

There were also areas of life in which the jalang were considered to be of little
use. In those cases the assistance of the Sabu-Tiyolu, the traditional healers was
called in. When illnesses or wounds were to be healed or amulets and potions were
to be fabricated, the people turned to the traditional healers. The Sabu-Tiyolu were
said to possess the knowledge of the secrets of certain herbs and roots and were said
to be endowed with special powers derived from nyamo. Only few of the traditional
healers were Mandinka. Most of them were Fula, who were thought to have a
greater knowledge of the supernatural world because of their habits of sleeping in
the open air and their nomadic way of life.”"

Soninkeyaa also consisted in passing on moral values. Usually the elders and
the jeliba took this task upon them. Tales, stories and proverbs were passed on
informally in the evenings near the fire side while more formalised instruction took
place during the seclusion at the time of circumcision.”™ Also the masks played their
role in the Soninkeyaa and the maintenance of social order: the kangkurao, the
fangbondi and a demon type mask called Hore are known.?"” Soninkeyaa seems to
have had nothing to do with ancestor-worship per se, nor does it seem to have had a

210 A Meagher, Historic sites of The Gambia, 29fF.

2 B Renner, Intergroup relations and British imperialism in Combo, 35/36.

N2 g, Schaffer; C. Cooper, Mandinko, 34. The four sticks were said to represent a boy, a girl,
an older man and an older woman. Presently these methods of divination are still used by
marabouts. Note: the Jakhanke clerics, a clerical tradition prevalent in the Senegambia and
popular among the Mandinka, were very skilled in divination. This can hardly be a
coincidence.

213 | Renner, Intergroup relations and British imperialism in Combo, 38/39.

214 With the Mandinka both boys and girls are circumcised. For a description see M. Schaffer;
C. Cooper, Mandinko, 95f%.

215 M. Schaffer; C. Cooper, Mandinko, 101-104. Moister calls this masks ‘Mumbo Jumbo’,
see W. Moister, Memorial of missionary labours, 37.
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concept of a Supreme Being that could be reached by means of lesser deities or
spirits 2"

Islam has a long history among the Mandinka. It is assumed that the first
Mandinka Muslims arrived in the Senegambia around the 12" or 13" century. Oral
tradition recalls the names of the Janneh, Darbo and Turay families who were
Muslims when they arrived in the Senegambia.”'’ Initially the Muslims were looked
at with suspicion and lived in separate villages, the so-called Fodekundas or
Morikundas. These villages were governed by the Islamic calendar and the Islamic
way of life and abstinence from pork and alcohol was observed. The Muslims were
granted land in exchange for certain services they performed for the Mansa of the
area.”"® Gradually their influence increased and more people converted to Islam. The
two different life-styles of Muslims and Soninke came to clash in what came to be
known as the Soninke-Marabout wars, which raged through the Senegambig in the
second half of the 19 century.”™ It is believed that they were partly caused by the
continuous harassments of the Muslims by the Soninke rulers, partly by the influx of
Muslims of a more militant persuasion. The — for the Soninke unexpected — result
was the victory of the Muslims, which eventually led to the total Islamisation of the
Mandinka.

The missionaries never had great hopes of converting the Mandinka to
Christianity. The Methodist missionary Morgan wrote in 1821: ‘Jaloofs might be
obtained with greater facility than the Mandingoes.’*’ His Gambian colleague Terry
stated something similar, saying that the Jola might be more easily impressed with
Christianity than the Mandinka.””’ The Methodist Fox wrote to his mission
organisation’ that he was ‘not very sanguine as to immediate success with the
Mandingoes in connecting them to the faith of Jesus, they being completely wrapped
up in the absurdities of the Mahomedanism.” He still had some hope because they
‘appear willing to send their children to a Christian school (...); that will be laying
the foundation-stone for the superstructure of our holy religion...’”””* But Anglican
sources reported more than a century later that education was the only thing the
Mandinka wanted. The Newsletter of the second quarter of 1958 states plainly: ‘The
Mandingoes want education, not the Christian faith!**®

Translation work in Mandinka started in the early 19® century. Hannah Kilham
prepared reading sheets and a short vocabulary in Mandinka™* and the Methodist
linguist Robert MacBrair compiled a grammar, a vocabulary and translated the

216 ¢ Renner, Intergroup relations and British imperialism in Combo, 33/34.

217 F, Renner, Intergroup relations and British imperialism in Combo, 42.

28 F_ Renner, Intergroup relations and British imperialism in Combo, 42fF.

219 For further details see paragraph 4.5.

2% Morgan to WMMS, Bethesda June 20 1821, Box 293 H2709 mf. 824.

22! Terry to WMMS, Cape St. Mary, May 6 1879, Box 296 H2709 mf. 916.

22 Journal of William Fox, entry February 23 1936, Box 293 H2709 mf. 839.

2 Newsletter second quarter of 1958, Anglican Archives, Bishops Court Banjul, File Box no.
12 on Historical Documents.

24 M. Dickson The powerful bond: Hannah Kilham, 155.
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gospels.””> Nowadays the World Evangelism for Christ (WEC)™® literacy unit has
produced Mandinka materials, including a vocabulary, 2 Mandinka course and a
translation of the Mandinka New Testament. The Old Testament is still being
worked on.”?’ The vernacular work of WEC has attracted the interest of some
Mandinka Muslims and some converted as a result. Two of the converts have
entered the ministry: Pastor Modou Sanneh, presently pastor of the Evangelical
Reformed Church of The Gambia®® and Pastor Modou Camara, pastor of the
Evangelical Church of The Gambia, Bundung parish.”? In recent years the Baptist
Mission in-Farafenni has started a special project of reaching out to the Mandinka
but the effect of the programme has not yet been evaluated.

All in all, there are very few Mandinka Christians in The Gambia. A prominent
exception to this rule is the Gambian Christian theologian and historian Dr. Lamin
Sanneb, Sanneh converted from Islam to Christianity as a young man and now
teaches ‘World Christianity’ at Yale University in New Haven, USA. %

Missionary perceptions

The classical prejudices of Europeans about Africans, based on the racist theories,
seem not to have applied to the Mandinka. Though black Africans, the Mandinka
were admired by the missionaries. The Methodist linguist Robert MacBrair wrote:
‘They are noble, active in war and enterprising in.commerce. Their disposition is
naturally gentle and cheerful so that when they become Mahometans, they do not
show that religious rancour and intolerance which the Moors and Felattas exhibit,’>'
And the Quaker educationist Hannah Kilham regarded them as the *aristocracy of
West Africa’, ‘gentlemen with regard to carriage and behaviour’®? while Moister
recorded: ‘Their disposition is generally friendly and hospitable; and, when
travelling alone and unprotected among them, we have always been treated with
curtsey and respect, and never felt the slightest fear of molestation. Altogether we
regard the Mandingoes the noblest species of the African race we have met.’” The
Roman Catholic Haas spoke of them as ‘fierce warriors, fanatic Muslims and weli
versed in the Islamic tradition.®® The Methodist Baker seems to have been an
exception in this admiration of the Mandinka: ‘As masters they are proud, insolent

223 . MacBrair to WMMS, Georgetown February 15 1836, Box 294 H2709 mf. 844; W. Fox,
A brief history of the Wesleyan Missions, 397/398.

225 Formerly the abbreviation WEC stood for World Evangelical Crusade.

#7 EFG Newslink, Vol. 1, no. 2 1993.

*28 Interview with Pastor Modou Sanneh, Kanifing February 1 1999,

2 Interview with Pastor Matthias George, Kanifing January 27 1999.

0 The story of Sanneh’s conversion is related in H. de Leede and J.J. Visser, ‘Lamin Sanneh:
alleen de waarheid maakt vrii’, Kontekstueel 7/2 (November 1992), 24-26. See also: M
Gaudeul, Appelés par le Christ: ils viennent de I'Islam, CERF, Paris 1991, 208-212, 302 and
L. Sanneh, ‘Muhammad, prophet of God, and Jesus Christ, image of God: a personal
testimony, International bulletin of missionary research, 8/4 (1984) 169-174.

21 R, MacBrair, The Africans at home, 15, 16.

22 g, Biller (ed.), Memoir of the late Hannah Kilham, 221.

233 W, Moister, Memorial of missionary labours, 23.

24 F. Haas, Rapport sur la mission de St. Marie de Gambie, vicariate apostolique par le Rev.
Pére Haas, Boite 411.1B.
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and cruel. As servants, they are fawning, hypocritical and extremely dishonest. It
seems as though Mahomedanism has made them almost if not altogether the worst
of men.”™

This generally shared admiration for the Mandinka is all the more remarkable
because all forms of evangelisation of the Mandinka failed. Neither the Soninke nor
the Muslim Mandinka were interested in the Christian faith. Possibly the admiration
of the missionaries for the Mandinka is linked with their celebrated heritage: they
were the aristocrats, the descendants and heirs of the famous renown Mali Empire.

The concentration area of the Mandinka in The Gambia

2.8 The Serahuli

The history

The Serahuli form one of the larger minority groups in The Gambia, numbering
51.137 according to the 1983 census.”®® They are also known under the name of
Soninke, not to be confused with the Mandinka term ‘Soninke’, which is used to
indicate ‘a follower of the traditional religion’. Though there is some uncertainty
with regards to the origin of the Serahuli, the most popular tradition traces them to
the Ghana Empire. This tradition claims that the ancestors of the Serahuli were the
founders and inhabitants of the Ghana Empire.

According to oral tradition the history of Ghana began with a Serahuli man
called Dinga who was said to be the ancestor of the Serahuli. One of his sons is
credited with having built the capital of the Ghana Empire, Kumbi Saleh. The
legend states that he was helped by a huge serpent that promised to provide rain five
times a year in exchange for a yearly sacrifice of a young virgin. The legend further
recounts that, apart from water, it also rained gold at times, which gave the
inhabitants of Ghana their wealth and fame. After some time -life being what it is -

35 Baker to WMMS, Mandanaree, May 26 1821, Box 293 H2709 mf. 823.
236 URL http://www.sil.org/ethnologue/countries/Gamb.html. Date: 9 Aug. 2001.
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a young man who had fallen in love with the virgin about to be sacrificed, killed the
snake. As a punishment it did not rain for seven years in Ghana. The head of the
snake was buried in Bure which later became known for its gold mines. Although
the story is legendary in character, it explains both the source of wealth of the Ghana
Empire, being gold from the mines of Bure, and the reason for its decline: the
incessant periods of draught.”’ It is often said that the only reason why the
Almoravids were successful in their battle against Ghana, was the fact that the
Ghana Empire was weakened because of desiccation and its disastrous effects on
agriculture.”®

After the decline of Ghana the inhabitants dispersed all over West Afiica.
Minority groups of Soninke can be found in countries like Senegal, The Gambia,
Mauritania, Mali, Ivory Coast, Burkina Faso (the name of its capital Quagadougou
was the Soninke name for ancient Ghana), Guinea and Guinea-Bissau.”” In these
areas the Serahuli continued their ancient profession of long distance traders, known
as dyula. Major trading towns like Walata and Jemnmeh, which played an important
role in the trans-Saharan ‘trade, are said to be founded by Serahuli, who acted as
middle-men in the trade. Intermarrying with the Mandinka, they formed a network
of traders and Muslim clerics in West Africa, among whom the Jakhauke are
probably best known.”** The Serahuli form a closed community, only intermarrying
among each other and the Mandinka dyula.

Religion

Most Serahuli are Muslims and have been Muslim for a long time. They have acted
as propagators of Islam, spreading the religion as they traded in West Africa. In The
Gambia the Serahuli came into the spotlights during the 1880s when the Serahuli
marabout Momodou Lamine Drammeh, whose official name was Ma Lamine
Demba Debassi®*', waged a war north-east of the country and established a Islamic
state which included parts of Mali, Senegal and The Gambia. Being a threat to the
French imperialism, Momodou Lamine was killed by the French in 1887.”* His
Jjihad boosted Serahuli self-confidence and renewed their commitment to Islam.

#7p. Sonko-Godwin, Ethnic groups of the Senegambia, 32-33.

28 There is much discussion among scholars whether or not there was truly an attack by the
Almoravids on Ghana and whether as a result the rulers of Ghana became Muslims. The
interpretation of the texts that refer to this incident are subject of much. dispute. For the
discussion see P. B. Clarke, West Africa and Islam, 17ff. It seems to be beyond discussion
that prolonged periods of draught contributed to the decline of Ghana. Not only did the
draught affect the agriculture but also the trans-Saharan trade routes were re-routed because of
it. P. Sonko-Godwin, Ethnic groups of the Senegambia, 33.

29D, Faal, 4 history of The-Gambia, 19.

2% For a history of the Jahanke see the dissertation of L. Sanneh, The Jakhanke Muslim
clerics: a religious and historical study of Islam in Senegambia, Lanham, New York/London
1989.

2411 B. Kaké, Mamadou Lamine: marabout et résistant soninké, ABC publishers, Paris 1977,
17.

22 p_ Sonko-Godwin, Leaders of the Senegambia region: reactions to European infiltration
19th and 20th century, Sunrise Publishers Ltd. Kanifing 1995, 33-41. More information on
Momodou Lamine Drammeh can be found in paragraph 4.5.
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Due to the fact that the Gambian Serahuli have a reputation of being staunch
Muslims and form a closed community, no missionary efforts have been undertaken
to evangelise the Serahuli.”* Only recently has the Anglican Church in co-operation
with the UNHCR begun refugee work among the Serahuli. Many Gambian Serahuli
were involved in the Sierra Leone diamond frade and had families both in The
Gambia and in Sierra Leone. Due to the civil war the Serahuli have tended to bring
their Sierra Leonean families to The Gambia. These have been given a refugee-
status.
Gailey mentions that most Serahuli are poor farmers®*, but it is an established
fact that much of the property in the urban areas is owned by Serghuli. Also their
involvement in the diamond trade has given them the reputation of being
comparatively rich.**

Missionary perceptions

Surprisingly, the Serahuli are not mentioned at all in the missionary archives. This
might be caused by two different factors. First of all the Serahuli have always
formed a closed community and resisted influence from outside. Secondly the
Serahuli have always had a reputation of being staunch Muslims. With greener
pastures around, these two factors possibly discouraged the missionaries from
attempting to evangelise the Serahuli.

The concentration area of the Serahuli in The Gambia

3 The Christian Mission Fellowship started an attempt to evangelise the Serahuli in the mid
1990s but so far no Serahuli has responded to their outreach programmes.

24 H A. Gailey, 4 history of The Gambia, 16.

25 See also D. Faal, 4 history of The Gambia, 19.
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2.9 The Kris

The history
A most remarkable group of people is formed by the Krio, sometimes also called
Aku or Creoles.** They are not an ethnic group in the strict sense, because they
originally come from a variety of ethnic backgrounds. Sonko-Godwin, in her book
on Ethnic groups of the Senegambia does not mention the Krio.”* But the
Macmillan Social Studies Atlas on The Gambia, which is used by all primary
schools in The Gambia, categorises the Aku among the ethnic groups in The
Gambia.**® Because the Krio form a distinct group in Gambian society and in their
self-description see themselves as belonging to the Aku tribe™, this thesis treats the
Krio as one of the ethnic groups. Besides, they do have some of the characteristics
of an ethnic group. The Krio have a comnon history related to the slave trade, a
common language sometimes called Krio or Aku”’, shared moral and ethical
standards and to somne extent also a common religion. As a group the Krio have
played and still play an important role in Gambian Protestantism: most Krio are
members of either the Methodist- or the Anglican Church.

The history of the Krio goes back to the period of the slave trade when millions
of Africans were taken into slavery to work in Europe, America and the West Indies.

6 According to Wyse the name Krio is derived from the Yoruba expression Kiriyo, to walk
about and be satisfied, referring to the habit of the Liberated Africans in Sierra Leone (a
considerable part of whom were Yoruba) fo visit each other after church on Sunday when
Christians or after the Friday Prayers when Muslims. A. Wyse, The Krio of Sierra Leone: an
interpretive history, International Library of Sierra Leone Studies II, W.D. Okrafo-Smart &
Company, Freetown 1987, 6. Wyse denies a linguistic connection between Krio and Creole.
The term Creole according to Wyse was meant for children born from the Settlers and
Liberated Africans. See: A. Wyse, “The Krio of Sierra Leone: an ethnographical study of a
West African people’; International journal of Sierra Leone studies, Vol. 1 1988, 46-49. The
word Aku can also be traced to the Yoruba language. The word ‘Aku’ seems to have been a
Yoruba greeting; by which Liberated Africans from Yoruba origin greeted each other. These
people came to be known as the ‘Aku’. Apart from the ‘Aku’, there were among the Liberated
Africans people of various descents: Ibo, Moke from Camaroons, Paw-paws (Popo) who
originated from Benin, Hausa from Northern Nigeria and Congo from the people from Congo.
From 1840 onwards the Liberated Africans organised themselves according to ethnic
backgrounds in ‘Friendly Societies’ or ‘Companies’. These societies were initially meant as
self-help groups. Later, from the 1860s onward these companies also got & social-political
dimension and functioned as a political lobby and an instrument to make critical remarks
about the government. As time went by the original ethnic differences disappeared and all
Liberated Africans came to known as ‘Aku’. See. F. Mahoney, Stories of Senegambia, 68 and
871T.

247 p. Sonko-Godwin, Ethnic groups of the Senegambia: a brief history, BPMRU, Banjul
1985.

2% The Gambia Social Studies Atlas, Macmillan Publishers Ltd., London (?) 1989, 14, 15.

9 H. Aspen, Ghost Corporations, 26. See also: A. Wyse, The Krio of Sierra Leone: an
interpretive history, 6ff.

%0 Krio or Aku is sometimes derivatively called pidgin-English or broken English but
nowadays recognised as a language. See: A. Wyse, ‘The Krio of Sierra Leone: an
ethnografical study’, 47. The International Bible Society has published a New Testament in
Krio.
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From 1787 onwards groups of freed Africans started returning to Africa. The first to
arrive ‘back home’ were people known as the Black Poor from England, followed
by the Nova Scotians from Canada in 1792 and the Maroons from Jamaica in 1800.
They seitled in the colony of Freetown, Sierra Leone, which had been purchased as
‘a province of freedom” by British philanthropists, belonging to the Abolitionist
lobby. These returnees were known as the ‘Settlers’. Initially encouraged to-engage
in farming, many of them soon turned to trading as a means of income, because the
soil around Freetown proved poor. Gradually they spread along the West Coast of
Africa to places such as Nigeria and The Gambia.

A few years later the Settlers in the colony were joined and outnumbered by
what came to be known as ‘Liberated Africans’ or the ‘Recaptives’. When in 1807
the British officially abolished the slave-trade and started hunting slave ships on
coast of West Africa®’, the slaves on the captured ships were put ashore and
declared free in Freetown: they were ‘Recaptives’ who had now become ‘Liberated
Africans’. Though the term Liberated Africans was used as common denominator,
these people came from all sorts of ethnic backgrounds, sometimes as. far away as
Congo, sometimes as close by as Sierra Leone itself.””> Once declared free and
treated medically - many of them were near-dead after the traumatic experience -
the Government endeavoured to assist the Liberated Africans in creating a future for
themselves in Sierra Leone. A few, mainly Yoruba and people captured in Sierra
Leone itself, were able to return to their native country. But most of them could not.
Many of the Recaptives were young children who had no idea of their place of
origin. Others could not return due to chances of renewed enslavement. Those who
stayed were either provided with agricultural equipment and assigned. to villages to
eamn-a living as farmers or apprenticed to the merchants and the Settlers. Especially
the name of Governor MacCarthy (1815-1824) is linked with the resettlement of
Liberated Africans. With the help of the Church Missionary Society he designed the
so-called ‘Parish scheme’. In accordance with this plan Liberated Afticans were
settled in -villages around:  Freetown, supervised educationally, spiritually and
administratively by CMS missionaries.” Thus the Liberated Africans were exposed
to Western culture and education and many converted to Christianity as a result.”*
When intermarriages between the Settlers and the Liberated Africans began to take
place, the distinctions between the two groups disappeared. Their descendants
became known as the Krio. Within less than two generations, due to their Western

! Bathurst came into being because of the abolition of the slave trade. The island of St. Mary
on which Bathurst was. built, was purchased in 1816 from the King of Combo in order to
serve as a fort to prevent slave trading on The Gambia river.

22 A, Wyse, “The Krio of Sierra Leone: an ethnographical study’, 36ff.

231, Sanneh, West African Christianity: the religious impact, 62.

24 Most of the Settlers were already Christians (many of them Baptists) on arrival in
Freetown and had brought their pastors along. L. Sanneh, West 4frican Christianity, 58. The
Aku Mohammedans or Muslims Krio (in The Gambia known as Aku Marabouts) formed a
distinct group within the Liberated Africans. They were Yoruba who had become Muslim
during the Fulani jihad from 1804 and; despite efforts of the CMS to convert them to
Christianity, remained Muslims when resettled in Sierra Leone. They formed a separate
settlement in the east end of Freetown. See: A. Wyse, The Krio of Sierra Leone, 9.
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orientation and emphasis on education, the Krio became the new elite of Sierra
Leone.?”

When the years passed by more and more Recaptives arrived in Sierra Leone
and the government found it increasingly difficult to provide for them. As a result
people were redirected to other places such as Fernado Po, Bathurst and
Georgetown. As early as 1821 there were Liberated Africans in Bathurst. When the
Methodist missionaries John Morgan and John Baker arrived in Bathurst-in 1821
they met a group of Liberated Africans, who knew Baker from the time be had
worked in Sierra Leone.”® Sr. Anne-Marie Javouhey, the foundress of the Clhuny
Sisters, who visited St. Mary’s in 1822 —1823 estimated the number of Liberated
African children in‘town at about 500 girls and 1000 boys. Fifty of them, between
the ages of 8 to 10 were entrusted to her for education.””’ Hannah Kilham, the
Quaker educationist ‘who worked in the Gambia in 1824 mentions teaching ‘the
Kings Boys’, young Liberated African men, sent down from Sierra Leone by the
Government to serve as artisans in the building of Bathurst.”®

The main influx of Liberated Africans into The Gambia came between 1831
and 1838>, following a decision of Gov. G. Rendall: JM. Gray suggests in his
History of The Gambia (1940) that Rendalls motives might not have been solely
humanitarian. First of all, The Gambia was in dare need of artisans to help build the
city. Rendall ‘hoped that by apprenticing Liberated Africans to- craftsman, the
number of capable artisans in‘the colony would increase: Secondly, there were
problems with the food supplies for St. Mary’s. The soil of the island was poor and
the delivery from the mainland not reliable. Rendall, according to Gray, envisaged
farming colonies run by Liberated Africans, close to St. Mary’s, which could
provide the island with the necessary foodstuff. Thirdly, Rendall hoped that some of
the able-bodied males could be trained as soldiérs to supplement the: Gambia militia
in times of need. Lastly, Gray implies that Rendall, who had a very small budget at
his disposal, might have seen some financial advances to the arrival of the Liberated
Africans. No doubt the Home Government would financially assist in the
maintenance of the newly arrived for some time, thus increasing the cash flow of the
colony.?®

%5 For an elaborate discussion of the blessings and curses of this unique ‘elite’ position of the
Krio in Sierra Leone, see the book of A. Wyse, The Krio of Sierra Leone: an interpretive
history.

% Morgan to WMMS, St. Mary’s April 1821 Box 293 H2709 mf. 823. Baker was a WMMS
missionary to Sierra Leone before his appointment to The Gambia.

27 J. Hébert; M.G. de Segonzac, Anne Marie Javouhey Correspondance, Editions du CERF,
Paris 1994, 144.

2% 5. Biller, Memoir of the late Hannah Kilham, 169/170.

%% According to Gray, Lieutenant-Governor William Mackie who assumed office in 1838,
condemned this system of indiscriminate immigration and refused to take any more liberated
Africans from Sierra Leone. Except for a party of 200-who arrived from Sierra Leone in 1861
and were settled at Kotu in Combo, there were no further shipments to the Gambia. See: 1.M.
Gray, A history of The Gambia, Cambridge University Press, Cambridge 1940, 363/64.

20 1 M. Gray, 4 history of The Gambia, 357.
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As a result of Rendall’s decision large shipments of Liberated Africans arrived
in The Gambia in the 1830s*', many of them more dead than alive.” Some of them
were setiled in Bathurst itself. Goderich village, near Oyster Creek, is mentioned by
the Methodist missionaries as one of the places where many Liberated Africans
lived. Later they moved to Melville Town, and renamed it New Town.”® Others
were brought to Lamin where a8 brick-making and farming colony was started. When
this failed they moved to Jeswang. Also Berwick Town was a place of residence for
Liberated Africans. Most of them however went up river, to MacCarthy Island,
where the Department for Liberated Africans was located.” It was there that the
Methodists, who already had a special affinity with Liberated Africans from the
start, became deeply involved with the fate of these people.

Krio religion

Most of the Gambian Krio are Methodists or Anglicans. A Roman Catholic
missionary commented in 1881 that ‘if you leave them (the Krio), they will
dominate the country and turn it into a centre of Protestantism.”® The historic ties
between the Krio and the Methodist and Anglican Church can explain the Krio
affinity with Protestantism. Both the Methodist Church and the Anglican chaplain
felt responsible for the fate of the many Liberated Africans who were transported to
The Gambia. ‘

The Anglican chaplain as government officer was responsible for the spiritual
welfare of the Liberated Africans, though some of them, according to the Methodist
John Baker, preferred to neglect that duty. *® Possibly this chaplaincy resulted in the
fact-that some Liberated Africans became Anglicans. The majority of the Anglican
Krio however are said to have come from Sierra Leone. Possibly the group of 200
Liberated Africans who in 1861 were shipped to The Gambia and settled at Kotu in
Combo, had a considerable number of Anglicans among them.””’ Many of the Sierra
Leone Krio were Anglicans, because the Church Missionary Society was. active
among the Liberated Africans in Sierra Leone. Also among the many migrants who
throughout the 19" century moved from Sierra Leone to The Gambia there must

®1 To give an idea of the numbers invelved, Mahoney mentions that the well-known
merchant Thomas Joiner alofie, in a period-of five years, had more than a hundred apprentices
in his care. F. Mahoney, Stories of Senegambia, 70.

2 The WMMS archives mention the case of the ‘Govenor Campbell’, which arrived in
Bathurst in 1836. Due to small pox on board more than half of the 300 people on board died.
The trauma the Liberated Africans had gone through, the poor diet, the infections and the
exposure to heat c.q. cold caused many to die. Equator to Editor, May 24th 1835, Box 294
H2709 mf. 845.

23 W. Fox, 4 brief history of the Wesleyan Mission, 358.

%4 B Mahoney, Stories of Senegambia, 681f. ‘

3 Entry February 5 1881, Journal de Communauté de St. Marie de Gambie II.

% Baker to WMMS, May 26 1821, Box 293 H2709. mf. 823.

27 3. M. Gray, A history of The Gambia, 364. Many of the present Krio Anglicans came to
The Gambia from Sierra Leone somewhere in the 19" century, but did not belong to the
original-Krio community that was transported by the government to The Gambia in the first
half of the 19 century.
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have been Anglicans. These people together formed the constitutive element of the
Anglican Church in The Gambia.

The history of the Krio with the Methodist Church is somewhat different. From
1832 onwards the Methodists had a resident (assistant) minister at MacCarthy. Their
initial aim was to set up a mission station with the purpose of settling and converting
the Fula. When that plan failed, they turned their full attention to the Liberated
Africans. Liberated African children were invited to attend the day school and a
special Sunday School was organised, to provide literacy classes for adults and
children who could not attend during the week. Liberated Africans were employed
to build the mission premises and to clear the 600 acres the Mission had purchased
for a model-farm, thus giving some of them a means of income and instructions
from an agriculturist.”® When it became clear that the Fula would not settle at
MacCarthy permanently, the Lindoe cottages that had been built for the Fula, were
rented out to-Liberated Africans. Medical assistance was given when needed and
both the English missionaries Thomas Dove and William Fox, who worked at
MacCarthy’s in the 1830s proved vocal spokesmen for the rights-of the Liberated
Africans. Also the names of the two native ministers, John Cupiden and Pierre
Salleh, both of them redeemed slaves themselves, need to be mentioned in
connection with the work among Liberated Africans at MacCarthy’s. All this helped
the Liberated Africans to regain their self-confidence and make a start with-a future
inan alien land. :

Thus, by providing education, fellowship and income, the foundation was laid
for the intimate ties that exist between the Krio community and the Methodist
Church up to the present day’®. Because of their experiences with Methodism,
many Liberated Africans converted to Christianity. It is hard to say whether they
first accepted Christianity and consequently the Western way of life, or whether they
saw the benefits of Western civilisation and-education first and took Christianity as
cream on the bun. The latter is what L. Spitzer suggests for the Sierra Leon¢ setting:
‘having -been taught to identify Christianity with European civilization, they
believed that an‘acceptance of that religion would reflect their own mastery of a way
of life, presented to them as better than any they had known before.’”” It is
impossible to retrieve what metives the Krio had for becoming Christians. But is
seems fair to say with Aspen that nowadays ‘Akus do not actually choose to be
Christians, they are Christians’®"' because the Christian religion has become part of
the Krio identity. And the elaborately celebrated Christian rituals of confirmation,

28 W. Fox, A brief history of the Wesleyan Mission on the Western Coast of Africa, 444.

% Nowadays a considerable number of the Krio are Anglican, but in the first decades of the
nineteenth century there was no ‘Anglican Church’ as such. Colonial chaplains were sent out
regularly to look after the British regiment stationed at the Gambia, but many of them died.
Things changed with the appointment of the first Aftrican (Krio) Colonial chaplain, the Rev.
George Nicol, who together with his daughter Ms. Sarah Nicol and a Krio schoolmaster from
Sierra Leone, started an Anglican school for boys and one for girls. F. Mahoney, Stories of
Senegambia, 79.

207 Spitzer, “The Sierra Leone Creoles 1870-1900” in P.D. Curtin, Africa and the West:
intellectual responses to European culture, University of Wisconsin Press, London 1972, 126.
7V H. Aspen, Ghost corporations, 161. Italics mine MTF.
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marriages and funerals, at which occasions the whole Krio community is mobilised,
serve to strengthen the ties within the group.

Historically, it seems correct to state that by orientating themselves towards
and identifying themselves with the Western life-style, with the Victorian values of
thrift, industry, self reliance and piety and by accepting Christianity as part of that
life, the Krio built for themselves a new future and a new identity. They went quite
far in their adoption of European habits: clothing, names, house-decoration and style
of worship were all part of the package deal. Up to the present day it is not
uncommon to see Krio women wear hats, European dresses, stockings and a westémn
stvle hairdo or wig. They still organise ‘tea-parties’, some play lawn teanis or are
members of the Soroptomists. Most Krio men wear a suit and a tie on formal
occasions - the elderly until recently had a top hat to complete the outfit -, attend the
Masonic Lodge and are members of a club, playing cricket or golf or tennis. This
behaviour caused them the nickname ‘Black Englishmen.” Be it what it may, itis a
fact that because of their identification with western civilisdation the Krio were, with
a short time, able to ‘re-group’ themselves and form a coherent cluster of people.
Aspen remarks ‘that due to the fact that the Krio were the first to realise the
importance of (western} education, they were able to monopolise positions within
the civil service during the ¢olonial time.”” The Krio also successfully engaged in
teaching and trade.*” This changed their position in society within two generation:
from ‘the poorest and most despised of society which Gov. R.G. MacDonnell
described as ‘so very inferior in appearance and civilization to many of the
surrounding natives’”’*, they became the national ‘elite’, serving in high positions in
the civil service during the colonial heydays.”” It must be added that the same zeal,
with which the Krio pursued education for their children, also drove them o educate
the larger Gambian public. This in the end undermined their own unique position in

2 H. Aspen, Ghost corporations, 137.

B 1 was told that many a Krio mother of the olden days eamed the school-fees for her
children by up-country trade and trade along the West Coast, some as far away as ngem
The Krio involvement in trade lasted for many years. Quite a few Methodist missionaries
complained that during the dry season half of the Bathurst congregation was up-couniry for
trade. Even today some of the Krio own large firms.

7% Cited as in F. Mahoney, Stories of Senegambia, 74.

5 Aspen describes their development as follows: ‘From being humiliated and dispossessed
trade items, they managed to rise up and exploit-the possibilities that were present in their
new British (...) administered home countries. They were not classified as ‘natives’, nor as
‘Buropeans’ but assisted by the Missions and the Administrations they found themselves a
niche in-between. Economic ‘thrift and self-reliance, combined with administrative and
religious training and education, made the group natural  working forces in the formal
oceupational fields of education and administration. The need for clerks in the British
colonies Freetown and Bathurst and the attached protectorates rosé simultaneously with the
expanding abilities of the Creoles/Akus. Compared to the native population: of the colonies,
the Creoles/Akus were in an advantageous situation. They became the natural administrators
of their countries; they were in fact ‘next to the white man’, meaning-that they were in a
position closely related to that of the colonial rulers and administrators.” H. Aspen, Ghost
corporations, 2-3.
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the civil service because representatives of other ethnic groups have assumed their
rightly places in the government service.””®

Not all things in Krio culture are European. Both H. Aspen and C.M. Fyle and
1. Heroe point to certain rites and beliefs within Krio culture that are typically
African®”’. They mention the reverence for ancestors and the participation in ‘secret
societies” such as Egugu and the Hunting Society’” and the life-cycle rites of
passages around birth, marriage and death. The naming ceremony (kemojade or pul
na doj, on the seventh or ninth day after birth for a girl or boy respectively, which
introduces. the new-born child to its surroundings, is an important event in Krio
society. Relatives, neighbours and often a minister participate in the ceremony and
refreshments are served afterwards.

