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related to them in te*ms of goc1olog_cal data a;a other

. . . l -
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- INTRODUCTION Y G

7/ : »
Y, , . .

A. The Aim and Purpose of the Study

This dissertation is.a study of tThe .moral and
, ’ 3 ' ‘ .
ethical -principles and pclicies.of President Julius X.
- . ) - ~- ) . ' . ’ '.... S o 1.- K
dyerere's "Ujamaa" socialist system_ln Tanzanila™ in the

light of the Christian faith._'nye”ere is 2 Drollflc writer

and speaker. His though¥ covers a very wide: rhnse of sub—

jects and issues pf current imgqrt, re hasj;;i%ten or given
import ”q addresses on igéues in polities, government,

y ethicai ﬁhilosoohy, educational theory and re-
A survej of the albllogranhy on Nyerere and’
Tanzania would lndlcate that there are numerous studies of
nis -thought on each of fhese issues and themes. 3ome of

uhese suudigs\are qulue extens1ve. The present study is

-

~

»

Y
- o

i

1, Tanzania is of¢1c1ally known as the United
Republic of Tanzania, . It is a country situated on the
east coast of Africa on the indian Ocean (se= Appendix for
map). " Normally, the.name Tanzania refers to the union
formed in 1964 between Tanganyika and the offshore islands
of “Zanzibar and Pemba. For the sake of brev1ty, Tanzania -
is generally used throughoui-this study to designate the
mainland and the islands as a2 unit even before the union
except in direct quotations or where the pontext makes 1t
necessary to distinguish.them.

Ujamaa" designates the socialist sys*em of
government Nyerere pursues in Tanzania.
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factual information. 3But it iffers from them in its ainm
. e

and purpose. .lany of the siudies on Nyerere's-thought and

T . L

policy statements concern themselves wizth ene*al soc*olos-

iczl, economic or ool ical evaluaulons. Qur aim is nar-

rowgr and our purpose is more specific. e wish to cenfine

P

ourselves only to themes\in Hyerere's thousnzt wnlch ars

rekevant to an assessment of the Ujamaaz system from tne*“'?’

g ¢
4 . . PR -:....x'-

W e Ve L

ctive of the Christian faith. ‘e snall, therafgrgﬁﬂn

-

de llberauely exclude from our discussion all elements of

Nyerere's pnllosopny which do not. have such_relevénce;
wWe shall examine thefzhemes we select with the
specific intention of isolating the basic §fihéiples which
form thé foundational and supportive structures of the
Ujamaa system. How do these principles stand up when-con-
. . ‘ T .
sidered in the light of Christian belief about man anc
soclety? How do the underpinnings of Speg!fig Ujamaa

policies square with the Christian conception of ithe human

" person in the world and in his relationship to Cod? This

is the specific purpose of this study. BRBriefly, we attempt
to build a Christian ethical theology.of Ujamaa through =

scientific and factual examination and analysis.of the

.relevant subsitructures and suoersurucoures of the syetem

-

In the light of known Christian ethical positions, we T§

attempt to interpret the basic elements of ilyerere's
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socio-political and ecdg?mic thought theoclogiczlly. Theo-
' - ’ !

—

logical ethics is the focus of the study.

"This Iocus has been chosen with the hope that 2%
the end we will be able to contribute To some extent o 2
Slarification of the Christian understanding of the
sontinuing action of God in h’Suorj What does this divine

- .& .
zction mean to the human commnunity and now should it resnond

Ar—_0

ct
[

0 God%

To answer this guesiion it_seems‘tQ us thati the
Theologian must look at history, -at concrete human experi-
ences. He musti also take into ‘account thé interpretations

cf these experiences offered by other non-theological dis-.

ciplines. 1In the conciliar document Gaudiudm et 3pes, Ior

instance, theologians are urged‘nqt <o lose signt c¢f
empirical reality in their work. They are to listen to the
Tindings of the "secu¢£}" sciences such as DSJchoIogv, '
sociology, economics, llteratu*e and the aris. They must
ndot ignore the inf;ﬁence of the physical environment on ;ﬂp
total human person. dn the contrary, they are to take |

“

serious account of it in their assessment of what it means
to De a Christian. As the document,puts it: "In this way
the knowledge of God can be better Trevealed. Also, <he

=4

preaching of the gospel can tecome clearer to man's mind
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o

and show 1ts relevance to the conditions of human li<e."~
Consequently, we have taken into account the .findings of

the secular sciences In our study. of Ujamaa witnout, hovi-
ever, lcsing our primary theologgcal focus,
. v '
The consideration of the ethical wvalue of Uiamaa

in this study may Seem to some 0 be rather advocative and

insufficiemtly

[¢]

L1

“detached"., I an aware of this gossibple

(=)

objecticn; nut I cannoct be any more detached than the Tac:o

will a2llow me. Otherwise my detachment in tne name of

4

- .. cilal. 'Instead. of serving scientific obfectivity, it will
. S
b

make a mockery of it., For the fact is that I am no: a

"neutral” observer of he Ujamaa scene in its relationshis
t0 the-Christian faith.

of Tarzanian parentss

I was born and raised in Tanzania

and I ‘'a Tapeanian ci<tizen. I nave

k-4

Spent alli c¢f my adult life in the Ujamaa system and I am

" committed to it. On the other hand, I was raised = Catholic

Christian and am an ordained priest of the Catholic Church

to which I am-likewise committed. The theological attempt’

-

to make the Christian religion incarnate in Africa, anc

The.Documents of Vatican II, Xew York, Guild Pfress, 1966,
Pp. 199-308., See p. 2069, All references to the conciliar
documents in this study are to this compilation of Abdott.

foad

. 2, Gaudium et Spes, no. 62, in -.i.l. Abbotrt, ed.,



specifically in Tanzania, had already started before my
ordinatiorn in 1974, - It.has since grown into a full-Fledged

Theological movement. IT 1S xnown as African Theology and

" 1T endeavours to include the African experience of life and

faith seriously in its reflections. This study is intended
as a contribution to thai movementi. For this reason, it
cannot be as detached as it would have veen if it nhad been
3 ' . .

Ujamaa.

But the study is n¢ less objective or sScientific
for that. The data pertaining to Ujamaa ané the Church is
factual and documented. It can be checked against the

sources indicated ‘or any otners available %o the reader,
¥

3. The study is written mainly from a Catholic
perspective because I am most familiar with the iheology
and pastoral. practice of the Catholic Church. Also, the
Catholic Church is the largest of the Christizn Churches
in. the country. J. van Bergen in his Develonment and
Relizion in Tanzaniz, iladras, Christian Literature Society,
1981, pp. 22-39, estimates the membership of the various
Chrissian denomirations as. approximately four million Roman
Catholics, over 750,C00 Lutherans, and z2bout 400,000
Anglicans. 3ecause of its size and more centralized .
organization, the Catheclic Church's impact on the nation is
more clearly recognizable than that of the oiher mainline
and Independent Christizn Churches. ts official position
on issues relative to public life is also more easily
accessible through the utterances of its bishops. &

However, the -study is nct exclusive of other
Shristian Churches in Tanzenia. 3ince the relationship
between Ujamaa and the Catholic Church is.similar %o that
petween Ujemaa and many of the other denomirations, much of

- what 1s said here applies to them as well.
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Yeedless to say, the theological interpretation and assess-
ment of ,this data is ours. Iy s here that many of a2y

‘presuppositions ané bdiases in favour of tne orienzazion of

the principles and policies of Ujamaa_ig):he servid
. o, N :
theology and the Church in Tanzania are nost apparete. Yet,

I do not think that this calls for apologies. p

ﬁany theologians, who are also soclially committed, ,
express the conviétion tha@;Christian Tneclogy cannot be
cone meaningfully in some sort of "vacuun", that is, ir;e-
spective .of the associated social, economic, political and
cultural envirorment. Ve have indicated tnat this dgrives‘
from the position of the Council. Christian theology, and
eSpeciélly ethical theology, nmust sometimes make nractical
decisi@ns and commitments. The idea of a “detached",
"meutral”, value-Iree theologyfappears to these theologlans
T0 e no longer Tenable. for them, moral Tneolosy is, )
practically ty definition, a science concerned with values.

It deals with positive values which affirm man and uod, or

negative values ("non-values") which alienate man in various

ci

ways and negate God, In the sense, and to the extent, tha
one's theology allows any given elements of these values 1o
influence or determine its orientétions. many theologians
éséert, one is not neutral but partial. They argue that it
is not possible fof anyone to proceed iﬁ a scientific

-
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endeavour without any presuppositions at a2ll.
. Apropos this question, the Latin American tTheo-
logian of liverazion, J.L. Segundo, has written that

partiality is a theological necessity. He says that "we

[ 3N

must find, and designate as the word of Cod, that pari o
divine revelation which today, in thE'ligpt of our concrete
~historical situation, is the most useful for the liveration
to which God summons us."a Theology canﬁot define itself
as though it has no relation to the hgaiig}ondizion which
forms the context of ﬁiv;ne revelation. ~The human condition
2lso cdetermines thé manner iniwhibh divine revelation is

transmitted.

7o illus<irate this: we examine at lengih in the
following pages the contradlcIory siruaﬁion created in
Tanzania by external and internal sociai injustice, Cur
. theology will define itséif-vis-é-vis this situation as
elther liberative or oppressive. It will be oppressive'

it sides with injustice and sanctions it. It will Ve

liberative, on the other hand, by pointing out areas of
injustice in_sccilety and advocating justice. 3ut to do

this effectively, once again, it must be familiar with the

4, J.L. Segundo, Liveration of Theolczy,
liaryknoll, Orbis 3ooks, 1976, p. 33.

s
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prevailing structures of injustice which operate iR societ:
- - L ) . . . LR ' .
IT must make a firm commitment Lo change and improve the

situation by confronting concrete issues in faizi.

It is iImportant to underline <his argument i

w2

3

[

.

the context oif this study o distinguish our approach from

o —

that usually taken by conservaiive western Theology. Ihird

World, political and liveration theologians dagree That one

of the tasks of Theology is to challenge all temporal
struciures. ; It must always strive o reveal tnhe =ranscen-

-

dent God before whoms;all temporal structures and ideologies”

are imperfect and teniative. As the political theolosi

-

J.3,

—y

. BeinEs™

Ler

{3

ut, theology must be more than a mere
confirmation of accepied attitudes and strategies. Theo-
logy must act as a conscience; it has the propnetic mission

of accepting and rejecting, announcing and dencuncing ethical

5. e shall see in Chapter Two tha: the concept
of "ideology" can have negative connotations. I am using
it nere in the positive sense. As suggested by a2 study
group on African Socialism that met in Jakar, senegzl, in
1961, ideology is used here in the sense of "A projection
of a system of solutions, coordinated with a value system
to wnich a human cormunity adheres as it faces its destiny
and masters its situation.”  See J.-Y. Calvez, Polii.cs
and Society in the Third World, liaryknoll, Orbis =oors,
1973, p. 292. In this sense, an ideology is a particular
conception of life and a particular theory of action. As
sucn, as the sociologists £, Houtart and A. Rousseau argue
n The Churen and Revolution, ilaryknoll, CTrbls Z2ooxs, 1971,,
D. 333-338, ideclogy is interiwined with conceptions of
religion, the Church and faith., "Pure" faizh devoid cf
ideological content does not exist in reality. -

s iis RN
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orientations in society according to its vision of the
Gospel.6 This is what this study hopes to accomplish in

relation to Ujamaa and the Church in Tanzania,

3. The Rationale of the 3tudy

Why have we underﬁaken this siudy? First, because
of our personal commitment to both the Church and Ujamaa in
Tanzania but, even more because of the call of the time in
which we are 211 living. Metz, for one, notes that the
curfept soclal contradictions, the oppositions betwéen’the_
rich and the poor, the satiated and the hungry, the domina-
tors and fhe dominated, are generating a situation in whiqh

an apocalypse of a universal magnitude looms large.’

6. See J.B. Metz, The Emergent Church, New York,
Crossroad, 1981, pp. 9-10.

Of mainlire North American theology, for example,
the black theologian J.H. Cone writes: "It has been basic-
ally a theology of the white oppressor, giving religious
sanction to the genocide of Indians and the enslavement of
black people. From the very beginning to the present day,
American white theological thought has been 'patriotic’,
either by defining the theological task independently of
black suffering (the liberal northern approach) or by de-
fining Christianity as compatible with white racism (the
conservative southern approach). ...It is little wonder
that an increasing number of black religicnists are finding
it difficult to be black and alsoc to be identified with
traditional theological thought forms." See his A Black
Theology of Liberation, Philadelphia, J.B. Lippincott, 1970,
Pp. 22-23. ’ . "

. 7. See J.3. Metz, The Emérzent Church, pp. 9-10.

=
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Similarly, Caudium et Spes warns that unless these contraaic-

tions are resolved quickly, the world will perish.® “The
Council places its hope for the survival of the world in

.

: . . . . o
wise men wno can read “the signs of the times™.” T seems

- . . R . . . 1
TO expect such men to emerge in the Third wWorld. 0 AS

Gaudium et Sves puts it: "many nations poorer 1in ecoriomic
goods, are guite rich in wisdom and able to offer notewortny

. 1 N o - - .
advantages %o otners." 1. Tnls assertlion of the Council
constitutes another reason why we have uncertaken the

oresent study.

8. 'Ho. 15, p. 213.

9. The phrase "signs of the times" is furidamen-
tal for contemporary theological methodology. Taking it
from Mt. 16:4, John XXTII used it in his Aposzolic Consti-
tution "Humanae 3alutis”™ to convoke the Council. sSee #.4.
Abbott, ed., The vocuments of Vatican II, p. 704. see alco
Gaudium et Spes, nos. 4-10, pp. 201-209.

10. The term "Third World" is gernerally used as
shorthand to designate collectively the couniries of Africa,

-Asia and Latin America. It is useful in that respect. 3ut

let us point out rignt away that like the phrases "poor
countries”, "underdeveloped" or "developing nations™ and
others of:the same kind, it is inadeguate 2s an -accurate
description of the otal conditions existing in these regions
of the world. These terms portray a partial, mainly techno-
logical, economic.and military underdevelopment of the Thirc
dorld regions compared with the First (Western capitalist)
World or the Second {Eastern Communist) World. They do noz
take into account other "human" . actors such as co-operation
and sharing. -See G, and P, iische, Toward a Human .aorld.
Order, New York, Paulist Press, 1977, op. 170-174.

11, &Ho. 15, p. 213.
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orientations in society according to its vision of the

GosPel.é This is what this study hopesfté accompligh in

relation to Ujamaa and the Church in Tanzania.

5. The Rationale of the Study

-

Why have we undertaken this study? First, because
0of our personal commitment %o both the Church and Ujamaa in

Tanzania but, even more because of the call of the time in

. . N . . ‘
- which we are all living., Metz, for one, notes that the

current social contradictions, the oppositions between the
rich and the poor, the satiated and the hungry, the domina-
tors and the dominated, are generating a situation in which

an apocaiypse of a universal magnitude looms large.?

Crossroad, 1981, pp. 9-10.
Of mainline North American theology, for example,
the black théologian J.H. Cone writeg: "It has been basic-
ally a theology ¢f the white oppressor, giving religious
sanction to the genocide of Indians and the enslavement of
black people. From the very beginning to the present day,
American white theological thought has been ‘patriotic’,
either by defining the theological task independently of
black suffering (the liberal northern approach) or by de-
fining Christianity as compatible with white racism (the
conservative southern approach). ...It is little wonder
that an increasing number of black religicnists are finding
it difficult to be black and also to bes identified with
tradivionial theological thought. forms." See his A Black

Theology of Literation, Philadelphia, J.B. Lippincott, 1970,
Pp. 22=23.