Another typical Krio ceremony is the ‘pul na stop” or ‘put stop’ {putting a stop
to all possible suitors), a ceremony during which the relatives of the bridegroom
come to the house of the bride to ask the permission of the brides family for the
hand of the bride.”” During the ceremony an argument is staged in which the family
of the bride teasingly accuses the visiting family that they are not worthy of the
bride, proposing other girls, while the visiting family continues to beg for the bride’s
hand. When the families have reached an agreement, gifts for the bride and her
family are presented, among which the engagement ring and kola nuts®*° are passed
around and the date for the marriage is set. In some families libation is poured to
request the sanction from the ancestors. As on all major occasions, food is served.
Also typical African among the Krio. rites are the funeral rituals, such as the
traditional wake-keeping and the charities (awujoh) at the seventh day, the fortieth
day and the one year anniversary. Many of them have been ‘christened’ by the
involvement of a minister, by prayers at the house, or by special services, offerings
and prayers on the fortieth day and the one-year anniversary. Yet also the traditional
rituals of pouring libation and the offering of the deceased’s favourite dishes in a
hole next to the gate or at the graveyard continue on the mentioned days.

It would be an interesting field of research to study these and other Krio rites
that so clearly have a traditional African religious background. Attention could be
given to the traditional religious background of certain rituals and beliefs, their
present ‘christianised’ shape in order to see in which way Krio Christianity, which is

776 Y. Aspen, Ghost corporations, 137 and 159.

27 CM.-Fyle and 1. Heroe, “Krio traditional beliefs’, Africana Research Bulletin, VIl/3
(1977), 3-26; H. Aspen, Ghost corporations, 99I.; J. Peterson, Province of Freedom: A
history of Sierra Leone 1 787-1870, Northwestern University Press, Evanston 1969, 230ff.

278 1t is often suggested that the popularity of the Freemasonry among the Krio has something
to do with the similarities between the Lodge and the traditional secret societies. Lately many
Sierra Leoneans have come to The Gambia as refugees due to the civil war in Sierra Leone. It
might be safely assumed that this has increased the membership of the Hunting society and
the Poro society in The Gambia.

%7 The Krio rites around engagement and marriage were staged in a play by the Methodist
Women’s Auxiliaries in 1997.

2% The combination of an engagement ring and kola nuts is typical for the combination of
European and African elements in Krio culture.
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so often derivatively called a Western copy of Christianity is in reality a truly
contextualised form of Christianity.

Missionary perceptions

The Krio in many ways are an exceptional case. Strictly speaking they are not an
ethic group in the sense that they descend from a common ancestor. The Krio have
become an ethnic group because of their shared past. On the basis of that past they
have created a new identity. Christianity, or to be more exact Protestantism, was a
constitutive element in the Krio identity. Thus, racist theories, which were based on
ethnicity and culture, did no fit the Krio case. The missionary perceptions of the
Krio were influenced by their social position as Recaptives and Liberated slaves and
their quick adoption of a mixed Western and African identity. Many of the early
reports speak about the Krio as ‘poor creatures’ who have only just escaped death or
a fate even worse: slavery. **' Fox wrote: ‘It is well known that these poor creatures
when in distress, have frequently committed suicide by hanging themselves on a tree
in the bush or by throwing themselves in the river.””®* The vulnerability and the
miserable state of the Liberated Africans appealed to the missionary sense of
compassion and neighbourly love. They saw in the Krio a grateful object of their
missionary love. Thus they set themselves to the task of ameliorating the fate of the
Liberated Africans with great zeal. However, when they succeeded in their task,
their perception of the Liberated Africans changed. The Krio were no longer
considered ‘poor. creatures’ but ‘haughty and proud’, not at all grateful to their
‘white saviours’ and most of them ‘bad missionaries’.”® Tudno Davies wrote in
1910: ‘These Akoos (English speaking natives) do not make good missionaries.
There is too much dignity about them and they think themselves very superior to
other tribes and approach them as such.’®* The missionaries had succeeded so well
in their task of educating and emancipating the Liberated Africans and giving them
back their self-dignity that they experienced their achievement as a boomerang and a
threat rather than as an achievement.

21 Dove to WMMS, March 30 1835, Box 293 H2709 mf. 836.

282 Report of Fox to the Southampton Committee, London Dec. 10 1839, Box 294 H2709 mf.
855.

28 Maude to WMMS, Jan. 24 1906, Box 795 H2709 mf. 1023.

28 Davis to WMMS, Oct. 28 1910, Box 795 H2709 mf. 1032.
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The concentration area of the Krio community in The Gambia

2.10 Other ethnic groups

General

Apart from the ethnic groups mentioned above, there are also smaller ethnic groups
represented in The Gambia such as the Bambara®™®, the Mankaing, the Basari, the
Balanta®, the Mansuanka (Kunante), the Conjagis and the Manjago. Several of
them, such as the Mankaing, the Balanta, the-Mansuanka and the Manjago originate
from Guinea-Bissau. These groups left their homeland in the 1960s when a bloody
guerrilla ‘war was fought against the Portuguese colonialists in order to gain
independence.”® When Guinea-Bissau gained independence in 1974 these people
did'not return to their country of origin but remained in The Gambia. Over the years
the migration to The Gambia has continued and the numbers of the Balanta,
Mankaing, Mansuanka and Manjago continue to grow. Because they are recent
immigrants in The Gambia they are usually not mentioned among the people groups

% The Bambara originate from Mali and number about 4.200 according to the 1993 census.
They are mostly employed as watchmen because they have a reputation of loyalty and
reliability.

URL http://www.sil.org/ethnologue/countries/Gamb.html. Date: 9 Aug. 2001.

6 Some research has been done into the culture and religion of the Balanta. Examples of
antropological studies on the Balanta are: P. Akkerman and J.Roosenschoon, Op zoek naar
anderen: fegenwoordigheid van geest bij de Balanta in Guinee-Bissau, Akkerman, Holten
1994; R. van der Drift, Arbeid en alcohol: de dynamiek van de rijstteeit en het gezag van de
oudste bij de Balanta Brassa in Guinea Bissau, Centrum voor niet-Westerse studies,
Rijksuniversiteit Leiden, Leiden 1992; G. Muris, Dodelijk geloof of sociaal protest?: een
case-study van een anti-hekserijbeweging bij de Balante (Senegal) in 1911-1912, M.A. thesis
Rotterdam University, Rotterdam 1988 (unpublished).

57 GPI Newsletter, Vol. 16/6 (1992), 16.
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of the Senegambia.”™ The fact that these groups fairly easily move elsewhere when
the conditions of living deteriorate, might contribute to this.”®

There are few Muslims among the migrant groups from Guinea-Bissau. All
four ethnic groups farm pigs and tap palmwine, which has proven to be a barrier to
conversion to Islam. Most of them therefore bave continued to. practice their
traditional religion but have been exposed to Christianity, because the Roman
Catholic Church has a long history in Guinea-Bissau.” Their transition to
Christianity is more recent, but seems to predate their arrival in the Casamance and
The Gambia.”' The majority of them are Roman Catholics, but many of them are
catechumens rather than full members, due to their polygamous way of life.”

The Manjago

in The Gambia the Manjago form the largest group, numbering about 14.100
according to the 1983 census.”” The majority of them lives in villages in Combo,
often in satellite settlements near the main village because they keep pigs. The main
sources of income for the Manjago are rice cultivation and pig rearing.

Some research has been done into the traditional religion of the Manjago,
where the veneration of ancestors plays an important role.” Different from the role
of ancestors in many other ethnic groups, the Manjago ancestor (balugum) is not a
benevolent spirit who looks after the well being of the group, but rather is a spirit

% Someone like P. Sonko-Godwin in her Ethnic groups of the Senegambic makes no
mention of these groups.

9 As an example: in 1998 a number of Mansuanka left The Gambia and moved to Guinea
Conakry. The reason for their migration was that their crops of groundnuts had failed for the
third year in a row because of lack of rain.

0 From the 16" century onwards Cacheu was the seat of the archdeaconry of the Diocese of
the Upper Guinea Coast, which had its headquarters in Santiago at Cape Verde.

21 GPI Newsletter, Vol. 16/5 (1992), 9.

2% There have been two instances in which Balanta have joined an existing congregation of
ex-Muslim Mandinka and where the Mandinka have left the congregation as a result of that.
The Muslim community, including former Muslim, looks down the Balanta, who - like other
ethnic groups from ‘Guinea-Bissau - drink palm wine and ‘rear pigs. Interview with Pastor
Matthias George, Kanifing, January 27 1999, Interview with Fr. Michael Casey, Darsaiann
January 19 1999.

#* URL http://www.sil.org/ethnologue/countries/Gamb.htmi. Date: 9 Aug. 2001. Note: This
means for example that the Manjago community is about twice as large as the Krio
community, which according to the same statistics numbers around 6.800. The political,
social and ecclesiastical influence of the Krio far exceeds their numbers while that of the
Manjago community is negligible, probably due to their comparatively low standard of
education.

%4 W.M.J. van Binsbergen, ‘Socio-ritual structures and modern migration among the Manjak
of Guinea-Bissau, ideological reproduction in a context of peripheral capitalism’,
Antropologische Verkenningen, Vol. 3/2 (1984), 11-43; A. Bouttiaux-Ndiaye, ‘Les larmes de
la calabasse’ in P. Wymeersch, Liber amicorum Marcel: d'Hertefelt: antropologische
opstellen, Institut africain (CEDAF), Brussels 1993, 21-46; A.M. Diop, ‘Rites de passage et
systéme religieux chez les Manjak’, Notes Africaines, 181 (1984}, 9-16; E. Gable, ‘Women,
ancestors and alterity among the Manjaco of Guinea-Bissau’, Journal of religion in Africa,
XXVI, 2 (1996), 104-121.
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which has to be appeased at regular times in order to prevent crises.”” Also unusual
is the Manjago perception that within its life as an ancestor, the spirit goes through
various phases: from a child-like ghost the ancestor becomes a young man or
warrior (nanjafu) to finally achieve the ultimate state of being an elderly man on the
mat.®® The transition of the stages is enhanced by the sacrifices of the living.
Women cannot become ancestors because women ‘wander’, leaving their natal
kinship to live in the house of the husband.”’ Despite the fact that the Manjago have
a longstanding reputation of migration, the spirits of the dead all return to their
‘homeland’ and sacrifices can only be made in the villages of origin in Guinea-
Bissau where sticks (icop), representing-the ancestors are placed behind “the
houses.””® All Manjago therefore return at regular times to their homeland to pay
homage to their ancestors. As might be expected amongst a people where ancestor
veneration plays @ crucial role in life, rites around ‘the burial of the dead are of
utmost importance. Suspected-deaths are investigated and the deceased is questioned
about the cause of his demise. Sometimes the departed takes possession of a person
to indicate the person who ‘catised’ his death. The culpable is punished
accordingly.””

The Manjago believe in-a supreme God, Nasin Batsi — a name still used within
the Christian community to refer to God — whois the king of heaven and the king of
the deities. Nasin Batsi interacts with the world through his messenger Ka-sara who
endeavours to bring order and well being to the world. Ka-sara fights epidemics,
draught and witches (ba-kalam). Oral tradition states that when Ka-sara presents
him (or her?)self, it is in the form of a veiled woman, who is looking downwards to
hide the radiance of her face. Though Ka-sara is the messenger of Nasim Batsi, the
Manjago can not call upon him/her to intervene or intercede with Nasim Batsi.
Intercession is done through the help of the ge-caay (sing. u-caay), spirits wheo can
be both benevolent and malevolent; according to the demands made upon.them. The
ge-caay usually reside with a family, in a tiee or in a storie near-the house and are
object of veneration. Sacrifices and libation are made to them Some ge-caay
function on the private level, others have a communal function.*”

Most Manjago had been exposed to Christianity before their arrival in The
Gambia and many of them were catechumens of the Roman Catholic Church. There
is a saying that to be a Manjago means to be a Roman Catholic.’ Already in the
mid 19" century the Manjago formed a considerable part of the Roman Catholic
Church in The Gambia. The first Manjago came to Bathurst as sailors to seek

25 E. Gable, “Women, ancestors and alterity’, 111 ff.

26 E_Gable, ‘Women, ancestors and alterity’, 114 ff.

1 E. Gable, ‘Women, ancestors and alterity, 104.

28 A, Bouttiaux-Ndiaye, ‘Leslarmes de calebasse’, 21.

% A Bouttiaux-Ndiaye, ‘Les larmes de calebasse, 26 ff.

300 A M: Diop, ‘Rites de passages”; 14 ff.

0% Already around the turn of 1900 the Journal de Communauté recorded that the Manjago
liked ‘neither Isiam nor Protestantism. Entry April 25 1899, Journal de Communauté de St.
Marie de Gambie 111,1894-1923.
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employment and many were baptised.””” The Roman Catholic Church has also had
contacts with the Manjago community since the influx of Manjago in The Gambia in
the 1960s. Through the work of catechists many have now been baptised, though
confirmation remains a problem because the older generation is polygamously
married.*” The Manjago are represented in most of the Roman Catholic parishes in
Combo.

Special mention needs to be made of the Kunkujang project of the. Roman
Catholic Church. In the late 1960s Fr. Jack Sharpe developed a plan to establish the
Christian village of Kunkujang, whose inhabitants would be Manjago. A mission
house was built, followed by a school and a clinic in‘the seventies and by houses in
the 1980s and 1990s. The funds were for a large part supplied by the Swedish
Margareta Edenius Fund.’® Kunkujang is also the seat of the Manjago Pastoral
Institute, which produces materials in Magjago, such as hymns, translation of Bible
portions and of the Cathechism. On the 5th of December 1987 a shrine dedicated to
Mary Our Lady, Queen of Peace was inaugurated in Kunkujang (locally known as
Mariama Kunkujang) and the yearly pilgrimage to Kunkujang attracts thousands of
people.’” Kunjukang is the only pre-dominantly Christian village in The Gambia.

The contacts of the Methodist Church with the Manjago community date back
to the sixties when the Methodist Church started a clinic in the village of Marakissa,
a village that is comprised of Manjago and Karoninka. In the 1970s a church and a
school were built in Marakissa and a member of the Manjago community was sent
for ministerial training in the person of Joseph Gomez. From Marakissa contacts
with the Manjago- community spread. Especially Manjago evangelists such as the
late Paul Gomez and Frangois Mendy (now ordained) contributed to it. There are
now Methodist churches in the villages of Sifoe, Kassakunda, Nyofelleh and
Bajongkoto. Recently contacts with the Manjago community in Makumbaya have
been renewed and the Sunday worship is conducted in the house of one of the
members.

302 Report on the work in 1899 entitled Mission Catholique de Sante Marie de Gambie, le 25
avril 1899, a Monsigneur, attachment in Journal de Bathurst 1924-1958, Boite 4i2.4, (pages
275-292), 2774%.

39 Interview with Fr. M. Casey, Darsalami January 19 1999.

% pamphlet Margareta Edenius Gambia: the years from 1970-1990 and 1990-1996. W.
Cleary, Reaping a rich harvest, 83.

305 W. Cleary, Reaping a rich harvest, 78/79. Nevertheless many Catholics continue their
pilgrimage to the shrine at Popinguine in Senegal, the site to which Gambian Catholics were
used to go on pilgrimage before the shrine of Mariama Kunkujang was dedicated.



74 We have toiled all night: Ethnic groups in The Gambia

.

The concentration of the Manjago in The Gambia

2.11Conclusions

Ethnically, the population of The Gambia is quite diverse. There are more than 10
ethnic groups living in a relatively small country. Some of the ethnic groups, like
the Jola, the Fula, the Wolof, the Serer, the Mandinka and the Serahuli have lived in
the Senegarnbia valley for many centuries. Others, like the Krio and the ethnic
groups from Guinea-Bissau, are more recent settlers on the riverbanks. Though in
some areas of the country a certain ethnic group is predominant, The Gambia is
known for-its ethnic intermingling: Most villages consist of members of different
ethnic groups-and intermarriage between the various ethnic groups is common. This
cohabitation and intermingling had led to a continuous cultural interaction and has
had its effect on the ethnic identity of the groups. Their cultures have mutually
influenced each other and one of the results of this phenomenon is the fact that there
are no sharp ethnic divisions in the coumtry. It seems therefore unlikely that there
will be inter-ethnic clashes in The Gambia.**

Nowadays most of Gambians are either Muslim or Christian, though all of
them continue the practice the traditional religion to some extent. The Mandinka, the
Serahuli and the majority of the Fula are known for their attachment to Islam, which
arrived in the region before Christianity. The Baddibu Wolof are also Muslims.
Many of them converted to Islam through the jihad of Ma Ba Diakhou in the mud
19% century. The Banjul Wolof belong to a different clan of the Wolof and migrated
to The Gambia from St. Louis and Gorée in the early 19" century. Many of these
Wolof came in contact with Christianity as early as the time of the Portuguese and
are Christians now. The Jola, the Serer and a small group of Fula were traditional

3% In the 1960s there was an attempt to boast the Mandinka identity by the means of a
political party, the People’s Progressive Party, but this attempt failed and the PPP soon moved
from beirig a oné-ethnic party to a multi-ethnic party. For more information on the PPP sec
paragraph 3.6.
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believers until the beginning of the 20" century. They resisted Islamisation
throughout the 19" century but gradually most of them have now converted to Islam.
Only few Jola, Serer and Fula have become Christian, despite extensive missionary
efforts. Especially the Fula have received much missionary attention. No doubt the
Hamitic hypothesis played a role in this. The mass conversion of Jola in the
Casamance raised high hopes that a similar development would take place in The
Gambia. But this has proven not to be the case. Of the few Serer, Jola and Fula who
became Christian due to missionary labour and Christian education most have now
reverted to Islam.

There are only two ethnic groups in The Gambia of whom the majority is
Chrigtian. The Krio, though not an ethnic group in the strict sense, adopted
Christianity as their religion when settling in The Gambia and Sierra Leone in the
early 19® century. Christianity became part of their cultural identity. The Manjago
are for the most part Christians as well. They belong to groups of refugees from
Guinea-Bissau who settled in The Gambia from the 1960s onwards. The Manjago
were exposed to Christianity from the 15" century onwards, when Portugnese and
Mulatto Christians settled along the Guinea rivers. Most of them however remained
traditional believers until the 20" century. Their means of living — pig rearing and
palmwine tapping — has prevented them from becoming Muslims. Also among
refugees from other ethnic groups of Guinea-Bissau, such as the Mankaing, the
Balanta and the Mansuanka, there are Christians. The majority of these however are
traditional believers.

Records show that the missionaries, especially in the 19 century, were
influenced and guided by ideas and principles of the racist theories about Africans.
These racist preconceptions are reflected in their descriptions of the various ethnic
groups and in their mission strategies. Most missionaries saw the civilisation of
Africans through the Christian faith and through Western education as their primary
goal. The Methodist missionary George Parsonson, who worked in The Gambia in
the 1840s, summarises this missionary ideal with a quotation of a Muslim convert
who stated: ‘I am no longer a black man now, I have become a white man’, meaning
he had become a Christian.*”’ Though the missionaries succeeded in deeply
influencing the Gambian society through the provision of Western (and Christian)
education, the civilization process through Christianisation was less of a success.
Only few of the Gambians became Christians. Only those people groups, who have
settled in The Gambia during the last two centuries, have an affinity with
Christianity.>*® All others are Muslims.

*%7 Parsonson to WMMS, MacCarthy August 10 1843, Box 295 H2709 mf. 874.

*® The Mulattos, offsprings of Portuguese traders and Africans, form an exception to this
rule. The Mulattos have identified with Christianity from the 16™ century onwards, but it is
difficult to categorise the Mulattos as an ethnic group, though they have formed a distinct
group in the Gambian society for many centuries. From the 19" century onwards the Mulattos
as a group have gradually disappeared from the Gambian scene. For a discussion on Mulatto
Christianity see paragraph 5.3.
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3. A GENERAL HISTORY OF THE GAMBIA

3.1 Introduction

The Gambia is & colonial fabrication. The country consists of two riverbanks of about
10-kilometre width on each side of the river Gambia, following the course of the river
for 487 kilometres. Only near the mouth of the river, the country is slightly wider." As
a country, The Gambia did not exist before the demarcation of the border, started in
1889 by French and British colonial officers. The activities of the Anglo-French
Demarcation Commission lasted until 19007 and resulted in what the historian H.A.
Gailey has described as ‘the establishment of perbaps the most ridiculous boundary
ever drawn.” It is therefore an anachronism to use the term “The Gambia’ before the
demarcation of the border. Nevertheless, to accommodate the reader, this thesis uses
‘The Gambia’ to refer to-the banks of the river Gambia even before the demarcation of
the border.

History is always written from a certain perspective. In that sense there is not
one history of a country to write, but there are different histories, depending on the
point-of view, the cultural background and the interest of the historian. Western
authors have written the best-known histories of The Gambia. Some are outspokenly
colonial in their approach. F.B. Archer’s The Gambia colony and protectorate: an
official handbook (1906)*, H.F. Reeve’s The Gambia (1912)° and B. Southorn’s The
Gambia: the story of a groundnut colony (1952)° might serve as examples of this
genre. Slightly less prejudiced are the two most commonly read general histories:
JM. Gray’s A history of The Gambia (1940)" and H.A. Gailey’s 4 history of The
Gambia (1964).® Nevertheless, they both have written the Gambian history from the
perspective of its encounters with the West. Much attention is paid to the trading
companies, the Portuguese and the colonial period, whereas the empires of Kaabu,

' D. Gamble, The Gambia, World Bibliographic Series 91, Clio Press, Oxford 1988, xi.

YH.A, Gailey, 4 history of The Gambia, 106. For an overview of the demarcation of the
borders see H.A. Gailey, 4 history of The Gambia, 96-110.

>H.A. Gailey, 4 history of The Gambia, x.

* F.B. Archer, The Gambia colony and protectorate: an official handbook, Cass, London 1967
(1906).

> H.F. Reeve, The Gambia: its history ancient, mediaeval and modern: together with its
geographical and ethnographical conditions and a description of the birds, beasts and fishes
found therein, Smith, Elder & Co, London 1912.

® B. Southorn, The Gambia: the story of the groundnut colony, George Allen and Unwin Ltd.,
London 1952.

" J.M. Gray, 4 history of The Gambia, Cambridge University Press, Cambridge 1940.

8 H.A. Gailey, 4 history of The Gambia, Routledge & Kegan Paul, London 1964. F, Renner,
in her thesis Inter-group relations and British imperialism in Combo comments that Gray and
Gailey have tended to depict Britain as the reluctant colonial administrator. Her scrutiny of
the British Colonial Archives on The Gambia has made clear that this picture is not correct
and that Britain had imperialistic objectives in The Gambia. F. Renner, Inter-group relations
and British imperialism in Combo, xxii, xxiii.
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Wolef and Bondu are hardly mentioned. Others take the opposite approach. Dawdu
Faal’'s A history of The Gambia: AD 1000-1965 (1997)° focuses mainly on the
African side of the story. Examples of an integrated: approach are Florence
Mahoney’s Stories of Senegambia (1995/1982)" and Donald Wright’s book The
world and a very small place in Africa (1982)"". The latter tries to combine material
from the archives with oral history and describes the impact of the *world events’ on
the life of people in Niumi. Though all these books endeavour to give an overview
of the Gambian history, they pay very little attention to the history of Christianity in
The Gambia.

This chapter does not aim to write a new history of The Gambia. All it wants to
do is to give the reader a sketchy background of the general history of the country
before embarking on the main perspective of the book: a history of Christianity. It is
hoped that this will enable the reader to situate cestain events in the history of
Christianity in the larger context of the country, thus being able to see ‘the wider
picture.” The chapter begins with a paragraph on the name of The Gambia
(paragraph 3.2) and continues with a description of The Gambia’s earliest history
until the fifteenth century {paragraph 3.3). Then follows a short overview of The
Gambia’s contacts with Europe (paragraph 3.4). In this paragraph special attention is
given to the impact of the slave trade on The Gambia. Paragraph 3.5 discusses the
position of The Gambia as Colony and Protectorate during ‘the British colonial
government and describes the Soninke-Marabout wars, which unsettled the banks of
the river Gambia during the 19 century. Paragraph 3.6 discusses The Gambia’s
journey towards Independence while paragraph 3.7 describes the political history of
The Gambia after Independence. A conclusion (paragraph 3.8) brings this chapter to
aclose.

3.2 The name

The country The Gambia, in all its oddity, is a fabrication of the Anglo-French
Demarcation Commission, following the 1889 Border Convention. But the name
‘Gambia’ for the river and the territory surrounding it is much older. Written sources
take us back as far back as the 15" century when Alviso Cadamosto referred to the
river and the country as ‘Gambra’. Other names for the area were ‘Gambu’,
‘Gambea’, ‘Cambra’, ‘Guabuu’ and ‘Guambea’.

The booklet Historic sites of The Gambia (1998)" gives two possible
explanations for the origin of the name. The first suggestion is based on linguistics.
It proposes a linguistic link with the word ‘Kaabu’, the famous Mandinka Empire

® D. Faal, 4 history of The Gambia: AD 1000-1965, Print Promotion Ltd, Latrikunda Sabiji
1997.

0 F. Mahoney, Stories of Senegambia, Book Production and Material Resources Unit,
Ministry of Education, Kanifing 1995, second enlarged edition {first published in 1982).

"' D.R Wright, The world and a very small place in Africa, Sharpe, Armonk 1997.

'2 A. Meagher (ed.), Historic sites of The Gambia: an official guide to the monuments and
sites of The-Gambia, co-published by National Council for Arts and Culture, Banjul and ROC
International Co. Ltd. Kanifing, Banjul 1998.
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and with the Wolof word ‘bur’, meaning king or chief. A combination of these
words would imply that Gambia, originating from ‘Gambura’, means: place of the
king." The second explanation of the name Gambia is based on oral traditions. The
griot Alhaji Fabala Kanuteh links the name Gambia with Gambia’s first contacts
with the Portuguese. According to his narrative the Portuguese explorers met a man
near the mouth of the river called Kambi Manneh, who was the messenger: of the
king of Niumi, a kingdom near the mouth of the river. When the Portuguese asked
Manneh ‘What is the name of this place?’ he presumed that they had asked for his
name and answered: ‘My name is Kamba.’' Thus the Portuguese henceforth knew
the area as ‘Gambu’. The historian David Gamble has a third suggestion regarding
the origin of the name. Gamble’s suggestion is based on the same source Alhaji
Fabala Kanuteh, but Gamble’s record of the oral tradition is slightly different.
According to the Gamble version; the response te the Portuguese question ‘what is
the name of this place’ was ‘Kambi-yaa’, meaning ‘at Kambi’s place’."”

The exact origin of the name remains obscure, but it is clear that from the
Portuguese time onwatds both the river and the area surrounding it became known
as ‘Gambia’. It seems that the Gambians themselves had no specific name for the
river for a long time. They rathér used the general word for river in their respective
vernaculars, such as mayoo in Fula, baa in Mandinka or dex in Wolof. le

Seventeenth and eighteenth century writers have made reference to the area as
‘the river of Gambia® or ‘settlements on the River Gambia’. In 1816 the first steps
towards the Colony of The Gambia were made. The Colony consisted of the island
of St. Mary, extended in 1823 by MacCarthy Island, in 1827 by some settlements on
the mainland south of St. Mary, known as Cape St. Mary'” and in 1831 by Ceded
Mile on the North Bank.'® During the 19 century the British controlled territory on
the mainland south of the river gradually increased and became known as Tubabo
Banko."” Following the ‘pacification’ of the hinterland ‘the Protectorate of the
Gambia’ came into the being in 1902. The definite article before Gambia was
introduced in the 20™ century to avoid confusion with other countries. Following the
Independence in 1965, the definite article *The’ became officially part of the name,
due to recurrent problems with mails for ‘Gambia’ being delivered in ‘Zambia® or
‘Kambia® (Sierra Leone).”

'3 A. Meagher (ed.), Historical sites of The Gambia, 1.
'* A. Meagher (ed.), Historic sites of The Gambia, 1, 2. This theory is confirmed by the
reports of another grior Fode Musa Suso, who relates that the name of the messenger was
Kambi Sonko. In Alex Hailey’s book Roots there are references to a place called Kambi
Bolongo (the river of Kambi).
5 D. Gamble, The Gambia, xi.
16 D. Gamble; The Gambia, xii.
17 There is some discussion about the exact date. Some sources say 1827, others such as F.
Mahoney, maintain that the date was 1826.
'8 F. Mahoney, Stories of Senegambia, 67, 83.
¥ Tubabobanko means place of the white people. F. Renner, Intergroup relations and the
Bnush imperialism in Combo, 78, 233.

% For a more complete overview on the origin of the name Gambia, see: A. Meagher (ed.),
Historic sites of The Gambia, 1-3.
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3.3 The Gambia’s earliest history: The Gambia before the 15" century

Sources

The historian of Africa is confronted with the fact that written sources about Africa
before the 15" century are limited They consist mainly of accounts written by Arab
explorers, geographers and Islamic scholars, who travelled in the Western Sudan
from the 11™ century onwards. Especially Ibn Batutta’s account of the Mali Empire
has become famous. But also other people like Ibn Khaldun and Leo Africanus have
left their travel reports.”" From the 15" century onwards the number of documents
on West Africa increased. There were two main reasons for this. First of all, the rise
of Timbuktu as a centre of Islamic learning attracted scholars from all over the
world. These scholars documented their jowrney-and stay in West Africa and wrote
chronicles on the Western Sudan and beoks on the practice of Islamic law in the
Western Sudan. None of these however, explicitly mention the Gambia river or the
Gambia valley.” Secondly, European explorers began to travel to West Africa and
to document the land and the peoples of West Africa. Their journals form a rich
source of information, though not always reliable, on the coastal area of West
Africa. There is only one old non-Arabic written source, which mientions the
Gambia river. It is the report of the Carthaginian soldier Hanne who around 560 BC
was commissioned to explore the West Coast of Africa. The report was found on a
stone column at the temple of Baal in Carthago. In his travel report Hanno
mentioned a large and broad river full of crocodiles and hippopotami, which
scholars have identified as the Gambia river. But there is no indication that Hanno
went ashore in The Gambia.”

Oral traditions form another source of information for the historian. The
migration stories of many of the ethnic groups have been preserved and give an idea
of the earliest history of the Senegambia.”* When the Portuguese arrived in The
Gambia by the 15® century most of the current ethnic groups in The Gambia had
settled on the riverbanks, though migrations continue to the present day.. Sacred
sites and archaeological findings form a third soirrce of information about the early
history of The Gambia. Findings in Senegal have pointed to settlers from about 2000
BC onwards and ‘it is guessed that there were people in the coastal zone of The
Gambia from the same time onwards. But no archaeological findings dating back to
the second millenium BC have been found in The Gambia itself”® The
archaeological findings in The Gambia come from the first millenium AD.

Archaeological findings
The most famous and remarkable among the archaeological spots in The Gambia are
the stone circles, which can be found in large numbers in the Upper River Division.

21 F. Mahoney, Stories of Senegambia, xi.

2 Parallel to these books are the travel reports of the Portuguese explorers from the 15%
century onwards.

2 A. Hughes and H.A. Gailey, Historical dictionary of The Gambia, 89.

24 Some of these stories were mentioned in chapter 2.

% D.P. Gamble, The Gambia, xiv.
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They are part of the larger Senegambian stone circle complex and are distributed
over a large territory in Senegal and The Gambia. The stone circles are made up of
circles of 10 — 24 standing laterite, often pillar-shaped stones. Speculations have
been made about their origin and function, but little facts are known. Archaeologists
believe that the circles had a funerary function, because bones have been found
within the circles; possibly they were the graves of chiefs and kings. Oral tradition
relates that from the 1t century onwatds also devout Muslims (marabouts) were
buried within the circles. Up till the present day small sacrifices like vegetables are
left on the stones.”® Others, making references to the European stone circles, have
suggested that the stone circles are signs that there was a form of sun wership in The
Gambia and that the circles might have functioned as an agricultural calendar.

Little is known about the people who created the stone circles. Some suggest
Wolof or Serer origins; others see parallels between the stones and certain rituals in
Jola culture. The megaliths are dated somewhere between 400 AD — 1000 AD,
making them considerable younger than their European counterparts. A sample
analysed at the University of Dakar was dated around 750 AD. The stone circles and
their function continue to intrigue people. All that is certain is that the stone circles
indicate is that there were people, probably agriculturists, living on the North:Bank
of the river Gambia in the first'millennium AD. To cite the guide Historic sites of
The Gambia: “Unfortunately supposition is all there is to put an interpretation on any
Stone Circle. Are we looking at a cemetery or a calendar? Who knows?
Archacologists have an expression for things that are beyond explanation, saying
that itﬂis a site of ‘ritual significance’, this can be translated as “We don’t have a
clue.”

The shell mounds form another indication that from the first millenium AD
onwards, there were people living on the banks of the river Gambia. The shell
mounds are little more than rubbish heaps left by people in the past. The dates of the
shell: mounds vary from about 200 —~ 1560 AD. New mounds are still created: The
suggestion that the Serer might have been responsible for the shell mounds, is said
to-be contradicted by the fact that the Serer moved relatively late into the area where
the shell ‘mounds are found. Besides, most of the shell mounds consist of empty
shells, interspersed with broken pottery and other items thrown out by people, but
give no indication of fishing, whereas the fishing was common among the Serer.”®

3.4 The encounter with Europe: 1455-1816

The Portuguese and the West African Empires along the Gambia river
When the first Portuguese ships led by Alviso Cadamosto entered the Gambia
estuary in 1455, they met the Wolof Empire firmly established in the north. The

3 g Mahoney, Stories of Senegambia, 8.

7 A. Meagher, Historic sites of The Gambia, 10. More information on the stone circles can be
found in the same booklet pages 9-22; F. Mahoney, Stories of Senegambia, 5-9 and B.
Southern, The Gambia, 16-18.

8 A. Meagher, Historic sites of The Gambia, 23-25.
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Wolof-Serer state of Saloum bordered The Garabia territory and exercised influence
there.”” In the powerful kingdom of Baddibu on the North Bank many of the
inhabitants were Wolof. Sources indicate that by the time the Portuguese came to
West Africa, Islam had begun to spread among the Wolof*’

Along the river Gambia, the Portuguese met the various Mandinka states,
which paid tribute to the Kaabu Empire. The Kaabu Empire was a satellite state of
the Mali Empire to whom the Faren (chief) of Kaabu paid tribute. By the end of the
15® century the power of the Mali Empire had declined and Kaabu became
independent.”’ There were thirteen Mandinka kingdoms along the river. On the
North Bank there were Niumi, Baddibu, Niani, Sandu and Wuli. On the South Bank
were located Combo, Foni, Kiang, Jarra, Nyamina, Wuropana, Tumanna and
Kantora.*> Though the kingdoms were ruled by a Mandinka lineage, the inhabitants
came from different ethnic groups. Besides Mandinka, there were Jola, Serer, Fula,
Serahuli and Wolof living in the Mandinka kingdoms.

The Portuguese -explorations of West Africa have been characterised as ‘the
quest for god and gold.”® A combination of geographical curiosity, eagerness to trade
and rumours of the Ghana goldmines led to an exploration of the area south of the
Canary Islands, an area which they called ‘the Guinea Coast’. Arguin Island was the
first West African location that was ‘discovered® by the Portuguese. They arrived there
in 1444/45. After that the Portuguese travelled further south, to the Cape Verde
Islands; which later became the basis for most of the Portuguese: activities on the
Guinea Coast, to Senegal, to The Gambia and to Isle de Los. Also the main West
African rivers like the Senegal, the Gambia, the San Domingo, the Rio Grande and the
Rio Nuno were explored and mapped.*

Prime instigator and financier for these initial expeditions in the years 1415 to
1460 was Prince Henry the Navigator, the fourth son of King Joao I of Portugal.
Prince Henry had fought against the Muslim armies in Morocco and acted as Governor
of Ceuta. During his stay there he heard stories of the West African gold mines and
decided to: investigate the tales via the exploration of the maritime route to West
Africa. He personally funded most of the voyages. Initial progress was slow due to the
quality of the ships and the imaginary fears and superstitions about the tropical sea and
peoples of West Africa. But when Gil Eannes passed the Cape of Bojador in 1434,
many-of these tales were proven pure fantasy and the explorations progressed more
quickly. Men like Alviso Cadamosta, Antoniotte Usodimare and Diogo Gomes visited
The Gambia in the late 1450s.>”

Henry was not just a curious but also a pious man. Both he and his father were
Grand Master of the Order of Christ,”® an order that was established in 1319 to replace

¥ D. Faal, 4 history of The Gambia, 66-69.

0 ¢, Mahoney, Stories of Senegambia, 19.

' D. Faal, 4 history of The Gambia, 69.

32 p. Sonko-Godwin, Ethnic groups of the Senegambia, 6.

33 ). Blake, West Africa: the quest for god and gold, Curzon Press, London 1977.
34 F. Mahoney, Stories of Senegambia, 14.

* H.A. Gailey, 4 history of The Gambia, 18, 19.

3¢ B. Sundkler; C. Steed, A history of the Church in Africa, 44.
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the suppressed order of the Templars.”” Religious motives therefore also played a role
in the exploration of West Africa and religious of the Order of Christ and other orders
accompanied the explorers on their journeys. A series of papal bulls issued between
1442 and 1514 divided the ‘new world’ between Spain and Portugal®® and granted
Portugal the monopoly on the Guinea Coast in trade as well as religious matters.”® This
so-called Padroado, by J. Kenny called one of the biggest mistakes in church
history®, granted the Portuguese kings the right of patronage over the churches in the
lands they were to discover. The Padroado included the right to appoint bishops and
made the crown responsible for missionary activities in the new world.

Prince Henry had personally been involved in missionary activities, When in
1441 the first ten African slaves were brought to Portugal by Gonzales, Henry tried to
persuade them to convert to Christianity so that they could be sent back to their
respective countries and- serve as missionarigs. Also in later years Africans were
traingd Portugal for the ministry and mission work. A (3erman visitor to Portugal in
1494 observed that many young black Africans were training in theology and Latin to
prepare them for mission work in Africa.*’ But there is no record that these Africans
ever returned to Africa.*?

In 1460 Henry was instramental in dispatching the abbot of Soto de Cassa and a
young man named John Delgado to 'Niumi in The Gambia. The two men were to do
mission work among the Mandinka of Niumi.* No information about these early
missionary activities has survived but it seems that the attempts had little impact on the
religious life in The Gambia.

Prince Henry had an additional reason for wanting to explore Africa. In the
aftermath of the Reconquista Prince Henry as a young man had fought the Muslim
armies in' Ceuta, Morocco in 1415 and had become convinced that Islam formed a
threat to Europe both politically and religiously. While in Morocco he had heard
rumours of a Christian king behind the Muslim lines of defence. It is said that the
voyages -to- West Africa ‘were co-motivated by the search for this Christian king,
Prester John, who could serve as an ally to Portugal in defeating the Muslim armies.™

%7 J. Kenny, The Catholic Church in tropical Africa: 1445-1850, Tbadan University Press,
Ibadan1983, 1.

%8 The line of demarcation was 45°-west longitude through the Ocean and Brazil. Everything
west, including most of the Americas belonged to Spain, while everything east belonged to
Portugal. J. Kenny, The Catholic Church in tropical Africa, 2.

** Authors vary about the dates, which created the Padroado. Isichei gives dates from 1452-
1514. E. Isichei, 4 history of Christianity in Africa, 54. Sundkler and Steed date the Padroado
at 1493. B. Sundkler and C. Steed, 4 history of the church in Africa, 44. Kenny indicates that
the first grants towards the Padroado were made in 1442, a decision which was confirmed by
?apai bulls for the next 60 years. See J. Kenny, The Catholic Church in tropical Africa, 2, 3.

° J. Kenny, The Catholic Church in tropical Africa, 2.

“LE. Isichei, 4 history of Christianity in Africa, 55.

“2D. Faal, 4 history of The Gambia, 110.

“ The exact date of this venture is disputed. See chapter 5.2.

“ In the 15™ century there had been explicit statements of the Vatican to combat Islam in
Africa. In a document of April 14 1419 Pope Martin V stated: ‘All the faithful are called to
aid the king of Portugal during the war against the Saracens in Africa, in favor of the growth
of the faith’. And On June 18 1452 Pope Nicholas V granted the king of Portugal ‘the right to
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Prester John was never found.” The people living in West Africa in the 15" century
were either Muslims or adherents of the African traditional religions. But the efforts of
the Portuguese to convert Africans to Christianity should also be interpreted in the
light of the Portuguese desire to combat Islam.

The Portuguese activities in West Africa bave left their indelible traces in The
Gambia. First of all, several places received their names during the Portuguese period.
The coining of the name ‘Gambia’ for the river is connected with the Portuguese. The
two islands in the mouth of the river that were later to play a strategic role in the
European trade, St. Mary’s and Andrew’s later renamed James Island,* were named
by the Portuguese.*’

Secondly, the introduction of Christianity in The Gambia is connected to the
Portuguese presence in West Africa. The Portugueése organised explicit missionary
expeditions in the 15® and 16™ century. Around 1460 there was the missionary
expedition of the abbot of Sotto Cassa and John Delgade to Niumi. Others followed.
But more-important for the history of Christianity in The Gambia than the missionary
activities was the settlement of Portuguese traders. As early as the second half of the
15" century Portuguese traders, the so-called langados,”® began to settle and
established towns like San Domingo, Saeca, Geregia, Bintang and Tankular. These
towns became the first centres of Christianity in The Gambia. Many of these traders
married local women. Their descendants, the Mulattos, who specialised themselves as
middlemen in the trade between Europeans and Africans in West Africa, carefully
guarded their Portuguese heritage. Though they intermarried with indigenous Africans,
they lived together in separate communities. The famous town and trade centre Cacheu
in present day Guinea-Bissau was founded by Mulattos and for many centuries
remained one of the most important Mulatto settlements in the region. When the years
passed by most of these Mulattos outwardly again resembled their African neighbours.
Nevertheless they continued to-associate themselves with Portugal, calling themselves
Portingalls.” And more importantly, they also adhered to the Portuguese religion,
Christianity.

conquer the Mohammedan kingdoms and territories for the triumph of the faith’. Cited as in
H. Teissier, ‘Christians and Moslems in Africa: challenges and chances for a genuine
relationship’ in M. Browne (ed.), The African Synod: documents, reflections, perspectives,
Orbis Books, Maryknoll 1996, 153.

** There are various traditions regarding Prester John. Some traditions locate him in West
Africa, others in Ethiopia and again others in India. See L.N. Gumilev, Searches for an
imaginary kingdom: the legend of the kingdom of Prester John, Cambridge University Press,
Cambridge 1987.

% The island was captured by the British from the Courlanders and renamed James Island,
after James, Duke of York, who had patronised the expedition. F. Mahoney, Stories of
Senegambia, 39.

7 C.R. Crone, The voyages of Cadamosto, 133.

“® The term lancados comes from the verb lancar meaning ‘to throw’. The lancados were
people who had ‘thrown’ themselves among the Africans on the mainland. W. Rodney, The
history of the Upper Guinea Coast, Clarendon Press, Oxford 1970, 74.

“ D.P. Gamble and P.E.H. Hair, The discovery of river Gambra, Hakluyt Society, London
1999, 971%.
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A third imporiant result of the Portuguese activities was a shift of focus in the
trade with sub-Saharan Africa.”® Up till the 15 century the trade with sub-Saharan
Africa was done via the trans-Saharan routes. With the Portuguese discovery of
navigable sea routes to West Africa, the trans-Atlantic trade was introduced. Gradually
the maritime routes began to replace the old caravan routes through the Sahara and the
coastal areas, rather than the caravan towns became the centres of commercial
activities. The Portuguese trade in Africa is usually associated with the slave trade.
Initially, however, slaves were not the main commodities. The most important trade
articles consisted of ivory, gold, bees wax, pepper and hides.

Trading companies and Anglo-French rivalry

During most of the 15™ and 16™ centuries the Portuguese had a monopoly on the
trade of the Guinca Coast. The position of Portugal, both in Europe and outside,
radically altered after 1580 when the Portuguese throne fell to Phillip II of Spain.
With the Portuguese throne, Phillip I gained access to the trade routes to Africa,
which until then had been controlled by the Portuguese. Gradually the influence of
the Portuguese in West Africa waned and other nations began to explore the
commercial possibilities of West Africa.’’ Alongside commercial interests, there
were also political motives for exploring West Africa. Atterapts of British; French,
Dutch and Courland trading companies in the late 16™ and early 17" centuries to
gain foothold on the Guinea Coast, should also be interpreted as efforts to curb the
Spanish hegemony. The war between Spain and some Western European countries
such as The Netherlands, was fought within Europe as well as outside.”

The first contestant arrived in West Africa even before 1580. In the second half
of the 16™ century the French merchants of Dieppe began to explore the possibilities
of trade with Cape Verde and Senegal. A disastrous expedition on the Gambia river
in 1612 convinced the French that for the time being their interests were further
north, at the mouth of the Senegal river.”® They eventually established themselves on
the island of N’Dar in the Senegal river and built the fort ‘Saint Louis’.**

The interests of the British in West Africa were raised when one of the
disposed claimants to the Portuguese throne Antionio, Prior of Crato granted the
trading concessions for the Guinea Coast to British merchants. Considering himself
to be rightful king of Portugal, Antionio was of the opinion that, on the grounds of

% For a discussion of the Senegambian trade see the booklet of P. Sonko-Godwin, Trade in
the Senegambian region. precolonial period, Shell Printing, Banjul 1988.

*'H.A. Gailey, 4 history of The Gambia, 20.

52 The famous battle of the Dutch admiral Piet Hein in bay of Cuba in 1628 in which he
conquered a fleet of Spanish ship transporting silver, the so-called ‘Zilvervioot’, is an
example of this.

> H.A. Gailey, 4 history of The Gambia, 21.

* F. Mahoney, Stories of Senegambia, 38. In 1617 the Dutch bought the island La Palma, off
the coast of Senegal and renamed it Goede Reede. The island became eventuaily known as
Gorée. In 1677 the French captured Gorée from the Dutch and acquired Rufisque, Joal and
Portudal on the Senegalese Coast from the local chiefs. Mahoney abusively has translated
Goede Reede as ‘Good Roads’. The official translation would mean something like ‘safe
haven’.
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the Padroado he had the right to do this. Queen Elizabeth intervened in the
somewhat confusing situation. She vested the trading concessions for the Portuguese
territories in the British throne and merchants from Exeter and London ‘were granted
the right to trade on the Guinea Coast for periods of ten ye-ar.ﬁ ® When a ten-year term
had expired, the contract was eithér renewed or the right to trade with West Africa
was granted to another trading company. The initial British expeditions to West
Africa were not very profitable and interest declined. This changeéd when in 1594,
after the fall of the Songhay Empire, a letter concerning the goldmines of old Ghana
began to circulate. Wrongly presuming that the goldmines of Timbuktu and Gao
could be reached by the Gambia river, explorations on river started. The gold of
Ghana was never found, but one of the expedition reports became famous. It was
Richard Jobson’s The golden trade.®® Jobson explored the Gambia river in 1620.
During his journey he kept a diary, in which he did not just describe the trade
possibilities in The Gambia, but alse gave an account of the people living along the
river.

The first non-Portuguese commercial settlements in The Gambia were not
British. In 1651 James, Duke of Courland, a small Baltic state, acquired two islands
in the Gambia river from the King of Barra to start a colony: Andrew’s Island and
Banjol, nanied the island of St. Mary by the Portuguese. The Courland experiment
was short-lived. In 1661 the Dutch expelled the Courlanders from Andrew’s Island.
But before the Dutch could settle, the British conquered Andrew’s Island. The island
was renamed ‘James Isltand’ and served as a British base of operation until its
destruction in 1779.”

French merchants had also gained foothold on the river Gambia. In 1679 the
French Senegal Company obtained the right to trade in Albreda, a river port opposite
James Island on the North Bank. The intensity with which the French were active in
Albreda varied considerably over the centuries, but they kept their right to trade in
Albreda until 1857 when they exchanged the trading rights in Albreda for those at
Portendic, where the British had been granted similar privileges.”

The Anglo-French rivalry in the Senegambia continued throughout the 17™ and
18" centuries. The trading companies continuously competed with each other and
were not averse to capturing each other’s buildings and forts or outbidding and
outsmarting each other ‘in contacts witli the local chiefs. During the Seven Years
War between Britain and France (1756-1763), Britain captured all' the French
possessions in Seniegal and all other places on the Guinea Coast. Gorée was returned
to France in 1763. Saint Louis together with James Island were united in the

55 F. Mahoney, Stories of Senegambia, 35; H.A. Gailey, A history of The Gambia, 20.

% D.P. Gamble and P.E.H. Hair (eds.), The discovery of river Gambra (1623) by Richard
Jobson, Hakluyt Society, London 1999. The book The golden trade form the pages 75-184.

57 F. Mahoney, Stories of Senegambia, 39, 52; H.A. Gailey, 4 history of The Gambia, 23.
James Island was attacked and captured by the French'many times, but was always restored to
the British. For a detailed study of James Island see W.F. Galloway, James Island: a
background with notes on Juffure, Albreda, San Domingo, Dog Island, Oral History and
Antiquities Division for The Gambia National Moenuments and Relics Commission, Banjul
1978. ‘ '

* A. Hughes; H.A. Gailey, Historical dictionary of The Gambia, 27.
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Province . of Senegambia. From 1765 to 1783 a governor resident in St. Louis
presided over the Senegambia Crown colony and the trade flourished. Many British
merchants and their Mulatto ‘wives (the signagres) settled in St. Louis and
Portendic.” In 1778 the French began to recapture their possessions. A successful
attack on James Island in 1779 completely destroyed the fort. It was never rebuilt.
The Treaty of Versailles in 1783 restored the French properties to France and the
possession of James Island and the control of the Gambia river to England. The
British were granted trading rights in Portendic and many of the British merchants
who had settled in the Senegalese trading towns, moved there.

The Napoleontic Wars gave the British a renewed opportunity to extend their
commercial influence in the Senegambia. Gorée was recaptured .in 1800 and St.
Louis in 1809. When the Treaty of Paris in 1814 arranged that Gorée and St. Louis
were returned fo France, it stipulated the British right to trade in the French
settlements. But the high taxes soon compelled the traders to look elsewhere. When
in 1816 a British garrison was settled at St. Mary’s, many merchants and their
families moved to The Gambia.”

Slavery and slave trade

The history of The Gambia is closely linked with slavery and the slave trade. The
estimates of how many Africans were captured, sold-and shipped to ‘the New
World’ vary and the exact number will never be known. Some sources say that
slavery became the fate of 10 to 15 million Africans; ' others talk about 25 million
people being taken away in slavery before 1800.% All estimates agree in saying that
the numbers were gigantic and that the impact of the loss of people on the African
continent and its. development has been immense.

The Senegambia was one of the four major slave-trading centres. It is
estimated that in 16™ century slaves from the Senegambia region accounted for 25
percent of the total slaves exported. In the 18® century this had declined to 15
percent; the main slave trading centres had moved further south, to ‘the Slave
Coast’. The proportional decline did not imply a decrease in the actual numbers of
people captured. On the contrary, guesses are that during the 18™ century about 3000
people were annually taken from The Gambia region into slavery.®

The Pormguese activity in West Africa was closely linked with the slave trade.
As early as the 5= century they were heavily engaged in the slave trade and in the
16" century slaves had become their most important trade items.* But neither
slavery nor slave trade was introduced to Africa by the Portuguese. Slavery had been

% See G.E. Brooks, ‘The Signares of St. Louis and Gorée: women entrepreneurs in
eighteenth-century Senegal’ in N.J. Hafkin; E.G. Bay, Women in Africa: studies in social and
economic change, Stanford University Press, Stanford 1976, 19-44.

%0 F. Mahoney, Stories of Senegambia, 50-53 and 59-65.

¢! A. Meagher, Historic sites of The Gambia, 45.

%2 B. Catchpole and I.A. Akinjobin, 4 history of West Africa in maps and diagrams, 42.

® A. Meagher, Historic sites of The Gambia, 47.

% Mahoney states that by 1500 the slave trade was firmly established in West Africa and the
Senegal river was a renown place where horses were traded for slaves. See F. Mahoney,
Stories of Senegambia, 14.
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a part of African society since time immemorial. Renner in her thesis Intergroup
relations and British imperialism in Combo distinguished between two types of
slaves in the traditional African society:

At the bottom rung of the societal pyrarmid were the jongolu. They were of two kinds -
household slaves and ‘econpmic’ slaves. The household slaves usually bore their
masters’ name and were integrated into the families in which they had been introduced.
They were usually those who had been born of slave parents. They were reputedly loyal
and rose 1o important positions. Those attached to the homes of the nobility aiso
acquired political influence. (...} The economic slaves were those who had been bought,
war captives and pawns for debts owned to their masters. They worked in the fields or
were employed as herdsmen. Their reliability appears to have been relatively less than
that ff the household slaves. Reported cases of runaways among their numbers confirm
this.*®

Though slavery was an accepted institution in African society, slave trade was
traditionally confined to the special category of the economic slaves: the criminals,
the war captives and people in debt. These slaves were sold to slave traders and
taken to a place far from their home country. The transport of slaves to distant areas
diminished the chance that slaves could run away.

The first long distance slave trade took place across the Sahara. When the
Berbers, who for centuries had been victims of slavery in North Africa, began to
convert to Islam from the eight century onwards the supply of native slaves in North
Africa dried up. For though Islam did not forbid slavery, it forbade enslaving
Muslims. Thus slaves from sub-Saharan Africa were exported to North Africa and
Arabia to meet the demands of the North African market.% Tt seems that the first
black African slaves, who arrived in Portugal in 1441, had been transported via the
trans-Saharan route.”’

Slave trade via the maritime route started as early as 1456 when African chiefs
handed a few slaves as a gift to the Portuguese who took them to Portugal.®® Had the
slave trade limited itself to occasional shiploads of slaves being taken to Portugal,
then the effects might have not been so catastrophic. But the. Spanish ‘discovery’ of
the New world in America and the Caribbean towards the close of the 15" century,
changed the small scale slave trade into an immense and inhuman enterprise in
which ten thousands of peoples were shipped annually from Africa across the
Atlantic to work on the sugar, cotton and tobacco plantations.*”” Initially, Europeans
and native Indians worked as labourers at the plantations. But the tropical climate
and the harsh conditions demanded their toll. Thus in the latter half of the 16%
century the conviction grew that African slave workers would offer the best
prospects for profitable plantations and mass slave trade started.”” The first group of
Africans was exported to the West Indies as early as 1501. They had still started

% F. Renner, Intergroup relations and British imperialism in Combo, 18, 19.

 A. Meagher, Historic sites of The Gambia, 40.

'D. Faal, 4 history of The Gambia, 110.

% A. Meagher, Historic sites of The Gambia, 45.

% D. Faal, 4 history of The Gambia, 110. A. Meagher, Historic sites of The Gambia, 40.
D, Faal, 4 history of The Gambia, 111.
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their journey in Portugal. But less than twenty years later slave labour was shipped
directly from West Africa to America.”' The so-called ‘triangle trade’, which
developed, lasted for more than 300 years. The triangle trade peaked in the 17" and
18" century, when the Southern American sugar, rice and tobacco plantations were
brought into cultivation. Towards the end of the 18% century the protests against the
slave trade, spearheaded by the Quakers, increased and eventually led to the
European abolition of slave trade and slavery.

The West African trade and especially slave trade was lucrative business. Thus
the Portuguese had to face rivalry from the 17% century onwards. Initially mainly
Spanish and French but later also Dutch, English, Courland and American trading
companies competed with the Portuguese traders for the best bargains and
established forts on the coast of West Africa. While in the 15® and 16™ centuries
slaves were one of the ‘trade commeodities’, in the 17" and 18% century slaves had
become the main trade item from the West Coast. Moral objections against the
dealing in slaves had been silenced. In 1620 the British captain and trader Richard
Jobson in 1620 still refused the offer of slaves for trade. When offered slaves, he
said: ‘But I made answer; We were a people who did not deale in any such
commodities, neither did wee buy or seill one another, or any that had our owne
shapes.”” Less than a hundred years later the British no longer had any scruples to
deal in slaves, convinced as they were that Africans were of an inferior race. Francis
Moore, a young British commercial officer who worked at James Island from 1730-
1734 estimated that about 2000 slaves were brought down the river Gambia yearly.
And the British were heavily involved in the trade.

In the 17" and 18" centuries British and French traders prevailed in The
Gambia. The British had a foothold in the fort at James Island in the river and some
small villages up the river, while the French were established in'Albreda. The rivalry
between the two led to continued clashes and destruction of properties. In 1807 the
British Parliament, under pressure of the Abolitionist lobby, abolished the slave
trade. The bill was followed by the decision to actively combat the slave trade in
West Africa. In 1816 a treaty was signed with the Mansa of Combo, Tomany
Bojang, which gave the British permission to station a garrison on the island of St.
Mary in the mouth of the river Gambia. On the island, which was little more than a
sandbank, the town of Bathurst was built. From Bathurst the British garrison tried to
intercept slavers on the river Gambia and slaves ships passing by the coast.
Recaptive slaves were declared free in Freetown.” Depending on their local

"''D. Faal, 4 history of The Gambia, 111.

2 D.P. Gamble; P.E.H. Hair, The discovery of the River Gambra (1623) by Richard Jobson,
140.

3 Some sources say that already in 1807 as many as fifty thousands slaves were recaptured
and declared free in Freetown. M.B. Kanu, The encounter of Islam and Christianity in Sierra
Leone: a case study, a thesis submitted for the diploma of the Missionsakademie at the
University of Hamburg, Germany, 2001, 11.
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situation, the liberated slaves were either returned to their countries of origin, or, in
cases where this was not p@sﬁibie“, resettled in Sierra Leone or The Gambia.

The British abolition of the slave trade in 1807 did not cause other European
countries like France to abandon the slave trade. France and The Netherlands
condoned it for several more decades. Also local African chiefs continued to supply
people for the slave trade. This complicated the situation and settlement of the
liberated slaves. Their freedom could only be guaranteed within the British colonies.
Outside these areas they were prone to be recaptured. Thus settlements for Hiberated
slaves were established within British territory. In The Gambia liberated slaves were
stationed ‘in Goderich village, just outside Bathurst, in Berwick Town and at
MacCarthy Island.

In 1833, the British Parliament passed a bill, forbidding the possession of
slaves within British territory. But since they had no meaus of enforcing the new
law, it was understood that in-British colonies a slave would either be declared free
by his/her master voluntarily or automatically become free after the death of his’her
master. Thus gradually slavery died out. Outside the British Colony, in the Gambian
hinterland, slavery and slave trade continued until the first decade of the 20"
century. An ordinance in 1894 to abolish the slavery in the hinterland, was mainly a
paperwork decision.”” The British had no way to enforce the law. Only after the
hinterland became Protectorate, slavery could be combated effectively.”

3.5 Colony and Protectorate: 1816-1965

The Colony of The Gambia

The decision of the British parliament in 1807 to abolish the slave trade did not
immediately curb all slave trade in the British territories of West Africa. There is
considerable evidence that British and other slavers still continued their business.
The river Gambia was one of the places where the slavers were active. Thus the
decision was taken to establish a regiment of the Royal African Corps in The
Gambia to implement the abolition of the slave trade. An initial plan to reoccupy
James Island was rejected. In April 1816 Captain Alexander Grant approached the
Mansa of Combo, Tomany Bojang with a request for permission to station a
garrison at the island Banjulo. The time proved favourable, because the Mansa had
just a few weeks before lost several relatives in a slave raid by a Spanish slaver.”’
On April 23 1816 Grant signed a treaty with the Mansa, which gave the Royal

™ In some cases return to the home country would mean exposing people again to the chance
of slavery, in other cases the liberated slaves were so young that they did not know where
they came from.

> H.A. Gailey, 4 history of The Gambia, 114.

¢ Meagher mentions that there were still reports of slave trade in The Gambia until 1911. A.
Meagher, Historic sites of The Gambia, 55. See website on slavery in The Gambia
www.slavernij.kennisnet.nl/Gambia Date: 3-4-2003.

" A. Meagher, Historic sites of The Gambia, 92.
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African Corps the right to station a garrison on the island, now officially renamed St.
Mary, in exchange for an annual fee of 100 Spanish dollars.”®

Grant immediately started work at St. Mary’s Island. With about 50 soldiers
and a group of masons, carpenters and labourers from Gorée (most of whom were
Wolof and some of whom were Christian} Grant started clearing the bush on the
North West side of the island, called Banyon Point. Before the rainy season’® of that
vear, the barracks for the soldiers were ready. The activities of the British garrison
attracted the -attention of British merchants in Gorée and St. Louis. The French
levied heavy taxes on British trade, which made the two towns less interesting for
the British merchants. When freé plots of land were offered at Banyon Point within
the secure presence of a British garrison, many of them decide to move. Together
with their Mulatto wives and mistresses, their slaves and possessions they settled at
St. Mary’s.’® Many of these traders and their Mulatto wives were Christians.
Together with the Christian artisans, the Mulatto families from up-river who moved
to Banjul and the British regiment they formed the nucleus of the Christian
community-on the island.

Soon civilian houses were erected and the settlement received the name
Bathurst, after Lord Bathurst, Secretary of State for the Colonies. After
Independence in 1965 Bathurst was renamed Banjul, the original name of the island.
Apart from merchants and their households, the soldiers and the Wolof artisans,
there was also a group of Liberated Africans among the first settlers in Bathurst. The
first Liberated Africans were brought to The Gambia in the early 1820s to assist in
the building of the town.*!

Grant can be seen as the architect who designed Bathurst. He planned the main
roads, naming them after the generals who had fought at Waterloo. He also divided
the island into districts for the various groups, separated by pieces of land for
cultivation. Mulattos settled in Portuguese Town, the Wolof artisan and slave

78 F. Mahoney, Stories of Senegambia, 66.

™ The rainy season in The Gambia starts around June/July.

8 F. Mahoney in her book Stories of Senegambia names many of these merchants and their
Mulatto wives and describes the role they played in the first half of the 19™ century in The
Gambia. F. Mahoney, Stories of Senegambia, 64-65, 69-70, 85-86 and. F. Mahoney, ‘Notes
on Mulattoes of The Gambia before the mid-nineteenth century’, 120-129. The influx of
merchants from Gorée with their domestic slaves posed a delicate problem to the British
government. On the one hand the British were anxious to encourage civilians to settle in
Bathurst, on the other hand they felt embarrassed by number of slaves held by these civilian
merchants, whereas Bathurst was built to discourage slavery. It seems that Governor Charles
MacCarthy made a temporary provision for the situation, at the expiry of which both the
servant and his/her children were to become free. J.M.Gray, 4 history of The Gambia, 317.

8! 1 M.Gray, 4 history of The Gambia, 315, 316. Gray seems to imply that in the 1820s
Bathurst was seen as a sort of penal colony for Sierra Leone: “In 1827 Major Rowan reported
that the Sierra Leone Government took advantage of a request for a supply of this class of
labour to rid itself of a number of undesirables by sending *“a few persons said to have been
convicted of offences at that settlement, and removed to The Gambia; a measure, which
considering the circumstances of the Island of St. Mary, appears to have been anything but
judicious. They have given much trouble, and in fact the only persons tried at the sessions
held in June, 1826, were of this class.”™
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community in Jolof Town, retired soldiers in Soldier Town, Jola in Jola Town and
labourers from Combo and from along the river lived in the poorest part Mokam
Town.¥” By early 1819 there were already 700 civilians in town, whereas a decade
later this number had increased to 1800.% At the invitation of the Governor of Sierra
Leone and supervisor of the new Colony, Sir Charles MacCarthy, missionaries
settled in Bathurst from 1821 onwards and gradually the Christian community began
to multiply.

The British sphere of influence in The Gambia gradually increased. On the 14™
of April 1823 Lemiain Island, also known as Janjanbureh, was ceded to the British.
Grant signed a treaty with the Soninke chief Kolli, who was a rival to the throne of
Niani to confirm this. The island, renamed MacCarthy. Island, gave the British a
strategic foothold in the upper river territory.*® The Wesleyan missionaries started
work at MacCarthy Island around 1830. In 1826, an agreement with the king of
Barra was signed in which the Mansa ceded to Great Britain the ‘full free and
unlimited right, title, sovereignty and possession of the river Gambia with all its
branches, creeks, inlets and water of the same as they had been held from time
immemorial.”®* Thus a small piece of land directly opposite St. Mary became
British. ‘Attempts to build a fort on this land were not appreciated by the Mansa and
led to the Barra War of 183 1. Only military aid from the French inn Senegal and the
British troops in Sierra Leone prevented an attack on Bathurst.* In January 1832 the
treaty was renegotiated and the portion of land became known as ‘Ceded Mile’. The
British turned their attention to the south bank of the river as well. In May 1827,
Grant made a treaty with the King of Brikama in which the king: placed all his
possessions under British protection and which gave the British the right to establish
settlements on the mainland.®” The treaty with the Mansa of Combo of 1816 was
renegotiated in 1827 and the island of St. Mary from that date onwards was annexed
directly to the crown.® It became the Colony of The Gambia.

Inhabitants of the Colony were considered to be British subjects and British
rules and regulations guided the life of the Colonty. The Sunday was observed as a
day of rest and Christian feasts and holidays were celebrated. Later when the British
extended their influence in the hinterland, the people in the Protectorate also

82 After the cholera epidemic of 1869 Mokam Town became known as ‘Half Die’ because of
the many deaths during the cholera epidemic in that part of town.

8 A. Hughes and H.A. Gailey, Historical dictionary of The Gambia, 86; F. Mahoney, Stories
of Senegambia, 67,

 J.M. Gray, 4 history of The Gambia, 278, 335, 336. Gray mentions that Lemain Island had
already been ceded to the British in 1785. A certain Richard Bradley had negotiated the
conditions on behalf of the government. The island was acquired in order to be used as a
convict settlement, but it seems that by 1823 both the British and the local inhabitants had
forgotten about the arrangement. Possibly Lemain Island never functioned as a convict
settlement.

8 H.A. Gailey, 4 history of The Gambia, 65.

8 F. Mahoney, Stories of Senegambia, 82, 83.

8 F. Renner, Intergroup relations and British imperialism in Combo, 78. This territory
became known as British Combo or Tubabobanko (place of the white people) and gradually
extended overthe years.