6. See J.B. Metz, The Emergent Church, New York,

7. See J.B. Metz, The Emergent Church,. pp. 9-10.
\
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Similarly, Gazudium et $pes warns that unless these contradic-

(¢4

tions are resolved quickly, the‘world will perish. The
Cbuncil places its hope Ior the survival of the world {n'\a\\v
wise meﬁ who can read "fhe signs of the times“.9 IT seems
T0 expect such men to emerge in the Third ':(orld.10 As

Gaudium et Spes puts it: "many nations poorer in economic

goods, are guite rich in wisdom and able to offer noteworiny
e . el . . . . .

advantages %o others.? 1 This asseriion of the Council

constitutes another rezson why we have uncertaken the

present siudy. ’

8. . No. 15, p. 213.

- 9. The phrase "signs of the times" is fundamen-
tal for contemporary theological.methodology. Taking it
from ilt. 16:4, John. XXIII used it in his 4postolic Consti-
tution "Humanae Saluiizs" to convoke the Council. See «.A.
Abbott, ed., The vocuments of Vatican II,. p. 704. sSee also
Gaudium et Sves, nos. 4-10, pp. 201-209. )

' 10. The term "Third World" is generally used as
shoithand to designate collectively the countries of Africa,
Asia and Latin America. It is useful in that respecT. 3ut
let us poirt out righ: away that like the phrases “woor
countries", "underdeveloped" or "developing nations™ and
others of the same kind, it is inadeguate as an accurate
description of. the Total conditions existing in these reglons
of the world. These terms portray a partial, mainly techno-
logical, economic and military underdevelonment of the Thirc
World regions compared with the Firs: (Western capitalist)
dorld or the Second (Eastern Communist) World. 7They do noz
take into account other "human" .actors such as co-operation
and sharing. See G, ang P, iiische, Toward a Human Jorld
Order, Wew York, Paulist Press, 1977, bp. 170-17&.

11, Wo. 15, ». 213.
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Under the. leadersniip and inspiration .of President

Nyerere, Tanzania has evolved a socio-econonic and political
systen in yjamaa wnich, to meny commentators, promises to
contribuﬁe'significantly t0 the Council's hcpe of offering

pPlausidlé ways towards a resolution of the current degene-

rating soclo-economic and political predicament of the world.
>

‘lany concede that during the last iwenty years or so, Ujamas
has‘sucheeded in giving Tanzania z profound experience~of
dignity and self-respect which is different from the degra-

dation it suffered during generations of colonial rule. The
™) - .

cromulgation of Ujamaa aslthe official policy of the couﬁtry
in 1967 underlined the human dignity of all persons and the
respect each individual deserves. It nelped to expose the
conflicting ideological stances that were orevalent in the
nation and it propesed ways towards the attainment of a

more humanly organized domestic society.

Purthernmore, if it is true, as the American

. v = . s 12 . .
theologians H. Sanks and 2., 3mith T sugges®, in substantial

agreement with what we have been saying, that there is a
P

dizlectical relationship between theology and the socio-~

cultural context, then a study of Ujamaa is of paramount

importance to theology in Tanzania. Ujamaa has been, and

_ 12, See their “Liberazion Ecclesiology: Praxis,
Theory, Praxisf in Theological Studies, 38:1 (1977), p. 3.

A
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continues to be, the Tanzanian socio-cultural context that

forms the pervasive ambiance for religious and ecclesiasti-

.cal life. It is to be expected, then, that ethical theology

in Tanzanie—will take serious account of Ujamaa. Nyerere,
the chief protagonlst of Ujamaa and a Catho‘;c hlﬁself

sees the nollcy as hav1ng the potential to free the Church
from what he pon51ders to be its oppressfgg\%qizérn ideoclo~

gical captivity:

——
-

- We want to liberate the Church from the
"matope” [mess] which she has accumu-
lated over the centuries by being iden-
tified with world situations in Zurope.
If in other countries Catholicism has
~ tampered on pregress, human justice and ,
prosperity, in Tanzanig we can make her "
succeed better than elsewhere. I want
to-give the Church a better chance so
that she will not bf blamed as in the
Catholic countries.

- By trying to undersﬁand Ujamaa, this éfudy hopes
t0 indicate its contribution to an appreciation of the

social-implications of the Christian faith which contribute

to the liberation of man and society.

13. See M. Boivin, The Church and Scocialist *
Tanzznia's Quest for Justice, Tabora. TMP, n.d., fn. 20,
Pp. 22-23.
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-C. Methodologicak Considerations
/ .

a. The method of hbproach and‘Structure'

 As a tﬁeological assessment of the social theory
of Ujamaa, this study begins by.taking a look at the Ujamaa
system aa it is.. In other words, the study is grounded in
a social analysis of the system. The concrete prlnc iples.
underlying ﬁjamaa:and pragmatie questions affecting the
nation under the system are examined in view of the Christian -
vision of man and society. Even though it is not the
purpose of Ujamaa to espouse Chrlsulan values, this study
explores the system.to extract aspects of the Christian
vision inherent in it. We ask the guestion: _What insights
does Ujamaa offer and what environment does it'é;eate for
the realization of the values Christians hold to be funda-

nmental to the practice of their faith?

Because of our emphasis on the analy51s of the
Ujamaa system. this study may not appear at first sight to
be very theclogical. However, this is certainly a wrong
impression of the work. The absence of direct and formal
"theclogical™” language should not lead the reader to dlsmlss
the inherent theologlcal‘pnrpose and value of the study. de
are of the opinion that to be able to appreciate the theo-

logical or Christian ethical value of Ujamaa, to be able to

e
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assess it in the light of Christian thought, it is necessary
to know the system as it is. But our analysis of the Ujamaa -

System is not merely.sociological. Sociological factors

 which have little or no theological value have not been

‘emphasized in thé study. The principles and other elements

of Ujamaa which we underline have a profound thedlogical
import in themselves. It is this inherent character through-
out the stucdy which makes it a distinetly theological

endeavour.

1]

The scrutiny of Ujaﬁaa undertaken in this study
operates at two leve;s. The fifst is mainly descriptive.
It conéists of an eiamination of some of the main themes of -
Ujamza. Like any Bther political system, Ujamaa processes
demand;. seéks'to project an image or an ethie, énd'purspgs
certain-goals of a social, economic and politigal nature.
But it does this within én'atmosphere charged with domestic
and international constraints. To evaluate Ujamaa theologi-
cally, it is, thérefore, necessarf to ve clear on what type
of demands it seeks to satisfy, moderate or alter in order

+ta achieve a national ethos. Further, it is equally

necessary to be aware of the constraints placed upon the

‘pursuance of these goals by internal influencgs as well as”

prevailing exogenous politico-economic circumstances,

The second levefl is evaluative. The point on_
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this level 1is to determine explicitl;jif Ujamaa's conception
of the themes selected enhances or dimi@ishes the dignity of
the human person as seen by the Christian beiiever. In
other words, does Ujamaa offer a more compLefe sense 10 .the
ﬁeaning of being human in_the world or does”it detract from
it? Does it contribute towards the shaping 6ﬁ hﬁman'life

together in love.and peace? For thnis is wha Chrlstlan llfe

- means. A% thne well-known theologian of liberatioh G.’
Gutierrez has written: “To be a Chrlstlan is to accept and

to live - in solidarity, in faith, hope and charity - the
L\eanlng that the Word of the Lord and our enceﬁn ter Wluh hlm

give to the historical becoming of mankind on the way toward
! -
total communion."l+ L : .

The analytical and evaluative levels of the

discussion in this dissertation can be distinguished.

However, they should not be separated because they form one
cohergnt structure, This structure'folloﬁs closelyxfﬁgl
method used. We show in Chaptér Cne how the slave E?EEE;
colonialism and the Christian missipnary_aCtiQity in ,

Tanzania undermined the Tanzanian ethnic cul?hres, traditiorns

anc¢ loyalties and how this began to effect the awareness GF

-

154, G. Gutierrez, A Theoloesy of Liberation,
Maryknoll, Orbis Books, 1973, pp. #9-50.

~
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a significant éorﬁion of Tanzanians as an explocited and:
degraded peoéle. In Chapters Two and Thfee, we show how
the'awareness of this degradation prompted Nyerere to look
into the traditionél cultures of Taniania o extract‘f' -

principles for a comprehensive sodilo-economic and political
syste#-which Qould be just, contemporary and suited to'the
specific nieeds and‘aifitudeé of the Tanzanian people. -
Nyérere called this system "Ujamaa".' In the nexf TWO
chapters,'Chapters Four and Five, we outline some practical
policies egvisionedvby the Ujamaa system domesticdlly and

. . . 5 I
internationally. Chapter Four discusses what Ujamaa

-

understands by the notion of development, especially as

outiined in 1its Magna Carfa. The Arusha Jeclaration, and

goes. on to apply this understanding 10 the specific issues
of economicfﬁlanning, village debelopment. education and
health. It also discusses the réle of the Church in this ”
new understanding of developmeﬁé. In Chapter Five, the
stance of Ujamaa in the internationail commﬁnity is outlined.
Here we discuss the implications of the widespread iceology
of national security, Ujamaa's position as regards tﬂe
present international economic order, the multinational
corporations, the United Nations and ﬁhe guestion of the
permissipility of the use of violence in situations wpich .
foreclose any other solgfions;to the preblem of degradation

é

of‘man'by man.
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' The rest of The dissertation. that 1s, Chante*s
Six and seven. orings into sharp focus the convergence
between UJamaa and the Christian ethlcal orientation.’
,Chapter Six discusses and tries to integrate the Christian
N, -aﬁB}Ujamaa's view of thé human person in relation'to the
previously stated principles and foundations of Ujamaa of
community, cooperation, freedom, sharing, humanldignity
snd equality.. Chapter Seven discusses at great length what
the pracfical ethical behaviour of the Church and Christian
'leievers might be in a nation commifted to, Ujamaa. e
indicate 1n this chapter how Ujamaa can he1o the Church to
‘E“*h* fulfill more faithfully its evangellcal mission. Since,
hoewever, no numan system is perfec?, we zlso indicate in
she ConcluSion of the dissertation ﬁjamaé's-ambigﬁities,

shortcomings. an¥ limitations.

The result of the work on the theoretical level
is that it is able to establish that there is an internal,
basic bond or link between the thrust of Ujamaa and zh;;
of Christian ethical thought. It establishes that the
foundational principlss of Ujsmaé as envisisned by Nyerere

v are basically in line with a long tradition of Christian

ethisal'teaqhing. On the practical level, based on the
evidence adduced in the study as regards the social and
h‘: ‘ economic perspective of Ujamaa and that of the teaching -6f

the Church, the contribution of the dissertation to.
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knowledge, and especially to the pastoral ministry of the
Church in Tanzania, is that the Church can, not only work
in and with Ujamaa, but, what is more, it can take the form

of Ujamza to advantage.

In studying Ujamaa from an evhical gerspective,
a problem arises concerning the discipline of oéial Zthies
itself - and particularly, Christian Social Zthies. It is
widely recognized that Social zZthics tocay is searching its
way methodologically, and that it is certainly pluralis=ic.
There is not one but several approaches within it. There
are, for example, social”ethicians who approach docial ‘
Ethics by studying an author who has authority; others
investigate statements of the magisterium of the Church,
such as the enc§clicals-of the popes and the pastoral latters
of bishops déaling with social éuéstions; $ti1ll other
ethicians concentrate their attention on tnhe 2ible. Further,
other ethicians underline the wisdom inherent in the
writings of the early Fathers of the Church, and many other
sources. Guided by the Judaeo-Christian experience, some
aporoaches in theological 3ocial Ztnics insist upon an
analysis of the social realitﬁ which favours the liberation
of the human person. Cther approaéh?s emphasize the quality

or common good of society, or what we could call in-French

le projet de société. One can say, therefore, that from

\
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the point of view of the theoretical approach to Jocial

“~

=Zthics, there are many possibilities.

There are numerous works exemplifying the possi-
..

bilities just mentioned. However, there are not too many
works in Social Et_icé_studying a con:meora;y, practicéi
situ;tion, such as a parficular political, economic and
social system as we do in the presént dissertation. This;
creates a problem.i The probiem is compcunded when the
system under situdy relates to Africa and its social-ethical
implications are studied by an African author. The point |
here is that Africa and Africans do not have a long
tradition of writing. With the distinct exception of
several Jouth African authors, there is, to my knowledge,
ro study on Social Ethics in aﬁd for Africa such as we have
attempted in-the present work. ﬁuropean pelitical theology
and Latin Amegican liberation\?heology proved, in the long
run; not to te completely compatible companions. For,
whereas they usually analyse a-geﬁgra;'situation of oppres-
sion, our étudy focuses on a concrete socio-economic and
political system in one particular cduntry, namely,

-

Tanzania.'
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. .
b. Sources and Practical Difficulzties -

Nyerere's recorded speeches. and writings and
documents of the Partyl5 on Ujamaa‘form The primary and
chief sources for the descriptive level of-this study.
Again, these are contained in numerous pamphlets, articles
and books.' Ujamaa social theory to date tends tc be prag-.
mafic in ﬂractice and repetitive in exposition. This
repetitiveness has enabled‘us to'pinpoint more easily the
areas in the Ujamaa system wnich rece}ve most empnasis and"
are, therefore, considered important. The selection of. |
themes for this study has, in addition, been guidégﬁz;i;%e

timeliness and general interest of the issue and its

pertinence to the evangelical ethical demands of our day.

For the theological assessment of Ujamaa, we have
made use of many of-the extensive evaluations and critiques
of the system. These have helped us to put ithe system in
proper perSpectivé. Bg; we have encountered a number of

difficulties here too. The literature on tne political,

15. On January 21, 1977, the sole political
party of mainland Tanzania, the Tanganyika African National
Union (TANU}, and that of Zanzibar, the Afro-Shirazi Party
(ASP), were merged to form -Chama Cha ¥apinduzi (CCH). CCi
is now the sole political party in Tanzania, wherever it-
appears in this study, the designation "the Party" is used

for TANU or CCH.
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econgmic and soclological insights of Ujamaa is plehtiful,

as our bivliography indicates. However, as we oo;ntea out

earlier, there is nreczous llttle literature on the

. specifically religious, ethical or theological insights of-

~

the system. This is because, even today, officizl Cnristian
_ ¥

circles generally believe that Ujamaz has little to offer

theclogical thought. The idea that the Church possesses

| the truth of revelation anﬁ hardly needs to leafn from

Y

"secular" reglities still persists. 3ut since 1974, there

‘have veen brief atiempts by thedlogians to apply the

anguage of faith to the reality of Ujamaa. In that year,
3. ioons, a professor of thsology a} one of Tanzania's
Naqor semlnarles, Kipalapala, published a short study on
the meaning of liberation in the Tanzanian contexsz. Two
years later, the priest and economist C. Boom, a2 professor
at Xidosho Major Seminary, published his "The Christian in
the P;lifico-Economic Community". This article was sn

examination of the Ujamaa political economic theory from a

Christian perspective and a consideration of the responsibi-

lity of Christians within the Ujamaa system. Ujamaa and .

Christian Communities, a booklet exploring the pastoral

vistas made possible by Ujamaa, apoeared in the same year.
Y
It was edlted by C. Mwoleka (n;cknamea the “"Ujamaa bishop"

because of his enthusxasm for the system} and an American
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.
missiohary then working in his diocese, J. Healey. 3ut
the mosf significant contribution towards a theological
perspective of Ujamaa in 1976 was a drief rationale for a

theology of Ujamza by a seminarian at Xipalapalsa, c. Zymo.