8 H.A. Gailey, 4 history of The Gambia, 65.
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followed the Christian calendar. After Independence these institutions were not
abolished but extended with the observance of Muslim feasts and holidays.*

The population of the new Colony steadily increased over the years. Between
1832 and 1838 there was a new influx of people to St. Mary’s when Govenor G.
Rendall invited groups of Liberated Africans from Sierra Leone to come to The
Gambia. Some were settled just outside Bathurst, in Melville Town, later renamed
New Town, while others were placed in Berwick Town at Barra Point. The majority
of them however was taken to MacCarthy Island where a colony for Liberated
Africans was set up.” The settlement of Liberated Africans at MacCarthy brought
colonial officials; merchants and missionaries to the island. In the first half of the
19" century the community at MacCarthy flourished, but after the withdrawal of the
froops in May 1866 most people moved away from MacCarthy and the island lost its
impm'tar,tce,gl :

In the 1860s the population of the British territories in The Gambia had
increased to about 6000. Missionaries from various denominations-had settled in
The Gambia and the mission schools flourished.”? Though there were wars in the
hinterland the life in the Colony was well organised and relatively safe, except for
the epidemios, which scourged the country every now and then. Suddenly however,
the future of the Colony became precarious. France had recently been preoccupied
in consolidating its possessions on the Upper Guinea Coast and had cast-an eye on
The Gambia. A proposal was sent to Britain to exchange territory. The initial
proposal of 1866 suggested an exchange of The Gambia for French territories on the
Ivory Coast, whilst a later adaptation of the scheme suggested French territories. in
Gabon as an exchange for The Gambia. By 1870 the plans becameé known in The
Gambia and protest followed. Merchants, missionaries, Liberated Africans and local
chiefs alike rejected the transfer. Letters of protest- were sent to the British
parliament that it was immoral to-decide over the fate:of about 6000 British subjects
without even consulting them. Meanwhile the British had begun to withdraw from
The Gambia. By 1870 there were hardly any British troops left in the Colony despite
the fact that the Soninke-Marabout wars made the hinterland unsafe and unsettled.
In 1876 the French unexpectedly withdrew their offer of transfer and on April 7
1876 the Secretary of State for the Colonies Lord Carnavon informed the public that
negotiations had been broken off. Though the issue of transfer came up time and
again, The Gambia Colony remained British. Lord Lugard summed up the situation:
“The exchange of the Gambia... has been from time to time revived up to the
present day. It would surely be an immoral and indefensible transaction, unless with
consent of the people.”

¥ The Gambian weekend starts on Friday noon and lasts until Monday morning.

* J.M. Gray, 4 history of The Gambia, 363, 364.

%1 .M. Gray, 4 history of The Gambia, 434.

%2 F.-Mahoney, Stories of Senegambia, 79. It seems that there were about 660 children
receiving education in 1860.

% Quoted as in J.M. Gray, 4 history of The Gambia, 443. For the story of the transfer see J.M.
Gray, History of The Gambia, 431-443 and F. Mahoney, Stories of Senegambia, 97-103.
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The Soninke-Marabout wars: 1849-1919

The British had acquired some pieces of land along the Gambia river which together
formed The Gambia Colony, but they initially had no intention to extend their
territory in the hinterland or to mix themselves in the interethnic and interreligious
wars on the river banks, Rather, they pursued a policy of non-intervention and
endeavoured to limit the expenses in the colonies to an absolute minimum. Exeept in
situations when the lives and well-being of British subjects were threatened, the
British shied away from actions i the hinterland.” This attitude changed in late 19®
century. There were several reasons for this. Industrialisation in Europe demanded
new markets and the colonies served the double function of guaranteed markets and
sources of raw materials.” Colonial imperialism peaked at the Berlin Conference of
1884/85 when the European imperial powers formalised the partition of Africa. The
demarcation of the borders between the various colonies and protectorates implied
an extension of the colonial government structures which had thus far been limited
to the coastal areas and a pacification of the hinterland. In The Gambia, the activities
of the Anglo-French boundary commission were started in 1889. Because the
envisaged borders ignored the sphere of influence of local chieftaincies and the
boundary between. Senegal and The Gambia went straight through existing local
kingdoms and chieftaincies, the commission met with much resistance and hostility.
This led to several punitive actions.

The upheaval and unrest caused by the Soninke Marabout wars in the second
haif of the 19" century on the banks of the river Gambia was another reason for the
British to extend their control to the hinterland. These wars, sometimes called
Jjihads, were conflicts between Muslim reformers, known as Marabouts and the
traditional Soninke chiefs. During the 19™ century Muslim reformers, often inspired
by the Tijani brotherhood, revolted against the traditional leadership of the local
rulers and their religion throughout West Africa. The examples of famous jikadists
like al Hajj Umar Tall and Uthman dan Fodio inspired marabouts in The Gambia to
resist the Soninke rule and to spread Islam and Islamic leadership among the peoples
of The Gambia. There were skirmishes in' Combo, led by Fode Kaba Turay of
Gunjur®® from 1847 onwards and by Fode Tbraimah Turay Sillah from 1864 to
1894.”” From 1861 to 1867 the Tijani marabout Ma Ba Diakhou Ba established an
Islamic caliphate in Baddibu on the north bank of the Gambia river.”® Inspired by
Ma Ba the jihadist Fode Kabba Dumbuya waged continuous raids on the south bank
of The Gambia against Muslims and non-Muslims alike from the 1880s until the
turn of the century. The Fula established a Gambian version of the Islamic Fula
empires of Futa Toro, Bondu and Futa Jallon. In 1875 the Fula elephant hunter Alfa
Molloh revolted against the Mandinka overlord with the support of the Muslim Fula
of Futa Jallon and established the kingdom of Fuladu, which lasted until the

** A. Hughes and H.A. Gailey, Historical dictionary of The Gambia, 8, 9.

** H.A. Gailey, 4 history of The Gambia, 97.

% F. Renner, Intergroup relations and British imperialism in Combo, 113-120.
%7 F. Renner, Intergroup relations and British imperialism in Combo, 144.

%8 F. Mahoney, Stories of Senegambia, 94-96.
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deportation of his son Musa Molloh by the British in 1919.” The Serahuli rallied
around the figure of the famous wali (saint) and marabont of Momodou Lamine
Drammeh who in the 1880s overran the empire of Bondu and established an Islamic
state in the Upper River region, north of The Gambia.'®

The wars unsettled the ‘country and a stream of refugees, large-scale slavery,
famine and a lull in trade was the result. Many of the traditional ruling families were
killed in the cause-of the wars or had ‘their heads shaved’ and submitted to Islam. In
some cases the jihads directly threatened British settlements, as was the case in
British Combo in the 1850s and 1870s. The French obsession with the ‘Islamic
threat’ also affected the British attitude towards the marabout leaders. Joint British
French punitive actions led to the murder of several of the marabouts while others
were banned frony The Gambia. The British used the unrest caused by Soninke-
Marabout wars as an argument to extend of their control along the riverbanks.

The Protectorate of The Gambia

The demarcation of the borders between Senegal and The Gambia began by a joint
Anglo-French boundary comimission in 1889. What seemed as a relatively
straightforward task, drawing a border around the river Gambia, ten kilometres north
and south of the river as far as Yarbutenda, soon resulted in disputes, both among
the two European powers and between the commission and the local rulers.”' By
1900 the boundary was drawn, with the exception: of the complicated area around
Yarbutenda, but the French refused to ratify the borders.'” It took until 1904 before
permanent border stones could replace the temporary markers.  But neither of the
two imperialistic powers involved proved happy about the situation. The French
were still convinced that they were the losing party in the arrangement while Henry
Reeve, a British colonial officer who acted as Chief Commissioner of the Anglo-
French Boundary Commissions of 1895-1896 and 1898-1899, commented on the
dematcation of the borders: which he had supervised: ‘To England it should be
humiliating to see on the maps of West Africa the last remnant of the great valley, like
a red snake in its contortions, dying in the immense desert of French grey.”'”

The *Scramble for Africa’ in 1884/85 left Britain with the challenge to
establish & governmental system in-the hinterland. Because the British government
still maintained the policy of not wanting to spend money on the colonies, the
system of indirect rule was developed. Two travelling: commissioners. were
appointed for The Gambia, one for the North Bank and one for the South Bank, who
were to inform the local leaders of the new situation. In cases where the traditional
ruling families had been killed, the Travelling Commissioner appointed chiefs from
among the people who were willing to co-operate with the British. Traditional
methods of appointing new chiefs were ignored and the traditional institutions
devised to control the power and the performance of the chief stopped functioning.

% A. Hughes and H.A. Gailey, Historical dictionary of The Gambia, 27, 124, 125.
1% p_Sonko-Godwin, Leaders of the Senegambia region, 33-40.

YUH.A. Gailey, 4 history of The Gambia, 103.

"2 H.A. Gailey, 4 history of The Gambia, 106.

1% H.F. Reeve, The Gambia, 104.
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In total 35 chiefs were recognised by the central government, but only few of them
belonged to the traditional ruling houses.'™

The British influence in the hinterland was extended step by step. In 1894 all
customary law, which did not contradict the laws of the Colony, was recognised.
The country was divided into districts, headed by a chief answerable to the central
government, In 1895 the Yard Tax was introduced'® and in 1902 the native
tribunals were established. In the same year the Protectorate Ordinance became
effective and the hinterland of The Gambia became officially ‘the Protectorate of
The Gambia.”'*

A series of ordinances refined the government and laws of the Protectorate. But
apart from administrative changes and levying tax, the British invested little in the
Protectorate. Only after World War I, when money became available through the
Colonial Development and Welfare Act, money was made available to improve the
infrastructure, the health care and the -education in the Protectorate. When The
Gambia began to prepare for independence in the 1950s, the situation in the country
was far from promising. A. Hughes and H.A. Gailey described the situation with the
following words: “The Gambia still depended upon one crop [groundnuts], and its
communication and the transport infrastructure was still primitive. In the
Protectorate there were no all-weather roads, only one secondary school; and one
hospital for a quarter of a million people.”'”” It was thus that the country had to
prepare for independence.

3.6 The road to Independence: Africans and government from 1821-1965

The governmental structure of The Gambia during the British colonial period
The road to self-governance and independence in The Gambia was gradual and non-
violent. After World War II the participation of Gambians in the national politics
and government was gradually increased and direct legislation was introduced. In
the 1950s there was a true political awakening. Inspired by the independence of
former British colonies like Nigeria, Ghana and Sierra- Leone, pressure was
exercised on the British colonial: government to grant The Gambia full internal
government. But participation of Gambians in the political arena was not new.
Already in the past there had been participation in the government in various ways.
The administration of The Gambia had changed several times in the past. The
Gambia had been an official Crown colony since May 1765 when the British
possessions in The Gambia'® together with Senegal formed the Province of
Senegambia.'” A Governor and the Legislative Council, residing in St. Louis
governed the Province of Senegambia. After the dissolution of the Province of

19 A, Hughes and H.A. Gailey, Historical dictionary of The Gambia, 12.

S H A. Gailey, 4 history of The Gambia, 116-118.

1% H A, Gailey, 4 history of The Gambia, 121.

7 A. Hughes and H.A. Gailey, Historical dictionary of The Gambia, 12, 13.
198 This mainly meant James Island.

19 F, Mahoney, Stories of Senegambia, 45-49.
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Senegambia in 1873, an official administration of the British possession in The
Gambia seemed unnecessary. The fort at James Island had been completely
destroyed and abandoned. The Company of Merchants received authority to look
after the Gambian ‘properties’. This situation changed in 1821, when Bathurst had
been built. From 1821 until 1866 an administrator directly responsible to the
Governor of Freetown had handled the affairs of The Gambia.'*” During that period
The Gambia had its own Legislative and Executive Council. The residents in the
Colony had organised themselves in societies, through which they could exercise
political pressure. These ‘friendly societies’ were organised according to ethnic
background such as the Yoruba Society, the Free Wolof Society and the Ibo
Society.'* Also the traders in Bathurst had organised themselves in societies to
negotiate favourably trade conditions.''” It seems that as early as 1841 there was a
recommendation to include Africans from these societies in the decision-making
bodies, but the Governor rejected this decision.''” When the British government in
1865 announced  #s decision to prepare the West African colonies for ‘self-
government’ ‘many of these “friendly societies® developed into forums for political
and social issues.''® The Liberated African Clubs joined hands that year in
supporting the study of a young man called Joseph Reffell to study law in Britain so
that he could defend their interest after finishing his studies. When Reffell returned
to The Gambia, he was denied the right to practice and, not surprisingly, becamie a
fierce critic of the colonial government.'”®

The British intentions of making her West African colonies self-governing
came to nothing. In order to save expense The Gambia Colony became part of the
Sierra Leone government in 1866. The Legislative and Executive Councils were
abolished and only a minimal administrative staff, consisting of the Administrator,
the Chief Magistrate and the Collector of Customs, was maintained. In 1887 this
council was expanded by an advisory group, consisting of five official and four
unofficial members, two of who were Africans. In 1888 the administrative link with
Sierra Leone was severed, the Legislative and Executive Councils were re-instated
and The Gambia was considered a separate colony. Only in 1901 the office of
Administrator was upgraded to that of Governor.''® The 1889 Border Convention
with France had implications for the hinterland. From 1889 onwards Travelling
Conumissioners were ‘appointed and gradually a system of indirect (and therefore

18 A, Hughes; H.A.Gailey, Historical dictionary of The Gambia, 3, 4.

' . Mahoney, Stories of Senegambia, 87, 88.

12 §.S. Nyang, ‘The historical development of political parties in The Gambia’, African
Research Bulletin 5/4 (1975), 6.

'3 5.8, Nyang, “The historical development of political parties in The Gambia’, 6.

14 Mahoney notes that the second generation of Liberated Africans was literate and much
more critical about the government than their parents. This critical attitude was voiced in the
so-called ‘friendly societies” and caused the British government to be suspicious of these
societies as political organisations. F. Mahoney, Stories of Senegambia, 89.

15 A. Hughes; H.A. Gailey, Historical dictionary of The Gambia, 145,146. Joseph Reffell
was the son of Thomas Reffell, the founder of the first among the friendly societi¢s, the Tbo
Society. In later years Joseph Reffell was one of the Gambian leaders opposing the exchange
of The Gambia for French territories.

"6 H.A. Gailey, 4 history of The Gambia, 185.
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cheap) rule was instituted in the Protectorate. The new status of the Protectorate was
described in the Protectorate Ordinance of 1902,

African participation in government

The African participation in the government was for a long time limited to the
Colony. 1D. Richards was appointed as member of the Legislative Council as early
as 1883. An enlargement of the Legislative Council in 1915 provided for three
unofficial members on the Council, appointed by the governor: one was to represent
the Bathurst trading community, while the two other representatives were African
Christians from Bathurst. In 1921 the governor assigned one of the seats of the
African Christian community to the Bathurst Muslim community.''®

Meanwhile new political movements had begun to surface. The leading figwre
behind most of these movements was ‘Pa’ Edward Francis Small (1891-1958).'"
Small came from a3 Methodist background and was the son of an Alkou tailor. He
went to-the Methodist Primary School in Bathurst and the Methodist Boys High
School in Freetown. On his return to The Gambia he taught for a while in the
Methodist Boys High School. Around 1917 he offered to work as a district agent for
the Methodist Church, contemplating to offer for the ministry. The Methodist
Church accepted his offer and he was stationed 1n Ballanghar. A conflict with a
trader of that town cut his ministerial career short. He clashed with both the local
British administrator and the Methodist Superintendent P.S. Toye. Toye-thereupon
appointed him to Sukuta but the relationship between the two men did not improve.
Small resented the treatment the Methodist Church had given him and openly started
to criticise Toye, who thereupon dismissed Small from the church service due to
insubordination. The Ballanghar incident made Small very critical of the British
calogial government but it seems he remained a ‘devout Methodist” throughout his
life.

This episode seemed to have. shaped Small’s political vision. In 1919 he
founded the Gambia Native Defensive Union, later the Gambian branch of the larger
National Congress of British West Africa (NCBWA), founded in 1920 in Accra.'”!
Through this movement Small advocated African rights and criticised the

"7 LA, Gailey, A historyof The Gambia, 121.

Y8 Y A. Gailey, A history of The Gambia, 185, 186.

1% See for a comprehensive description of Small’s political career: [0 Prefect, “The political
career of Edward Francis Small’ in A. Hughes (ed.), The Gambia: studies in society and
politics, Birmingham University Press, Birmingham 1991, 64-79.

120 1y, Prefect, “The political career of Edward Francis Small’, 76.

"1 Small was co-founder of the NCBWA. $.S. Nyang gives different versions of the
establishment of the Gambia National Congress (GNC), the Gambian branch of the NCBWA.
See S.8. Nyang, The historical development of political parties in The Gambia, 7. The GNC
was never very successful in The Gambia. The Governors were very critical of the movement
and the Bathurst “elite’ was opposed to it as well. The main support for the GNC came from
the lower level elite like clerks, artisans and petty traders, whereas the richer Akou were
informally .organised in the ‘Committee of Gentlemen’, led by Samuel J. Foster Jr. Foster
later founded the Gambia Representative Committee in 1926, The GRC supplied candidates
for the Bathurst Urban District Council before the BRPA became active and effective. D.
Prefect, “The political career of Edward Francis Small’, 67, 68.



100 We have toiled all night: A general history

government. He voiced his ideas in his newly established newspaper The Gambia
Outlook and the Senegambia Reporter (1922). In 1929 Small formed a co-operative,
the Gambian Planters’ Syndicate,'” to enforce higher groundnut prices and at the
same time started the Bathurst Trade Union. The strike he organised in 1929 was the
miost successful strike in colonial Africa before World War II and did not make
Small particularly popular with the British government. Through his activities in the
trade union Small had world wide links with socialist and communist organisations
and was instrumental in the birth of the Gambian Trade Union Ordinance of 1932.
In the early 1930s, Small became actively involved in the Bathurst Rate Payers
Association, an associated founded by R. S. Rendall in July 1932.'"” BRPA acted as
a pressure group on the central government to promote greater involvement of the
tocal people in the municipal government and supplied candidates to sit-on the
Bathurst Urban District Council'?*, Though technically not a ‘rate-payer’ himself,
Small acted as the chairman of BRPA in which capacity he was voted into the
Legisiative Council in 1942. When the Constitution of 1947 for the first time
allowed for a directly elected member in the Legislative Council, 8mall won the seat
for the Bathurst community, thereby defeating his two opponents Sheikh Omar Faye
and Tbrahim Mododou Garba Jahumpa.'” Though he was defeated in 1951 by
Garba-Jahumpa and John C. Faye, in 1954 Governor Wyn-Harris re-appointed
Small to the Legislative and Executive Councils on personal merit; a seat he held
until his death in 1958, Small, because of his extensive and varied political carreer,

has often been called ‘the father of Gambian politics’.'*®

The emergence of political parties

The emergence of political parties in The Gambia is closely linked with a series of
constitutional reforms - starting in 1947. These reforms allowed for greater
participation of Gambians in the Legislative and Executive Councils.'”’ They
increased the number of unofficial elected members in the Legislative Council (later
called the House of Representatives). Eventually the elected members replaced the
official members and members directly appointed by the Governor. The changes
also allowed for more Gambian participation in the Executive Council. Over the
years the Gambian contribution grew from membership, to co-leadership with
British colonial officers as ministerial heads of the different departments and finally
to full fledged ministerial responsibilities. The 1963 constitution paved the way for

122  ater renamed the Gambia Farmers’ Co-operative Marketing Association.

'3 D, Prefect, “The political career of Edward Francis Small’, 67.

24 The Urban District Council, later renamed Bathurst Town Council was formed in 1931.
The Council was to act as a representative between the people of the Colony and the central
government. The six members of the: Council were appointed by the Governor, usually from
the ranks of the Gambia Representative Committee and later in the 1930s and in the 1940s
from the Bathurst Rate Payers Association.

5D, Faal, 4 history of The Gambia, 155.

128 A. Hughes and H.A. Gailey, Historical dictionary of The Gambia, 165, 166; H.A. Gailey,
A history of The Gambia, 192, 193.

127 A detailed déscription of the constitutional changes can be found in D. Faal, 4 history of
The Gambia, 145-152.
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the long awaited full internal self-government. The number of representatives to the
House was setat 36 {7 from the Colony and 25 from the Protectorate) and a Cabinet
system of government was instituted, conmsisting of a Prime Minister and six
ministers.

In 1947, all eligible adults from the Colony were allowed to vote and an
increasing number of elected members represented the interests of the Colony. The
1954 constitution was the first constitution, which provided for elected members
from the Protectorate, be it that the election was indirect.'”® Before that only
nominated members, representing the chiefs, sat-on the Council. Only in 1960
universal suffrage was introduced in the Protectorate. With the number of clected
representatives from the Protectorate growing: from 7 in 1960 to 25 in 1962, the
Protectorate suddenly became politically involved and finportant.

The first political parties that appeared on the Gambian political scene were
Colony based.-In February 1951 the Anglican deacon John Colley Faye (1908-1985)
founded the secular Gambia Democratic Party (GDP).'” The party was a
continuation of the earlier formed ‘Committee of Union and Progress.””*’ Faye had
been involved in politics since 1940 when -he represented Jolof Town and
Portuguese Town in the Bathurst Town Council.”’ When he was transferred to
Kristikunda in the Upper River Division, the chiefs requested him to represent them
as-a nominated member on the Legislative Council; a position he held from 1947
until 1951, After he had returned to Bathiwst, Faye founded the GDP and contested
for the 1951 elections. Faye was popular both with the Akou and the urban Wolof.
Born a Serer, he had links of ethnicity with the Serer/Wolof community and as a
respectable ‘Anglican clergyman he could alse count on support from the Akou
community."*” Faye came first in the elections of 1951. In 1954 he was re-elected in
the Legislative Council, coming second in the elections because new forces had
entered the political field. After the 1954 elections the influence of the GDP waned.
Faye served on the Legislative Council until 1960. From 1954-1960 he also sat on
the Executive Council and was ministerial head ‘of the Department of Works and
Communications. As a Colony based party the GDP endeavoured to articulate and
represent the diverse “interests of the Bathurst community, trying to transcend
religious, ethnic and regional differences.'” But once the elections became nation
wide Faye’s GDP proved to have Colony support only. ;

Faye’s main opponent in the elections-of 1951 was the Wolef Muslim Ibrahima
Momodou Garba-Jahumpa (1912-1994), by S.S. Nyang called ‘probably the most
articulate and politically influential Muslim in The Gambia® of his time."** Edward
Small had groomed Garba-Jahumpa but the two men fell out with each other in the

128 4 A. Gailey, A history of The Gambia, 189.

129 § 8. Nyang, ‘The historical development of political parties. in The Gambia’, 13.

30 A. Hughes; H.A. Gailey, Historical dictionary of The Gambig, 75. Note: Hughes and
Gailey date of the GDP to June 1951 and state that supporters of Faye started the party.

31 A. Hughes; H.A. Gailey, Historical dictionary of I?te Gambia, 64,65. Faye was elected to
the Bathurst Town Council three times.

1323 S. Nyang, “The historical development of political parties in The Gambia’, 14.

133 §.8. Nyang, *The historical development of political parties in The Gambia®, 14, 15.

134 8 8. Niyang, ‘The historical' development of political parties in The Gambia’, 16.
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late 1940s. In 1949 Garba-Jahuimpa contested with Small for a seat on the
Legislative Council but lost. Garba-fahumpa like Faye served on the Bathurst Town
Council from 1942 onwards and came second in the elections of 1951, In January
1952 the influential Young Muslim Society and 41 dairahs "*° together formed the
Gambia Muslim Congtess (GMC), choosing Garba-Jahumpa as their leader.”®® The
GMC was designed to promote the interests of the Muslim community and was
especially concerned with the education of Muslim children. Though Garba-
Jahumpa was re-elected in 1954, the GMC had come third at the poll. Many of the
Muslim votérs opted for the newly formed United Party of Pierre Sarr Njie, because
Garba-Jahumpa was seen as too clesely linked with the colonial government. With
waning popularity of both the GMC and the GDP, the two parties decided to form a
coalition in 1960 to - counter “the growing influence of the United  Party: the
Democratic Congress-Alliance (DCA). But the alliance was to no avail. The DCA
was defeated badly in the ‘1960 elections and only had three seats in the House of
Representatives. The elections of 1962 brought only one seat for the DCA and the
party was dissolved. Garba-Jahumpa for a short while established a new political
party, the Gambia Congress Party which brought him into the House of
Representatives in 1966 but in 1968 he disbanded the party and joined the ruling
People’s Progressive Party.

The third political party, the secular United Party, was also formed as a resuit
of the 1951 eléctions. Pierre Sarr Njie (1909-1993), a Wolof barrister had contested
in the 1951 elections but had failed to win a seat on the Legislative Council. A group
of elderly supporters of Njie thereupon decided to establish the United Party."’ Njic
had both Christian and Muslin supporters. Originating from Saloum, he had many
followers among the ‘Saloum-Saloum’, the Wolof from the Saloum region, most of
whom were Muslim.: But also many of Christian Wolof in Bathurst favoured Njie.
According some sources, Njie had been a Muslim once, called Alieu Njie, but had
converted Christianity, changing his name into Pierre Sarr Njie."”® Njie did well in
the 1954 elections coming at the head of the poll. But his participation in the
Legislative Council was brief.'In 1955 Njie clashed with the governor Sir Percy
Wyn-Harris and resigned from the government." In the 1960 election the UP not
only swept the polls in the Colony but also won three out of the twelve seats in the
Protectorate. This made the UP the only of the three Colony parties which also had
its supporters among the people in the Protectorate.'*’

5 A dairah is an Islamic term for a group of people, often belonging to one of the Islamic
brotherhoods who meet to study the Qur’an. Often the dairahs meet in a private house or the
mosque. In The Gambia there are hundreds of dairahs, some mixed, others for women or
young people only.

1%6.5.S. Nyang, “The historical development of political parties in The Gambia’, 16.

132 A. Hughes; H.A. Gailey, Historical dictionary of The Gambia, 132, 175, 176

18 3.S. Nyang, ‘The historical development of political parties in The Gambia’, 19 and 36.

¥ A. Hughes; H.A. Gailey, Historical dictionary of The Gambia, 132.

14055, Nyang, ‘The historical development of political parties in The Gambia®, 19. Apart
from the three Colony based: parties described above, there were more parties in the Colony
but nong of them lasted very:long. In 1954 the Gambia People’s Party headed by George St.
Clair Joof, contested in the elections but lost. Joof died soon afterwards and his death marked
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The final and most important party that dominated the Gambian political arena
for more than thirty years came from the Protectorate: the secular People’s
Progressive Party. Initially started as the Protectorate Progressive Society by
Sanjally Bojang, the group decided to contest for the elections in‘ 1960, when
universal suffrage bad been introduced in the Protectorate and changed the name to
Protectorate Progressive Party.'*" When Dawda Jawara, 2 British trained, Mandinka
veterinarian took over the leadership just before the 1960 elections, the name was
changed to People’s Progressive Party (PPP). Both the PPP and Jawara did well in
the 1960 elections, despite comments that the party was tribalistic, propagating
Mandinka interests and undermining the traditional role and influence of the
Protectorate chiefs. The PPP won 10 of the 19 available seats and Jawara was made
Minister of Education. The second man of the PPP, Sherif Ceesay was made
minister without portfolio.'** Both men resigned from the Executive Council when
the governor Sir Edward Henry Windley appointed P:S. Njie as Chief Minister of
The Gambia, despite the fact that the PPP was the largest party.'*® When the PPP
again contested in the election of 1962, it won 17 of the 25 constituencies in the
Protectorate and also one in the Colony. This gave the PPP 18 seats in the House of
Representatives while their closest opponent the UP had 13 members in the House.
This overwhelming victory led te the appointment Jawara to Chief Minister. The
PPP’s -call for self-governance and:for development of the Protectorate had found
much resonance among The Gambian population. When in 1963 The Gambia
received full internal self-government Jawara became the Prime Minister.

Jawara proved to be the right man-at the right time. A graduate from Glasgow
University, he returned to The Gambia in 1954 and worked as a veterinary officer in
the Protectorate. In 1955 he converted to Christianity in order to marry Augusta
Mahoney, daughter of the influential Akou Sir John Mahoney. This assured him of
the support not only from the Mandinka but also from a considerable part of the
Akou in the Colony. Through his policy of forming coalitions and appointing
opponents to important political posts, Jawara was able to dissolve the PPP from its
Mandinka context and make the PPP a nation wide party. Firmly established in his
political career Jawara in 1965 reverted to Islam. He divorced Augusta Mahoney in
1967'* and shortly afterwards married Chilel Njie, daughter of Modou Musa Njie,

the end of the party. Edrissa Samba, Bidwell Bright, M.B. Jones and Mr. Jobarteh formed the
National Party in 1958. The party grew out of the Committee of Gentlemen and consisted
mainly of young Akou and Wolof inteliectuals but the party disintegrated before it.could enter
the 1960 elections. In 1962 one of the founders of the PPP, Sanjally Bojang formed the
Gambian National Union but did not win any seats in the 1962 elections, after which most
supporters shifted their allegiance to the United Party. See S.S. Nyang, ‘The historical
development of political parties in The Gambia’, 23, 24.
141 8 S. Nyang, ‘The historical development of political parties in The Gambia’, 20, 21.
2 8.8, Nyang, ‘The historical development of political parties in The Gambia’, 21, 22.
3. A Hughes; H.A. Gailey, Historical dictionary of The Gambia, 132; S.S. Nyang, ‘The
historical development-of political parties in The Gambia’, 22. Hughes and: Gailey mention
that Njie owed his appointed to his influence with the Protectorate chiefs who felt challenged
and threatened in their authority by the PPP.

44 This divorce was supported by the controversial Dissolution of Marriage Act 1967 and is
discussed in paragraph 9.5.



104 We have toiled all night: A general history

the financial backbone of the United Party, the most important political opponent of
the PPP. This proved a severe blow to the UP. Shortly afterwards Jawara married a
second wife, Njaime Mboge. "’

The call for self-governance was attended to-in 1963, but another problem
began to feature on the horizon: the viability of The Garmbia as an independent state.
Various options circulated of which a total independence, integration with Senegal
and the so-called Malta option were the most important. The Malta option was
designed to give small non-viable former British possessions -internal self-
govemance and offered them a federation with the British government in matters of
defence. But when Malta became independent, the ‘Malta’ opﬁon was considered no
longer feasible. "

Already in 1961, under the then Chief Minister P. S Nijie, a request had been
sent to the United Nations to lock into the possibilities of integration with Senegal.
The ‘United Nations Report on the Alternatives for Association® between The
Gambia and Senegal’ gave three options: a total and direct integration of The
Gambia in Senegal, a loose federation between the two countries or a gradual
process of political integration. The Senegalese preferred option one; the Gambians
option two and in the end option three was chosen. The Gambia became an
independent state on the 18" of February 1965 and signed a series of treaties of co-
operation with Senegal, of which the defence pact from 1967 later proved to be the
most important one."*’ Until 1970, The Gambia remained a political autonomous
territory under the British crown, with the Queen of England as official head of the
State, represented by the Governor General. A first referendum to change The
Gambia in a republic in 1965 did not receive adequate support. Only after a second
referendum five years later, on 2™ April 1970, The Gambia became an independent
republic with Dawda Jawara as its first executive President.'*®

3.7 Politics in The Gambia after Independence: 1965-2000

Consociational democracy

After Independence in 1965 Jawara started in The Gambia what the historian Arnold
Hughes called ‘a consociational democracy’.'*’ Hughes derived this term from Arent
Lijphart- who had studied and theorised on the phenomenon of establishing a
democracy in a plural society. Hughes quotes Lijphart’s definition of a
consociational “democracy in his  article From colonialism to confederation:
‘consociational democracy means government by elite cartel designed to turn a

145 A, Hughes and H.A. Gailey, Historical dictionary of The Gambia, 98-100.

1% H A, Gailey, 4 history of The Gambia, 207.

¥ G. Hesseling and H. Kraemer, Senegal/Gambia: mensen, politiek, economie, cultuur,
KIT/NOVIB, Den Haag 1996, 61. See also: S.8. Nyang, ‘Ten years of Gambia’s
Independence: a political analysis’;, Présence Africaine 104 (1976), 294f.

'8 A. Hughes and H.A. Gailey, Historical dictionary of The Gambia, 16, 17.

149 A. Hughes, ‘The limits of “consociational democracy” in The Gambia’, Civilisations 22/3
and 23/1 (1982-1983), 5-95.
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democracy with a fragmented political culture into a stable democracy.’"*® Lijphart
saw the success of the consociational democracy in its-ability to overcome the
different entities within society, be they religious, be they tribal, by appointing
people to act as brokers on behalf of these entities. An elite of each entity could
defend the rights and interest of the represented group.

Initially the UP had acted as broker for the Wolof, while the PPP had
performed a similar function for the Mandinka. But in the early 1970s PPP had
transformed into a ‘grand coalition’ of ‘all provincial ethnic solidarities’."”' Hughes
described the situation in The Gambia in the following words:

Thig transformation of the PPP into a national party could only have come about as a
result of elite cooperation. Notwithstanding their differences and rivalries, the divisions
between the party leaders were not profound. (...) Indeed the almost embarrassmg ease
with which individual politicians have abandoned old friends and parties suggest an
ideological flexibility which borders on the unprincipled. A scrutiny of their major
policy statements (if ideology is too emphatic a term to describe party beliefs) indicates
little -difference between the main parties (...} All leading political figures and
parliamentarians were broadly in agreement on a mixed economy and a qualified form
of parliamentary democracy at home, and a pro-Western interpretation of non-alignment
in foreign policy. The main battle, that between geographically and communally based
segments, was overcome by the wﬂimgness of the PPP to share the spoils of victory
with the losers once they came over to the winning side.'