~._In 1977, a professor of Scripture a:t the same seminary triec

<o Situate and study the Ujamaa system from the perspective

of the Scriptures "in his "Praxis - Marxism - Bible. Pre-

16

liminary Notes in View of the Tanzanian Praxis". Yet,

the brevity of these attempts did not allow them to offer

“an in-depth assessment of what we could call the Christian

vision of the Ujamaa system. The longer works on the

Chureh and Ujamaa17 have up to now been largely comparative

16. S. Moons, "Liberation or 3alvation?" in
Service 5-6 (197%), pp. 1-62; C. Boom, "The Christian in
the Politico-Economic Community" in Service .4=6 (1976),
pp. 1-84; C. Mwoleka and J. Healey, eds., Ujamaz and
Christian Communities, Eldoret, Gaba Publicztions, 1976:
C.” Lymo, "Quest for rRelevant African Theology" in AF:R,
18:3 (1976), pp. 134-144; R.J. Echeverria, "Praxis-umarxicm-
Bible., Preliminary Notes in View of the Tanzanian Praxis"
in Service 4-6 (1977), pp. 1-88. See also L. Magesa,
"Towards a Theology of Liberation for Tanzania" in Fasholé-
Luke, et al., eds., Christianity in Independent Africa,
London, Rex Collings, 1978, pp. 503-515.

17. S. Urfer and J. Van Nieuwenhove, Socialisme
et Eglise en Tanzanie, Paris, IDOC-France, 1975; P.A.o.
Kijanga, Ujamaa and the Role of the Church in Tanzania, Fh.D.
1977, Dubuque, Aquinas Institute of Theology; H.R. Hadsell,
The Moral Thought of Julius Nyerere, Ph.D. 1979, Los Angeles,
University of Southern California; J. van Bergen, Jevelop-
ment and Religion. :
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studies of the<tw6 institutions. They do not attempi-an
intrinsic assessment of the Ujamaa system in the light of
Christian “hought. Our attempt to do this in this study is
thus a venture into a whole new area of the Tanian;an ’4)

" Christian reality.
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THE HISTORICAL C?\"JEXT OF UJAMAA

The contemporary social movement. in Tanzania,
which was initiated by Président Julius-K. Nyerere in the
early 1960's under the name of Ujamza socizlism, has deep
roots in the éountry's paét and more recent history.

Ujamaa, which guides Tanzania's social, economic, political
and cultural life ioday, is organically connectéd with
certain elements of ideas and events which precede it and
have ﬁlayéd a major role in its formation and articulation.
Some of these eléﬁents or historical factors are external;
they are fbrces wﬁich, for better or for worse, have brought

their influence to bear on the country from outside of its

immediate geographical and socio-cultural environment.

Others, however, are internal; they are related to, and are

‘a result of, the normal interaction between people and

their physical, intellectual and spiritual surroundings. -

We shall begin this study by tracing briefly;in
this' chapter the major éxternal historical forces whose
influence on Ujamaa is éasil& pérceptible. These are: the
slave trage, paréicularly frd@ the seventeenth %o the end

of the nineteenth century; formal colonial rule from 1884
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~to 1961; and Christian missiopary‘activity during the same
cpion;al period. To these three factors will be added & -
brief sketch of Nyerere'e background and his social vision.
Because his intellectual development was partly influenced
by forces_outside Tanzania, Nyerere's own visiom can be
considered, in a significant sense, an exfernal factor in

the development of'centempofery Tanzania.

A. The 3lave Trade Y

By any standards, the trafficking in slaves in
Africa.during the seventeenth. eighteenth and nlneteenuh
_ centuries must be considered one of the saddest and cruelest
events in recorded history. Its toll in numerical terms
alone is staggering even by contemporary standards. The
Africanist C. Turnbull’ reperts that the twenty million or
so‘slavee who survived the trans-oceanic journey to the
Americas represent but a small part of the total number of
men, women and children eaptured from the 4frican continent.
Estimates vary, but all in all at least 150 million peopie.

2

were enslaved. Most of them perished either in the

1. " Man in Africa, Garden City, 4ncher Books,
1977, p. 95.

2. See, for example. estimates in P.E. Lovejoy,
Transformatlons in Slavery, Cambridge, Cambridge University
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caravans on the arduous treks from'inland to the éoast. or
in the crowded ships from the African cogst t0 the Americas;
The trade was deliberate, coldblooded and ruthlessly brutal.
The repercussions of an event of such long duratidn and

enormous magnitude on the subsequent history and general’

‘milieux of those affected by it cannot be overemphasized.

In the region of what is now Tanzania, the be-
L

ginning of the slave trade is hard to determine precisely.

Arabs may have Dbeen engaged in commerce with the peoples of

the eastern littoral of Africa as far back as the dawn of
the first millenium. Until the'érrival of the .Portuguese
at the .end.of the fifteertth century,‘ﬁgwever; slave.t;gding
oy Arabs in Tanzania was on a very small scale.? The

Periplus of the Erythraean Seaz (a2 handbook on the circum-

navigation of the Indian Ccean compiled by an anonymous

Greek merchant in Zgypt in the second century A.D.), and

Bress, 1983, p. 19 (Table 1.1), and R..Dumont, False Start
in Africa, New York, Praeger, 1969, p. 36. In any case,
numerically, the horror of the African slave trade exceeds
by far the two great human holocausts of this century:
namely, the starvation of between five and six million
Ckranians by J.V. Stalin in 1932-1933 and the extermination

- of an equal number of Jews in A. Hitler's Nazi Germany.

3. See G.S5.P. PFreeman-Grenville, "The Coast,
1498-1840" in R. Oliver and G. Mathew, eds., History of
East Africa, vol I, Oxford, Clarendon Press, 1963,
pp. 149-152, '
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Ptolemy's Geographyv (also writ%en in Egjpt by one Claudius
Ptolemaus oﬁtnlexandria probably at the beginning of the
~third century A.D.) are the.eafliest.extant-documents.men—
. tioning commercial activity by AraEs on the coast and
hinterland of Tanzania. But both documents allude to com- .

merce in ivory and gold, not slaves,

-

With the "golden aée" of tne.growth and;expansion
of Islam between 800 and 1500, contact between the Arabs
and the coast of Tanzania inereased 3y 975, settlements
‘of traders from the Persian Gulf)anrhkrabla had been estab—
llshed at several polnts along the coast. The intermingling -—
of the traders in these settlements and‘the'local coastal
populatlon was already beginning to produce a language and
c1v1112atlon which were to spread throughout Tanzan*a and
beyond. #e. are referring to the Kiswahili language and
civilization. Today they serve as one of the uniting forces

of Tanzania's different ethnic peoples.

The arrival of the Portuguese sailor-explorer,
Vasco da Gama, on the Zast African coast in 1498 signalled
the beginning of the influx of-Pertuguese nerchants into
this region. From %5@6 to 1760, fogether with the Omani
and Swahili Arabs ér the coastal settlements, they dominated
all commerce in the region. It was 2t this time that trade

in glaves began to rise slightly. is impact on the native



THE HISTORICAL CONTEXT OF UJAMAA

societies of the interior, however, was as yet almost

negligible,

Towards the end of the eighteenth century, French
and Engliéﬁ’ierz;ants began to involve themselves heavily
in slave trading in East Africa. They had eetablisned
plantatioﬁs of sugar cane, cotton,rindigo and cloves in the
Comoros, Sainte Marie, Mauritius and the Seychelles archi- -,
pelago in the Indian Ocean. They needed slaves to work .
these planuatlons and they resorted to East Africa to get
them. The Arabs and Swahllls also began to establish clove
plantations on the islands of Zanzibar and Pemba. In add-
ition to fheir‘shipments of slaves to Arabia and Peesia as
domestic servants and wives, they now needed slaves

specifically for the clove plantations on the islands.

_Meanwhile, the Portuguese stepped up their export of East

African slaves to -their colonies in the Americas. For zhe
better part of the nineteenth century, theréfore. the trade
in slaves in the East African region surged dramatically as
French,'English. Portuguese, Afab and Swahili merchants

vied with each other for the human lucre.

Almost every part of Tanzania was affected by the
slave trade.  The Ha and'Zinza in the West, the Haya in the
North-West, the Gogo, Sukuma and Nyanuwezi in the centre,

the Sagara, Zaramo and Luguru in the East and the Yao,
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Makonde, Makua.;ngné and Hehe in %he southern parts. of the
couniry were either involved direcfiy in orl felt the conse-
quences of the trade. The Arabs we#g }ne.m;in R{pcurers of
slaves inland.u- They did so eithegngy engaging s%ali\chieil
taingbin battlé and taking captives, by sefting the mbre

-

poweriul local rulers against each other in war afid buying
: : ' | =

lC.

s;avég of the vanquiéhed, by planning nop%urnal forays and
kidnappings in but-éf—thé—way.villages or, és-améng the Yao
and Nyamwezi, byosimply bribing the local chiefs znd elders
to raid’ and hand over their own people to the slavers. From
the interior, slave caréﬁans trekked to Ehe coast where
. Slaveswwere sold at Bagamoyo, Kilwé.and Zanzibart. The his-
'torian E.A. A;ipers5 notes that by 1810 about 16.000 slaves

were. being sold annually at Kilwa and Zanzibar. The

-
L}

Zanzibar slave market continued to operate even as late -as

1920, fowrteen years after'slavé.tfading had been officially

] - . .. - .
. prohibited there by the Sultan at the insistence of. British

abolitionists in 1906.

Ay
-

N

4. The most famous slave trader in the Congo
basin and around the Great. Lakes was Tippu Tip. See an
account of his activities in L. Farrant, Tippu Tip and the
East African Slave Trade, London, Hanish Hamilton, 1975.

. -3 _In nhis "The Nineteenth Century: 'Prelude to _
Colonialism" in B.A, Ogot and J,A. Kieran, eds., Zamani,
Nairobi, Zast African Publishing House, 1968, p. 244,

See also J.E. Flint, "Zanzibar, 1890-1950" in V. Harlow,

et al., eds., History of Bast Africa, vol II, Oxford,
Clarendon Press, 1935, PP. 357-353.
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The.effects of the slave trade in Tanzania were
_manifold. The frequent raids of slavers and the inter-
necine wars 1nsn1red and encouraged by them disrupted uhe

-

populatlon. The ma551ve alsnlacement and transfer of
people from several parts of the region for forceq labour
“elsewhere in the world depleted ‘the number of inhabitanté
there. Finally, the constant uncertainty and fear for

their freedom and life effectively blocked many channels

of economic and cultural cohesion and develonnenb for the
peoples Qf Tanzania. This was part of the 1egaéy of the
slave trage which was to make the'birth of Ujaméa neéessary.
But apart;from this rather oﬁﬁibus legacy of the trade -on
the country and its peOple, there are other iess.evident
factors of the system Nthh aretperhaps more significant in
their conurlbutlon to the. birth and development of Ujamaa.
We will concentrate here on two of the most decisive. ones:
namely, tﬁe denial of human dignity inherent in the philoso-
pny and practice éf slavery and the trade's disruption of

the foundational values of the culture of the people.

a,: 31averv as a Denial of the Humanity of Uan

It is generally agfeed that the socilal organ-
ization that'incorporates'slavery and the structures of
power and powerlessness based upoﬂ it inherently deny the

humanity of the slave. The dominating group or person
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perceive themselves alone as human. Nyerere notes that to
justify their actions'ﬁpoh the slaves, the slayers séek to
reduce to a minimum, or even completely eiimiﬁate. the
humapity and self-esteem Qf the Slaves. Without this
psycho-spiritual ploy, the slavers themselves wcgldifind

their oppression of the slaves intolerable and would have

6

to forgo the whole system.

The basis of the existence of-slavery everywhere,
therefore, has historicaily been the “instrumeﬁtgliza%ion"
of the slave. The phenomenon has specific charécteristics.'
In reference to the slaves uprooted from Africa, the his-
torian P.E. Lovejoy afgues that the system was'égge_fo

survive for so long becduse of its attitude towards the

slaves. The slaves were property at the service of their

-

' . owner. As such'they had no human status. But even where

some human status was granted to them, they had no rights
Inor heritage in the slave territories because they were
aliens. And since they were usually purchased commodities
or captives of wgf, they had no riéht to leisure. .They
could be used at will in any manner. All their capacities,
‘including their sexual and reproductive capacities, belbnged

" 40 the master. It .is he who could'determine their use.

.6. BSee J.K. Nyerere, Freedom and Unitv, Dar es
Salaam, Oxford University Press, 1966, p. 133, where he
speaks in relation to the similar situation of colonialism.,
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Thus, male slaves who were taken to Persia, Arabia and-
Muslim North Africa were in?ariably castrated. The women
- became mistresses in the harems'of their masters. In no
way were'they allowed to raise their own families in these
Fuslim cultures. Even in the Americés, the slave status
was usually inherited. Progeny was allowed onlj to 1in-
crease the slave population: that is,'for economic rather

than for humanitarian reasons.?
\

This complete denial of the most fundamental
attributes of the human person in the slave, his will, his
familial, ethnic and environmental associat;ons: his rights
and dignity as.a human being, produced both in the uprootréd

slaves and in the African populations in Tanzania a per-

vasive psycnology of servility. The lack of self-esteem

engenﬁgred by this psychclogy of servility and enhanced by
the colonial experience,8 was an affront to the>concept of
man's universal humanity‘and a contradiction of the |
Christiaﬁ idea of évery human being as the image o% God.
On the level of sccial organizatibn. it was also an

?

e

7. P.E. Lovejoy, Transformations, p. 1.

8. See sections B and C of this chapter, infra.
For further discussion on the philosophical presuppositions

. of the system of slavery in Africa, see P.Z. Levejoy, ed.,

The Ideology of 3lavery in Africa, 3Beverly Hills, 3age
“Publications, 19c8l. _ _ ) . ] W
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) )

effective barrier against good, responsible government.

'Ujamaa arose against this baékground 2s Tanzania's -
response t8 fhe pervasive feeling and spirit of social in-
feriority and helplessness among the people. Its priméry
and most important motive was, from its very beginning, ‘to
restore the dignity; worth and well-being of all Tanzanians-:
which had been eroded by, the slave ?rade. Ujamaa was con-
vinced from the outset that iﬁ serving the people of
Tanzania in this way, it would*alsé be doing a service for

all men. For, for Ujamaa, every person carries within him

‘the spark of all humanity. To deny the human dignity Qf any

perscn in any way, is to deny the dignity of z2ll persons.9
Thus, for Ujamaa, by making -others slaves, the slavers were
simultaneously debasing theiz: own humanity. " Beyond 'fanzania,
Ujamaa's ‘intention was to let shine abroad its basic énd
gJiding belief.that all men are brothers and are eguwal in
dignity, rights and human worth, and that all social, poli-
tical and economic activity worthy of man should emanate

froﬁ this belief. - This requires,‘in the practical order of

=

9. See, Tor example, J.X. Nyerere, Freedom and
Socialism, Dar es 3alaam, Oxford University Press, 1983,
Pp. 4-5. He writes that Ujamaa cannot acgquiesce in the
abasement or humiliation of any human being anywhere.
Ratnher, iy seeks "vo uphold human dignity everywhere; and
however limited its capacity in this respect, it could
never act in such a manner as to be itself responsible Tor
the denial of any man's humanity."” Ibid., p.- 5.
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things, respect for the identity of every human being and
peoples. It requires also respect for culgp;e which is a

&
symbol of that identity. Slavery, however, playec havoc
with African culture ang, conSequently. wWith' the African’'s

sense of identity. '

D. Slavery.as a2 Disruption of Culture

«

We have already observed thét aﬁong the strategies
used by the slavers to maintain the slave system were the
deliberate promotion of internecine wars,‘the-systematic
dispersal 6f masses qf people from their ethnic areas and
ihe strangulation of the sense of family. 3Sut territorial
integrity, relative peace and tranquility aand some form of
permanent community are precisely the eiements which form
the basis of culture. Without them it is hérdly bossible

to conceive of a people or a culture.

t is now generally recognized_that the structure
and moral legitimation of ‘the African slave trade profoundly
disrupted these bases of culture. The wars underminec =<he
sense of society. The massive dispersal of people from
their éthnic areas partially undermined their attachmen: to
tﬁgir ancestral lands and played havoc with their personal,
communal and religious identities. When thé chiefs and

elders handed over their own people to the slave tradef?%

they eroded the people's sense of loyalty to their counzry.

e
~
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By promoting the individual‘'s value in money on the slave.
market, the trade worked to annihilate the slaves' feéling

of self-esieem and human worti.

~ Hunted, captured and 'separated from their families

and clans; sold like chattel to the highest bidder; forced
into unfamiliar circumstances with unfamiliar people, the
slaveé‘lost thelir juétification for human existence., They
became disoriented and substantially ambivalent in their
querstanding of man and community. They thus became
dubious about the fundamentals of their own cultﬁre whiqh
revolve around the notion of participatory relationships.
Let us explain this fundamental element of African culture

a little further.

In traditional African society, curregt scholar-
ship shows, man is defined in terms of social relationships.
Man is man, not primarily because he as an individual is |
conscious of certain pérsonal abilities and powers, but
because he relates'and is integrated into socie%y. Man the
individual exists because society exists and society exists
because the individﬁal does. Without relationships there
is neither man the in@ividual nor maﬁ as society. Without
relations;ips humanity disinteérates.  It is only within
the relational context that'man, his political and .economic

life, together with- the values of equality, dignity, freedom,
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fidelity and justice make sense.1°

Accordingly, morality has for its purpose social
harmony and oeace. The collective meﬁb;rshlp in the family
and clan is stressed, not in order to deny the rights of
individuals, buf rather to underline the fact that a ﬁerson
can only be a human person in society or in community. The
individual and his rights receive consideration always
withih the context of social obligations. Conversely, the
integrated family or clan is known by how it takes account
of its obligations to’its individual members. ‘Ehl;hés
1nterdenendence between the individual and SOClEuy, the

balance of social equallty is maintained.

Once again, because of the consequences of the

negation of This sccial perspective by the slave systenm,
. 1

Ujamaa arose as an affirmation of values withir the African

social anthropology and cultural experience of participation.
Ujamaa likewise conceives of man within the context of

rd - .
society or community. In its view, it is only in community

that man actualizes and demonstrates his humanity. Partici-

"pation in and for community is the principal difference

~

between man and beast. As in the traditional African con-

cept of man and social organization.ngamaa is constructed

10. 3See, for instance, J.3. Mbiti, African
Religions and Philosophy, New York, Praeger, 196Q

Pp. 104-109.



THE HISTORICAL CONTEAT OF UJAMAA

upon that wager. ' .

Apart from affirming the values inherent in

i traditional African culture which had been disrupted by the
slave trade and slavery, Ujamaa arose zalso to cbunterlthe.
negative effects of colonialism and the colonial systenm

which had dominated Tanzania for seventy years.

4

3. Formal Colonialism11

Tanganjika’came under effective German colonial
control in the early 1890's. It formed part of what, was
Xnown then aslGerman East Africa. From 1849, German traders
had started courting favour with the Arab rulers of Zanzibar
with an eye tp‘establiShing a foothold inland. Thirty five

' years later, in 1884, the Society for German Colonization

11, See, for a more detailed elaboration on %he
information given in this section, W.0. Henderson, "German
East Africa, 1884-1918" in V. Harlow, et al., eds., History,
pp. 123-162; K. Ingham, "Tanganyika: The Mandate and
Cameron, 1919-1931" in ibid., pp. 543-593 and his "Tanganyika:
Slunp and Short-term Governors, 1932-1945" in ibid.,
pPp. 594-624; M.L. Bates, "Social Engineering, Multi- ,
racialism, and the Rise of TANU: +the Trust Territory of
Tanganyika 1945-1961" in D.A, Low and A, Smith, eds., '
History of East Africa, vol III, Oxford, Clarendon Press,
1976, PP. 157-195. For Zanzibar under British-3ultan )
control during the German and British periods on the main-
land, see J,E. Flint, "Zanzibar, 1890-1950", pp. 641-671
and A, Smith, "The End of the Arab Sultanate: Zanzibar
1945-1964" in D.A. Low and A. Smith, eds., History,
pp- 196"2110 . . o . . )
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(Gesellschaft fiir deutsche Kolonisation) sent a group of

adventurers, among whom was Carl Peters, to found a colony

.for'Ge:manj in East Africa. Peters tricked many inland

chiefs into signing treaties with him. 3y these treaties,
they effectively gave over their terfitorieé and their.

power of ruling %o Bismarck's Germany.

The cunning of Peters and the military forces of

Hermann von_dlssmann. who was funded by the Relcnsuag under

-the insistence of Bismarcek, secured Tanganylka completely

as a German colony by 1890, In 1891, Julius von Soden

became first Zovernor of German East Africa.

Between 1890 and 190?,‘however. there was consi-

‘derable oper resistance in variocus. reglons of the country

against German colonialism. We might mentlpn here as

examples the battle of the Hehe against Emil von Zelewski

in 1891, the armed struggle of the Chagga against Feters

in 1892, and the Nyamwezi clashes with Em
Lieutenant Prince in 1693. 'But all significant kKesistance
against German rule was finally and decisively crushed

with the latter's victory in the Maji-Maji war of 1905-1907

in TanganyikR's southern highlands. Faced with growing

n cotton farms and the cruelty of German-
éppointed taskmasters, the peoble revolted in 1905. The

h . . . .
Germans pursued a scorched-earth policy- in the whole region.
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At least sevehty thousand Africans perished as a result.

World ﬁar I broke out in 1914 and inevitably
spread outside‘Eurcpe to the European colonies overseas.
In Germaﬁ East Africa{ General Lettow-Vorbeck put up a
stout and protracted resistance against the superior forces
of the British General Smuts. Overpowered and outmanouvred,
" the German fqrces finally capitulated to the British forces

-~

in 1917. German control over Tanganyika was over,,

After the war, the British and American govern-
ments proposed to the other victorious powers that defeated
Germany's colonies in Africa should come under the authority
of the League of Natiﬁns. An Allied Suprehe Counecil which
included Britain, France, Italy, Japan and the United
States was set up to decide the administrative future of
these territories. ?he Council decided that German Zas:t
Africa (that is, Tanganyika, Ruandz and Burundi) which,
since the end of the war, had been under the administration
of Belgium and Britain, should be mandated to the two.
powers., Ruanda-Bgrundi was therefore mandated to Belgium
while Tanganyika became a Eritish mandated territory under
the League of Nations. Sir Horace Byatt wﬁs appointed

first Governor of British Tanganyika in 1920,

In September 1939 World war II broke out. Unlike

during World War I twenty-five years earlier, Tanganyika

-~
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was not to be an immediate battleground this time. 3But it

was not completely unaffected by the war because it had "to

contribute money and men to the Imperial war effort,. At

" the end of the war in 1946, Tanganyika was placed under

the trusteeship of the newly formed United Nations Organ-

~ization with Britain, again, as the administrative power.

Britain continued in that capacity until Tanganyika acceded

to political independence on December 9, 1961, Byatt had

. therefore been only the first of a stream of'BritiSh

governors in the ‘trusteeship. At independence, the gover-

norship was in the hands of Sir Richard Turnbull:

The reason fgr‘fhis sﬁgeping survey of colonial
History is to indicate its effects oh the life énd culture
of the people, particularly in those spheres which influ-
enced the birth and development of sz-lma.a.““'2 ¥e shall
concentrate here on thé social and ecopomic aspects of

colonialism as factors which contributed to the birth of

the Ujamaa system.

12, See, for the following discussion, -details
ir 0.F. Raum, "German Zast Africa: Changes in African
Life Under German Administration 1892-1914" in V. Harlow,
et al., eés., History, pp. 163-207; M.L. Bates, "Tanganyika:

‘Changes in African Life 1918-1945" in ibid., pp. 625-638 °
- and her "Soclial Engineering" in J.A. Low and A. Smith,

eds., History, pp. 157-195; C. Ehrlich, "The Poor Country:
the Tanganyika Zconomy from 1945 to Independence" in ibid.,
Pp. 290-330. °



-"18 -
'THE HISTORICAL CONTEXT OF UJAMAA

a. The Social Effects of Colonizlism

Historians have argued and deﬁpngtrated that from
the time wnen the Relchstag accepted German conirol over
the territory acquired by C. Peters and H. von Wissmann
until the‘end 9f British rule in Tanganyika in 1961, the
colonial governments tobk a number of steps which were to
have a profound destabilizing effect on the people and their
way of life. For instance, in 1897, the "hut tax" was
imposed by the Germans and enforéed with ruthless determi-
nation. The peopie were faced with a number of élear but
aisrupting choices. One alternative was to'plant cash
crops suéh as cocopalms, sesame and cotton. This alterna-
tive demanded an’exténsive engagement ih commefcial
dealings with the Germans so as to get the money for the
levy. Another alternative was to migrate and work on
German-owned plantations as-paid labourers.13 Failing that,
the people had to flee their villages or let themselves be\

arrested to face forced labour‘o; the gal.'l‘.ows.lz’L

) 13. 1In 1885, for example, the German East
Airican Company was established by the Society for German
Colonization. Having come under the control of the banker
Karl von der Heydt, the industrialist Friedrich Krupp and
a number of other capitalists, it began to establish :
several plantations in Tanganyika which needed cheap labour.

' 14, See W.. 0. Henderson, "German East Africa,
188"&-1918"’ p. 13?-
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Different kinds of levies on the people continued

during both the German and English administrations. Also,

" both administrations either. changed or modified traditional

government structures of the various efhnié.groups; Chiefs
were removed and replaced b& others more amenable to the
wishes of the colonizers. Otherwise, direct rule, th}ough
an administrator appointed by the‘governor, was established,
The chiefs, who had been thé social symbols and elements of
cohesion among the particulér ethnic groups, began to lose
their significance as weil as some of "their peoplé's |
respect. More and more, they became the "white man's tax
collectors” in the eyes of the people. As the historian
0.F. Raum puts it, in a short period of time, the chigfs

"had to adjust themselves to the wishes and whims of

-0fficials, missionaries, farmers, ané traders, all with

confiicting interests, yet agreed in expecting compliance

with the demands of the white man."?5

The problehs caused by the undercutting of the
chiefs' traﬁitional authority were further accentuated by
the drainage 2f the male population from the villages to
the.plantations and the nasceht towns. 'As with the system -

of porterage before it, it sapped the villages of many of

15. "German East Africa: Changes”, p. 179.
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their able bodied, industrious and more intelligeni members.

This causéd an only problems of government and economic
development there but also socizl (and moral) chacs for
both thé migrant male laﬁourers and'especially'for ghe now
abandoned female populaiion. The system also made the

social status of women, already traditionally low, even

Education came as a mixed bYessing in the cultural

+

sphere as well. Herr Barth, the Ger commissioner Tor

.educatioﬁ}.established a gqvernment school for Africzns in

. R
Tanga in 1893, As Western education and its influence
spread, especially under the efforts 4f Christian mission-

aries,16

the traditional ethnic social structure detériof
raﬁed even further. The adoption of:European customs,
syﬁbols of rank, social differentiation and the sP}rit of
individualism; slowly began to erode the sp;fit of com-
munity and participation which had characterized the’

'cohesiveness of the family, clan and ethnic group in the

* traditional culture.

According to the view of many historians today,

‘{ all of these elements dur;né the country's colon@al‘

16. See Section C. infra. .

—
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experience compounded the zlienating experfience of slavery
‘and the slave trade to influence the birth of'Ujamaa. In

the eyes of the founders of Ujamaa, colonialism itself’

L1 " ~

disfuptedmfurthr some asPeCts'of traditional soéio-econo-

-

mic and political-cultural organization which were benefi-
cizl, not only for a human and humane social existence in
-’ = '
. ~
Tanzania and Africa, but also for the human society in the

-

e ‘\.5\

- world at large. According to them, such aspecis of
tracitional life as community and cofoperation had, there-
fore, to be revived and given an added, wider significance

‘within the context of the reality of today's nation-state

¢ )

and the contemporary world. ’

Historians have'alSO-pointed out, ﬁbwever, that
: ~

— 2 paradoxically, and perhaps ironically, some of the most

alienating colonial inspiftutions and practices from the
tfaditiona; culfu:ai perspective were %o become catalysis -
for a new awareness which led to the inception of Ujamaa.
For example;'they note that the people wh? had beeﬁ
uprooted from fheir villages.and ethnic surroundings‘beggn
to form tfané-ethnic associations in the town-centres.
They'did'éo along professional lines for recfeational 4
activities or for mutual support in-igg'new urban environ-

ment. In sc¢ doing, however, they gradually widened the &

b

! . L4
traditional understanding of community and co-operation

L4



- 22 -

THE HISTORICAL CONTZXT OF UJAMAA
o

8 . , . .. .
which had formerly been solely intra-ethnic,’ intra<clan
and intra-familyr Similarly, the newly estabvlished news-

papers such as Habari za fiwezi (of the Universities

Mission to Central Africa), Pwani na Rara (of‘;he German

Protestant miséioqs), Rafiki Yéﬁgu (published oy the
Cé?holic missions), the government teachers' Kiongozi
(later taken over as a-Catholic ﬁublication), and Kwetu
{the first African_independent newspéper),l? helped %o

heighten inter-ethnic awareness and co-cperation anmong

‘those who could read and write. Although not intended as

such - in fact, the opposite was the case - *hese publica-

tions served as liaisons between the readers iggthe urban .-

areas and their traditions, roots and identity in the -

villages as thé latter were being’ ccmmerited upon in articles,

poems and letters. |
’ E ¥ . ]
Furthermore, historians note in.this connection,

‘tha® ironically, once again, it was the educated civil

servants who formed the (Tanganyika) African Association -

A . : o - .
in 1930.. These were ‘generally sons of chiefs and favoured

~

elders, They were educated and carefully nurtured at the

17. 1In English, the titles of these newspapers.
would read, respectively, "Monthly News", "Coast and :
Country”, "My Friend", "Leader", and "Home". Kiongozi is -
111l published as a bi-monthly under-the aegis of the
Catholic Church. See J.F. Scotton, "Tanganyika's African
Press, 1937-1960: A Nearly Forgotten Pre-Independence |
Forum" in African Studies Review, 21:1 (1978), pp. 1-18.

(O |
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then elite and elitist Tabora School and lakerers College
to Serve aftér their fathers in perpetuating the coloniél
interests. The Assoclation they formed, however, became
the nucleus of the politics of iﬁdepéndence in Tanzania.
Twenty seven years latér-Nyerere. himself the son of é .
chief and a graduate of both Tabora and Makerere, ° would
turn tﬁe African Association into a full-fledged political
party, the Tanganyika.African National Umion .(TANU). It
'was TANU which {1 ughtssuccessfully for the independence of

Tanganyika and spearheaded the Ujamaz movement.