This policy of the PPP had two major consequences. First of all it led to its ‘almost
embarrassing large electoral victories in 1972 and 1977°." Secondly it earned The
Gambia its reputation of a modél democracy, reason why in 1989 the African Centre
for Democracy and Human Rights ‘Studies settled in The Gambia.'** But this
situation was not to last. The opposition to the PPP coalition system came from two
sides. One group of opponents came from the PPP’s own breeding grounds: the
Mandinka. Many die-hards among the Mandinka objected to the generous sharing of
resources and power by the ruling party with other ethnic groups and advocated a
more deliberate furtherance of the Mandinka interests. They also resented Jawara’s
treatment of Sherif Dibba, a Baddibu Mandinka and once Vice-President, who had
fallen from grace and had been sacked.'”® Dibba’s National Convention Party, which
he established in 1975, had only limited success in 1977 elections — they won five
seats, partly because the PPP’s effective campaign in accusing the NCP of
‘tribalism’.

9 A. Hughes, ‘From colonialism to confederation: The Gambian experience of
Independence: 1965-1982° in R. Cohen (ed.), African islands and enclaves, Sage
Publications, Beverly Hills 1983, 63.

15! A. Hughes, *The limits of “consociational democracy” in The Gambia’, 76.

132 A, Hughes, “The limits of “consociational democracy” in The Gambia’, 76, 77.

153 A. Hughes, “The limits of “consociational democracy” in The Gambia®, 77.

% §.S. Nyang, ‘Ten years of Gambia’s Independence’, Présence Aﬁ'xcame, 104 (1977), 45.

15 Dibbia was first sent to Brussels as the Gambian High Commissioner and on his return was
appointed Minister of Economic Planning but later sacked on accusations of trying to
destabilise the cabinet. A. Hughes, ‘The limits of “consociational democracy” in The
Gambia’, 83.
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'The second group of opponents to the consociational democracy was formed
by the younger generation. Many young people felt that the elite political system left
the young people without a chance to participate, With an increasing number of
educated but unemployed young people in the urban areas this was breeding ground
for radicalism. Groups like the ‘Black Scorpions’ and the ‘Black Panthers’
appeared.”*® In the 1972 elections the PPP Youth Wing made an attempt to change
the situation when a number of the PPP Youth Wing members decided to stand as
independent candidates in the elections rather-than to support the PPP candidates.
Only one of them succeeded. Disillusioned with the established political arena in
The Gambia, these young people sought an outlet for their disappointment. Many
supported Pap Cheyassin Secka’s National Liberation Party in the 1977. But Secka’s
radical socialist criticism of the government did not bring him any seats in the House
of Parliament and the NLP was apparently disbanded. In 1980 two new radical
political movements appeared the Gambia Socialist Rm?ehxtionary Party of Gibril
George and the Movement for Justice in Africa-Gambia branch of Koro Sallah.'’
Both parties were self-rnade Marxist movements and propagated a revolution. The
Marxist slogans and ‘open critic of the government and the elite of the country
appealed to many of young radicals.

The attempted coup d’état of 1981 and the Senegambian Connfederation

The first signs of unrest in this so-called paradise of democracy in Africa appeared
1980."* On the 27" of October that year a Field Force constable Mustapha Danso
shot the Deputy Commander of the Field Force Eku Mahoney. To the innocent
observer this incident seemed little more than an argument that had got out of hand
because of drugs. The government responded by calling upon Senegal to aid with
military assistance, because The Gambia itself did not have an army. Thereupon 150
Senegalese soldiers were sent to restore order, indicating that something more was
going on. The government intelligence suspected that the incident had been a sign of
discontentment and radicalism among the Field Force and a prelude to a coup. The
Senegalese army stayed a week in The Gambia to stabilize the situation. Both
MOJA-G and GSRP were banned after the incident. An assistant Commander in the
Field Force, Ousman Bojang was forcibly retired and the large Libyan embassy in
Bathurst, suspected of financially supporting the radical factions, was closed down
and the personnel was expelled. With these measures Operation Fode Kabba I
seemed to have successfully dealt with the unrest and peace seemed restored. '*

! A, Hughes, ‘From colonialism to confederation: The Gambian experience of
Independence: 1965-1982°, 67. See also A. Hughes, ‘The attempted Gambian coup d’etat of
30 July 1981 in A. Hughes (ed.), The Gambia: studies in society and politics, 94, Hughes
states there: “The earliest radical groups were formed among the urban young often on the
basis of neighb(mrhéod associations, known as vous (said to be a shortened form of
‘rendezvous’).

57 A. Hughes, “The limits of “consociational democracy” in The Gambia’, 85.

158 Because The Gambia had a solid reputation as ‘a stable democracy thc African Centre for
Democracy and Human Right Studies chose The Gambia as its location. It was established in
The Gambia in June 1989.

1% A. Hughes, “The attempted Gambian coup d’etat of 30 July 1981°, 97.
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The events of October 1980 had already indicated that there was a convergence
of dissatisfied elements both within the security forces and among the civilian
population. In July 1981, witlr Jawara attending the royal wedding of Prince Charles
and Lady Diana in England, radicals from these two groups cooperated in an attempt
to seize power. The coup, which started on-Thursday July 30 19281, came to be
known as ‘the taxi drivers coup’, because most of the core-group leading the coup
were illiterate Jola taxi drivers, living in Talinding.'® Kukoi Samba Sanyang, a
radical, self-styled Jola Marxist who had studied abroad, led the coup.'®' The group
left for the army barracks early Thursday morning, overpowered the guards and with
inside help-of members of the Field Force took weapons from the armoury. Within a
short period of time, Radio Gambia, the airport and part of Bathurst were captured
and the rebels seized some 105 hostages among whom Lady Chilel Jawara and some
of Jawara’s children. The only setback proved the Central Police Station in Bathurst
which was successfully defended by the Inspector General of Police:A.S. M’Boob
and some of his men. There the Vice-President Assan Camara and other cabinet
members found refuge and were able to contact Jawara.

Jawara responded to the coup by again calling upon Senegal for military
assistance. About 2000 soldiers landed in The Gambia. Meanwhile the plotters were
losing control of the situation in The Gambia. The release of prisoners from the Mile
Two Prison, heavy looting of commercial premises, settling of old scores etc. led to
a total anarchy which the rebels could not contain. Within a week the Senegalese
troops were able to restore law and order. The leaders of the coup had fled to
Guinea-Bissau. Abouta thousand people - were arrested for their involvement in the
coup, among whom Pap Cheyassin Secka who was sentenced to death and Sherif
Dibba who was later acquitted from any participation.'®> Most of the prisoners were
released soon after the order had been restored, while the others stood trial before a
court of judges from the Common Wealth countries. Though the state of emergency
was in effect for about 6 months, Jawara was able to lead the country back to a
democracy. In May 1982 general elections were held in which the opposition

' A. Hughes, ‘The attempted Gambian coup d’etat of 30 July 1981°, 99; G. Hesseling and H.
Kraemer, Senegal/Gambia: mensen, politiek, economie, cultuur, 62. An amusing side detail of
the coup was the fact that though several of the teaders were taxi drivers, the plotters walked
the five miles between Talinding and Fajara where they captured the army barracks!

! Kukoi Samba Sanyang is a self-styled Marxist opponent of the PPP regime. Sanyang
{1953- ) is a Jola from Casamance whe grew up in Foni where he offered forthe priesthood.
As Dominique Salvoa Sanyang he attended the Roman Catholic Seminary in Ziguinchor but
withdrew after a few years. It seems Sanyang studied in the USA and visited the Sowjet
Union after which he returned to The Gambia. In 1977 he stood as a candidate for the NCP in
Foni East but was defeated by the PPP candidate. After that Sanyang seemis to have travelled
abroad again and returned to The Gambia in May 1981 and joined the outlawed GSRP. With
them he organised the coup of 1981. When the Senegalese army was called in to put down the
insurrection, Sanyang fled to Guinea-Bissawand from there was deported to Cuba: In 1999
Sanyang was still abroad but regularly mingling in Gambian politics. The 1996 attack on the
army barracks-in Farafenni was said to have been instigated by followers of Sanyang. For
more information see: A. Hughes and H.A. Gailey, Historical dictionary of The Gambia, 154,
155.

182 A, Hughes, ‘From colonialism to confederation’, 73.
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parties, including Dibba and his NCP were allowed to participate, even though
Dibba himself was not yet been acquitted of his involvement in the coup. The PPP
showed it had learned from the coup by discarding some of the older members and
replacing them by younger people to stand for elections.'® Despite all the problems,
the PPP still was able to win 62 percent of the votes for parliament and Jawara was
re-clected president with 72 percent of the votes.'*

The coup had twe:-major consequences for The Gambia. First of all a:Gambian
army was formed. Secondly, as a résult of the coup the confederation with Senegal,
recommended by the UN at Independence, was reconsidered and February 1, 1982
the Senegambian Confederation came into being.'® The treaty signed by the two
countries had far-reaching consequénces. It contained plans for the integration of
two-armies, for the development of an economic and monetary union and for
coordination in foreign policy. Also the political structure was re-organised. The
Confederation was to have a joint parliarent that was to meet bi-annually, 2 cabinet,
headed by the President of Senegal, Abdou Diouf while Jawara acted as vice-
president.'® :

From its start the success of the Senegambian Confederation was debatable.
Both countries had a different political culture, influenced by the respective
colonisers France. and England. Communication between the two  ¢ountries also
proved difficult despite the fact that Wolof was introduced as the third language of
the Confederation after French and English. For the Gambians the open border and
customs union meant a decline in revenue. There had always been a lively trade and
smuggle of wares from The Gambia to Senegal where the prices were higher. There
were also mixed feelings in The Gambia about the continued presence of the
Senegalese army in The Gambia and Jawara wanted the presidency of the
confederation to rotate between The (Gambia and Senegal. On the Senegalese side
there was a growing fear of an-anti-Senegalese coalition between the three B’s:
Banjul, Bissau and Bignona (Casamance). In August 1989 Diouf suddenly withdrew
all Senegalese troops from The Gambia because of problems at the Mauritanian
border. The troops never returned. A month later, in September 1989 Diouf
announced that the Senegambian Confederation had come to an end.'”’

The end of the PPP regime: the 1994 coup d’état and the Second Republic of The
Gambia

In 1992 Jawara announced his intention to retire from politics. The opposition
agdinst the PPP dominated politics had increased and the rumours about large-scale
corruption were becoming stronger. Nevertheless, PPP politicians convinced Jawara
to stand for presidency one more term and in 1994 he was re-elected. On the 22™ of
July 1994, a group of junior army officers seized power in a brief and bloodless

'8 Bakary Darbo was only 36 when he was appointed vice-president in 1982.

164 A, Hughes, ‘From colonialism to confederation’, 74.

15 5. Hesseling; H. Kraemer, Senegal/Gambia: mensen, politiek, economie, cultuur, 63.

1% M.P. van Dijk, ‘Senegal, Gambia, Senegambia: recente ontwikkelingen in West-Afrika’,
Internationale Spectator, xxxvii/8 (August 1983), 501.

17 G. Hesseling; H. Kraemer, Senegal/Gambia: mensen, politiek, economie, cultuur, 63.
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coup. Jawara and his family were allowed to board a nearby American navy ship
which had come to The Gambia for a military exercise and an Armed Forces
Provisional Ruling Council (AFPRC), headed by the 29 year old Lt. Yahya A.JJ.
Jammeh, ruled the country. Attempts of Jawara to convince the Americans and
Senegalese to curb the coup, failed. Neither cared to intervene. Jawara received
political asylum in Senegal'® and The Gambia became a military dictatorship,
styled after Jerry Rawlings.'®

A period of purging followed. Many government employees lost their jobs,
accused of corruption, others were put in prison or under house-arrest accused of
supporting the former government or of being too critical about the new regime.
Initially the AFPRC had countrywide support, especially among the young people.
But ‘gradually the critically voices increased: the press was silence, the National
Intelligence  Agency seemed very powerful and rumours that also AFPRC
perpetrated corruption have grown stronger.'”® It was also unclear whether or when
the AFPRC would announce general elections. A Senegalese newspaper wondered:
Jammeh or Jamais?'"' Several attempts have been made to overthrow Jammeh.
There was an incident in November 1994 and in January 1995 two of the four junta
members who had staged the 1994 coup attemnpted to seize power: Lt. Sana Sabbaly
and Sl%dxbou Hydara. Both men were captured and Hydara died in prison later that
year.

In early 1996, general and democratic elections were announced. There were to
be parliamentary elections in September 1996 and- presidential elections in January
1997. But thie process of the transition to democracy was not without controversy.
The AFPRC pushed through a new and controversial constitution; while ignoring
some of the recommendations made. The new constitution inaugurated the Second
Republic of The Gambia.'”> Jammeh, who initially had announced his retirement
from ‘politics, was appointed as head of a new party called APRC, Alliance for
Patriotic Reorientation and Construction. A civil organisation, the July 22
movement, effectively promoted the APRC among the larger public, though no form
of official campaigning was allowed. The results of the ‘elections were not
surprising. The APRC received more than 70 percent of the votes and Jammeh was
elected president.'™

Despite the large victory for the APRC, the government haq continued to face
opposition and with declining economic conditions its popularity is waning. Both
the press and the opposition parties have been critical about the lack of freedom of
expression in the country and accusations of financial irregularities have been made.
The Amnesty International reports on The Gambia have since 1997 regularly

'%% Jawara returned to The Gambia in 2002.

1% G. Hesseling and H. Kraemer, Senegal/Gambia: mensen, politick, economie, cultuur,
66,67.

70'A, Hughes and H.A. Gailey, Historical dictionary of The Gambia, 20, 21.

' G. Hessling and H. Kraemier; Senegal/Gambia: mensen, politiek, economie, cultuur, 66.

'72 A. Hughes and H.A. Gailey, Historical dictionary of The Gambia, 93.

1”3 E.g. the minimum age for a candidate for presidency was dropped to allow Jammeh to
stand for presidency in 1996.

174 A. Hughes and H.A. Gailey, Historical dzctzonary of The Gambia, 22.
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accused the APRC government of torture, human rights abuses and other
offences.'” In November 1996, armed men, allegedly supporters of Kukoi Samba
Sanyang,attacked the army barracks in Farafenni and in 1997 there was an attack on
a police post at Kartong.'™ Political opposition parties have been hampered in their
activities and have encountered many difficulties in calling assemiblies. There is still
a considerable number of political detainees in the country.'”” In 2000 there was a
large student demonstration which was precipitated violently. Several young people
were killed, many battered and imprisoned. The protests against the reaction: of the
government have been stropg. Meanwhile also the economy is experiencing a
recession and the dalasis has devaluated dramatically. Tourism, the main source of
income of the country, is declining and the price for the groundnut crops, the other
main source of income, is dwindling. The fees for residential permits for people
from ECOWAS countries have increased sharply and have led to an exodus of
teachers and nurses. All in all, the present political and economic situation in the
country is far from bright.

3.8 Ceonclusion

Very little is known about The Gambia’s earliest history. Archaeological findings
indicate that there were people living along the river in the first millenium AD but
few details are known about who these people were and what type of life and
religion they had. Oral traditions indicate that over the years different ethnic groups
settled along the riverbanks. It seems a fact that most of the present ethnic groups in
The Gambia had settled along the river by the 15® century, though migration has
continued up tifl the present day.

Trade has always been an important element of Gambian life. Before the
European trading companies began their commercial ventures in West Africa from
the 15® century onwards, the trade was geared towards the inland and the major
trade routes were those across the Sahara. Gradually however the trans-Saharan
routes lost their importance and the ship of the sea replaced the ship of the desert.
Maritime trade substituted the traditional trans-Saharan commerce and the navigable
rivers rose in importance, Forts along the river and on islands in the river, became
places of strategic importance and were much contested. In The Gambia Albreda
and James Island changed hands many times. The change from trans-Saharan to
transatlantic trade resulted into the decline of the important commercial towns in the
heart of Africa and new commercial towns and settlements rose along the coast.
Both the trans-Saharan and the transatlantic trade brought new religions to sub-
Sahara Africa. Traders infroduced both Islam and Christianity in West Africa.

173 See http://web.amnesty.org/web/ar2002.nsf/afr/gambia Date: 8-1-2003
http://web.amnesty.org/web/ar2001.nsf/webafrcountries/ GAMBIA Date: 8-1-2003
http://web.amnesty.org/ailib/aireport/ar98/afr27.htm. Date: §8-1-2003

'76 A. Hughes and H.A. Gailey, Historical dictionary of The Gambia, 22.

7 http://web.amnesty.org/ailib/aireport/ar98/afr27.htm. Date: 8-1-2003
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The description of the history of West Africa from the European point of view
has often created the impression that the presence of European traders indicated a
new period in African history. It seems however much more in accordance with
reality to state that until the 19™ century the European presence in West Africa was a
marginal incursion and had little impact on the daily life of the indigenous people.
Portuguese, British and French traders and their descendants the Mulattos, settled in
small towns along the rivers and coast of West Africa and paid annual fees or a
certain amount of tax over their produce to their local hosts. Good relations with the
local chiefs were of ‘crucial importance to the traders, because the local chiefs
enabled the traders to settle in their territory. Even after the establishment of a
Colony at St. Mary’s, the British influence was limited to 8t. Mary’s and MacCarthy
Island, Ceded Mile and British Combo. The hinterland was left unaffected by the
British colonial schemes. Even after the hinterland was decreed Protectorate in 1902
the British colonial impact on the lives of the people was limited. The central
government was far away in Bathurst, the infrastructure limited and the development
of the Protectorate neglected. The true European impact on The Gambia has been in
the life of the people living at the coast, in places like Banjul and Greater Banjul
area. There missionaries and colonial officers have left their indelible stamp on the
life of the people and European education has influenced the lives of generations of
young Gambians.

The history of Christianity in The Gambia is closely linked with the
intercontinental trade between West Africa and Europe. The Portuguese settlers
were the first Christians in the country. Their descendants, the Mulattos, identified
with both the Portuguese culture and religion and guarded Christianity over the
centuries. From 1816 onwards new groups were joining the Christian community:
the British garrisons, artisans from Gorée and traders and their Mulatto wives from
St. Louis and Portendic (many of whom were Christians) settled in St. Mary’s. From
1821 the church was consolidated by the arrival of missionaries. Gradually, through
preaching and education, the Christian community grew.

The history of The Gambia is closely intertwined with the history of the slave
trade and its abolition. From the first European encounter with the Senegambia,
slaves were transported from the Guinea Coast to Europe. Less than 50 years later
slaves were taken directly from the Guinea Coast to the West Indies and America
and Senegambia became one of the major slave trade centres. The great demand for
slaves in the 17™ and 18® centuries unsettled the region and scarred the African
continent. Interethnic wars served as an excuse for slave raiding and millions of
Africans were captured, sold and abducted to ‘the New World® to never return. The
ruins of the forts and slave castles are kept as a testimony and an ever-present
memory of the trauma of the triangle trade and the racism, which legitimised it.

The abolition of the slave trade and the consequent British purchase of St.
Mary’s Island was of crucial importance to development of The Gambia as a
country. From a base to intercept slave ships, The Gambia developed into a British
crown colony in 1827 and in 1902 the hinterland became Protectorate. Because the
British were solely interested in the river as a waterway for transport and trade, The
Gambia became a country with what Gailey called ‘ludicrous borders’: a river with
banks of 10 kilometre width on both north and south side. The viability of this
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country as an independent state was much debated before its actual independence in
1965 and a federation with Senegal seemed the most logical and plausible solution.
But despite. its. geographical and economic handicaps The Gambia became an
independent state in 1965. The political skill of The Gambia’s first president Dawda
Jawara was able to create feelings of ‘Gambian nationalism’ among the different
ethnic groups and was one of.the reasons why the Senegambian Confederation
{1982-1989) did not work. Though a democracy at present, the country had faced
several constitutional crises and coup  d’états. Recent reports from Amnesty
International have pointed to violation of human rights and corruption in the present
Second Republic of The Gambia. The contemporary political tension, the present
worldwide economic crisis and the crop failures due to decline rainfall of the last
years predict a difficult and unsure future for the country.
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4, THE HISTORY OF ISLAM IN THE GAMBIA

4.1 Introduction

The majority of the present day population of The Gambia indicates that it is Muslim.
Estimates vary from 85 to 95 percent.' The exact percentage of Muslims in the country
is uncertain but it is beyond doubt that The Gambia is a predominantly Muslim state.
This does not mean that the relations between the Muslim majority and the Christian
minority are strained. In 1983 A.A. Njie, then minister of Economic Planning and
Industrial Development, stated in an Opening Address at a seminar on Christianity and
Islam in Banjul:

Met only is the international reputation of the Gambia for tolerance and co-existence of the
highest repute, but Gambia is a country which knows no difference between a Christian and
a Muslim except for in connection with religious ceremonies, despite the fact that the former
are a minority. This spirit of co-operation has been nurtured by the impact Christians have
had in the educational, social, cultural, economic and political development of this country.”
(...) Instances of sharing in one another's joys and sorrows abound in Gambia. Religious
festive occasions like Jd al Kabir (Tobaski) and Christmas are times of joy for Mustims and
Christians alike. For the Christian it would be most unusual not to receive a-bowl of porridge
during Ramadan and portions of mutton and cherrel’ at Tobaski. Equally so for the Muslim
sharing in the joys of Easter means a helping of nanburd® from a Christian friend, and
Christians. in Gambia would never be the same without Muslims participating in
masquerades and lantern parades during Christmas. Attendance at weddings and funerals
knows no religious bounds, and the feelings generated on such occasions stem from the
communality of concern of man for his fellow man.®

' See www.odci.gov/cia/publications/factbook/geos/ga html#people who cites 90 percent.
Date: February 13 2003. Anarticle in the journal BICMURA gives percentage of 84.9 in 1981.
R. Ammah, “New light on Muslim Statistics for Africa’, BICMURA, 2/1 (Jan. 1984), 11-20.
Barrett gives a number of 86.9 percent for mid 2000. D.B. Barrett; G.. T, Kurian; T.M.
Johnson, World Christian Encyclopaedia: a comparative survey of churches and religions in
the modern world, Vol. 1, second edition, Oxford University Press, Oxford 2001, 294, The
Gambia German Family Planning Programme estimates the number of Muslims at 96 percent
of the total population. See www.dosh.gm/ggfpp/html/project_environment.hitml. Date:
February 13 2003. Hughes and Gailey write that in the 1993 census 95 percent of the
Gambian population stated that they were Muslim. See: A. Hughes and H:A. Gailey, 4
historical dictionary of The Gambia, 146. The author of this book has the impression that 95
percent. would indeed seem closer to reality than 85 percent. Though the majority of the
Gambian population confesses Islam, both Muslims and Christians have retained elements of
the African traditional religions in their way of life and their worldview.

2 A. A, Njie (minister van Economic Planning and Industrial Development), ‘Opening address
at the seminar on Christianity and Islam, Banjul, Gambia, September 1983°, BICMURA 3/3
(July 1985), 1.

? Cherreh is a dish of pounded and steamed millet, traditionally prepared at festive occasions.
* Nanburu is porridge prepared of milk, sugar and the fruit of the baobab. It is the traditional
dish, prepared on Good Friday, with which Christians break the fast to mark the end of Lent.
On Good Friday large quantities of Nanburu are cooked and distributed among friends and
neighbours, Muslims and Christians alike.

* A/A. Nijie, ‘Opening address’, 4.
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The irenic relations between Christians and Muslims have had a long history. Islam
arrived in The Gambia several centuries before Christianity. Nevertheless, both
religions were minority religions in the country for a considerable period of time. Until
the 19® century the majority of the people living on the banks of The Gambia adhered
to the African traditional religions. Records show that Muslims and Christians were
aware of their guest status and behaved accordingly. The cohabitation with the African
traditional religions has influenced both religions deeply. Both Islam and Christianity
i their early years accommodated to African customs and rituals. Especially West
African Islam is known for its contextualisation. The famous West African Muslim
mystic and writer Amadou Hampaté B4 said: ‘In Africa, Islam had no more colowr than
water; and it is exactly that which explains its success; it adapts to the shades of the
territory and the stones.’

The easiness, with which Islam adapted to its environment, can be explained by
the ‘brand of Islam, which arrived in The Gambia. Lamin:Sanneh claims that the
Senegambian Islam was of a predominantly peaceful and accommodative strand, whlch
adapted to its environment by specialising in divination and the production of amulets.”
Though the Muslim clerics did not settle in the traditional African villages but
established separate settlements, there was a continuous interaction between the two
commuiities. The clerics performed services like education, council and medicine for
Muslims and non-Muslims alike. This cohabitation of Muslims and traditional believers
was mutually beneficial: the traditional believers turned to the clerics for amulets,
education and their literacy skills while the clerics had a form of income to guarantee
their livelihood and a point of entry in the community for taachmg Islam. Thus both
parties were interested in keeping the relations harmonious. Only in the 19® century
(Gambian Islam - and Christianity - became increasingly exclusive and adopted a more
confrontational attitude, both towards African traditional religions and towards each
other. Two outside factors caused this change: the incursions into Africa of advancing
colonialism and the influence of reformist movements within Islam. But also internal
factors contributed to -the change of attitude. Political, social and economic
dissatisfaction among Muslims found an outlet in religious reforms and militant jihads
raged through the country. In the 20 century, with the cards shuffled and most
Gambians belonging to Islam or Christianity, peaceful coexistence seems to have
returned. '

The two commmnities of Muslims and Christians are closely interrelated and a
substantial number of particularly urban families have Muslim as well as Christian
members. This has enhanced good relations. Also the contributions of the Christian
cominunity to the general well being of society, in the form of education and healthcare,
have contributed to the present good relations. Influences from abroad however, both
on the Christian side and on the Muslim side, potentially endanger this harmonious
coexistence.

® Cited as in H.J. Fisher, ‘Conversion reconsidered: aspects of religious conversion in Black
Africa’, Africa, 43 (1973),30.

" L. Sanneh, The Jakhanke Muslim clerics, 2224,

¥ On the Christian side exclusivist Evangelic and Pentecostal churches tend to have an
aggressive attitude towards Muslims. On the Muslim side, Islamic scholars who have studied
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This chapter describes the spread of Islam in The Gambia and hopes to trace when
Islam became the religion of the majority of the Gambians. Paragraph 4.2 describes the
earliest contacts of West Africa with Islam, covering the period from the 8% until the
11% centuries. Paragraph 4.3 sketches the history of Islam from the 11% to the 17®
centuries. First some attention is paid to the general West African context, after which
the paragraph focuses on the Senegambia. The jihadist movements in"‘West Africa in
18" and 19 century which influenced the Gambian jikads are discussed in paragraph
4.4, whilst paragraph 4.5 concentrates on the jihads which occurred in The Gambia in
the second half of the 19" century. Twentieth century Islam is discussed in paragraph
4.6. A short West Aftican overview wants to give the context in which to understand
the Gambian situation, which is described later on in this paragraph. The chapter is
closed with a conclusion in paragraph 4.7.

4.2 The earliest history of Islam in West Africa: 8™ to 11" centuries

The trans-Saharan trade routes

The eartiest contacts of Islam with West Africa are rather obscure. Sources on West
African Islam before the 17% century, both oral and written, are limited. Most of the
written records available were until modern times composed by people from outside
the West African region, such Arab travellers and European explorers and traders.
Oral traditions are abundant and have preserved long genealogies but their primary
aim was transmitting cultural heritage rather than historical facts. Therefore their use
as sources for academic history is ambiguous to say the least.’

The Sahara has for a long time served as a barrier in the contacts between Bilad al
Sudan (the land of the blacks) and North: Africa. Nevertheless, there is evidence of
uninterrupted contact between these regions. J.S. Trimingham notes that the trans-
Saharan trade, which had supplied the Mediterranean lands with gold and slaves in
exchange for copper, salt, cloth and tools in antiquity, lapsed during the Roman
occupation of North Africa.'” The introduction of the camel as a pack animal in the 4®
century A.D: completely changed the trans-Saharan trade and enabled regular contacts
between North and sub-Saharan Africa.'! The trans-Saharan trade routes that
developed, were controlled by the Berbers who served as guides through the desert.

in North Africa and the Middle East return to The Gambia with an exclusivist view and the
dream of an Islamic state in The Gambia.

° For a discussion of the sources of West African Islam see J. S. Trimingham, 4 history of
Islam in West Africa, 1-8.

19 1.S. Trimingham, 4 history of West Afvica, 13.

' J.8. Trimingham, 4 history of West Africa, 15. It seems the camel was introduced in North
Africain 525 BC with the Persian conquest of Egypt, but not used extensively as a beast of
burden until the fourth century AD. Though the camel was effective as vehicle in the desert,
the animal turned out to be vulnerable to the tsé-tsé fly, which was abundant in the forest
areas of West Africa. This is possibly one of the reasons why the Sahel and Savanne parts of
West Africa, which were exposed to Islam from the 11™ century onwards, are predominantly
Muslim, while the forest areas were only exposed to Islam in the early 20™ century.
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Islam reached West Africa via the trans-Saharan trade. Traditions that Ugba ben
Nafi, who conquered most of North Africa in the 7" century, also penetrated sub-
Saharan Africa have been qualified as legends, but there seem to have-been slave-
raiding expeditions into sub-Saharan Africa as early as the 8® century.'? Clarke states:

Not long after the Arab conquerors had overrun North Africa, the Umayyad rulers there
began organising military expeditions and slave raids into the southern regions of
Morocco and as far south as the boundaries of Ancient Ghana. One such slave-raiding
expedition seems to have been organised between 734 and 740 A.D. by the then
Governor of Ifrigiyya, Ubayd Allah b. Habib, and placed under the joint command of his
son, Ismail, and General Habib b. Abi ‘Ubayda. This expedition not only returned to
North Africa with slaves, but also brought back large guantities of gold. It was these gold
supplies that prompted the Umayyad governor to find ways and means of acquiring
continuous supplies of this precious metal from West Africa. The way to do this, the
governor decided, was to develop and make more efficient and secure the trans-Saharan
routes. To this effect, Abd al-Rahman, appointed Governor of Ifrigiyya in 745 A.D,
ordered wells to be dug along the trade routes leading from Southern Morocco across the
Western Sahara to West Africa."

The search for gold and slaves indeed stitruilated the development of the trans-Saharan
routes.

The conversion of the Berbers to Islam

During the gt century, the Sanhaja Berbers who controlled the Western trade routes
increasingly came under the influence of Islam. The Berbers had successfully resisted
any form of Christianisation in earlier times and initially also withstood Islamisation
after the Arab conquest of North Africa. The North African town of Qairawan', which
later developed into an influential centre of orthodox Islamic studies, was built and
intended as a military camp to extend control over the Berber population. When from
the 8" century onwards the Berbers gradually began to adopt Islam, they opted for the
Ihadite and Sufiite branches of the schismatic Kharijite Islam, rather than for Sunni
Islam."” This schismatic Kharijite Islam was said to be more egalitarian than Sunni
Islam. Possibly this appealed to the independent spirit and egalitarian society of the
Berbers. By becoming Ihadite Muslims the Berbers subjected themselves to the Arab

‘2 p B. Clarke, West Africa and Islam, 8.

B p B, Clarke, West Africa and Islam, 8,9.

" Close to Carthago. In West Africa villages and town named after Qairawan are called
Kerewan.

5 Kharijite Islam can into existence during the Caliphate of Ali (656-661). A group of
Muslim rejected Ali’s peace treaty with the Muslim governor of Damascus and founder of the
Umayyad dynasty Mu’awiyya, who had challenged Ali’s caliphate. The word ‘Kharijite’ is
derived from the Arabic khargju ‘to secede’ or ‘to go out’. The Kharijites separated
themselves from the larger Muslim community and developed some unorthodox ideas about
who was a Muslim and who wasn’t. For more information see: P.B. Clarke, West Africa and
Islam, 5, 6.
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conquerors while at the same time resisting their influence.'® It was this unorthodox
form of Islam, which first reached West Africa by means of the Berbers.!”

43 Clerics, court and commerce: Islam from 11°-17" centuries

The West Afiican setting

The history of Islam in West Africa is usually divided into two main periods: the
period in which Islam was ‘the religion of the elite’ or. ‘the imperial cult’ and the
time 'when Islam popularised and became the ‘religion of whole people groups’.
Detailed studies of West African Islam, such as those of the Islamologist J.S.
Trimingham and the British West Africa specialist P.B. Clarke distinguish more
phases of development.”” But within these periods they still maintain the two main
stages of Islam as the religion of the elite and the popularisation of Islam.”

By the 10® century North African Muslim merchants, often of Berber stock, began
tosettle in the main towns along the trans-Saharan routes and in the capitals of West
African states such as Goa, Ghana and Tekrur.”' The merchants lived in a special
quarter of the town, which enabled them to practise their religion. This phenomenon of
Muslims -living in a separate quarter or a village, rather than intermingling with
traditional believers continued until the 19" century.”” Meanwhile intermingling of
another sort had begun to take place: Muslim merchants began to marry local women
and thus integrated into society.”

'°p.J. Stamer, Islam in sub-Saharan Africa, Editorial Verbo Divino, Estella (Spain) 1995, 16.