- be The Zconomic Effects of Colonizlism

In discussing colonialism in Africa one is often

bt 3

%freminded of the beneficial gffects of colonial ruie. It
would be difficult to deny that some sconomic benefits did,
indeed, accrue to Tanzania under colonialism. Historians
mention, in this respect, the introduction into Tanganyika
0of such cash crops as cotton, cdffeé and sisal by the
Germans. They also note the agreeablé byproducts of urvan-
ization and colonial education which we have alréady'

referred to, Furthermore, they écknowledge the fact that

the colonists started %he infrastructure of the communica-

‘

ticns system in the country. 1In 19124 for instance, the

< g
18, See Section D. infra.
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railway line-from.Tanga to quhi'was opened. In 1914, the .
line from Dar es Salaam to'Kigoma via Tabora was’ completed.
The British administration added onto it the line frem
Tabora to Mwanza. ‘These railway lines helped %o open up
the interior.for trade with the eutside world through the
ports of Dar es Salaam and Tanga. A4 few small airfields
were aleo constructed under the British admigistratiqn.

All of these contrlbutlons ‘had some positive ef;ec» on the

nhy51cal development of the territory.

The more rundamental question that is asked,

however, 1s whethgr the colonlal system was genuinely

-

1nterested ln the economlc and hhman advancemeno of Africz

or whether, by and large, it used Africa prlmarlly as a
source of natural resources and cheap human labeur. Can

the benefits engendered by colonlallsm Justlfy its almost
total dlsrunulon of the Afrlcan societies? Can they JuStlfy'
its oppression and exp101tatlon of the African population?
Many scholars and the systeh‘s own sfated motives seem to

paint a different picture.

In his Le Tonkin et la mére patrie (1890), Jules

-erry of France explained the connectlon betwezn the
colonles and 1ndustr1al Europe. To Ferry, the 1ndustrlal-
ization of nurope made the colonies necessary. To keep the

industries of Europe going and growing, he argued,‘colonies
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had to be acguired and malntalned overseas, not only as

LY
sources of raw material, but also as marxets for Zurope's

excess goods. The avoidance of the economic ané social

bankruptcy of Europe, according to Ferry, depended on its

e

colonizal policy. This is ‘how he himself expressed it:
o
Colonlal oollcy is the uaughter of indus-
trial policy. For any state in wiich ' '
capital is abundant and quickly accumu- .
latec. in which the manufaciuring system
s conulnuously growing and attractipg, >
if not the majority, at least the most
alert and dynamic sector cf the laboring-
-population, and in which agriculture must
industrialize ir# order to survive, for’
any such state exportation is an essential
element’.in prosperity and. the use of capi- -
tal, since the demand for labor depends on
the extent of the foreign markets. The
European consumer can buy no more. New
consumer markets must be sought in other
- parts of the wor%d, or modern society will
beccme bankrupt. '

It has to be noted that Ferry ‘allows no consider-

ation whatsoever here for the welfare of those external

-

"consumer markets", that is, the colonies. The English
entrepreneur and colonlst Cec1¢ Rhodes put 1t even more

bluntly: "Em plre is a matter of the belly [of Zngland].

If you want to avoid c¢ivil war you must oecome imperialis;."zo

-

19, Quoted in J-Y. Calvez. Polities and
Society, p. 218.

20, Ibid. On German and Bri+tish colonial

economic' policies in Tanzania, see G. Hyden, Bevond Ujamaa -
in Tanzania, London, Heinemann, 1980, pp. 42-64., 3ee also
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It becomes clear from this tha® the primary purpose oi the
colonies was to serve the social and economic development
of Europe. From the latter's perspective, the colonies

“had no autonomous economio—existence.

"It is now generally recognized in Africa that
Eurépe's économfc self-interest in the coionial'system-
stymied the socizl and economic advancement of the Conti-
nent. Economists point out-thét at independence Tanzania,
for example, had little industrial infrastructure. its
people had negligible technical knowhow since even the
small agricultural industry énd the communicatioﬁs system

. that the colonizers had established were designed to serve

~ the needs of the English industrial complex.

<

By the late 1960's, it was becoming moreJaﬁd more
:opvious to many African indepeﬁdent states that the econo-
mic.subjugation_of A?rica was continuing after the end of ;
formal colonial rule in the form of neo-colonialism. In

this system{ as some.polit;cal economists explain, the

economy of the former colon&.is St1ll determined and .

‘ directed for the bemefit 6f the neoc-colonialist powers.

They argue that its effects in terms of the exploitation

L2

for the whcle of Africa, W, Hodney, How Europe Underdeveloped
Africa, Dar es Salaam, Tanzania Publishing House, 1972,

N

1
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and underdevelopment of the neo-colonial countries do not

s

differ from those under classical colonialism. Tanzania's
experience of both systems seems to have inspired its
grticulation of the economic purposes and goals of Ujamaa.

t will become evident presently that these are diahet;i-
cally opposed to.the purposes and goals of the colonial and
ngbtcolonial systems.* They are also opposed to some
attitudes cﬁ‘ the early Christian missionaries in Té.nzania
as well-\ '

.C. Christian Missionary Act;vityZI

Christian missionaries came to Tanzania af the
same time as the European commercizl settlers and coloni-
alists towards the end of the nineteenth century. Lhe
missionaries' proclaimed purpose for comlng was dlzfe;;nt
from that of the colonialists: they Qad not come to rule

but to preach the Gospel of love and‘freedomf Yet, his-

'-torically, their activity was so much integpmuted with anc

-

[-]

21,. See, for an excellent account on this
ouestlon. F. B. Welbourn, "The Impact ¢f Christianity on
East Africa"” in D.A. Low and A. Smith, eds., glstorx,
PP’ 383-422. See also R. Qliver, The iMissionary Tactor

. in East Africa, London, Longmans, 1952; C.P. GroYes, The

Planting of Christianity in Africa, vols I- IV, London,
Lutterworth Press, 955-1953 G.H. Wilson, The History of
the Universities Mission %o Central Africa, westmlnster._
Universities Mission to Central Africa, 1936
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reliant on the colonists that the two became nardly indis-

tinguishable in the eyes of the people. For many
Tanzanians this compounded the alienatioﬁfb# colonialism

and overshadowed the contribution df the Christian Churches

3

to freedom and dignity there.

The missionary éntrepreneu; Johann L. Krapf
arrived in Zanzibar and shortly afterwards moved on- to
Mombasa in 1844, Johann Rebmann Joined him at iombasa in
1846. They were both under the aegis of the English Chﬁrch
Missionary Sociéty (CMS). Their misslonary entefprisé
signalled the beginming of a coﬁcerted missionary activity
in Tanzania and the adjacent reéions. Soon after Krapf and
Rebmann, a small band of priests and nuns arrived in
Zanzibar from the island of 'Réunion in 1860. In 1868, the
Holy Ghost-Fathers opened thé first Catholic mission
station on the mainland at Bagamoyo. In 1864, the Uni-
versities Mission fo‘Central Africa (UMCA) establiéhed its
headquarters in Zanzibar. By 1829,.the White Father322 ﬁad
traversed the mainland and reached the Kingdom of Buganda
to the North-West of Lake Victoria, establishing several

‘mission stations along the way,-

-

22, La Scciété de Notre Dame d'Afrigue, founded
by Cardinal Lavigerie and sanctioned by Pius IX in 1868,
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The reports of fhe explorers David Livings:one
and H.M,_Sianiey from Africa to England helpéd the anti-
slavery campalgn. The-Holy Gho§t Fathers also played a
pért in this campaign.- At Bagamoyo, one of the major slavé
cegtres,.they bought slaves, catechized them and settled

them on various areas of the mission property as free men.

In an effort tp madke the mission station economically

self-reliant, they taught these ex-slaves different kinds

of handiwork, particularly agriculture. Uiscipline is

said to have been rather harsh and conversion te Catholi-

cism was more or less expected. But life at the mission
. Ny -
station was by far more acceptable than having to face the

journey to Zanzibar or Kilwa and the inevitable shipment

to the‘plantations overseas. This work of the Holy Ghost

Fathers at Bagamcyo is invariably counted as one of the

.y

positive contributions of missionary activity in Tanzania.

But there is more. The various missionary .

organizations were instrumental also in the spread of

education and modern medicine. 'Perhaps most notable, how-

ever, was their contribution in the area of language and
literary work.‘ Because they wanted to disseminate the
Scriptures, Protestant missionaries, pariticularly, trans-
lated the Bible into the vernaéulars. For the first time,

they reduced many of the local languages to writing. For

—

v

-
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example, although there was already an impreséive litera-
ture in Kiswghili on the Zast coast before Krapf, he gave
it a big leaﬁ fdrwérd. He first made a compleée Transla-
tion~of éhe New Testament into the language. ?heﬁ. he
started work on & Kiswahili dictionary "with four thousand
entries under the first two letters a].on_e".z3 It was the

first attempt to compile such a dictionary in the history

of ZTast Africa.

Further, in the first part of this century,

Willjam Vincent Lucas (4Anglican Bisﬂop of lkasasi, 1926-1944)

4

-
-

showed a deep and sincere sensitivity to the t;laés of

© African religiousf??? " His effort has Seen compared to that
of the Jesuit missionaries Matteo Ricci and Robert.de
Nobili in China and India respgctively in the seventeenthn
century. ILucas attempted a serilous inculturatioﬁ'of
Cnristianity into the African culture around iasasi in
southern Tanzania, particularly in the area of initiation

24

rites, ‘His effort in authentic Christian incarnation

- 23, See G. Moorhouse, The Hissionaries, London,
Zyre Methuen, 1973, pp. 52-53. :

24, See, W.V. Lucas, "The Christian Approach %o .
Non-Christian Customs" in Christianity and Native Rites,
London, Central Africa House Press, 1950, pp. 3-38. For
an assessment, of this experiment, see T. Ranger, "Mission-
ary Adaptation of African Religious Institutions. The

Nasasi Case” in T.0. Ranger and I.N. Kimambo, eds., The-
Historical Studv of African Religion, London, Heinemann,
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1972, pp. 221-251.
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into the African milieu has hardly been equalled by any
other = Christian denomination anywhere in the country up o

tThis day.

All of these positive elements of missiocnary
activity in Tanzania were contributing factors to the
emergence of. Ujamaa. iiissionary education had, as a side-

effect, the same "conscientizing" and trans-ethnic impact

on the African townspeople and the small educated popula-

tion as colonial education continued to have. 3ut the
impact was more far-reacnlng and pervasive among Cn*lstlans-
The Bible, now readily avallable in Xiswahili and other

vernaculars, deeply 1nf1uenced the nascent African leaders.

They understood it to affirm love, trotherhood. human

dignity and the equélity_of all peoples vefore God. The
efforts of such people as Bishop Lucas and others on a
lesser scale, in which many Africans bart1c1nated 25 drove
this point further home. But in the eyes of these
Africans, colonialism and the colonial system clearly

denied what the Bible seemed to a:firm..

This dichotomy was a source of -internal conflict

25. As they did throughout the earlj missionary
era everywhere in Africa. Lay catechis*s played a signifi-
cant role in the planting of Christianity on the continent,

é
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1

to mahy African Christians. They saw that both mission-

aries and the colonial administrators professed.the same

- Christian faith. 3oth upheld the same goals for their

-

presence: %o christianize and civilize the hatives.
African Cﬁristians found it'hard'to understand, therefore,
that the Christian Bible affirmed their dignity at the

same time as Christian colonizers blaéantly denied 1it.

They could not comprehend nor acceptﬂthg argument that "the
affirﬁatibn'came from religion, the denial from the rest of -
western culture” because their African religious and
cultural worldview had no room for suéh,distin;tions ahd

26 Yet, it is this conflict which helped to

divisions.
prompt many young educated Christians to become protagonists

of independence and'natibnalism,

The ambivalence of many missionaries towards
colonialism, and the colonial sireak of many missionary
organizations, further accentuated the situation. It

rendered the Christian enterprise suspect in the-eyes of

- many nationalists. For example, the aim of the UMCA,

founded in England in response to-the appeals of Livingstone
was to estatlish "centres of Christianity and civilization

for the promotion of true religion, agriculture and lawful

86- 26. F.3. Welbourn, "The Impact'of'Christianity",
p. 386. - . '

—
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27

commerce"” in Africa. As well, Cardinal Lavigerie, founder

of the Wwhite Fathers, saw in his organization's activities

a precursor of the ¢ivilizing mission of France.28

This collusion between evangelical and==
colonialist-imperialist motives in the missionary organi-
zations in‘Africa was temporary. However, sociological
studies of the African Church in general and the'Tanianian
Church in particular show that tne attitudes it engendered |

-

are stlll extant. mhey are ev1dent, for example. in the

'relatibnship between the native pastoral agents and their

missionary counterparts. The natives ar’e considered, and
are conditioned to consider’themselves, as juhior partiners
in the work of evangelization. They are conditionad to ke
psycho-socially dependeﬂt on the missionaries. A similar
situation obtains also in the relationship between the

African local Church and the Western Church.

Buﬁ“éerhaps the most regrettavle legacy of the

European missionaries to Africa has been determined to be

27. R. Ollver, The hlSSlonary_Factor, p. 13.

: 28. See ibid., p. 46. Lavigerie wrote: ""al
pensé qu'il serait avantageux pour la France d‘'étre Fbore-
sentée, dans ces vastes: reglons encore mysterleuses. non
pas seulement pas [sic] des plonnlers isoiés, mais par une
corporation qui Eourra donner a son action civiliisatrice
et scientifique 1z qglte. la durée, l etendue qui-la

rendent puissante.” -~
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theif,negative.attitude tcward traditional.African values,
modes of behaviogr‘end goals of life. Historians show

tha% 'genefally, missionaries s;stematicaily distorted and
denlgrated African culture in schools and catechlsm classes.
Codpoundlng The slave trade 'S and colonial erosion of the
‘Afrlcan s self-ldentlty, they insisted that there was
r:ecthing worthwhile i:lggrica's past. For this reason, the

'early missionaries canrot escape the curd an of history.

J
‘\
The hz.stcrla.n Je E rIarrls nas po:.n;.ed thlS out.- He writes [

-

that if the m1551onar1es had refrained from censoring afd/////xf———\

dellberately destroying African customs and values, if

they had tried to understand the rellglous and 50010 cultur-
al wealth contalned in Af“lca s past, if they had not
denigrated the African and inculcated white superiority,
"ell'tpeir contributions wculd have had greater meani'ng.“29

AS he sees it, the Christian religion -would have evoked

[

.less-ambiguous feelings among the African population.
- < . N ' .
- . As it was, however, the great maJorlty of -

.
missionaries did support or appeared to support white

~r
superlorlty. Missionaries sometimes acted as lizisons

-
-

"29- J.Z. Harrls, Africans and Their History,
New-York, New American Library, 1972, pp. 180-181, See

also, A. Hastings, African §Qr1stianitx,vNew.Io .
Seabury Press, 1976, pp. 37 fI.; J. van .Rerger evelop-
ment and Religion, pp. 50-60. . - -

Y 7
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between t@e colonial officers and the peOpie, explaining .
colonial policy‘aﬂd demanding complete obedience to the
éo;ggial_gevefﬁment as faithfulness to God.2° 'They paid
defeféﬁég to any white person befo?e.any African chief or

elder. They appeared to enjoy a material culture which

" their ?thents found incdhdpivable.'iﬁecause of all this,

the difference between fhﬁ;aissionary dr the colonial

official became extremely

b

}urred in fact and in the eyes

-

» —

i . . .
A
Furthermore, the §tructures of the Christian

- 30. See, for *example; the counsel of E. -llaranta,
;EEQ Archbishop of Dar es Salaam, in his '"The Catholic
Africangrd the Present Social Evolution in Africa” in AER,
1:4 (195 PD. 232-233. But an extreme and bizarre
example of(this is to be found in *he Church of Mozambtique
in the lasf Yew years. At the height of the struggle for
independence against Portuguese colonialism in 1961, both .
the Portuguese bishops and some -bishops in llozambigue were
saying in pastoral messages that to fight for independence .
against Portugal was tantampunt to Tighting against God

and theé Christian religion! On April 9, 1966, the news-
paper la-Ho®e-had this to say about the independerice
movement in Mozampique and the role of Portugal in Africa:
"IA-this dreadful duel between Christ and Satan, Portugal’s
role has always been primordial. . I* is an astonishing
sight to see this race of theologians and warriors, after
struggling for centuries against the enemies of .religion
and the fatherland, still keeping its frontiers-intact in
Africa, thus accomplishing the greatest feat in the

- history of humanity since the Redemption... ... Since we

[the Portuguese] are the right arm of God, we cannot allow
barbarism f%he African independence movement] to reign
over even -the smallest portion of our fatherland.” 3ee

F. Houtart and A. Rousseau, The Church and 2evolutior,

pp. 151-153. ~

L4

1

.
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N
Churches in Tanzanié_;ere importe@ and little attempt was
made to modify and adapt theﬁ to prevailing circumstances. |
For a long time, there wasla foreign leadership only at
all critieal §3§H¥g of Chur;h lifg. Even when Africans

began to fill positions of authority in the derch,.

igfeigngra~contindéd to™exert decisive inflhence. Thus,

even after ihdepepdeﬁce. many people continued %o see the

Christian Church as a réﬁnant or.exféhsion of the European
’

imperialist-colonialist urge.

ZBut this imp}ession'of the Churchnwas not as
clear-cut or as totally hegative as it gight seen ét-firsﬁ.
For, the nationalist independence movement in Tanzania,
while regretting the historical link between the qhurches
and colcnialism, itself deeply recogniied Christianity's
contribution.which, at least indirectly and in paﬁt. had
made tﬁe movement possible. ~We ‘have already referred to
the desire among those Tanzanians who neard read, or them-
selves read, the Bible to make a reality of‘the equality
and dignity which the Scfiptures affirmed as universal,
but which the colonial system denied. Weﬁhave,alsé'
mentioned the beneficial side-effects of colonial and
misgionary educatioglin awakening pride in, and a deepe: _
and broader apprecl tion of African culture. All of these’

Wepe decisive elements in the birth of Ujamaa. Thus, from

[
-
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%ts iﬁcepfioﬁt Ujamaa articulated the hope that the
Christian Churches would (and shoﬁld) disengage themselves
from their philosophical and practical en%anglement'with
colonialism and all the negative asSociations of that
alienating system. Also, from the beginning, Ujamaa ve-
lieved, if implicitly, that, properly implemented, its
policy would not be at‘variahce with the ethical demands
of the Christian Gospel. J.K. Nyerere, tFe founder and
main protagonist of Ujamaa, has never wavered from that
belief, For an adequate: understanding of Ujamaa._a brief

sketch of the man and his vision is in order.

' . ]
D. Julius K. l‘I},rerr.-‘:reJ1

Ujamaa has its roois in the traditional African

social organization. Its conception, articulation and

development in its contemporary form in Tanzania, however,

is almecst exclusiwvely the work of President Julius K.

. 31. A full biography of Nyerere is yet to be
written, Information used in this section is culled main-
ly from works wnose emphasis is the study of Ujamaa.

Among them, J. Hatch, Two African Statesmen, Chicago,
denry Regnery, 1976, pp. 1-33; W.R. buggan, "A Study of
Ujamaa and Naticnhood" in W.R. Duggan and J.R. Civille,
Tanzania and liverere, ilaryknoll, Orbis Books, 1976, pp.-
42-50; J. LisTowell, The haking 61 Tangan ika, London,
Chatto and Windus, 1985; w.E. Smith, We Must Run vhile
They Walk, New York, Random Houce, 1971,
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Nyerere. W.E. Ciark, a student of tle political.economy
has observed:

" Nyerere's views have herefgfore ;\én
; © the views of the government,\ and
indeed the country. While i is —
clear that there has-been disagree- ’
ment within the- government about
policies, and while it is also_clear
that among polltlcally art1culat=
Tanzanlans there is significant
criticism of many of Nyerere's po-

szolons, .1t-is nonetheless true that .
errere S views have generally _
orevailed, and that his political - .
and lntellectual dominance of the :
country is overwhelming.32

of Tanzania since independsnce,

A study of UJamaa lnvolves also, therefore, a study of

!
%yerere hlS personallty anrg- hlS views of man, 5001e*y and

government. These will become ev1dent during the course
of this work. Here we :iiz offer only a more concentrated
outline of his formative’years and general social vision .

fer Tanzania.

a. The Man . - ' o .
Nyerere s l\}p can well be seen as a microcosn.

of the macrocosm of UJamaa«fwganzanla S observers note that

ne epitomizes in his life-history and theught that domplex

of philosopﬁical elements and historical factors which, in

2 much wider context, we see.in Ujamaa. To begin with,
R

.

32. Socialist Development and Public Investment

in Tanzania, 1964-73, Toronto, - University of Toronto Press,
19? H P- 1. s
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Nyerene is a product of two worlds: he has been exposed,
with almost equal intensity, to the strictly traditional
African vision of society, on the one hand, and to the
perspectives and methods feorésented*by slavery and the
slave trade, colonlallsm, m1551onary n*oselyulsm and other
foreign activities in Tanzania and Africa, on %he other.
Through birth and early nurture, he was imbued with °
Traditional culture and i%s sozial and ethical presupPo-
sitione. 3y intelleetual forma%ion. ne was brougﬁﬁ inzo
contact with the best and worst of the lona and varlous
tradltlons of Western social +heory. At the same Time, he
observed the philosophy‘and performance of those societies

which based their organization on the social theory of

-

Karl lMarx. T is the synthesized critical appreciation of

all of these sources that Nyerere- brings to his Ujamaa
vision of society. Various elements from these sources are
blended in hlS Thought to form one consistent and inte-

grated socizal, political and economic theory. One of the

major tasks of Nyerere's biograpners will be to determine.
. a - A

the process “through which he came to this synthesis. 3But

for our purposes, it will suffice *o present‘e .

sketch of his life in relation to -the Ujamea system. -

Julius Kaﬁbarage Nyerere was born in 1922 at

Butiama, 2bout thirty miles south-east of the town of
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Musoma. . Musoma lies on the north-easern shofes of that
part of Lake Victoria fﬁic@.is within
”Tanzania. His father (né 1860) was Nyerere
mother, Mugeya. - Shortly af ter the arrival of the Germans
in north-eastern Tanganyika, Nyerere Burlto bécame chief -~
.of Butianma. ‘”hlS was one. of the elght chiefdoms into

which the Germans carved the b0,000 or so Wazanaki people

. of Zanakl area for nurvoses of taxation. As it is still
the case with any self—resneculng Uatrlarch in many African
:socletles..Chlef Burito was polyéamous. At.the time of
their marriagp,‘Burito was sixty-one, liugaya fifteen., 3he
was one of the Chief's twenty-two wives and her son,
Kambarage, was among his twenty-six children. Together
with the other co-wives and the clan in general, Mugaya
introduced her son, his brothers and sisters and the other
children‘of the village into the day—tq-déy customs and
values of the clart. She instructed him abouf the reqﬁire-
ments of community lifg, co-opé;ation'in work and recre-
ation, sharing.and due respect 1o people, especially the

elders and the ancestors of the c¢lan.

As chief (or' omwami), Nyerere Burito governed
with the consent of the people. - His main reéponéibility
was to see to the general welfare of the clan by maintaining

order through the observance of custom. In this task he .

-
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was assisted by a council of‘elders. Ais upkeep was
assured by the community. If he, as an omwami proved To
be inefficient, unjust or rapacious, or otherwise failed
in his duties, he could be deposed by the general consent

of The people expressed in a council meeting.

The younger Nyerere obserwved these workings of-
traditional African government at close guariers. “Together
with his integration into the extended family of the
village sinée.his birth, and his participatioﬁ in the
community life of the clan, his obsefvation of the pro-
ceedingS'of'government at nis home formed the basis of nis
social vision. In hiswstudy of the political development
6f ﬁyerere, Hatch notes that since -the beginning of his
polit;cal career, Nyerere has come into contact with
institutions with a different outlook on society'and social
ofganization than he knew as a boy. Some of theée latter

have impressed him and left their mark on nis personality.

‘But'they have not undermined or changed dramatically the

foundations laid in his younger days at home. He has only
incorporated the significant values of the other social
visions into his own without giving up fhe.latter. In the
words of ﬁatch: "The rodts.of his nature grew‘from the

seeds planted by the Zanaki. community in which he was

‘reared, and by a home life within that community. Later .
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experiences ‘enriched and broadened his perceptions but from
a secure, unshakeable ‘oase."33

Nyerere took this unshakeable. foundation of
community, which forms the axis of the traditional African
worldview, with him into his schooldays. At the age of

twelve, he-started primary school at lwisenge in ilusoma..

He stayed there for three years. t was at ilwisenge that
- Y

he first came directly under Zuropean influence: <he

- European teaching methods and content, the English language

and the Catholic Church. His boyhood friend iiarwa prevailed
upon him to attend the optional Catholic religious in-
struction class offered theré'twice_weekly. He has closely

~ .
arffiliated himself with' Christian activities ever since.

His academic pegkormance at Mwisenge (hejranked
first in the 1936’territorial examinations) assured him of
a place at Tabora school. He was admitted there the same
year and studied there for six years. During his sfay at
Tabora, Nyerere showed a distinct dislike for the attitude
of privilege and elitism which was being inculcated in the
students. As prefect, he wofked actively to reduce the.
privileges wﬂich other prefects usually claimed. His

spirit of justice and fairness was beginning to show itself.

.33. Iwo African Statesmen, p. 2.



)

Tyt

- 43 -
THE HISTORICAL CONTEXT OF UJANMAA

He accepted baptism into the Catholic Church in 1943 at the:
age of twenity-one, & short tlme after the deauh of his

;ather.jq

Students of the development of Kyerere's Thought

have observed that his acceptance of the Christian faith

did not mean for him a complete abandonment of the values
and positive attitudes he perceived in traditional 1ife aﬁd
religion and which he had learned to appreciate and cherisnh.

Rathe:,'as Hatch has pointed out, the Christian faith

provided for him a framework, a "broad perspective of

life's meaning" and a guide for zction. Hatch explains

that "In.this respect his acceptance of Christianity repre-
sents simply his choice of one path in a spiritual journey

whose frontiers were already established by nhis childhood

. learning,'."35
P

During his posi-secondary education at .akerere
(University) College Nyerere, together with his friend A.
Tidandebage, founded a_"Catholic Action” society for the

purpose of arranging and providing various religious

activities for interested students. After graduating from

34 The baptlsm took place on December 23 at

,Nyﬂglna in Musoma, Father Mathias -Koenen (#.F.) officiating.

Nyegina was Nyerere's home mission at thau time,

35. Two African Statesmen, p. 6.

+

-
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Mékerere, he chose 1o teach at the Catholic.S3. dacy's
College at Tabora, turning down the betier paying offer by
the government to teach at Tabora School. Ze thereby

forfeited his pension for the duration.

.In 1949, Hyerere was accepéed as a2 student at
Edinburgh University; There he studied =Zconomic History,
Social Anthfogology. Political Economy, apnstifutional Law .
. and Horal Philosophy. He graduated as z iaster of Arts

in 1952.

At_Edinburgh‘Nyereré joined and becams a member
of the executive of the'Scottish wing of the "World Church’
Group". 3By reason of the strong p;ésence of the Church of
Scotland in Central Af:iéa. this gfcuﬁ was very intereéfed .

in the political developments there.

Jter his return from Zdinburgh in 1952 Nyerere.'
once again, chose 10 teach af'the newly established
Catholic Secondary School at Pugu,.called $t. Francis.
College. Soon after in 1953, he reluctantly resigned”frqﬁ'
his téaching post there because.Tanganyika's Go?ernor, B, °
Twining, that year banned civil servants (includiﬁg
teachers) frem becéming members of the Tanganyika african
Association (TAA) to which Nyerere belonged. On July 7,
1954, under the chairmanship of Nyerere, TAA ﬁas constituted

as-a politicél'party under the name of the Taﬁganyika"
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African National Union (TANU). ~From that date onwards,

Nyerere was™ 1o dedicate all his energies to national poli-

tics. and international affairs. -

Between 1955 and 1957, Nyerere travelled to iew

- York three times to address the Trusteeship Council and

the Fourth Committee of the United Nations Organization on
behalf of TANU for Tanganyika’s ihdependence: in 1957, he
was nominated by the Governor to Tanganyika's Leg;élétive
Council but resigned a few months afterwards in protest A
against what he'explained as the undemocratic natﬁre and
operation-of the Cogncil.36 In Tanganyika's'first territo-
rial‘elections in 1958, he was elected as Member of
Parliament. He was re-elected in 1960 an& in 1961 he be-

came the first Prime Minister of independent Tanganyika.

Six weeks after the independence celebrations,

Nyerere resligned the premiership. The reason he gave  to

‘the nation for his resignatidn was that he wanted to

re-organize TANU. But, a year later, with the decision to
make Tanganyika 2 Republic in 1962, he was elected the
first President of the Republic. In £964, when Tanganyika
and Zanzibar merged._he was named President of the Unlted

ﬁepublic of Tanganyika and Zanzibar, shortly afterwards to

- « 36. See J.K. Nyerere, Freedom and Unity,
pp. 48-52.
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ve renamed Tanzania. He was elecfed President of Tanzania
for_the first time in 1965 by a huge mandate. He has been

re-eleéted to that office three more times since then.37

The late T. Mboya?bf Kenya, a longtime associate
of Nyerere in African politiés in general, and in the
Pan-African Freedom_Movement'of East and Central Africa
(PAFMECA) in particular, has described Nyerere as a <harming
‘“unaasumlng person who likes to 1dent1fj himself with the
"small man“.' Mboya observes: -

He has also a profound and analytlcal
mind. Most people meeting him for the
-first time are deceived into thinking
him superfzclal in thought, and weak

and flexible in action. Many people who
made this mistake in the days before
Tanganyika's 1ndependence, suddenly
realized he was in fact strong-willed
and, once resolved to do something, deter-
nlned to carry it out regardless of-. the
consequences

>

According to many pédple who have worked—with -~ -
him, Nyefere's *analytical“ mind leads him to'consider and-
evaluate the evidence of the case carefully before makihg
decisions or taking on a task. He does not, for instance,

‘approach,the African heritage as dogma. Rather he listens

37. See LAHU. Uamuzi wa Buszra, uJar es Salaam.
NUTA Press, n.d., passim,

38. ¢ "Looxing Outwards" in G- C M. Mutiso and
S. W Rohio, eds., Readings in African Political Thought
Londcn, Heinemann, 1975, p. 664, .

o N\
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to learn wnat each situation might contribute to the develop-
ment of Tanzania and Africa. He urges and welcomes mean-
ingful change, change which he perceives to be at the

v

service of the life of the nation. - .

.
Several writers and social scientists have also

observed tha® his approach %o religion is likewise non-

-dogmatic. However, they point out that his devotion o

the Catholic faith is unaffected and sincere, One observer
of the Tanzanian scene; G. Fournier, notes about him in
this context that he scruﬁulously fulfills all religious
obliga{:ions.39 Adcording to W. Tordoff, Nyerere's humility
is also'genuine. He has a distaste Ior the cult of
personality - sohething which he could have cultivated
easily with his charismatic,pérsonal popularity,. .Instead
he directed, very_soon after independ%nce. thzat roads,
buildings, public areas should nct be named after him. The

v

title "His Zxcellency” in reference to him should be
N . :

reserved gnly for very formal occasionscgo\\

N,

39. "Revolution by-évolution. Tanzania's Path
to the Future" in Worldmission, 21:1 (1970), pP. 39. Also
J. Hauch, Two African Statesmen. p. 6.