See also M. Dyer, Central Sahara trade in the early Islamic centuries (7" 9" centuries A.D.),

Working papers of the Africa Study {Zenm:/Bosten no. 19, African Study Centre, Brookline
1979, 10.

17 J.8. Trimingham, 4 history of Islam in West Africa, 20.

*® L. Rasmussen, Christian Muslim Relations in Africa, 5, 6; J.S. Trimingham, 4 history of
Islam .in_West Africa, 34, 155; J.S. Trimingham, The influence of Islam wupon Africa,

Longman, London, 1980 (1968), 11.

"% 1. Spencer Trimingham, A history of Islam in West Africa, Oxford University Press, Oxford
1978 (1962); P. B. Clarke, West Africa and Islam: a study of religious development from the
8* 1o the 20" century, Edward Armold, London 1982. They differentiate between the earliest
stages of Islam (until about 1100), the time when Islam was a religion of clerics, traders and
people at the court (1100-1600), the period of pagan resistance and Muslim response to it.(1600-
1800), the 19 century reforms and modernity. Note: J. Spencer Trimingham was Professor at
the Near East School of Theology in Beirut, Lebanon. In the 1950s he was asked by the
Church Missionary Society and the Wesleyan Methodist Missionary Society to make a survey
of Islam in Africa. Several books on African Islam were the result. P.B. Clarke is Professor at
Kings College in London and has specialised in World Religions. He has published several books
on Islam and Christianity in West Africa.

 See also J.S. Trimingham, The influence of Islam upon Africa, 34.

21 p B. Clarke, West Africa and Islam, 10.

22 In many cases the popularisation of Islam made an end to this phenomenon. In several
towns in Ghana such as Kumasi and Techiman however, the Muslim quarters (zongos) still
exist.

2 1.S. Trimingham, 4 history of Islam in West Africa, 187.
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As early as the 10® century Islam began to spread among black Africans, ** The
oldest records are about a king of Kawkaw (Gao), who seems to have converted to
Islam around 985 A.D. He had a mosque built in his capital and set aside a special place
in the town for public prayers. Mosques seem to have abounded in ancient Ghana. Al-
Bakri, writing before the battle between the Almoravids and Ghana in 1076, claims that
there were more then 12 mosques in the capital.” War-Dyabe (d. 1040 A.D.), the ruler
of the kingdom of Tekrur, which was located along the Senegal river, converted to
Islam in the first half of the 11 century and made the Shariah the law of his kingdom.”
Thus gradually, Islam began to gain foothold in the sub-Saharan towns and at the
courts. Trimingham stresses, however, that in most cases ‘where Islam was professed
by the ruler it was merely as an additional religious safeguard, running parallel to his
traditional religion but not displacing it, whilst the masses of the people did not and
were not expected to adopt even a veneer of Islam.’>’ Rasmussen adds that the
conversions of the African chiefs and kings were possibly also motivated politically. By
becoming Muslims the rulers could protect their kingdoms against potential attacks
from Muslim armies while at the same time they could control the other potential threat:
a Muslim ‘state” within their state.”®

Around the same time another important development took place, which had far
reaching consequences for West Africa: the Berbers abandoned their Ibadite Islam for a
more orthodox form of Sunni Islam. This happened in the 11™ century at the initiative
of one of the Sanhaja' chiefs Yahya ben Tbrahim. Yahya ben Ibrahim went on
pilgrimage to Mecca in 1035/36. Anxious to conform West African Islam to the
standards of the prophet, he visited Qairawan on his return journey. There he requested
the famous Islamic scholar Abu Imran al-Fasi to send one of his students to the Sahara
and to instruct the Sanhaja in Sunni Islam. Yayha ben Tbrahim, though a devout man,
probably had not merely rehgmus reasons, but also polmcal motives for this request. He
hoped that by uniting the various Sanhaja branches under the banner of Sunni Islam, he
would be able to consolidate the Sanhaja unity and to have a better control of the trade
routes as well.

- After some negotiations, a cleric called Abdullah ben Yasin was found willing to
work among the Sanhaja. Soon after his arrival he began to gather people around him to
teach them orthodox Islam. He is said to have been a harsh and uncompromising man
and his work was not without opposition. In 1054, Abdullah ben Yasin officially
declared a jikad in the Western Sudan. When he was killed in 1059, the movement,
which became known as the ‘Almoravids, was well on the way and had (forcibly)
converted many of the Berber Muslims to Sunni Islam. His successor Abu Bakr ben
Umar concentrated on expansion towards the south.” This expansion included the
conquest of Adwaghost and the much-debated battle with Ghana in 1076/1077. Some

24 J.S. Trimingham, 4 history of Islam in West Afvica, 28.

% 1.S. Trimingham, A history of Islam in West Africa, 28.

 p B. Clarke, West Africa and Islam, 32.

%7 3.8. Trimingham, 4 history of Islam in West Africa, 29.

L. Rasmussen, Christian Muslim Relations in Africa, 5.

¥ A cousin of Abu Bakr ben Umar was in charge of the Northern branch of the Almoravids.
P.B. Clarke, West Africa and Islam, 17.
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believe that Abu Bakr ben Umar overran the capital of ancient Ghana and forcibly
converted its ruler and many of its citizens to Islam.** Others have challenged this
view.”! While the Almoravid movement continued its power in North Africa and Spain,
the southern branch declined with the death of Abu'Bakr ben Umar in 1087,

The impact of the Almoravid movement in West Africa is much debated. It seems
clear that the movement can be ¢redited for propagating Sunni Islam in West Africa.
Due to their jihads large groups of people accepted Sunni Islam. But the influences of
Ibadi Islam persisted, for example in architecture. The Almoravids also promoted the
study of Islam and missionary activity in West Afiica. Clarke observes that socio-
economic motives might have played a role in the movement as well. He interprets the
Almoravid jihads as a clash between the impoverished Berber Muslims of the desert
and the rich Muslim merchants in the towns. According to Clarke the Almoravid
actions were motivated by their desire to control the trans-Saharan routes.*

The militant tradition of the Almoravids formed an exception to the otherwise
peacefil spread of Islam in West Africa in the period under discussion. Dué to literacy
and ‘learning; the Muslim scholars and merchants gradually gained an increasingly
stable position at'the courts of West Africa. Many of the leaders of the Mali Empire
were Muslim. The king of Jenneh seems to have adopted Islam around 1200% and
Jenneh and Timbuktu developed into renowned centres of Islamic study. Ibn Batuta
(1304-1368/77), who visited Mali in the middle of the 14™ century, recorded that the
Muslims with whom he met in Mali, were meticulous in observing the Islamic practices
as well as that law and order reigned in the land. He wrote: ‘On Fridays, if a man does
not go early to the mosque he cannot find a space to pray because of the large nuymbers
of people there.”** One of the Mali rulers, Mansa Musa, an unimportant person from a
secular perspective, reached legendary fame in North Africa because of his pilgrimage
to Mecca. Tradition says that when he went on /ajj, he carried so much gold along, that
the gold prices in Cairo devaluated as a result of it." Despite the Almoravid reforms,
traditional practices such as divination and the matrilineal inheritance system continued.

The rulers of the other large empire in West Africa, Songhay, were also Muslims.
Gao’s king converted to Islam areund 1000, while a neighbouring king of the Songhay,
Za-Kossai, converted to Islam around a decade later. Al-Bakri writes around 1068, that
the Askiya of Gao received a Qur’an, a shield and a sword at his enthronement, sent to
him by the Caliph in Bagdad. A later Askiva of Songhay, Sunni Ali, was less interested
in Islam. Conquering the towns of Jenneh and Timbuktu around 1469 and therewith
replacing Mali as the most important empire in West Africa, he expelled-many of the
Muslim scholars from Timbuktu and encouraged the traditional religion. A later
successor to the throne, Muhammad Ture, also known as Askiya the Great, had a more
favourable attitude to Muslims. During his reign from 1493-1528 he encouraged

30°p.J. Stamer, Islam in sub-Saharan Africa, 17; J.S. Trimingham, 4 history of Islam in West
Africa, 29,30.

*'P.B. Clarke, West Africa and Islam, 17, 18.

% P.B. Clarke, West Africa and Isiam, 22-24. For a detailed discussion of the Almoravid
movement in West Africa see pages 13-27 of the book.

*3 J.S. Trimingham, 4 history of West Africa, 31.

4 B. Clarke, West Afvica and Islam, 45.

35 J.8. Trimingham, 4 history of West Africa, 32.
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Muslim scholars to settle in Songhay and appreciated their contributions in culture and
education. Among the advisers of Askiva the Great was the well-known Muslim
academic al-Maghili from Tlecen in Algeria. Al-Maghili’s conviction was that every
hundred year a Muslim reformer, a mujaddid would arise and reform Islam from its un-
Islamic practices and beliefs. Maghili’s concept was quite influential in West Africa
and influenced 18™ and 19® century West African reformers,

After the death of Askiya Mubammad the influence of Songhay declined and a
time of instability followed: The Moroccan invasion of 1591 made a definite end to this
greatest of the West Aftican empires.

Istam in the Senegambia

Around the 11% century Islam began to exercise attraction on people i the Senegambia.
War-Dyabe of Takrur was one of the first rulers in West Africa, who converted to
Islam. His conversion in the early 11% century influenced the Senegambia in a way that
superseded ‘the political’ importance of Takrur.- Afler his conversion War-Dyabe
reorganised Takrur according to Islamic principles and the inhabitants of Takmur
became missionaries of Islam to other ethnic groups in the region. The crucial function
of Takrur in the trans-Saharan salt trade facilitated this development.*® Trimingham
attributes the dissemination of Islam among such groups as the Fula, the Wolof and
Mandinka to the inhabitants of Takrur.”’ Gamble quotes Monod, who stated that the
Islamisation of the Wolof chiefs took place between the 11% and 15® centuries.”® But
whereas Monod sees a connection between the Islamisation of the Wolof and the
Almoravid movement, Clarke points out that the conversion of War-Dyabe took place
before the Almoravid jihads in West Africa and was possibly instrumental in the
conversion of the Wolof to Islam.

The Dyula, a group of Mande traders, also made an important contribution to the
spread of Islam in the Senegambia. These Mande traders were known by a variety of
names such as Dyula, Marka, Yarse and Wangara. They converted to Islam through
their contacts with Berber Muslim merchants, possibly somewhere around the 12%
century.*® When Mali rose in importance and surpassed Ghana around the 13% and 14®
century, these traders extended their network of trade routes and travelled throughout
West Africa. Specialised in cola nut trade they took Islam into the dense forest areas of
West Africa. Clarke remarks that it would be wrong to suppose that all the Dyula were
active missionaries. Most of them were neither preachers nor teachers.*” But on their
journeys the Dyula were always accompanied by a Muslim religious guide or cleric.
Possibly this guide annex cleric might have acquitted himself of the missionary task.*'

3% p 8. Clarke; West Africa and Islam, 32.

37 1.S. Trimingham, 4 history of Islam in West Africa, 47.

% D.P. Gamble, The Wolof of Senegambia, 70.

% P.B. Clarke, West Africa and Islam, 34; 1.S. Trimingham, 4 history of Islam in West Africa,
31.

0 J.A. Mbillah talks in this respect about ‘the dispersion of Muslims rather than the spread of
Islam.” J.A. Mbillah, Evangelism and the Muslim presence, paper presented at the First
Evangelism Consultation of the Presbyterian Church of Ghana, March 1-4 1994, 27,

4 Clarke states that theologically the Dyula were not even convinced of the need to convert
people to Islam. They seem to have had the conviction that people of other faiths could be
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Thus, the Dyula activities substantially contributed to the spread of Islam. They
established ‘pockets’ of Islam in the Senegambia and other areas of West Africa along
the trade routes and indirectly influenced the people. Chatlotte Quinn estimates that the
Dyula introduced Islam in The Gambia during the 14" and 15" centuries.*” Faith
Renner speaks of the introduction of Islam into Combo about the 11% or 12® century
through Serahuli families.*’

Muslim scholars, belonging to specific clerical traditions, formed a third group of
people who promoted Islam in the Senegambia. In the Senegambia especially the
clerical traditions of the Torodbe and the Jakhanke were influential. The Torodbe were
a militant clerical tradition, to which Fula jikadists such as Uthman dan Fodio and al-
Hajj Umar Tall felt related. By the 16™ century, some of the Torodbe had established
Muslim villages in' the Futo Toro and other parts of the Senegambia, while others had
attached themselves ‘to the pastoral Fula people. Accomipanying the Fula in their
nomadic wanderings they expanded Islan throughout West Aftica.

The Jakhanke had a more peaceful approach to the propagating Islam. Lamin
Sanneh has made an elaborate study of this clerical tradition in his book The Jakhanke
Muslim clerics: a religious and historical study of Islam in Senegambia. He describes
the pacifistic tradition of the Jakhanke and their ability to adapt to their environment.
The abilities of the Jakhanke tocontextialise Islam provided them -with' income.
Divination, the production of amulets and powerful potions formed an impottant source
of income next to the education.

There is some discussion about the date when the Jakhanke clerical tradition came
into existence, but it seems that the dispersion in the Senegambia started around the 12"
or 13% century.** Around that same time a centre of Jakhanke learning was established
in Diakha Bambuk in Senegal, later followed by Gunjur in Bondu.® Oral traditions
trace Gambian Jakhanke centres of learning such as Gunjur in Combo back to the 15™
century.*® André Alvares de Almada, a Cape Verdian trader who visited The Gambia
around 1594, observed that there were three main centres of Islamic learning on the
North Bank of the Gambia river, which he called ‘monasteries’. One was said to be
located near the mouth of the estuary of the river Gambia. The second, called Malor
was located about 350 kilometres up river while the third, called Sutuco, was said to
have been located another 250 kilometres further up stream. Sanneh confirms that
Sutuco was a Jakhanke centre, established in the 15% century.*’ Possibly the other two
locations were Jakhanke centres of learning as well.*® De Almada stresses the ascetic

saved without becoming Muslims. After death these non-Muslims were thought to enter a
kind of purgatory afier which they would reach paradise. P.B. Clarke, West Africa and Islam,
34

C Quinn, Mandingo Kingdoms of the Senegambia, 54.

* F. Renner, Intergroup relations and British imperialism in Combo, 85. Renner doesn’t
ssaecafy whether these Serahuli families were traders or not, but it seems likely.

L. Sanneh, The Jakhanke Muslim clerics, 29; P.B. Clarke, West Africa and Islam, 35.

** L. Sanneh, The Jakhanke Muslim clerics, 30-32.
‘ F. Renner, Intergroup relations and British imperialism in Combo, 42.
7 L. Sanneh, The Jakhanke Muslim clerics, 42.
“ Skinner has pointed out that there was another clerical tradition active in the Senegambia,
that of the Saghanughu. He says: ‘Another scholarly clan, the Saghanughu, have had very
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lifestyle of the Muslims in the settlements and their dedication to learning. ** Richard
Jobsen, who visited the Gambia river about 25 years later, noted that the Jakhanke were
traders as well as clerics and owned large numbers of slaves to provide them with a
basic income through agriculture and weaving.”’ Much of the Jakhanke economy
indeed depended on income generated by slaves.”*

These three main groups spread Islam throughout the Senegambia from the 1 10
17™ centuries: the missionaries from Takrur, the Dyula traders and the Muslim clerics.
Immigration of people also increased the number of Muslims in the Senegambia.
During the heyday of the Mali Empire ambitious princes and generals left Mali and
emigrated with groups of people to other areas. In the 13" century an immigration of
that type took place to the banks of the river Gambia. General Tiramang Touray left
Mali for a punitive expedition against the Senegambia and is said to have had around
75000 people accompanying him. Many of them settled in the Senegambia and along
the Gambia river. Tiramang himself did not return to Mali either but was instrumental
in the establishment of the Kaabu Empire. And though the majority of the Mandinka at
that time were still traditionalist, there was also a considerable number of Muslims
among the new settlers.”

European and Cape Verdian eyewitnesses of Senegambian Islam: 15%- 17" centuries

From the arrival of the Portuguese onwards there is documental evidence of Muslims
living in the Senegambia and along the Gambia river. The Venetian . explorer
Cadamosto, who reached the Senegambia in 1455 visited one of the Wolof chiefs and
was invited to enter a.mosque. There he observed how the chief and his entourage
performed the selat and exchanged thoughts with the chief on religion.”> Cadamosto
believed that the chief’s attachment to Islam was only superficial and politically
motivated.”* Valentim Fernades, who visited the Guinea Coast between 1506 and 1510,
confirmed that the Wolof chiefs were predominantly Muslim. He recounts that the
Muslim advisers at the court were whites (Moors) from Fez and Morocco who had
come to the Senegambia to convert the local people to Islam.” Diogo Gomes, a

close educational and personal relations with the Jakhanke. In The Gambia the Saghanughu
are known as Sanuwe, and there they intermarry with the Jakhanke. Both groups are noted for
their piety, and missionary fervour in West Africa.’ D. E. Skinner, ‘Islamic Education and
missionary work in The Gambia, Ghana and Sierra Leone during the twentieth century’,
Bulletin for Islam and Christian Muslim Relations in Africa, 1/4 (October 1983), 8.

“® Note that all the distances were estimates! D.P. Gamble; P.E.H. Hair, ‘André Alvares de
Almada’ in The discovery of river Gambra, 277, W. Rodney, The history of the Upper Guinea
coast, 229-230.

0 D.P. Gamble; P.E.H. Hair, The discovery of river Gambra (1623) by Richard Jobson, 122,
123.

31 . Sanneh, The Jakhanke Muslim clerics, 215-238.

52 Families like the Sanneh, the Sanyang, the Conteh, the Bojang and the Jassy all trace their
ancestry to-migration from ancient Mali. P. Sonko-Godwin, Ethnic groups of the Senegambia,
4-6.

33 G.R. Crone, The voyages of Cadamosto, 1937, 40, 41.

34 For more information about Cadamosto and Gomes see paragraph 5.2.

55 Th, Monod (ed.) Description de la Céte Occidentale d’Afrique (Sénégal au Cap de Monte,
Archipels) par Valentim Fernandes (1506-1510), 7.
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Portuguese who visited the Senegambia in 1456 and 1458, observed the presence of a
Muslim adviser at the court of the Niumi Mansa. He wrote:

A certain bishop of their church was there, 2 native of Mali, who asked me about the God of
the Christians, and | answered him according to the intelligence God had given me. Finally I
questioned him respecting Muhammad, in whom they believe. What I said pleased his
lordship the king so much that he ordered the bishop within three days to leave his
kingdom.>

The result of the conversation was that the Mansa asked Gomes for baptism and when
that proved impossible, he agreed to receive Christian missionaries in Niumi. Before the
raissionaries arrived however, his enthusiasm for Christianity had declined. No doubt
the expelled Muslirn adviser or one of his colleagues had meanwhile returned at the
court. Duarte Pereira, who visited The Gambia regularly between the 1480s.and 1520s,
observed that many people along the river spoke Mandinka and were Muslims,” an
observation confirmed by Fernandes.*® Thus gradually Islam settled in The Gambia.

Most explorers and traders noticed that the Muslims lived in separate villages, the
so-called Morikundas or Fodekundas. Richard Jobson stated: ‘The Mary-buckes are
separated from the common people, both in their habitations and course of living.””
This different way of living was evident in the way of clothing, in diet and in ethics.
Most of the Morikundas were guided by the Shariah law and strict rules regarding
marriage, food and inheritance were observed. A distinct and obvious difference
between a Morikunda and a traditional village was the complete rejection of any form
of alcohol by the Muslims.*

The Portuguese explorers had a special term for the marabouts. They called them
bixirin. Monod suggests that the term is derived from the Arabic ‘al-Mubashirun’,
meaning ‘those who propagate the religion.’®' These bixirin were considered to be
‘holy men’ and according to Almada ‘these heathen priests go about looking thin
and worn out by their abstinences, their fasts and their dieting, since they will not eat
flesh of a creature killed by any person who is not of them.”® L. Coelho adds that
some of the marabouts lived on alms only and that students of the marabouts were
obliged to support themselves with alms as well.” This seems to be only half of the
truth. There were groups of clerics who lived of alms, especially -when they
travelled. Jobson seems to confirm this observation.** But the other half of the truth
is that the marabouts supported themselves by the income of their farms, run by
slave labour.

% D.P. Gamble; P.E.H. Hair, The discovery of the river Gambra, 263.

7 D.P. Gamble; P.E.H. Hair, ‘Duarte Pacheco Pereira, The discovery of river Gambra, 266

*® Th. Monod (ed.) Description de la Céte Occidentale d Afrique (Sénégal au Cap de Mone,
Archipels) par Valentim Fernandez (1506-1510), 45.

% D.P. Gamble; P.E.H. Hair, The discovery of river Gambra (1632) by Richard Jobson, 122.
% D.P. Gamble; P.E.H. Hair, The discovery of river Gambra (1632) by Richard Jobson, 132.
' Th. Monod (ed:) Description de la Céte Occidentale d'Afrique (Sénégal au Cap de Monte,
Archipels) par Valentim Fernandes, 151.

62 D.P. Gamble: P.E.H. Hair, André Alvares de Almada’, The discovery of river Gambra, 277.
 D.P. Gamble; P.E.H. Hair, *Lemos Coelho®, The discovery of river Gambra, 297.

¢ D.P. Gamble; P.E.H. Hair, The discovery of river Gambra by Richard Jobson 1623, 133.
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Nearly all Portuguese, Cape Verdian and British visitors. to the Senegambia
observed that the marabouts had adapted Islam to the West African context.
Fernades described how the marabouts were involved in the production of powerful
potions, not just for human use but also for newly acquired horses:

When the Christians bring to that place horses that the king or an important person has
bought or is supposed to buy, he brings with him one of the marabouss who before the
purchase of a horse, is there and writes his benediction on a wooden slate. After that he
takes a manger filled with water and washes off the letters from the slate. He then gives
that water to drink to the horse, after which the master takes it.%°

These rituals were not just performed for animals, but also for human beings and were
known as “drinking the Qur’an’.*® Coelho described another type of water ritual: ‘I saw
a fodigé bless water in his fashion and sprinkle -all the people in the village, which
action they received as a holy deed.”” Numerous as well are the references to amulets
or greegrees made by the marabouts® Jobson gives the following description of
greegrees:

% Th. Monod (ed.) Description de la Céte Occidentale d'Afrique (Sénégal au Cap de Monte,
Archipels) par Valentim Fernandes (1506-1510j; 9. Translated from French: ‘Quand les
Chrétiens y aménent des chevaux que le roi ou un grand seigneur a acheté ou qu’il doit
acheter il améne avec lui un de ces marabouts lequel avant la remise du cheval est 13 et écrit
sur une tablette de bois ses bénédictions. Aprés il prend une auge pleine d’eau et ii efface
ainsi les iettres de cette tablette et il donne cette eau & boire au cheval et alors son seigneur
I"emameéne.’

% See A.O. El-Tom, ‘Drinking the Koran: the fieaning of the Koranic verses in Berti erasure’
in ED.Y. Peel and C.C. Steward, Popular Islam south of the Sahara, Manchester University
Press, Manchester 1985, 414-431; For a description of the role and activities of marabouts in
present day Mali, which are similar to those in the past see G. Mommersteeg, Het domein van
de Marabout; Koranleraren en magisch religieuze specialisten in Djenné, Mali, Thesis
Publishers, Amsterdam 1996. See as well: R.L. Moreau, Africains Musulmans, Inadés
Edition-Présence Africaine, Abidjan/Paris 1982, 241-279. The Methodist missionary William
Moister who worked in The Gambia in the 1830s observed a variety of these Muslim methods
to cure, when he visited a young commandant who was sick. Moister writes: *On returning to
his residence ‘on one occasions after-an absence of two or three days, 1 found him ill with
fever, and to my surprise he was surrounded by a number of old women who were
administering “bush medicine,” which appeared more likely to kill him than to cure. This was
not all. They had suspended several greegrees around his neck, to send away the evil spirits
which, in their opinion, had caused his sickness. At the same time they were actually making
him drink greegree water, a nostrum prepared by a Mohammedan priest who writes a charm
on a tablet, and washes off the writing into a calabash for the patient to drink.” W. Moister,
Missionary stories: narratives, scenes and incidents, Wesleyan Conference Office, London
1877, 220, 221.

" D.P. Gamble; P.E.H. Hair, ‘Lemos Coelho’, The discovery of river Gambra, 296.

% André Donelha (1625) writes: ‘It is well known that the best traders in Guinea are the
Mandingas, especially the bixirins, who are the priests. These people, as much for the profit
they draw as (becayse they desire) to spread the cursed sect of Mohammed among the
uncivilised, make their way through all the hinterland of Guinea and to all the seaports. - And
hence at any port, from (these of ) the Jalofos or of Rio Sdo Domingos or of Rio Grande up to
Sierra Leone, one finds Mandinga -bixirins.- And what they bring to sell are fetishes in the
form of ram’s horns and amulets and sheets of paper with writing on-them, which they sell as
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The Gregories bee things of great estéeme amongst them, for the most part they are made of
leather of severall fashions, wounderous neatly, they are hollow, and within them is placed,

and sowed up close, certaine writings, or spels which they receive from their Mary-buckes,
whereof they conceive such a religious respect, that they do corzﬁdeﬁtiy beleeve no hurt can
betide them, whilst these Gregories are about them, and it seemes to encrease their
superstition; the Mary-buckes do devide [devise?] these blessings for every severall and
particular part; for upon their heads they weare them, in manner of a crosse, aswell from the
fore-head to the necke, as from one -eare to another, likewise about their neckes, and
[acrosse both shoulders about their bodies, Tound their middles; great store; as-also upon
their armes, both above and below the elbow, so that in a manner, they seeme as if they were
laden, and carriying [carrying] an autward burthen of religious blessings, whereof there i3
none so thoroughly laden as the Kings.”

Jobson also observed that certain traditional funeral rites had been integrated into Islam.
Attending a funeral of an esteemed Jakhanke cleric, he saw how the students of the
deceased cleric took the earth from the grave, mixed it with water into.small balls and
took it with them as a relic.”” Jobson nevertheless had very positive evaluation of the
marabouts and their religion. Unlike many of his contemporaries, he believed that
Muslims and Christians worshipped the same one and only God.”'

The production of amulets, potions and other practices showed the tolerance of
Muslim clerics to the African way of life. Walter Rodney summarises the Muslim
attitude for the period under discussion:

Mauslims were extremely tolerant of the African way of life, and were not regarded as aliens.
Their forbearance was in distinct contrast to the attitude of some Catholic priests, who went
about breakmg ancestral lares, and demanding the limitation of the number of wives of the
polygamous peoples they were trying to convert. On a fundamental issue such as initiation
and circumicision, a marabout could become the individual in charge of the ceremony. This
involvement was possible because African Muslims still shared most of the basic
conceptions of their society, especially with regard to metaphysical force.””

This ability to adapt to the African environment was the strength of West African Islam.
But it was also exactly this accommodative attitude which gave rise to the reformist
Jjihads in the 18® and 19" century. Pilgrims who had visited Mecca on hgjj returned
convinced that West African Islam was a corruption of ‘true Islam’ and was badly in
need of a reform.”

(religious) relics, and while they are selling they are spreading the sect of Mohammed in
many districts.” D.P. Gamble; P.E.H. Hair, ‘André Donelha (1625), The discovery of river
Gambra, 290.

% D.P. Gamble; P.E.H. Hair, The discovery of river Gambra (1623) by Richard Jobson, 113.
" D.P. Gamble; P.E.H. Hair, The discovery of river Gambra (1623} by Richard Jobson, 129.
"' D.P. Gamble; P.E.H. Hair, The discovery of river Gambra (1623) by Richard Jobson, 126,
2'W. Rodney, The history of the Upper Guinea Coast, 229, 230.

7 According to Rodney, Coelho noted that there were certain Moors in the Senegambia who
remarked that the Senegambian Islam was full of deviations from the law of Muhammad.
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4.4 Muslim reforms in West Africa: 18" and 19" centuries

Resurgence of the traditional religions and stagnation of Islam

The second phase of Islam in West Africa, that of the popularisation of Islam, began
towards the end of the 17" century and continued until the middle of the 20"
century. In some ways Islam did not make much progress in the 17% and 18
centuries. Trimingham speaks about a period of ‘Islamic stagnation and pagan
reaction.””* The breakdown of the Songhay Empire caused unrest and upheaval in
West Africa and the large kingdom scattered into petty chieftaincies. The historian
as-Sa’di wrote in his famous Tarikh al Sudan:

The Sudan was one of God’s most favoured countries in prosperity and fertility at the
time this expeditionary force entered the country. Peace and security reigned in all parts
thanks to the beneficient rule of the Prince of Believers, Askiva al-hajj Muhammad,
whose justice and firm rule was so respected that orders issued from his palace were
executed in the most distant parts of his kingdom, from the frontiers of the country of
Dendi to those of al-Hamdiyya, and from the confines of the country of Bunduku to
Taghaza and Tawat, as well as in all their dependencms Now all that has changed.
Security has given place to danger, prosperity to misery and calamity, whilst affliction
and distress have succeeded well-being. Over the length and breadth of the land the
people began devouring one another, raiding and war sparing ;zexther life nor wealth nor
status, disorder spreading and intensifying until it becarne universal.”

The resurgence of the African traditional religions after the decline of Songhay took
on different shapes. The two Bambara states of Segu and Kaarta ascended to power.
They tolerated Islam within their midst, but based their states on the principles of the
traditional religion. This was one of the reasons why the jikadist al-Hajj Umar Tall
waged war against Kaarta and Segu in the 1850s and 1860s.” Also the nomadic
Fula, called the red Fula by Trimingham, resisted Islam.”’ Another branch of Fula
established the Denyanke chieftaincy of Futa Toro in the middle of the 16™ century.
They remained in power until the Tokolor clerics conquered the state in 1776 and
established an Islamic rule.”

The state of anmarchy after the fall of the Songhay Empire and the apparent
resurgence of the traditional religions did not prevent the ongoing spread of Islam.
The Dyula continued their trade and brought Islam further into the tropical
rainforest. They established settlements as far south as Kankan in Liberia, Kadioha

practice which helped to maintain Muslims high in favour of the mass of Africans.” W. Rodney,
The history of the Upper Guinea Coast, 231.
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in Ivory Coast and the Mossi and Gonja countries of the Volta region.” But next to
this quiet spread of accommodative Tslam another brand of Islam began to-surface.
In response to the revival of traditional religions a-more purist form of Islam began
to gain foothold in West Africa. The loss of prestige of the Muslim clerics at the
courts, the harassment of Muslim traders and peasants by the traditional warrior
classes, the ‘continually increasing taxes and the lax observance of the Muslim laws
by so called Muslim rulers gave rise to a reform movement in Islam.*® This urge for
renewal took a twofold shape: the peaceful form of the brotherhoods (turug/ sing.
tariga) and the more militant form of the jihad. When these two merged in the 19"
century, Islam in West Africa became a powerful political force, which changed the
religious map of West Africa completely.

The brotherhoods
Rasmussen calls the brotherhoods the ‘agents of Africanisation of Islam’.®" They
began to emerge in West Africa the second half of the 15™ century when the
Qadirriyya brotherhood was introduced in West Africa. The Qadiriyya brotherhood
was founded by Abd al-Qadir al-Jilani in the 12® century in Bagdad and from the
15® century onwards it found its way through the whole of West Africa.®

The Tijiahiyya was other influential brotherhood in West Africa. It was founded
by al-Hajj Ahmad al-Tijan in present day Algeria in the 18" century. The main
propagator of the Tijaniyya in West Africa was al-Hajj Umar Tall who in the early
19 century was appointed as khalifa of the Tijaniyya for the Western Sudan.®

Toward the end of the 19™ century a West African indigenous brotherhood
emerged. The Wolof Ahmad Bamba founded the fariga of the Mourids, which has
its headquarters in Touba. This brotherhood, which mainly has its supporters in the
Senegarbia, was a response to the French imperialism in Senegal and combined
Wolof identity with groundnut cultivation and Islam. The growing control of the
Mourids over the groundnut production has made them a political force to reckon
with. ’l;ixe Mourids can be credited for the completion of the islamisation of the
Wolof.

” 1.S. Trimingham, A history of Islam in West Africa, 143.
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The brotherhoods emphasise the importance of devotion, the observance of the
five pillars of Islam and the study of the Qur’an. They prescribe special litanies for
prayers and the members meet regularly in small groups, called dairahs. The leader
or shaykh of the brotherhood is of crucial importance. He was said to be endowed
with a special charisma and special baraka (blessings). People interest in the
brotherhiood can be initiated into ‘the way’ of this particular brotherhood. Initiaily,
the brotherhoods made only gradual progress. But in 18" and 19™ centuries,
stimulated by the jihads, a revival took place. From that time onwards, to be a true
Muslim meant to be a member of one of the brotherhoods.**

The appeal of the brotherhopds to West Africans has raised much discussion.
Scholars have wondered why the response to Islam in the form of brotherhoods was
so immense. It is clear that the brotherhoods have given the illiterate peasant people
a way to participate in Islam. They can partake in the way of Islam, without having
to worry too much abeut the Islamic laws. Many are ouly initiated into the first
stages of the wird and never have had the ambition to move beyond this superficial
participation. The brotherhoods have offered people a feeling of safety and security
in‘a time when there was much unrest and war and have given people a renewed
sense of community.

Trimingham’s The Sufi orders in Islam describes the development of the
various orders and their political role in the 19" century.*® He indicates how
gradually a conviction developed that the leader of a brotherhood possessed a
special type of baraka (blessing) and could intercede on behalf of the members of
the brotherhood. Thus the members who were at the initial stages of the initiation of
the brotherhood (which formed the majority) were acquitted from the bulk of rules
and regulations as long as they were obedient to the leader. ‘I work for him and he
prays for me’ was a famous summary of the way in which the brotherhoods
functioned.®” Thus the brotherhoods operated on two levels. There was a small elite
group of initiated mystics and clerics who actively observed the Islamic code and
there was the larger part of the people who could on the one hand continue their
lives relatively unchanged and on the other hand participate in the blessings of
Islam, because of their leaders.

Militant Islam: the West African jihads in the 18" century
There was, however, another response to the resurgence of the traditional religions
and the neglect of Islamic laws: that of the jihads. From the 17" century onwards,
Muslim groups increasingly began to promote the cause of Islam by the means of
Jihad. They strived for the establishment of Islamic states to guarantee Muslims a
place to exercise their faith without harassment. In the Senegambia region these
Jihads concentrated themselves in three regions: Futa Toro, Bondu and Futa Jallon.
Militant West African Islam first manifested itself in Futa Toro. As early as
1673 Nasir ad-Din waged a jihad against the Denyanke of Futa Toro. The jihad
resulted in the establishment of a theocracy in southern Mauritania and parts of the

% 1.S. Trimingham, A history of Islam in West Africa, 158, 159.
8? J.S. Trimingham, The Sufi orders in Islam, Oxford University Press, Oxford 1971, 13.
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Senegarbia. Within the jurisdiction of this Islamic state any form of
accommodative Islam was rejected. But Nasir-ad-Din’s victory was short lived. He
died in 1674. Soon after his death the reform movement collapsed and in 1677 the
Denyanke were able to regain power.*®

About a century later, another jihadist, a Torodbe named Sulayman Bal,
followed Nasir ad-Din’s example. In the 1760s and 1770s Bal, with the support of
the Tokolor, was able to subject the Denyanke and carve out a clerical empire in the
Futa Toro. Suleyman Bal died in 1776. He was succeeded by Abd al-Qadir. He
continued the jihad and divided the conquered territories into provinces. Political
expediency made him to appoint some of the subjected Denyanke chiefs at high
places, but this proved a mistake. I 1805 the Denyanke staged a coup with the help
of the Almami of Bondu and Abd ad-Qadir was killed.*”” Nevertheless, the Denyanke
maintained the theocratic organisation of state, headed by an elected dlmami. The
last Almami Sire Baba Lih died in 1890. After his death all the provinces of Futa
Toro were annexed by the French and became part of the Senegalese Protectorate.
Al-Hajj Umar Tall, the great Tijani jihadist of the Western Sudan, came from the
Tokolor Torodbe tradition of the Futa Toro: His fellow Gambian Tijani fihadist Ma
Ba Diakhou Ba also belonged to the Torodbe tradition and studied in Futo Toro as
well. :

Bondu was another centre of jikad. Instigator was Malik Sy. Sy was born and
raised in Futa Toro and possibly had participated in Nasir ad-Din’s jihad.
Strengthened by Fula and Tokolor refugees from Futa Toro, Sy-deposed the ruler of
Gaidaga in 1696 and founded: the state of Bondu. This successful co-operation
between elite from Futa Toro and pastoral Fula, resulting in an Islamic state, was
repeated in history time and again. In the case of Bondu it led to an Islamic state,
which functioned for more than 200 years, though inlater times the strict observance
of Islamic law seems to have wavered.” The convenient location of Bondu along
one of the important cola-nut routes, led to settlement of a large number of Jakhanke
cleric in Bondu. They founded in the town of Gunjur, which developed into a
Jakhanke centre of learning, renown in the sub region. But despite the presence of a
large concentration of Jakhanke clerics, Bondu was not an Islamic state in the strict
sense of the word, comparable to Futa Tero. The Almami was not elected, but
appointed from the Sisibé family of Malik Sy. Mungb Park, who visited Bondu
around 1795, was told that the reigning 4lmami was not a Muslim but a ‘kafir or
pagan’.”" Possibly this meant that A/mami was not implementing the Islamic laws
very conscientiously. It seems that over the years the jihad of Malik Sy lost its
impetus. Charlotte Quinn calls this phenomenon ‘the secularisation of the jihad. "
The consequence of this was that in later years Bondu had to face the challenge of
new jihadists, such as Momodou Lamine, who advocated the reform of Islam in
Bondu.
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The Islamic tradition of Bendu had a special impact on The Gambia. Situated
along one of important cola nut trade routes, Bondu was a place where cola nuts, a
highly valued item in the traditional Gambian society, could be purchased. Thus
regular contact with Bondu through traders travelling up and down the river with
their wares, implied that there was an intense contact with the Islamic tradition of
Bondu. From Bondu Jakhanke clerics dispersed to different areas in the sub-region,
such as places along the Gambia river, while Gambian students, who had finished
their studies in their localities were sent for further training to Gunjur. Thus people
in The Gambia had regular contacts with the Islamic tradition of Bondu.

The Futa Jallon was a third area where militant Islam seized power in the 18"
century. From about 1675 onwards large groups of Fula began settling in the plains
of the Futa Jallon. In the early 18" century they commenced their strife for
supremacy in the region, thereby using, to quote Trimingham, ‘Islam as their war
cry to submit the resident Jalonke traditionalists.”” The jihad, which began around
1720, was led by the:cleric ITbrahim Musa, also known as Aldfa Karamoke and by the
warrior Ibrahim Sori. Though the battle against the Jalonke and other groups
continued after the death of Alfa Karamoko in 1751, the religious aspect dwindled.
Ibrahim Sori, who took over the leadership, was first of all a secular leader. He and
his successors continued to carry the title of Imami but in practice the Imami of the
Futa Jallon was first of all a political rather than a religious leader. Walter Rodney
comments: ‘To a large extent, Ibrahim Sori’s ascendancy represented the eclipse-of
the Jihad in the strict sense of a war to protect or extend Islam.”** Throughout the
Fula reign in Futa Jallon the power struggle between the clerics (the alfaya) who had
their centre in Fugumba and the warriors (the soriya) who had their capital in Timbo
continued. Clarke comments that the jihad in Futa Jallon was to some extent
counter-productive. Some of the adherents of the traditional religions, who initially
had supported Alfa Karamoko and Ibrahim Soro, later withdrew their collaboration
and turned against Islam,”

In the early 19® century a new wave of Fula Muslims, mainly Jakhanke entered
the Futa Jallon. Their charismatic Jeader Karamokho Ba founded the clerical
community of Touba,” which exercised considerable influence over other parts of
West Africa. Renner claims that the tracts of Karamokho Ba were readily read in the
Senegambia.”” The Fula of Futa Jallon were also instrumental in aiding the Gambian
Fula Alfa Molloh to overthrow the Mandinka overlordship and to establish a Fula
state along the Gambia river, called Fuladu.

The three examples of Futa Toro, Bondu and Futa Jallon show that waging a
Jihad was one thing, but establishing an Islamic state and implementing the Shariak
was quite another. In all these cases, a ‘secularisation’ (Quinn) or ‘eclipse’ (Rodney)
of the jihad took place and private, political or ethnic motives overtook the religious
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zeal. Collaboration with large groups of people within the Islamic state who
continued to practice the traditional religions proved a necessity. Thus in 19%
century a new group of reformers emerged. Uthman dan Fodio and al-Hajj Umar
Tall were the most important among them. They disapproved of the lax way in
which the Islamic states were adhering to Islam and called for another round of
Jthad.

Militant Islam: West African jihads in the 19" century

The most famous and best-documented jihad in West Africa was probably the
Muslim reform movement in Hausa land, led by the illustrious: Qadiriyva leader
Uthman dan Fodio. Influenced by al-Maghili’s teaching that every 100 year there
would be an Islamic reformer, Dan Fodio became:convinced of his call as myjaddid
and launched a jihad in Hausaland in 1804, The jihad was aimed at both unbelievers
and back-sliding Muslims, who did not take Islamic law seriously. Of Fula related
descent and supported by the Fula, Uthman dan Fodio was able to create an
immense caliphate, known as the caliphate of Sokoto. The establishment of Dan
Fodio’s Islamic state led to the islamisation of large areas of present day Northern
Nigeria and Niger. After his death in 1817, his-son Muhammad Bello became caliph
of the Sokoto empire. Muhammad Bello died in 1837. By that time, the actual power
of the caliph bad begun to decline and the empire split into smaller units. When the
British invaded Sokoto in 1904, they met no military resistance. Due to the British
system of indirect rule however, the Islamic structures of government and the legal
system were consolidated and ‘institutionalised. Combined with the prohibition of
Christian missionaries to enter the région, it strengthened the Muslim presence in
Northern Nigeria. Up till the present day the caliph of Sokoto, though deprived of
his political power, is still a powerful and influential person.”®

Al Hajj Umar Tall was the second influential jihadist in the 19® century. Though
not as successful as Uthman dan Fodio, al Hajj Umar Tall was of key importance to the
advance of Islam in the Senegambia. Most of the Senegarmibian jihadists were inspired
and commissioned by al Hajj Umar Tall.

UmarTall, officially called Umar ben S2’id al-Futi al-Turi al-Kadiwi was born
around 1794 in Halwar, fiear Podor in Futa Toro. His father Sa’id ben Uthman Tall was
a Tokolor cleric, belonging to the Torodbe tradition. His mother Adama Aissa Cissé is
also said to have been a pious person. Her son seems to have repeatedly exclaimed that
there were many men like his father in Futa Toro but there were no women as pious as
his mother was.” Umar was brought up first under the guidance of his father and from
the age of about 15 started wandering about, looking for new teachers to supervise his
Islamic studies.'® While travelling he came into contact with members of the Tijaniyya
brotherhood. Interested in mystical Islam, he turned to one of the leading mugaddamin
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of the Tijaniyya in West Africa: Abd al-Karim ben Ahmad al-Naqgil al-Futa Jallon:.
Tmﬁiiéign tells that al-Karim initiated Umar into the first stage of the Tijaniyya around
1823.

After a prolonged stay with al-Karim of another two years, Umar set out to
accomplish his pilgrimage to Mecca. His journey to Mecca brought him in contact with
several jihadists in West Africa, such as Ahmadu Lobbo'” and Muhammad Bello. In
Mecca Umar attached himself to the spiritual guidance of the Tijani khalifa for the
Hijaz, Muhammad al-Ghali Abu Talib. The two men are said to have been very close
and after a period of three years al-Ghali initiated Umar Tall into the deepest secrets of
the Tijanniyya and appointed him one of its khalifas.'” Possibly the Wahabiyya
reformers who endeavoured to reform Islam in Arabia also influenced Umar. Tradition
says that al-Ghali encouraged Umar to return to the Western Sudan and ‘sweep the
country-of the vestiges of paganism -and swmmon the people to Islam’. From his
departure from Mecca around 1831 until his death in 1864, these words became the
guiding principle in al-Hajj Umar Tall’s life.

- During his return journey to West Africa al-Hajj Umar preached the Tijani wird.
He again paid a visit to Muhamnmad Bello and married one of his daughters Miriam,
who became the mother of his successor/son Ahmadu. Around 1840 he established
himself in Diaguku in the Futa Jallon. The town soon became a religious colony of
students interested in'the Tijaniyya. The next decade al-Hajj Umar spent in-preaching
and teaching, the so-called spiritual jihad. In this period he is said to have met with
several people in the Senegambia; among whom Ma Ba Diakhou Ba, and recruited
them for the Tijani wird.'™ Struck by the similarities between the Arabs before the
coming of Islam and the Fula in West Africa, al-Hajj Umar Tall gradually came to see
himself-as the khalifa, not just of the Tgamyya brotherhood, but of the prophet
Muhammad himself.'”

In 1851 al-Hajj Umar withdrew from I}mguku to Dinguiray. The tensions with the
Imamy of Timbo under whose jurisdiction Diaguku fell, had increased and the Imamy
felt threatened by al-Hajj Umar’s radical teachings. In September 1852 al-Hajj Umar
Tall declared ‘that Allah bad informed him that he was authorised to undertake the
jihad against the infidel.”'® By 1854 he had subdued Bambuk and several provinces of
the state Khasso. Between 1855 and 1857 Umar conquered Kaarta and continued his
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Jjihad to complete his victory over Khasso. In 1857 he clashed there with the French and

was defeated. From that moment on al-Hajj Umar Tall tumed his attention eastwards,
realising that a French coloniser in combination with Senegambian chiefs was too
powerful a combination for him. The Bambara state of Segu fell into the hands of the
khalifa in 1861 and a year later he conquered Masina. A revolt against his rule sounded
the end of al-Hajj Umar Tall. He died in a battle in February 1864. :

His son Ahmadu succeeded his father and endeavoured to consoclidate the vast
Tokolor Empire. Al-Hajj Umar had died before he had been able to consolidate his
power and did not leave an empire with a strong central administration. Ahmadu’s
leadership was never universally accepted. Two of his brothers and a cousin reigned in
various parts of the empire, whilst Ahmadu’s influence was limited to Segu. The
French, who found the Tokolor Empire an obstruction to their impetialistic  plans,
supported subversive elements within the émpire. In the late 18803 they began fo attack
the empire and part by part conquered it. The curtain fell in 1893 when Ahmadu was
defeated at Banjagara. He fled and found protection in the Sokoto Empire of his
mother’s family. He died there in 1898.'"

Al-Hajj Umar Tall’s unexpected death prohibited the establishment of a firm
Islamic state in the upper and middle Niger regions. In that sense, al-Hajj Umar did not
reach his goals. Much of the administration of the Tokolor Empire continued as it had
been under the Bambara states. But al-Hajj Umar did achieve a large-scale propagation
of the Tijani brotherhood in West Africa, both among non-Muslims and among
nominal and Qadiriyya Muslims. He influenced many people by his emphasis on
orthodox Islam based on the Qur’an, the Sunna and /jma (concensus) as principle
sources for Islamic doctrine. Many pursued his idea that jihad was a legitimate
instrument to implement the ideals of Islam.'” In the Senegambia he inspired Muslim
clerics like Ma Ba Diakhou Ba, Fode Kabba Dumbuya and Momodou Lamine to revolt
against the ‘corrupt’ leadership and establish an Islamic state by the means of jikad.
Also the Fula leader Alfa Molloh is said to have taken a Tijani oath.

Quinn, in her book Mandingo kingdoms of the Senegambia summarises the
influence of the surrounding jihads on The Gambia as follows:

The movement for religious revival and political reform along the Gambia lay
within a lengthy continuum of revolutionary activity by Islamic leaders both in Fula
and Wolof dominated areas of the Senegambia, extending over two previous
centuries. Revolts by Islamized populations in the Futa Toro and Jolef, Cayor, and
Walo in the 1670’s; in Bondu. in the 1860’s; in the Futa Jalon around 1726; and
again in the Futa Toro in the 1770s had toppled ruling elites and established instead
in each, however briefly (in Futa Toro and the Wolof states for less than 10 years
during the seventeenth century), a form of theocratic rule under the titular leadership
of an almami. These dynasties survived in Bondu and the Futa Jalon into the
nineteenth century, although by then the ruling class in Bondu had begun to come
under critical attack from a new generation of reformers. Itinerant Muslim scholars
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and traders must have drawn the Gambian Marabouts into close contact with this
rich background of agitation and revolt.'”

The jihads in West Africa during the 17%, 18" and 19" centuries had several
consequences. First of all they, together with the brotherhoods, spread Islam. Many
of the people who were forcibly converted to Islam in the 18‘” and 19"’ centuryies
remained Muslims, even after the Islamic states had dxsappeared Secondly the
Jjihads in the 19™ century and the unrest they created, gave the colonial powers
France and Britain a pretext for intervention in West Africa. Thus the colonisers
expanded their influence in West Africa and many territories were declared
‘Protectorate’. But the mmal goal of the jihads, i.e. the attempt to purify West
African Islam. from its aecaﬁmoéanve aspects, was not reached. Amulets,
divination, powerful potions, and other aspects of West African Islam continue up
till the present day. The marabout is still a key person in West African Islam,'

4.5 The Soninke-Marabout wars: jihads in the (Sene)gambia in the 19" century'"

General context

Along the Gambia river Islam continued to spread peacefully throughout the 18"
and early 19" centuries. Nevertheless, the jihadist movements in the sub-region of
West Africa had their effects in The Gambia. Inspired and sometimes even
commissioned by influential Muslim leaders like Uthman dan Fodio and al-Hajj
Umar Tall, Gambian Muslim leaders, known as marabouts'” instigated jihads on
the banks of the Gambia in the second half of the 19" century. These wars, known as
the Soninke-Marabout wars, dominated the Gambian scene for more than 50 years.

Quinn described the situation in the middle of the 19™ century as follows:

By the middle of the nineteenth cenmry a suprambai groupmg had appeared along the
Gambia which would challenge traditional Mandingo supremacy. The spread of Islam to
the Senegambia had been accompanied by a proliferation of Muslim political
institutions, and an Islamic shadow state was emerging which threatened patterns of
established Mandingo rule. The terms Soninke and Marabout had, in fact, become the
most important expressions of socio-political classification in the Senegambia, and social
status was closely tied to religious identity.

In a ritual context Soninke was used as a synonym for the Arabic kafir (unbeliever), a
term for animists or Muslims who failed to observe Islamic practices. Marabout,
meaning cleric or teacher, was a teérm associated with the saints cults of North Africa. In

19 €. Quinn, Mandmgg kingdoms of the Senegambia, 65, 66.

"' R.L. Moreau, Africains Musulmans, 243, 244.

"' I have used the term (Sene)gambia here because many of the states established by the
Jjihadists extended beyond the later borders of The Gambia into what later became French
Senegal.

2 The term marabout is a term associated with the religious brotherhoods of North Africa
(al-murablt) meaning those who lived in a rabiz, a fort. In the Senegambia the word referred
in the 19 century to all who adhered to a purified form of Islam as well as to Muslim clerics
who had a knowledge of healing, divination and the production of amulets.
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the Senegambia it referred to all who accepted a purified form of Islam. The symbol of
differences between the two groups was highly individual and particularized: if 3 man
drank alcoholic beverages he was considered a ‘Soninke’; if not, he was a ‘Marabout’.
Politically these terms represented a division of the popuiatxon mto two sharply opposed
factions which cut across ethnic and traditional political groupings.'"

It is evident from Quinn’s quotation that the causes of the Soninke Marabout wars
were not just religious. Social, political and economic factors also played a role.
Both Quinn and Gailey'"* elaborate on this topic. Quinn describes how Muslims,
since their arrival in The Gambxa, had lived in separate vﬁiages, apart from the
Soninke communities, practising a typf: of hijra (withdrawal) from the non-Muslim
worl:i (jahiliya) surrounding them. In those cases where the rulers had converted to
islam, Muslims and former Soninke lived side by side. The situation was
complicated by role of the tyeddo or Jawara. They were soldiers, who belonged to
the nobility and protected the position of the Mansa. Most of them had not
converted to Islam and were known for their adherence to the traditional religions,
for their heavy drinking and for harassing the local population, including the Muslim
trading communities, in order to get money. Renner adds that the Muslim leaders
also objected to Ihe fact that the Soninke chiefs gave Muslim land to the ‘infidel’
British govemment

In the 18th and 19" centuries Muslims began to protest against this situation of
discrimination and oppression. West African jihadists who called for a purification
of Islam supported their remonstration. The Muslims objected to the way West
African Islam had accommodated to the traditional religions, rejected the lax
observation of the Shariah by many of the Muslim Mandinka rulers and found it
unacceptable that infidels ruled over Muslims. Thus they pursued an ‘ideal Muslim
state’, both by their preaching and by means of a jihad. As a result of this preaching,
many of the Muslims who had lived in the tradmonai villages again moved out and
founded new settlements along the river. By the 19™ ' century, these Muslim villages
had developed into an Islamic shadow state. 16 Strict Muslim regulations regarding
eating, drinking, dress, marriage and inheritance were observed. The Shariah governed
the life in the villages, both in the personal and the political sphere.

At the same time that the Muslim community started to emancipate, the traditional
religions and traditional leadership were weakening. Many of the traditional rituals,
such as the name’s giving- and circumcision ceremonies, had been Islamised due to the
long contact with Islam or had completely disappeared, as was the case with communal
agricultural rites, the rain ceremonies and the secret societies.'!” The traditional ruling

"* C.A. Quinn, Mandingo kingdoms of the Senegambia, 53.

"' H.A. Gailey, 4 history of The Gambia, 39-42.

"1 F. Renner, Intergroup relations and British imperialism in Combo, 98-100. She describes
that the Jawara constantly raided Muslim farms, stole their wives, slaves and harvest,
imposed heavy taxes and humiliated Muslims by forcing them to prune trees.

16 . A. Quinn, ‘Maba Diakhou and the Gambian jikad, 1850-1890 in J.R. Willis (ed.),
Studies in West African Islamic history, Frank Cass, London 1979, 239.

"7 C.A. Quinn, ‘Maba Diakhou and the Gambian jihad, 1850-1890°, 240-242 and C.A.
Quinn, Mandingo kingdoms of the Senegambia, 63-65.
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families were divided amongst themselves: some were traditionalists, others were
Muslims. The loss of income due to the decline of the slave trade was another factor,
which contributed to the destabilisation of the traditional societies. The marabout
communities on the contrary, who had invested in groundnut production, increased in
wealth. Quinn remarks that a Mushm groundnut trader called Jata Jagne was the richest
man in Baddibu in the middle of the 19” century.”'® The time was ripe for change. And
the change came in the form of the Soninke-Marabout wars.

Jihad in Combo: Fode Kaba Turay and Fode Sillah Combo

The first clashes between marabouts and Soninke took ‘place in Combo where the
famous Muslim centres of learmng Ganjur and Sabiji were located.""” Neglected by
historians such as Clarke and Trimingham, the Combo marabouts successfully
raised up against their Soninke overlords and were able to establish an Isiamxc state
for a period of nearly twenty years.

Islam has a long and diverse history in Combo. Renner believes that Serahuli
families introduced Islam in Combo around the 11™ or 12" century. These families
built the settlement of Faraba and laid the nucleus for what in the 15® century
developed into the morikunda of Gunjur.™ She also states that from the 15® century
onwards Jakhanke settled in Combo.'*' Later, in the 18™ and 19" centuries there was
an influx of Fula Muslims from the Futa Jallon. They built the towns of Sabiji,
Brufut, Kafuta, Perang Tujering, Kartong, Mandinari, Sanyang and Bakau.'”? By
the middle of the 19" century, with a growing Muslim influence and an increasing
discrimination of the Muslims by the tyeddo, the tension between the Soninke and
the marabouts had escalated to a point where a struggle for power in Combo
between the Soninke, the marabouts and the British was unavoidable.

The first skirmishes in Combo took place around 1849. At stake was the fate of
the Muslim town of Sabiji, located near the British part of Combo, Tubabobanko.
Sabiji had rapidly increased over the years, a sign that Mushms were obeying the
command to cut themselves off from contamination with ‘infidels’. The Soninke
observed this expansion with suspicion. They rightly interpreted this development as
a pre-requisite for a jihad. Because they themselves were not able to stop the
development, they began negotiations with the British to include Sabiji into the
British territory Tobabobanko.'” Enraged the Muslims put an ultimatum to Mansa
Sulang Jatta of Yundum, asking him to embrace Islam, to renounce Soninkeyaa or to

U ¢, Quinn, Mandingo kingdoms of the Senegambia, 64, 65.

Y9 Originally Combo consisted of 6 autonomous principalities, each ruled by a sibisito
Mansa. The principalities were: Brikama, Yundum, Busumbala, Manduar, Faraba and
Jambur. At instigation of the Mansa of Jambur, Combo in the 19" century was divided into
three provinces: Afet, Combo Santo and Narang.

120 Renner is not consistent in her dates regarding the introduction of Islam in Combo. On
page 42 she speaks about the 12® or the 13® century while on page 85 she estimates that it
was approximately one century earlier. F. Renner, Intergroup relations and British
imperialism in Combo, 42, 85.

21'p Renner, Intergroup relations and British imperialism in Combo, 85.

122 F Renner, Intergroup relations and British imperialism in Combo, 43, 76, 86.

12 p_ Sonko-Godwin, Leaders of the Senegambia, 49.
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face death. The clash that took place as a result of this chailenge, initially seemed to
resuit in a victory for the marabouts, but Soninke aid from the Casamance was able
to contain the Muslim forces. The battles continued for a period of three years, with
neither side winning.

In 1853 Governor O’Connor decided to reopen negotiations. over the
annexation of Sabiji; because he felt uncasy with militant Muslim activities so close
to tobabobanko, *** The Muslims, aiready annoyed by the activities of the Wesleyan
missionaries in Sabiji,'”® responded by striking back at both the Soninke and the
British. The jikad entered a new phase. A surprise attack of the British led to the
conquest of Sabiji and some of the Muslim leaders were captured and imprisoned in
Banjul.

An incident in 1855 set off a new jikad, led by Fode Kabba Touray. With the
help of a Moor, called Umar who was said to have been an officer in the army of
Abd al-Qadir'®® Sabiji was stockaded. Though the fighting was fierce, a joint
venture of Soninke and British troops was able to capture Sabiji. The fown was
destroyed, the Muslims were forbidden to resettle in the town and a treaty was
signed in which all parties agreed to lay down arms."*’

For a period of six years (1856-1862) there was relative peace. It seems around
300 of the Muslims from Combo joined Ma Ba Diakhou in his jikad in Baddibu.'”
Then the fights flared up again and attempts of the British to impose another peace
treaty failed. It seems that around 1863 Fode Kabba Turay proposed to seek for a
younger man to lead the wars. With the help of diviners Ibraimah Turay, better
known as Fode Sillah of Combo was chosen.

Fode Arafang Ibraimah Turay wds born around 1830. Though not Jakhanke,
the Turay family identified with the Jakhanke tradition of teaching, healing and
working on the field. Their hometown was named Gunjur, after the Jakhanke Gunjur
in Macina. Fode Sillah received a Jakhanke training. Sonko-Godwin claims that he
studied in Pakau in the Casamance with Foday Tbrima Sillah, whilst Renner states he
studied in Bani Israeli at the feet of Fode Marang Sillah Ba (Sillah the Great).'”
Fode Sillah Combo returned to Combo in the 1850s and settled in'the village of
Kanume near Sanyang where he established a-Qur’anic school. It seeins he acquired
a large following of around 1500 students. His popularity was due to his piety, his
divination skills and his secular abilities  in farming and trading. He himself
continued his studies under Jomarr Jagne in the Casamance and seems to have
written many tracts to edify the Muslim community, though none of them so far has

124 . Renner, Intergroup relations and British imperialism in Combo, 109.

"2 Renner states: ‘It would also seem that the attacks made by Wesleyan missionaries on
Islam and the prophet Mohammed between 1820 and 1850 may have aggrieved the Muslims,
which in any event, they regarded as Soninke.” F. Renner, Intergroup relations and British
imperialism in Combo, 100.

1% F. Renner, Intergroup relations and British imperialism in Combo, 116.

2T H.A. Gailey, 4 history of The Gambia, 45.

'8 F. Renner, Intergroup relations and British imperialism in Combo, 123, 124.

12 p_ Sonko-Godwin, Leaders of the Senegambia, 46; E. Renner, Intergroup relations and
British imperialism in Combo, 131.
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come to light."® Tt was this man who was the newly elected Amir-al-Mu 'minim
{commander of the faithful) and who after a short period of khalwa (retreat) decided
to accept the invitation and to lead the Muslims in establishing an Islamic state in
Combo."' Moving from Kanume to Gunjur, he declared a jihad.

From 1865 until 1875 consistent raids and attacks at the Soninke were made.
Fighting was done in the dry season and was interrupted during the rainy season
when farming was: done. Step by step the Soninke towns were conguered and the
inhabitants were forced to shave their heads. In 1872 the Muslim warriors received
assistance in the form of 5000 warriors from Baddibu who crossed the river to aid
their companions in Combo.'”* By September 1875 the last remnant of the Soninke
resistance in Lamin surrendered. The Caliphate of Combo was a fact. Though the
Seninke never completely gave up their resistance, Combo was an Islamic state until
1894 with Fode Sillah as its leader.”” The British had no option but to recognise
Fode Sillah as the legitimate ruler of Combo and paid him a stipend. With Combo
subjected, Fode Sillah turned his attention to the Jola in Casamance, who were still
traditionalist believers. During these raids he extended his territory as far south as
the Casamance river. Peter Mark; however, believes that these military actions did
not result in the conversion of the Jola to Islam."*

The demarcation of the border brought Fode Sillah into conflict with the
colonial powers. His constant raids against the Jola, which destabilised the region
and interrupted the trade, had already annoyed both the French and the British.
When Fode Sillah, quite understandably, refused to cooperate with the partitioning
of his Caliphate between Britain and France, joint Anglo-French actions were taken
against him. In 1894 Combo was conquered and Fode Sillah was captured in the
Casamance by the French, assisted by the Jola, and banned to St. Louis. There, later
that same year 1894, he died. 13

Fode Sillah was no doubt one of the more successful jikadists of the
Senegambia. He was not only able to defeat the Soninke rulers, but also managed to
set up a Caliphate guided by Shariah law. Most of the people who converted to
Istam during the Combo jihads remained Muslims after Fode Sillah was oyerthrown.
In that sense the marabouts had pot just achieved a temporary victory. Their
ultimate aim of the conversion of the ‘infidels’ was reached. From their point of
view the jihad had not just been legitimate, but had proven to be successful.

Ma Ba Diakhou Ba: a Tijani jihad in Baddibu
Probably the best-documented Gambian jifiad is that of Ma Ba Diakhou Ba. Both
Charlotte Quinn and Martin A. Klein have published elaborately about this Tijani

B8 E. Renner, Intergroup relations and British imperialism in Combo, 132, 133. Renner
suggests that a much circulated pamphlet which described the civil war in Combo between
1888 and 1889, was written by Fode Sillah.

B! The theme of halwa is classic among jikadists. Both al-Hajj Umar Tall and Uthman dan
Fodio went into retreat before proclaiming a jihad.

P2 C.A. Quinn, Mandingo kingdoms of the Senegambia, 170.

3§ Renner, Intergroup relations and British imperialism in Combo, 144.

34 p Mark, 4 cultural, economic and religious history of the Basse Casamance, 689, 690.

135 p_ Sonko-Godwin, Leaders of the Senegambia region, 60.
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marabout who established a Muslim caliphate in Baddibu on the north bank of The
Gambia."*® Ma Ba Dikahou was born around 1809 as the eldest son into a clerical
family from Futa Toro. Klein believes that he belonged to a Jakhanke family'”’
whereas Quinn assumes he was a Torodbe. Considering the tradition of Futa Toro,
the latter seems more likely."** Ma Ba was the eldest son of N’Diogou Penda Ba and
a ' Wolof woman called Diakhou Jaya: The couple moved to Baddibu before'Ma Ba
was born.

Ma Ba grew up under the guidance of his father, who had a Qur’anic school in
Baddibu. He was sent to M’Bayéne in Kayor for further studies and later moved to
Jollof where he studied under Shayk Momar M'Baye."*” While studying in Jollof Ma
Ba himself also opened a Qur’anic school. He seems to have gained a good
reputation, for hie married the niece of the burba Jollof Matti N'Jie, who became the
mother of his son and successor Sait Maty.'*" When his father died in 1827, Ma Ba
did not return to Baddibu, though he was the oldest son. Rather, one of his younger
half-brothers Saer Diakelehou took over the leadership of the family, while Ma Ba
continued his studies. A few years later however, his family travelled to Jollof to
persuade him to return home. Tradition states that'he did so reluctantly. In Baddibu
he was warmly welcomed by the Mansa of Baddibu, Jeriba Marong.'*' He received
permission to build his own town Ker Maba (Wolof), called Manbakunda in
Mandinka but his attempts to convert the Mansa failed.

Ma Ba spent his first ten years in Baddibu teaching. Many of his students, the
majority of whom were Wolof, later participated in the jihad. Somewhere during
this time of teaching in Baddibu, Ma Ba is said to have encountered al-Hajj Umar
Tall. Klein dates that meeting around 1850 in the village of Kabakoto. Quinn
indirectly points to a similar time."** According to oral tradition, Ma Ba and Umar

1% C. A. Quinn, ‘Maba Diakhou and the Gambian Jihad: 1850-1890", in J.R. Willes, Studies
in' West Afvican Islamic history, Vol. 1 The cultivators of Islam, Frank Cass, London 1979,
233-259; C. A. Quinn, Mandingo kingdoms of the Senegambia, 107-156; C.A. Quinn, ‘Ma Ba
Diakhou Ba: Scholar-Warrior of the Senegambia’ in O. Ikime (ed.), Leadership in 19"
century Africa: essays from Tarikh, Longman, London 1974, 33-44; M. A. Klein, Islam and
imperialism in Senegal: Sine-Saloum, 1847-1914, Stanford University Press, Stanford 1968.
Ma Ba’s story is also published as a novel: 1. D.Tham, MaBa Diakhou Ba: almamy du Rip
(Sénégal), ABC, Paris/Dakar/Abidjan 1977.