40. Seé W. Tordoff, Government znd Politics
in Tanzania, Nairobi, East African Publishihg house, 1967,

p. xiii, fn. 3. ) \ o
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ethlclan u bo¢let. in nhis propesal for A
,. , . -

New @gfg;—Orderui in national and interﬁational‘afféirs;"

ya I . . .’ ' s .« .
describes Nyerere's soclo-economic and political vision as

3 remarkable ekample of an expression of Christian ethics.
; . .

A . .. .
/Ava11ablq9ev1dence suggests that Nyerere orlncs this

. /, ethical nercentlon t0 his day-to-day bolltlcal decisions.
;___,,aqﬁ ' P. Leu511g reports Qnau 2 British official, who had engaged

N &

in long and often bitter negotiations with him, remarked
_ that as a polltlclan Nyerere 1s not nachlavelllan.\\ﬂhen

he is faced with a comnllcatea problem he does not 18?& for
e

‘: o the most’ expedlent way out. [Rather he locks for and

1mplements what he believes to be the most Chr;stﬁ%ﬁ course

of actlon.u? : ) _ -

N i ‘
¥nat course of action has Nyerere seen fit to

oursue in Tanzania? In other words,.what, .more precisely,

is Ujamaa and what are its goals and objectives?

r/“.‘- - -- e - -
v b. The Vision: Ujamaa Socialism
The immediate history of Ujamaa begins with:
independence. There was no definitive, generally éccepted
natlonal statement’ of pollcy in Tapgzania between 1961 ‘and
R .
,J(i'/h‘\\\-\ T L1. Maryknoll, Orbis. Books, 1974, p. 97. | .
;‘: - .42, 3See P. Lessing, The African Kaleldoscone,

Londcn. Coll_ns. 1962, p. 153
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1967. Yet, according %o N;,rerva-re;u'3 TANU had committed it-

—

-Self ana the'government to the task of bﬁilding Tanganyika

into a socialist society in 1962, soon after the country

became independent. ffer his resignation from the pre-

miership in that year, Nyerere published a document

-entitled "Ujamaa - The Basis of African § :'Lag.i_srn"""'}"L in his

capacity of President of /TalNU. The document explained the

socialist pathhof organization and develogisht Tanganyika
;ntended 4“e take. DMeanwhile, the Government had been
enacting legislations and implementing policies which were
socialist in naturegsince it camé into power 3n 1961; For
=eXémple,.it terminated the colonial—inspired system of

private ownership of land and made all land public property.

It also socialized the major utility services,.instituted a

minimum wage level and legislated a graduated.iax system.

All these were socialist measures, but in the absence oflajk’

I
ciear statement of policy, they were misipterbreted'and
misunderstood. T was clear that only é few well-placed

people‘,a people who had replaced the British in the admlnls-

trative machinery o%the S't:a*'e - were ‘gnefrt‘t:.ng The

. rd

.

. 43, Ujszmaa - Essays on Socialism, Jar .es Salaam,
Oxford University Press, 1968, pp. Vvii-viii, .-

44 Full text in ibid., Up. 1 12 and ln

" Freedom and Unltv, 12:0 162 171a /

) e N
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unchanged by the benefits of the independence for whicn’

they had struggled. : A

Nyerere quickly became convinced beyond dﬁubt
that a2 clear statement of the lntentlons of the Party and
the atate to lead the nation w1th1n the socialist mode- of
development was imperative. He began to work on it, The
- statement finally came as a result of the Party's Nat lonal
nxecutlve Commlttee s meeulng ‘of January 26-2Q, 1967 at
Arusha in north-eastern Tanzania. It was promulgaued oy
the Party on "February 3, 1967 as_ "The Aruena Declaratlon" 45

The Declaration became the Magna Carta of SOClallSu

Tanzania. But what, substantively, is The Arusha Decla-
- ration?
Nyerere describes The Arusha”)eclaration és a

"statement of infentf. The Jeclaratlon describpes Ugamaa

H

. as an ideal. It is.an 1deal because, faced with an unJust
r

national and 1nternatlonal envmronmen:g it envisions a

soc1ety, at least in- rr‘anza.m.a‘., ln which injustice can lm
R \ v

greatly reduced or even ellmlnated f} S an ‘ideal because

/

it wants to make effective the valu reedom, eouallt»,

_democracy and human dlgnlty wnich, exen though they are
. A~
professed in so many ways, they are rarely made conicreté.

. 45. . Included in J.X. Nyerere, Ujamaa - Zssays,
op. 13 37 and “reedom and Socmallsm, Pp. 231- 250 o
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It is an ideal, finally, because ¥T proposes to reach its
vision of a just, equal and democratic sociéty by means of
,co-oneratlon an? Dar»1c1paulon amons people, means which
much of the international political scene today views with

cynlclsm.‘ All these thlngs.consul*uue the pOllulcal,

soclal and econom\é programme of Ujamaa, according to fhe
Arusha Declaration. . Tanzania wants to realize them. Thus
Nyerere calls the doizgpnt that,iéys out Tanzania's

goéialist programme ~ The Arusaa Declaraulon - a suatemenu
of intent. The Declaration, 1n Nyerere's mind, is, as 1t

were, a map of the path Tanzania wants to pursue.

Yet, Nyerere in The Arusha Deciaration describes
the Ujamaa programme also as a realistic ideal. The
seclaration recognizes the many costacles along the road -

’fmowards the realization of tne ideal. 3ut it'believes that
these obstacles ‘can be overcome. Ujamaa sees itself as
réglistic because the.foﬁndétions and principles upon which
it stands are firmly rooted in traditional African values
and Dractlcal life; also because lt is an exnressxon in the

-.DOllthal and social 1life of the nation of a funaamental

and unlversal human longing for dignity and resmect.

What, then, essentlally, is UJamaa° Nyerere

¥
descrlbes it as a social; economic and political systiem or

Il
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_ideology46 which is predicated on the belief_- or "attitude

-

" of mind” - that all human beings are brothers., It believes
that all m;;_are created egual and have the same worth and -
dignity. Ms 2 coﬂsequ%nce‘of their eqﬁaiity. all men have
a right to enjoy the same rights and freedoms in soglety. |
They.must also incur the samé responsibilities._ This 1is
" TANU's Creed; it is a Creed upon whiéh The A?ﬁshé Decla;
ratioq and Ujamaa are Ea;ed.“v

In pracfice; Nyerere explains, ﬁjamaa imgliés the
organization of society in éuch a'way-that the rights, ~
freedoms and responsibilities of individuals to society and-
those 6f'society to its individﬁal ;embers afe'respecgéd.
It means that even though Ujamaa is funda@entally "an’
‘attitude of~@iﬁd". na belief“,'?a”ﬁay'of life", the State
must make sure that the stfucturés_of socief& lend them-
selves to;tﬁe professed way of lifé. It must enact polipieé
which ﬁzomote_equality and justice ﬁgdﬁﬁiscourage oppression
or expioiiafién.' In the words o{,fhe Arusha Declaration

itself: ) ' ) 1

46, ‘The woré is used in hon-pejorative sense
here, i.e., a5 a social, political and econcmic programme’
of acE&on. See ‘Chapter II for:'further explanation.

4?? See J.K{-N%;pefe,-Ujamaa - Essays, pp. 1-12,
. . _ . o .

- .
L]

4
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A truly socialist state is one in’
whicn all people are workers and in
which neither capitazlism nor femdal-
ism exists. It does not have two
. classes of people, a lower class
. composed of people who work for their
- living, and an upper class of people
who live.on the work of others. In a
-really socialist country:no person
exploits another; everyone wno is
physically able to work does so; every
" worker- obtains a just return for zthe
labour he performs; and incomes de-
rived from different tgnes of work are
not grossly divergent.*8 '

-

-4
4 liyerere presents Ujamaa as a peculiarly Tanzanian
’ - '- - - - -
and peckliarly African kind of socialism. It is peculiarly
Tanzanian because it takes acéount o¥the historical end

» >

49

contemporary c;fcumstances of Tanzania. It is also, peculi-
arly African béEEuse it has its roots in and draws its
inspiration from the fraditional African understanding of

. the sigﬁificance of the family (jamaz) of which éociety,
the na&ion‘and the human racé are extensions. Thus Ujamaa,
or "Féhilyhood", and the values that the notion impl'és in
/zhe’Africén context, describe Tanzania's socialism;ég They
<7 aiso provide the foundations upon which Ujamaa stands. )
j'//-__#ha% are the;edfoundatibnsé Wwe will now turn to a dis=- -

) A T
-~ cussion of them. i R N

" o 48. .Ibid.,.p. 15.. = . ' L.
9 L 2 2 T
: .7 e 49. See ibid., p. 12.



-CHAPTER II

THE FOUNDATIONS OF UJANMAA

In this chapter, we propose to set out the

-

substantive bases upon which Ujamaa is founded. These

bases are cultural because tradi;ional African social

organization is the source which gives Ujamaa its inspira-

tion and orientation. Juring the slave trade and colonial
' ' : f
rule, as we have indicated, the traditional organization

of society was disrupted. 'A%t +the same time, colonial and

‘missionary education did not completely succeed in

~ replacing it with Jestern culture. The.result of tnis is
seen to have begn a mideépread cultural uncertainiy across
every stratum of the population ih Tanzania, Tne ambiéuity
Qas compounded after independence in ﬁhﬁ» ocio-politicél '

sphere. The Jestminster model of government had Dbeen

imposed upon the nationalist eedom movement as a condi-

~

tiéh for aécess%ggjﬁo independence. It soon became clear -
that, not oniy waéxits-operational‘structure and logic

R alieh and iﬁéomprehensible to the‘new government, but also
it did not Suit the‘%ocio;cultural conditions of the ., -

country. - Furthermore, it did not seem to respond favourably

to the aspirations and hopes of‘fhe_greater part of the ,f
~ o : i R \
. ) -~ 4

'popd;atiop.



(3

THZ FOUNDATIONS OF UJARAA

It seems that 1t was' Nverefe ‘s early apo*ec*auloﬁ.

.“."

of hlS fundamental problem that prompted him to resign as
premier soon after independence. His purpose was to devise
an outline of social organization that would both respond
to the traditional cultural environment of the country so
as to restore the basis of the people's disturbed identity’
and at the same time serve society's contemporary political,

economic and social needs. He found the essentizl structure

for the new system in the African understanding of family

or "Ujamaz". TFrom the time he wrote his "Ujamaa - The

3asis of African Socialism" in 1962, the arficulation of the

meaning, aims and goals of Ujamaa has steadily growm more

-

precise. Traditional African social organization, however,
. . . i . ." i . . . f

has remained its foupgdation. This is evident throughout

Nyerere's writings on the system.

' Since this fundamental basis of Ujamaa is ideo-

loglcal, it 1s necessary, for our purnoses, to begln by

N exp;alnlng briefly the meaning and 515n1f1cance of the

o “

concept of 1deology. It does not belong prOperly to thls
study to d‘llneate the entlre extent of the’ meanlngs of the
concept, no; the ¢ontributions of modern and contemporary

studies_agd critiques on them. It will suffice to indicate.

_here how the concept is used in the context of Ujamaa.

-
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A. Ujamaa as an Ideology

: According to the ethical philosopher Gibson

wihter.l ideoclogy is that prdcegs of reflection which se-
lects symbols and meanings from a people's social and
cultural heritage and réinterprets'them in tefms of socie-
ty's future.u wWhereas day-to-day bracticai reflaction
contents itself by working within the accepted values and
goals of common éﬁlture, ideology pushes beyord the self-
sufficiency of the cultural heritage %0 "ask ﬁuesfions of
the meaning of these values and goals in terns of man's

personal and social fulfilment.

—

Winter helps us to understand the ideological character of

This description of the sense of ideology by

#djamaa. As a socizl enterprise, Ujamaa is a programme of

means and goals, values and meanings. S primary aim is

T0 reorder contemporary Tanzanian-society by redistributing~

#ocio-economic and political rewards. " To-dé iais it has »
selected elements of its people's traditiocnal cultiral

expression of life's significance and values and interprets

them in rela<ion to its vision of Tanzania's future, in

-
" ”
. .

R 1. For the understanding of the concept of
"ldeology" and i1t$ interaction with theological znd_ethical
thought, we are indebted to G. Winter s Elements for a-
Social Zthic, New York, Macmillan, 1968, esp. pp. 57-82. °

. " - - , ——

-
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“terms, that is, of Tanzania's desired social structures

and institutions. QQerefore. it reformulafes'the values

and meanings contained-in common culture, the common heri-

tage of the'Tanzanian people, and gives them more precise

expression vis-a-vis its social vision. Ujamaa is in this
Sense an ideology. It reflects a concrete, unified project
for the fulfilment of society, a project founded on

society's own cultural experience.

In this purely'ideolegical significance Ujamaa,
like any other ideological formulation, is limited and
limiting. It cannot clalm to have a complete and total
explanation of reality definitively encapsulated in its
view of'the world. Any ideology which makes claims of this
nature becomeS'totalitaflan and oppressive. ~Even a |
flexible, non-dogmﬁiﬁc ldeology, Wthh allows for the

p0531b111ty of new experlence In a changlng world. is

never;heless conditioned by its own presupp051tlons. It

is always informed and determined by stated or lmplled

values or a hierarchy of values. These allow' it properxy

" to make only limited claims.. Wlnter under ines this point

“in hig athysis of the sense and significange of ideology.

H

He points out«very clearlji%hat ideological reflection is

-

: /
. not 1dent1cal w1th ethlcal reflection and. in a s;gnlflcant

sense, falls short: of it. He explains that the 1deologlcal

. . L . '\ .
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criterion for social fulfilment does not transcend culture;
"it merely conceives and projects a social vision in terms
of basic cultural values.” In his own words. "Ideological
,_T: formulation reconstltutes the future of soc1ety in the

2

llght of-its past.” Ethical reflection, on the other

hand, is more radical. Its criterion for man's fulfilment
transcends the values, goals and meanings of culture. - To

quote Winter again: ™Ethical reflectiony partlcularly
theologicdl ethical reflection, poses questions about the
future of society in the light of a more adequate grasn of ‘
that future."? Thus, Christian theology and ethics find .4&3'
the most adequate grasp of the future of man and society .

in the divine will., This is fhe point from Winter's'

analysis that must be kept constantly in mind in our attempt

10 assess Uaamaa theologlcally.

The ideology of Ujamaa appears to be fortunate
{in this regard. For inasfar as‘Bjamaa‘is Nyerere's own
vision, it is qualified by a Chfistian feligious horizon“
that pushes it'beyond the limits'of mere'ideology into the
\7_j - _'sphere of ethics. One gets the clear 1mpre531on, readlng
. Nyerere. that tradltlonal African values are not the only

~decisive elements of the‘adequacy of Ujamaa. The impré§éion"

-

_ -2, Ibid., p. 67. S
C ‘o 3. Ibid. | _ .
-~ /. : . r ‘ ]r"

A3
%
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is that these traditional goals and meanings are projected
against .yet another more determinative'finality: divine
will as articulated in Christian belief. In most cases

this element is implicit in Nyerere's writings and recorded

speeches. Only in very few instances does he explicitly

posit the divine as the ultimate meaning and future of man. -

: l y
It is not possible to offer a definitive reason
J - '

for this. One cén only speculate on this point.- But it

would seem that Nyerere believes that a constant attempt to

link the ideology of Ujamaa with the ethlcal prlnCIDles of

Justlce, freedom, equality and human dlgnlty can serve to
extend his vision beyond the.realm‘of mere ideology.into
the radical area of ethics, Thus fhe pronounced.emghasis
in the system to bond together theory and practlce. vision
and structures. . Another reason may be the plurality of

religious tradltions in Tanzania and the various under-C;}“

standings of the Divinity that this plurality entails.
Nyerere, as a Cathclic, has a deep belief in the_nevolution—

~ary *and transcendent cha.acter of the Christian tradltlon.