7 MLA. Klein, Islam and imperialism in Senegal, 66.

138 C.A. Quinn, “Ma Ba Dkiakhou and the Gambian Jihad’, 234.

P9 MLA. Klein, Islam and imperialism in Senegal, 67. Cayor had many schools in the Torodbe
tradition. Stephen Harmon indicates that the schools at Pir and Koki were founded by
Hammat Fall and Matar N’Doumbe Diop respectively, who had studied with Torodbe
followers of Nasir ad-Din’*s movement. S.A. Harmon, ‘Ils sont retirés des bien du monde:
Istamic reform and community in Senegambia: ¢. 1660-1800, Af¥ika Zamana, 3 (July 1995),
59.

10 C. A. Quinn, ‘Ma Ba Diakhou and the Gambian Jihad’, 235.

! C.A. Quinn, Mandingo kingdoms of the Senegambia, 112.

142 C.A. Quinn, “Ma Ba Diakhou and the Gambian Jihad’, 242. Quinn seems to imply that the
meeting took place at Ma Ba’s initiative. She write: ‘At this time the Tijnaniyya leader, al
Hajj Umar, was gathering support for his attack on the states of the Upper Senegal valley, and
in 1850 Maba arranged a meeting with him. According to tradition the two men prayed
together for three days and Umar told Maba of the significance of the Tijaniyya brotherhood
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prayed together for three days and three nights after which Umar chose Ma Ba as the
Tijani representative for Baddibu.'* If this date is correct, this would imply that Ma
Ba continued to teach quietly for several years, promoting the Tijani wird by a
spiritual jihad rather than by the sword.

There are different versions as to what triggered the jikad. According to one
oral tradition Math Diaker, the son of the Mansa of Baddibu, kidnapped the wife of
a Muslim and demanded a cow from Ma Ba to celebrate the marriage. Annoyed, Ma
Ba responded with an insult: he sent a bowl of porridge and beans instead. When
Math Diaker thereupon seized the person bringing the bowl, Muslim forces attacked
Passy Khour, killed Math Diaker and thus the jihad had begun.'*

Both Klein and Gailey however, carry a more likely version. This account tells
that-the jihad was triggered by a British punitive action against Baddibu. The
tradition tells that the British came to Baddibu to punish the inhabitants for
harrassing British traders. According to. the story Ma Ba came aboard of the
Governor’s ship and agreed to accompany the expedition, provided his village
would be spared. Having heard of this agreement, the Mansa became furious and
sent his son Math Diaker to kill Ma Ba. Drunk Math Diaker bragged about his
intentions to kill Ma Ba and thus spilled the plot. He was-killed by Muglim forces
before he could execute his plans. This incident started off the jihad in Baddibu.'*
This story reflects the delicate power balance that existed.in Baddibu, the threat felt
by the Mansa from the growing Muslim community in Baddibu: and the
dissatisfaction of the Muslims with the situation of being ruled by a non-Muslim
chief.

When the jihad started in 1861, there was no way. stopping it. The Muslim
forces swept through.Baddibu, killing the Mansa and conquering: village -after
village. Many refugees turned to the British for help and some were resettled in
Combo. At the same time Muslims from Combo travelled to Baddibu to assist in the
Jihad. Renner reports that Fode Kabba Turay crossed over to the North Bank with a
party of 300 men, whilst the Muslims from Bakoteh sent Ma Ba 400 dollars to
support his cause."*® Also from other areas Muslims streamed to Baddibu to back up
the jiad. The Jakhanke Muslim leader Fode Kaba Dumbuya joined Ma Ba in 1862
and functioned as one of the lieutenants,'’

There are various accounts, which tell of Ma Ba’s intention to return to his
teaching and his farm once he had overthrown the Soninke leadership of Baddibu.'*®

and the jihad (holy war) he proposed to bring to the Senegambia. It is said that he and Maba
divided the area between them and that Maba was to be responsible for carrying the jihad to
the Gambia valley.” C.A. Quinn, ‘Maba Diakhou Ba: Scholar-Warrior of the Senegambia’,
35,

"3 MLA. Klein, Islam and imperialism in Senegal, 67.

4 M.A. Klein, Islam and imperialism in Senegal, 71.

3 MLA. Klein, Islam and imperialism in Senegal, 71; H.A. Gailey, 4 history of the Gambia,
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148 C.A. Quinn, ‘Maba Diakhou Ba: Scholar-Warrior of the Senegambia, 37. H.A. Gailey, 4
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He himself never seems to have carried weapons and merely supported the fights by
prayer. However, once the aggression was unleashed, there was no easy way to
contain it. Muslims in neighbouring states, such as Niumi, appealed for assistance to
rise against the Soninke and Soninke rulers within Baddibu tried to regain power.
While aiding the Muslims in Niumi, the king of Saloum invaded Baddibu and the
marabout army had to return in haste to defend their territory. '’

After an initial Muslim victory over the Saloum, the Soninke from Saloum
made a coalition with the French. Their joint attack on the marabout forces meant a
heavy blow for the Muslim army. The Soninke Samba Laobe was reinstalled. When
he-died in 1864, the marabout fotces reacted immediately. They conquered large
parts of the Saloum and imposed Islam on the Serer. The victory resulted in the
recognition of Ma Ba as almamy of Baddibu and the Saloum by the French. Ma Ba’s
state came to be known as ‘Rip’. In 1862 an attempt was made to extend the jihad to
Kiang on the south of the river but the attempt failed."® Gradually the marabouis
were able to extend the borders of the state northwards, including Jollof into their
territory. By 1865 Ma Ba controlled most of the territory between the rivers Gambia
and Saloum and was closer than any one had been for a long time in uniting the
former Wolof Empire. An alliance with the Moors and the Tokolor from Futa Toro
seemed immanent, but the marabout armies had to return to Baddibu to suppress a
revgllt‘ The opportunity to unite the whole of the Senegambia was over once and for
all.

Initially the French had preferred a union of the different groups under the
Muslim flag of Ma Ba to the pillaging tyeddo. After a while however; they realised
how close they had been to losing all their influence in Senegal and their attitude
towards Ma Ba changed. When Ma Ba gave protection to Lat Dior, a renowned
opponent of the French colonial government, their position hardened and they began
attacking the marabout.”®* Their initial attempts had little effect. By 1867 Sine was
the-only territory left that was not controlled by the marabouts. But Sine proved Ma
Ba’s Waterloo. When he invaded Sine in 1867, he met with a fiérce resistance. The
battle of Somb became a heavy loss for the maraboius forces and Ma Ba was found
dead at his prayer mat."”

After Ma Ba’s death the momentum was lost. Ma Ba had not left a centralised
state nor appointed a successor. A council of chiefs appointed Ma Ba’s brother
Mamadou N’Dari Ba as his successor, but he missed Ma Ba’s charisma and soon
conflicts started. Quinn calls this ‘the secularisation of the jihad . The disputes were
settled by a division of Ma Ba’s territory. His brother Mamadou N’Dari Ba (on
behalf of Ma Ba’s son Sait Maty Ba) ruled the western parts with Nioro as capital.
One of Ma Ba’s lieutenants, Biram Ceesay, reigned over the eastern parts of Ma

14 The Niumi Muslims did not succeed in the jihad. British intérvention resulted in a peace
treaty between the Soninke and the marabouts in Niumi. The treaty prescribed that the
Muslims submitted again to Soninke rulership.

1% C. A. Quinn, “Ma Ba Diakhou and the Gambian Jihad’, 245, 246.
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Ba’s empire." In the early 1880s Sait Maty successfully disputed Mamadou’s right
to the throne and gained control of Baddibu. He continued his strife for his father’s
inheritance by attacking Biram Ceesay. In. 1887 the French feared that the fights
might extend to the Saloum and intervened, aided by the tyeddo of Saloum. Sait
Maty fled to the Ceded Mile for British protection and lived quietly in one of the
villages in British Combo where he died in 1897. Biram Ceesay was captured in
1888 and deported to Gabon.'*

Though Ma Ba was able to wage a jihad for only about 6 six years and did not
leave a centralised Islamic state with well-instituted structures, he succeeded in his
aims. He waged a jikad according to the Islamic principles and was able to rally
large groups of people, who were dissatisfied with the Soninke leadership, under the
banner of Islam. He never allied himself with non-Muslims and all people serving
in his-army were Muslims. The British governor is reported to have observed - to
his astonishment — that on a certain occasion in 1865 the whole of Ma Ba’s army
prostrated itself as one person in evening prayers.”>® Ma Ba imposed Islam on large
regions of the Senegambia, which had been virtually untouched by Islam before."’
Many were converted, be it forcibly, and remained Muslims after the decline of
Rip."*® Among them were the kings of Jollof and Kayor who voluntarily converted
to Islam under Ma Ba’s guidance. His jihad inspired Muslims in other areas to
overthrow the Soninke leadership. On the negative side it-must be stated that Ma
Ba’s jihad caused a lot of upheaval and destruction in the region and brought about a
stream of refugees. It is difficult to assess whether Ma Ba really wanted to abdicate
from power in 1862, but the fact that he was unable to do so shows the depth of
discontent amongst Muslims with their Soninke overlords.

Momodou Lamine Darameh (1885-1887): wali or adventurer

One of the most contested figures among the Senegambian jihadists is the Serahuli
Momodou Lamine Darameh.'” Trimingham lists him among the ‘military
adventurers’ who ‘used Islam largely as a cloak for their personal ambitions’ and
‘made use of Islam as a rallying cry for resistance against European conquest’.'®
Sanneh sketches him as the man who betrayed his irenic Jakhanke tradition for

personal political ambitions.'®' Clarke on the contrary describes him as a true

134 £ Mahoney, Stories of Senegambia, 94-96.

'*3 A. Hughes and G.A. Gailey, Historical dictionary of The Gambia, 51,153, 154.
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158 Quinn reports that statistics taken in the second quarter of the 20™ century showed that
over 80 percent of the population of the old Soninke states was Muslim. C.A. Quinn, ‘Ma Ba
Diakhou and the Gambian Jihad’, 254.

!5 There are many variations both of the first name and of the family name of Momodou
Lamine. Some call him Mamadou Lamine or Mahmadu Lamin, while the name Darame, is
also speiled as Drammeh or Dramé. 1 have opted for the spelling of Lamin Sanneh, who
studied the Jakhanke clerical tradition of which Momodou Lamine was a member.
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reformer, 2 man of the calibre of Uthman dan Fodio and al-Hajj Umar Tall'?
whereas Sonko Godwin describes him as a wali, a Muslim saint.'®® Ibrahim Kaké in
his novel Mamadou Lamine: marabout et résistant Soninké'™ gives a similar
positive interpretation. Ivan Hrbek states that it is ‘an undeniable fact that he
belonged to-the same category of Muslims revivalists as the above mujahidin’ (he
mentions Uthman dan Fodio, al-Hajj Umar Tall, Sheku Amadu Lobbo and others).
But he adds that ‘he must be seen against this Islamic and local context, and
regarded as a Muslim as well as a Sarakholle, a shaykh as well as a warrior’.'®

The fact that Momodou Lamine only had a very shott-political career; is part of
the intérpretation problem faced by historians. The data, which can serve as an
interpretation frame, are limited because the jihad ‘was launched at a time when the
French colonial conquest in West Africa was at its most vigorous phase.’'®® This is
complicated by the fact that Momodou Lamine himself left very little writien
evidence of his aims and intentions. The reconstruction of Momodou Lamine’s jihad
is mostly based on French colonial sources and oral Jakhanke traditions.'®’

From the point of view of the biography there are remarkable similarities
between al-Hajj Umar Tall and Momodou Lamine. Just like al-Hajj Umar, Momodu
Lamine was born into a clerical family somewhere between 1830 and 1840. His
official name was Demba Dibassi Darame but later he became known under the
name of Momodou Lamine."® His father was a Serahuli Jakhanke named
Mamadou-Khoumba who initially lived in Madina, the capital of Khasso, but shortly
after the birth of Momodou Lamine settled in Safalou in southern Bondu.

Momodou Lamine studied in Bondu, first under the guidance of his father, later
under other clerics in Gunjur. Atsome time during his youth Momodou Lamine had
a negative experience with the people of Gamon, a state south of Bondu.'®® Gamon
later became the first object of Momodou Lamine’s jihad. There are also traditions
that relate that somewhere during his youth, Momodou Lamine met with al-Hajj
Umar Tall. There is however no evidence to support these stories, apart for the fact
that ggomodou Lamine became a member of the Tijaniyya brotherhood at an early
age.

12 p B. Clarke, West Africa and Islam, 147.

193 p - Sonko-Godwin; Leaders of the Senegarmbia, 33.

164 1.B. Kaké, Mamadou Lamine: marabout et résistant Soninké, ABC, Paris/Abijan/Dakar
1977.

165 1, Hrbek, ‘The early period of Mahmadu Lamin’s activities’ in J.R. Willis, Studies in West
African Islamic history, Vol. 1 The cultivators of Islam, 211.

1 p B. Clarke, West Africa and Islam, 147.

167 1. Hrbek, “The early period of Mahmadu Lamin’s activities’, 220, 221.

18 1 Hrbek, “The early period of Mahmadu Lamin’s activities’, 212.

169 1. Sanneh, The Jakhanke Muslim clerics, 68. One version tells how both Momodou
Lamine and his mother were captured during a raid and kept in detention for some time, in
expectation of a ransom. The tradition says that his mother, frail in health died before the
ransom could be paid; reason why Momodou Lamine held a grudge against the people of
Gamon. Another tradition relates that the young Momodou Lamine was captured during a
military raid of Bondu against Gamon and maltreated while imprisoned.

170 I, Hrbek, ‘The early period of Mahmadu Lamin’s activities’, 212. Sanneh gives more
examples of stories that imply a meeting between al-Hajj Umar Tall and Momodou Lamine,
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Like al-Hajj Umar, Momodou Lamine went on an extended pilgrimage/study
tour to Mecca; possibly somewhere in the 1850s. On his journey he met Sheku
Amadou Lobbo in Masina and possibly Muhammad Bello as well. His stay in
Mecca ini this period (Momodou Lamine was away from Bondu from about 1855 to
1879} is not documented. It-is unclear whether he stayed in Mecca the whole time or
whether he travelled around.”’ He returned to West Africa in the late 1870s and
visited Masina where he befriended al-Tijan, al-Hajj Umar’s nephew. Later,
between 1878 and 1880, he proceeded to Segu where he met with Ahmadu Tali.
Possibly Ahmadu felt threatened by the growing popularity of the Serahuli shaykh,
for he detained Momodou Lamine for a period of about five years. Other sources say
that Ahmadu was vexed with Momodou Lamine because he accused Ahmadu of
failing to implement the Shariah in his empire. He claimed that he, Momodou
Lamine himself, was the rightful leader of the Tijaniyya and the successor to the
heritage of al-Hajj Umar in the Western Sudan.’? Several, rather legendary
accounts, relate how miraculous intérventions protected Momodou Landne from
assassination attempts by Ahmadu.'”

In 1885 Momodou Lamine was able to escape from Segou. Serahuli Dyula had
already spread his fame far and wide. Returning to his hometown Gunjur around
mid 1885, he was warmly welcomed and celebrated as a saint (wali) and an al-
Hajj.'”* A few months after his return to his native land, he began to preach a jihad
against unbelievers. Gamon, for obvious reasons, became the object of the jihad.
Unique in the history of West Africa was the fact that Momodouw Lamine requested
permission from the French to wage a jihad."” Again the sources differ in
interpretation as to why he did this. Sonko-Godwin and Clarke present Momodou
Lamine first of all as a man who. genuinely wanted to wage a jihad against
unbelievers and was able to rally the Serahuli community to his support, but who did

but rejects them as legends. He concludes: ‘All these accounts have one thing in common,
namely the suggestion that Momodou-Lamin and al-Hajj Umar enjoyed a religious entente
cordial, and that their aims were the same, that is; the overthrow of pagan powers, and their
compromised Muslim supporters, on the one hand, and, on the other hand, the institution of a
reformed Islamic political order.” L. Sanneh, The Jakhanke Muslim clerics, 67, 68.

"' D, Nyambarza, ‘Le marabout Ei Hadj Mamadou Lamine d’aprés les archives francaises’,
Cahiers d études Africaines; 33 /ix (1969), 125. Nyambarza suggests a stay in Constantinople
and also places like Cairo are suggested.

2 p, B. Clarke, West Africa and Islam, 146. Clarke also mentions that there was a conviction
among the Tokolor that al-Hajj Umar Tall had not been killed in battle but vanished and
would return in the hour of greatest need. By claiming to be the Tijani khalifa: Momodou
Lamine indirectly stated that al-Hajj Umar was dead and would not return.

' L. Sanneh, The Jakhanke Muslim clerics, 72-76.

'™ There are numerous stories about the many gifts Momodou Lamine had received on his
return journey from Mecca. Among them were 300 leather bound copies of the Qur’an, most
of which were later destroyed by.the French in the battle of Kydira in 1886. All these stories
underline the prestige and the respect that surrounded Momodou Lamine on his return. L.
Sanneh, The Jakhanke Muslim clerics, 71.

175 1, Hrbek, ‘The early period of Mahmadu Lamin’s activities’, 217.
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not want to antagonise the French.'’® D. Nyambarza sketches Momodou Lamine’s
Jihad as a cover for resistance against the French. Sanneh sees him as a man who
had personal ambitions for wanting to overturn the Tokolor Erapire of Bondu and
who “hoped that good contacts with the French thereafter would result in his
recognition as the new leader of Bondu by the French.'”

By the end of 1885, less than half a year after his return to Gunjur, Momodou
Lamine was seeén as the spiritual and temporal leader of the Serakhule people
throughout the region. The turn fromi preaching and teaching to military action came
in the beginning of 1886. In December 1885 the Almami of Bondu, Bakar Saada, a
friend of Momodou Lamine had died and Bondu was thrown into a struggle for
succession. The rightful heir was a weak and old man and several younger
candidates hoped to seize the opportunity to become 4lmami themselves: Under the
guise of asking permission to travel through Bondu in order to wage a jihad against
Gamos, Momodou Lamine seized power in Bondu, aided by one of the candidates to
the position of Almami, Usman Gassi.'”® Hbrek states: “This unexpected victory
profoundly changed all the projects of Mahmadu Lamin; he abandoned the jikad
against Gamos forever, and began to turn Bondu into the nucleus of a Sarakholle
state. Many Torodbe left their villages and fled to Ferlo, or to the vicinity of Bakel,
and Ma%giadu Lamin began to resettle the abandoned villages withSarakholle
people.’

Attracted by the victory over Bondu many joined Momodou Lamine’s army.
By the end of 1886, Momodou Lamine had a militia of more than 7000 men mainly
from Serakhuli descent. Hrbek ‘believes that Momodou Lamine had intented to
abandon any further military action after he had conquered Bondu and wanted to
settle as ruler of Bondu. Even if that was the case, fate decided otherwise and the
choice was no longer his to make. His initial partner Usman Gassi turned against
him when it became clear that Momodou Lamine had no intention of handing over
the rule of Bondu. The French also looked at Momodou Lamine’s popularity with
growing apprehension. The assembled army was eager to fight against the Tokolor
who had oppressed them for so many years'™ and against the French, who had
humiliated the Serahuli and compelled them to forced labour.'®! It seems there was
no way to contain the assembled men and to establish a quiet; Islamic rule in Bondu.
The result was an enormious and impressive conquest of the surrounding area. In
1886, Momodou Lamine laid the foundations for an empire, which included the
states of Bambuk, Bondu, Gouy, Khass and the Kaarta province of the Tokolor
Empire."® Sanneh notes that when it became clear that Momodou Lamine had

176 p. Sonko-Godwin, Leaders of the Senegambia, 34; P.B. Clarke, West Africa and Islam,
146,147.

"7 D. Nuambarza, ‘Le marabout El Hajj Mamadou Lamine d’aprés les archives francaises’,
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1811 Sanneh, The Jakhanke Muslim clérics, 77.
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political ambitions, many Jakhanke families withdrew their support and left Bondu
for other areas.'

The remaining part of the story is easily told. The first battle with the French in
March 1886 was a victory for the Serahuli army. Also several other skirmishes in
1886 did not have the envisaged result. Therefore, in 1887 the French made a treaty
with Amadu Tall, renown enemy of Momodou Lamine, in which he promised to
deal with Momodou Lamine’s son Swaebou. A joint army of French soldiers, the
Sisibé family of Bondu and their supporters and the king of Fuladu Musa Molloh
eventually cornered Momodou Lamine. In December 1887 the decisive battle was
fought at Touba Kuta, where the French defeated the Serakhuli army. Momodou
Lamine fled the battlefield and was killed by his enemies in the village of Kanay a
few days later.”™

Momodou Lamine was both a marabout reformer and a warrior: defending
Serahuli interests. There is no doubt that his zeal for Islam was sincere. He spent
most of his life studying, preaching and teaching the Qur’an. Clarke’s comment that
Momodou Lamine’s jihad was badly planned time-wise, is correct. It coincided with
the increasing French imperialism in West Africa. Thus Momodou Lamine never
had the chance to establish an Islamic state based on Shariah principles in Bondu. In
that-sense his mission failed because his context was quite different from that of al-
Hajj Umar Tall, Ma Ba Diakhou Ba and Uthman dan Fodio. Hbrek summuarises it:
“The time for a militant form of revival in this part of Africa was over; the tragedy
of Mahmadu Lamin was that he did not realize it.’'®> Nevertheless, Momodou
Lamine had a profound impact on Islam in the Bondu region. His preaching caused
a revival among the Serahuli community, both in the religious life and their life as
an-ethnic community. A side effect of Momodou:Lamine’s jihad was a wave of
dispersion of Jakhanke clerics from Bondu to other areas such as the Futa Jallon.'s

The eclipse of the jihad movement

Militant Islam was prominent in the Senegambia in the second half of the 19®
century. But at the periphery of the movement there were also people who used the
term jihad to advance their own careers. Quinn calls this ‘the secularisation of the
jihad’. One of these men was Fode Kabba Dumbuya. A Jakhanke by tradition,'®’
Fode Kabba was born at Kosse in Wuli as the son of a well-known Islamic scholar
Fode Bakari Dumbuya. Some traditions say that the family left Wuli for Jimara and
established a wharf called Majali, while others say that they established themselves
at Pirifu in Fuladu East.'® This last tradition seems more likely because the family
Jater got into trouble with the Mollohs who reigned over Fuladu.

183 . Sanneh, The Jakhanke Muslim clerics, 80.
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According to Patience Sonko-Godwin, Fode Kabba ‘was brought up in a strict
Islamic environment and therefore dedicated his life to the promotion of Islam.”'*
Certainly in his early years, Islam played a key-role. His father was a trader, rather
than an agriculturist. However, he was first of all a Jakhanke cleric. No doubt Fode
Kabba spent the first years of his schooling at his fathers feet, but no details about
further studies are known. Though a Jakhanke, Fode Kabba joined Ma Ba Diakhou
in ‘his jihad in Baddibu in 1862 and stayed in there, defending the cause of Islam,
even in the 1870s.

In later years, however, the purpose of his life changed. Around 1876, Alfa
Molloh, the Fula overlord of the Dumbuya family, killed Fode Kabba’s father, Fode
Bakari Dumbuya.'” Fode Kabba thereupon returned to his hometown and in
revenge started raiding Fuladu and its surroundings. It was thus that he gained his
reputation of ‘being a veteran troublemaker’.”” Though not able to subjugate
Fuladu, Fode Kaba was able to conquer large areas in Kiang, Nyamina, Jarra and
Foni and established Medina in Casamance as his centre of operation. Islam seems
to have played little part in Fode Kabba’s later years.'” He cleverly played the
British and the French out against each other, thus being able to maintain his power.
Fode Kabba's career came to an end when in 1900 the travelling commissioner
Sitwell and 8 others were shot at an incident in Sankandi and Fode Kabba proved
involved. A joint British and French operation against Fode Kabba resulted in the
complete destruction of Medina and all its inhabitants, including Fode Kabba.'”
Fode Kabba was 82 at the time of his death. Despite his obvious non-religious
motives during the largest part of his life, oral tradition seems to have valued Fode
Kabba as a good Muslim. Clarke concludes his paragraph on Fode Kabba with the
words: ‘Much maligned in European records and eventually defeated by a three
pronged British, French-and Fulani assault in 1901, Fode Kaba nevertheless is
presented in some oral traditions as a great Muslim leader, as a man endowed with
miraculous powers, who among other things, could command rivers to dry up so that
his troops could cross in safety and escape the enemy.”'™*

Fode Kabba’s greatest enemies, the Mollohs, also seem to have used Islam to
further their own power. In 1868, after the fall of Kaabu, a Fula elephant hunter
called Molloh Egue revolted against his Mandinka overlords. With the help of the
Fula of ‘Alfa Umar from Futa Jallon he was able to ‘overthrow the traditional
rulership. Bom in the Mandinka state of Jimara around 1820, Molloh Egue became
the new Mansa of Firdu and proceeded to conquer the Mandinka states of Jimara,
Tumanna, Wuropana, Pate, Kamko, Yega and Fambantan, thereby laying the
foundation for a new empire, called Fuladu.'”
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Molloh Egue is said to have converted to Islam to underline the newly formed
friendship between himself and the leaders of the Futa Jallon, to which Fuladu was a
tributary. He later proceeded to the Futa Jallon for Islamic studies after which he
accepted the name of Alfa Molloh. Some say he took a Tijani oath in 1867. But it is
often suggested that Molloh’s religious allegiance was more a matter of political
expediency than of religious devotion, because his conversion to Islam guaranteed
him the mﬂltary back up of the two pewerful Fula Islamic empires of Futa Toro and
Futa Jallon. '*®

After Alfa Molloh’s death in 1881 a power struggle ensued between Alfa’s
brother Bakari Dembel, who according to the matrilineal system was the rightful
inheritor of the throne and Alfa’s son Musa Molloh. Musa Molloh withdrew with his
supporters to Hamdallai in the Casamance and from there gradually re-conquered
Fuladu. Molloh jumier did not seem-to.have had any particular claims of being a
marabout. In 1892 he proclaimed himself king of Fuladu. The partition of the
Senegambia, Musa Molloh’s continued slave raids and his power play between the
French and the British eventually led to his downfall. In 1919 he was banned to
Sierra Leone and Hamdallai was destroyed. On his return to The Gambia in 1923
until his d&ath in 1931, Musa Molloh was only a shadow of his former sclf, shorn of
all his power."’

The ammée of the Mollohs to Islam was ambiguous to say the least. It is
certain that there were clerics at the court in Fuladu. Sanneh mentions that there
were Jakhanke clerics in Alfa Molloh’s entourage and according to Quinn even at
later times there were clerics at the court in Fuladu.'® Reeve states that the people in
Fuladu ‘were fiercely religious Mohammedans, being ruled by a war c}nef and priest
in one, so that the Christian was barred from entering their towns.””” Yet Musa
Molioh seems to have been more of a war chief than-a cleric. Sonko-Godwin states
that Musa Molloh was ‘a traditional worshipper though he claimed to be a Muslim,
who had a firm belief in the powers of Marabouts and the juju. i Quinn denies
Reeve’s statement of the hostility of the Mollohs to Christianity. She mentions that
Musa Molloh sent ‘a number of his innumerable children to Anglican or French
Protestant schools in Bathurst and was on excellent terms with the Christian
missions in the area.”””! Nevertheless, though Islam played a role in the conquests of
the Mollohs and they themselves used the term jihad for their conquests, they cannot
be classified as jihadists. They fought against fellow Muslims and showed no
inclination to convert the Soninkeyaa to Islam. Personal gain and a desire for power
seemt to have been the main motives for their conquests.
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4.6 Islam in The Gambia in the 20" century

Colonialism and Islam in West Africa
The jihads of the 19" century coincided with increasing British and French imperialism
in West Africa. Though the conference of Berlin in 1884/5 is often seen as the hallmark
of coloniatism, both countries had already begun to extend their influence in West
Africa from the beginning of the 19® century onwards. Clarke says: ‘The Berlin
Conference did not initiate the European “scramble” for Africa in the 1880s but rather
laid down the rules to be followed by a European power if its occupaasn of a part of
Africa was to be considered valid by the rest of Europe.”*”

 Neither France nor Britain had a clearly out-spelled policy towards Islam. French
anticlericalism rather favoured the spread of Islam in Africa to that of Christianity.
Western-trained West African Christians were seen as troublemakers and critics of the
colonial regime. Besides, many French colonial officers saw conversion to Islam as 2
first step towards the civilisation of Africans. A doctoral thesis on the French policy
towards Islam in West Africa of Quellien summarises this view. It states: ‘Muslim
propaganda is a step towards civilisation in West Africa, and it is universally recognised
that the Muslim peoples of this region are superior to those who had remained fetishist,
in social organisation, intellectual culture, commerce, industry, well-being, style of life
and education.”™® People like Governor Faidherbe also saw Islam as an instrument to
unify the French West African possessions.”™ But where the aspirations of the jikadists
clashed with French imperialistic interests, as in the cases of Ahmadu Tall, Ma Ba
Diakhou Ba and Momodou Lamine, this positive view of Islam was shelved and
military expeditions were summoned.

England had a different policy. For a long time, the British maintained an attitude
of non-intervention and laissez faire. The colonies were not supposed to cost money
and military expeditions only were legitimate when the fate of British subjects was
threatened. In practice this meant a policy of maximum co-operation in terms of the
existing local administration, even where this local administration was the result of a
recent Muslim jikad. In many cases it implied that the British policy of indirect rule
enhanced the consolidation and spread of Islam.”® Challenged by the increasing French
imperialistic aspirations towards the end of the 19® century, the British government
progressively intervened in religious conflicts in the hinterlands, such as the
Senegambian Soninke-Marabout wars, and thus extended its authority.

22 p B. Clarke, West Africa and Islam, 185.

2 Cited as in P.B. Clarke, West African and Islam, 190.

2% MLA. Klein, Islam and Imperialism in Senegal: Sine-Saloum, 41.

25 1.8, Trimingham, 4 history of Islam in West Africa, 226, 227. “The Islamic state, although it
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through which to rule - even though se much of the population was not Muslim. As a result, Islam
spread far more effectively under colonial rule than it had ever done under the jihads. In general,
the colonial powers were careful about Islamic sensibilities and did their best to avoid provo-
cation, not least by damping down Christian missionary activity.” A.F. Walls;Africa in Christian
history: retrospect and prospect’, Journal of African Christian thought, 1/1 (1998), 9.



152 We have toiled all night: Islam in The Gambia

The policy of the colonisers towards Islam was diverse and often opportunistic.
Similarly, the response of the I[slamic community to colonialism was diverse. The
reactions were threefold. First of all there was resistance. Many of the 19" century
Jihadists saw the promotion of an Islamic state as a way to resist the colonial powers.
Fode Silla Combo and Lat Dior might serve as examples.’® Secondly, there were
Muslim leaders who co-operated with the colonial government, Ma Ba Diakhou Ba was
recognised as imam of the Baddibu/Rip for a while, before it came to a military
confrontation and Momodou Lamine attempted fo avoid a clash with. the French.
Leaders like the Senegalese founder of the Murids, Ahmadu Bamba. and  the
Mauretanian Shaikh Sidiya Baba, afier an initial petiod of resistance, openly supported
the French colonial government and encouraged their people to do likewise.””’ Thirdly
there were groups of Muslims who adopted the classic reaction of Aijra, mtiuirawal
Though not literally leaving the colonial territory, these Muslim communities withdrew
psychologically from the colonial occupation by avoiding any form of contact with
Western influences through culture, education etc. Clarke quotes a Bamidele (Northern
Nigeria) song, which expresses the sentiment of these groups. It sings: < My child will
not travel to a European country. .. as for Mecca, he, his wife and child will go.”**® This
attitude, which was adopted by large groups of people, had as consequence that after
independence many Muslims lagged behind in development because they had rejected
Western education. This hampered their participation in the modern states and modern
economy.

Muslim emancipation in West Africa after independence

From 1950s onwards there was a wave of Muslim emancipation in many West African
countries. Muslim parties and pressure groups-called for a Muslim equivalent to the
Christian schools, for the inclusion of Islamic knowledge in the national curriculum and
for the official recognition of Muslim holidays and festivals.”® Money coming from the
oil-countries since the 1970s has facilitated the implementation of these demands. Large
numbers of Muslim primary and secondary schools were established all over West
Africa. In some schools the Islamic dressing code has been introduced. Numerous
mosques have been built, not just in the main towns, but also at school compounds and
in the most remote villages. Oil money has also supported development initiatives, such
as well-digging, agricultural programmes and health care projects. The input of large
amounts of money into Africa by both the Western world and Muslim countries like
Saudi Arabia, Kuwait, Sudan and Libya has given rise to the expression ‘the race for
Africa’. The 20™ century has meant large numerical increase of both Islam and
Christianity in (West) Africa.

A final development in the 20" century is the increasing participation of West
Africa and West Africans in the larger Islamic community and in world-wide Islamic
organisations like the Organisation of Islamic Conferences. An increasing number of
West African students has received scholarships for universities in North Africa-and the

206 J.S. Trimingham, 4 history of Islam in West Africa, 175.
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Middie East. Improved infrastructure has enabled a growing number of people to
participate at least once in their lifetime in the Aajj. This exposure of West Africans to a
different type of Islam has given rise to a ‘resurgence of Islam’ in West Africa. Itisa
type of Islar, which is less tolerant to both the traditional accommodative Islam and
Christianity. Tt calls for a purification of Islam and the introduction of the Shariak i
certain West African countries.”™ Though at present a minority, it has given rise to
political tensions and clashes in several West African countries.

Muslim emancipation in The Gambia

Islam in The Gambia developed along similar lines as in the larger West African
context. The Soninke-Marabout wars 