But he believes that other rellglous tradltlons in the )
-
country have this potential too in thelr own ways. The God

of justice and human dignity 1s not a.monopoly of Chrlstlans

or even of rellglous bellevers. It is not necessary to

-express expl;czt belief in Chrlét or God to espouse the

A -
. N

-~
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€thical vision of Ujamaa and to struggle to achieve it in
practice. This position of Nyerere, condi<ioned by the
© .religious pluralfsm of Tanzania, will be ‘discussed further -

later in this study.

Hoﬁever,'the linkage .of values and praxis, of
. vision and structures in the ideology of Ujamaa raises
_inevitable difficulties. Are the vision and values es-

. poused universal or comprehensive enough of the whole

society? Is tH; praxis faithful %o the vision and values?
Can it be? Whaﬁ is the ?iéce in society of those who do
not sﬁaze the visiﬁn ner accede_to the values proposed?
These are the difficulties whf&ﬁ relate to the rights and
responsibilities of the individual perééh in relation to
-'society"aﬁé_of society in relation to the individual person.
Faced with them and other_questiqné. Ujamaa has been forced
to eschew ideclogical- dogmatism and statism. Students of
the .system hote that while not discarding its foundations
?nd prinéiples;/iﬁ practice it continﬁgily re-examines and,
where necessary, re-adjusts its correiaﬁionJOf its-valueé'
<ahd their implementation in thg'coﬁ%extuof.ppevéiling 7
- empirical social circumstances. ‘ft'appears ¥$ éeék to re-
alize its goals of justice and hdyan,Engiityﬂwithout3dis-
pensing with hﬁman.fights and human dignity in the process.

This.ideological ﬁon-ddgmatiém-is even a%kﬁowledged openly

- . -

7 4

e
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and officially in the highest circles of the Party and

- government. | ' “r

Nyerere, for example, exflains in this regard
& i . S )
that Ujamaa does not claim to be the "solution" to the

problems of man in society. Rather, he says.:it-is a

-

search ?Er "the best that.maq'égg becomg“.‘ Like any other
search for so-nqple ;ndgdistant a goal, ff is full of pit~
falls anddﬂkustrations. But the éegrch is not hopeless.
As he puts it: | ‘

——
-

It may. be that we shall create a new ' ——
synthesis of individual liberty and

the needs of maniin society... There’

is a need for a new synthesis; we do

not know exactly what it will be 1like,

but we have the lessons of the East

and the West before us and we have our

own traditians to_contribute to Man-

kind's pool of knowledge. If we can o o
integrate these things into a new : N
pattern of society then the world will

have reason to be gratefBl that we have ot
galned our independence, -

Nyerere sees Tanzanla s hlstorlcal experlence

.

. within thF context oI the contemporary world to be_ pre-

cisely. the reason for the hope of Ujamaa to contribute to

a synthetlc appreclatlon of the values of the human soc;ety.

_ In both its theoretlcal and operatlonal a5pects, Ujamaa T m

has soc1allst characterlstlcs.. However. it incorporates

. . ; .
- . -~

L., See J. van Bergen, Development. and Religion,

-

o Nz : L ea .
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also thé good results of the long tradition of individuali-
ty of the West. There are obvious parallels, therefore,
between the Ujamaa ideology and the socio-political tradi-
tions of the East and the West. The experiences of both

the East and +the West enrich, but they do not determine,

the basic orientation of Ujamaa. The determining influence

- of Ujamaa is African culture in relation to the. ethical -

principies that comprise the dignity of the human person.

Nyerere emphasizes this point.

According to nhim, this is so because Ujamaa as
an idéology.ié primarily,.though not exclusively, for the
cohesipn-anﬁ growth of man in Tanzania. He argues that a
young nation such as Tanzania stands esﬁecialiy in need of
a cohesive idea and ideal for the motivation of its people.
This aiso is the point that the 1961'Dakar Study Group’ on
African Socialism underlined when it noted'that, for their
integral development and fulfilment, people in neﬁly |
indepehdent countries must work to actuate shared visions
and to reaiize sha;ed goals. And they can only do this,
according to the Study Group, under an ideology "whose
fundamentals are not only acceﬁtedl but willed, chosen,

created."5 Ujamaa in Tanzania, as Nyerere sees it, is

s

P
5. See J-Y. Calvez, Politics and Society,

p. 293.



THE FOUNDATIONS OF UJAMAA

intended to provide this direction, with its roots firmly

based in the accepted, willed andé chosen values of

Tanzania's traditional culture, but enriched by other

- . <~ ;
POsitlve human experiences and values as well.

. What, then, are the pertinent cultural roots and -

-

values that constitute Ujamaa as an ideology° They include
a very developed sense of cog;ahlwyd paruld“bablon.
co-operation and sharing. They 1ncg?§3fate also a communal
_understanding'and practice of pronerty and owrershln; Let
us consider them more at length and see how they 1nf1uence
practlcal societal and rellglous life in Tanzania.

\‘--

B. The Cultural Bases of Ujamaa

a. Traditional Culture as the Tdeological Axis

The soclalist ideology of Ujamaa, as conceived
by Nyerere, has traditional African culture as its pfin—
cipal foundation and axis. Within this traditional cul-
ture, the main element’ of Ujamaa's socialist claim is thaé
“he baslc orientation of traditional social organization,
' structures, institutions and even thought-forms was
communal. éommunity or, better, "communalism", formed the
. central reference.point for all areés 6f personal br.ﬁocial
life. It stood as the criterion for the norms of order in .

society. In the recorded history of the African peoples,

*
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1

as the social scientist J.N. Karioki notes, there is ro

instance of a counter movement by any group that arose as
6

"‘_';\'\\

Thus, various social scienfists hafe argued that
through the centuries of slavery and colonlal rule, there
was perhans no factor more 1mnortanu in assuring the
survival and identity of African culture than its communal
spirit. They explain that triis Spirit found stroqé ex-
préssioq\in the solidarity of the e%tended family, the clan,
and the ethnic group. They contend that it was no accident,
therefore, that in the wake of decolonizaiioh African
socialist ideologies emphésized, perhapé in idealized form, -
the valueg'of the traditional Ag;iéan community. The
sociologist P.F. Nursey-Bray notes, with regard to the
axiological iﬁpor;ance of the communal spirit in Africa,
thats -

The body of values drawn from this

. source represents what can best be

categorized as a. species of African ‘
natural law, standing as a body of : "
values universalised for Africa,

and prescriptive in relation to

political and existing legal and

soc1al norms.?

6. See J.N. Karioki, Tanzania's Fuman Revolutlon.
University Park, Pennsylvania State University Press, 1979,
p. 124,

7. "The Polis, the African Traditional Community,

-
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These values are incorporated into and form the very con-

tent of Ujamaa. 3Because they have dictated and moulded
. . 4
L4

African existence since time immemorial, it is Hyerere”s
central thesis tThat the communal values of Ujamaa caqéot oe

ambiguous to the majority of the Tanzanian people.

- . .Community. As we have already indicated, <the

overriding value,whicﬂ defires all others in traditional

‘ N

African culture is seen to be ‘the sense of community. The
Africanist C.M. Turnbull observes that "the unity of the.

family, the communality of the economics, the democracy of

government, and the integrativé power of religious 'oel"ief"8

are at the basis of all traditional African social struc-

tures. The focus here is on the social body rather than
on the individuzl apart from i+, Turnbull contends. This
focus is willed. t is preserved as a result of the

ordinary social pedagogy or socialization: -
This 1s learned in the normal way as a-
member of a biological family that is
itself almost invariably a co-operative
economic unit. This same family also
serves as a model for wider social
relationships, ultimately embracing the
whole soclety, be it a band._triai, or .

and African Natural Law" in A.A. ilagrui and H.=Z. Patel, eds,,
Africa in World Affairs, New York, Third Press, 1973,
»p. 32-33. ' ‘

8. Man in Africa, p. 205.




(WK

‘)

to)

reality the individual is not obliterated. ‘Nyerere argues
that tradivional African
cannot exist without the

socilal and moral outlook
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nation. This feeling of "kinship” is_
complemented by a sense of spirituzl
unity brought about by the focus of
ideoclogical attention upon the natural
environment, whatever that might be,

© taking-it also as a model from which to

fashion social and intellectual, order. -
This all leads to societies that. are,
while by no means perfect or free of
disorder, essentially democratic and
essentially egalitarian.®

The focus in traditional society on community

bond between society and the individual and between the

individual-.and society.

wrohg the whole community. « The criterion of the moral lifé

.

of the individual or group is the protection of the

vitality'of the community.

one detracts from this vitality in any way.

10

‘'would appear to obscure individual identity. However, in
socliety recognizes that society
is its conception of the organic

To protect the individual is to

One is morally culpable. when

From this organic or integral bond between the

9. Ibid., p. 203.

10. See J.K. Nyerere, Freedom and Unity, pp. 7-8

and P. Akoi, Religion in African Social Heritage, Rome,
Pontifical Urban University, 1970, p. 183. . )

~
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individual.‘_What is unique in its

'protect sdciety and to harm a member of the community is to

——

~
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individual and society, there. flows an unquestloned
acceptance of mutual interdependence. There 1s a2 ”ecogni- =
tion of a bas;c minimum of evegyone's rlgh s and 1"esmons:.—.
bilities in the family and clan. To everyone, soclety

e . ' . . !

guarantees the RﬁSlc needs of food and shelter; from every- .
one, according to ability, society expects some contribu-

11

tion to its welfare.”  Society thus conceived involves

the acceptance that everyone is everyone else's keeper.

According to A.A. Mazrui, 2 political scientist, it

involves the accepitance of an egalitarian rather than
libertarian individuality. Here a person is an individual
and can assert himself as such in terms of the equality
between himself and other individuals rather than in

12 ®
freedom from them.

The sense of community in traditional. African
culture provides Nyerere with the basic "typology" for

Ujamaa. Community, Nyerere says, 1s in essence "familyhood".

-It describes Tanzania's socialism.lB" It is a2 sense of

<
11, See J.K. Nyerere, Freedom and Socialism,
pp. 338-339. . . -

;- -

.- 12,. See A.A. Mazrui, "Borrowgd Theory and-
Orlglnal Practice in African Polities" in H.J. Spiro, ed.,

Patterns of African Develogment, nnglewood Cliffs, Prentice
Hall. 1967, p. 11 ‘

-

13~ Freedom and Unitv, p. 170. .
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belonging which today must tfanscend ethnic loyalties to

emhrace national solidarity and universal human commanlty.
] T*anscendlng ethnic loyalties, however, does not mean a
denial of ethnic identity. As in traditional.Africa’'s
understanding-of community, the ethnic group, the nation
.. and the universal human community are integrally related
to ore another. They are indivisible. Legitimate ethnic
identity should not separate one from authentic national
solidarity, nor national solidarity from the world commg-
nity. This is why one of the main tenets of Ujamaa is a

belief in. the universal brotherhood of the human race!lu

(3

on which the constitution of the Party and Nyerere insist.

Participation. Community in its active sense

implies participation. In his study of the religious
« .
significance of African culture, the African theoclogian

P. Akoi15 mentions participat%gp/in and communion with

society as the elements which/défine the African's essence
:. ‘ and existence. A man's fellowshlp with his parenis,
\\\'—-~ne1ghbours, the sp;:ljs of his ancestors and with uOd

de;ermlne hls/fullness of life. Religious and soc;al values

gain significance only within this social reality of
. P )
——

14, See the Constitution of TANU in W. Tordoff, .
Covernment and Politiecs, p. 250:

3

15. Religion, p. 178. . v
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participation.

To a very remarkable extent, therefore, partici- .
pafion shapes the traditional Afriéan view of life in all
of its spheres. This is whg% another African theologian pem
V. Mulago emphasizes when he writes in reference 1o the
African sense of coﬁmunity:

Participation is the element of connec-
Tion, the element which unites different
beings as beings, as substances, without
confusing them. It is the pivot of the
relationships between members of the

same community, the link which binds
together individuals and groups, the
ultimate meaning, not only of the unity
which is personal to each man, but of
that unity in multiplicity, that totality,
that concentric and harmonic Enluy of the
visible and invisible worlds.

A

Participation is for an African the essence of

.. happiness because it satisfies the psychological need for

the commgnion of body and mind, and of the individual and
society. It helps‘him to overcome what psychologists,
such as D.C. Gordon, have called the "subJect-object

# Dbifurcation" which from birth separates the individual from ~ ’

17

others in society.”’ 1In great part, participation also

16, "Vital: Part1c1pat10n in K.A. Dickson and
T ____P. Ellingworth, eds..\Blbllcal Revelation and African -
Beliefs, Maryknoll. Orbis Books, 1969, p. 145,

i7. See D. C Gordon, Self Love, Baltimore,

Penguin Books, 1968, p. 48. .
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determines the substance of religion and the moral c;ien—

tation of individuals in Africa. -
In uaklng participation as a fundamental elemenu.

Ujamaa cannot escape a number of consequences and 1mpllca-

tions. For instance, restrictive association which would

1nev1tably mean diminished partlclpatlon would contradlct

‘Ujamaa's African foundations. Also, since participation

Stems from and contributes to a religious rationale in .

Africa ty actuating. the unity of the visible and invisible
worlds, Ujamaa cannot claim to be atheistic without dis-
associating itself from its African roots. These conse-
quences will be highlighted in due course in the context

of Ujamaa's attitude to human rights.

Co-operation and Sharing. A spirit of co-opera-

tion ané.sharing marxs the ethic of traditional African
society as an integral element of participation and
communiiy. Nyerere hcs incorpo?ated it in the ideology of
Ujamaa. He emphasizes that co-operation and sharing are
the characteristics of true humanity. In his view, ‘they
alone separafe man'from keast. If man would survive as é
human person, he must co-operate and share, Spccificali§,

the purposé of the production of wealth must be the welfare

of every individual in society on the basis of equality and

dignity. The primary purpose of wealth must be the fight

L



’,
“

THE FOUNDATIONS OF UJAMAA

againsf poverty, hunger, ignorance and disease, and the
establiShment of an ambience of harmony,.geace and mutual
respect. The latter eleméﬂts of harmony and respect are as
important to the integfal humanity of man as are food and
shelter, Nyefére quotes the Sgeriptural adage in‘explanation:

18

"Man does not live by bread alone"; his dignity and

respect are also central o hig/life as a human person.
Samuel S. Mushi, a Tanzanian gaciai scientist,

explains that in the economic sphere, éo-operation in
traditional Africa igyolves the concept of "ujima". Ujima
implies mutual assistance and reciprocity among villageys.
In the absence of technological knowhow, it is usually
practiced during peak seasons of cultivatihg, planting and
harvesting, or whenever a certain job needs to be done
quickly.lg ObfiouSly.‘gi;gg is often dictated by necessity.
The point is, however, that it is an established and
accepted principle of behaviour in \the appropriate circum-
stances, ' .

| In Ujamaa, Nyerere has extended the concept of

- ujima to guide the way of life of the whole Tanzanian

——

-+ .18, J.K. Nyerere, Freedom -and Socialism,
pp. 198-199: (Cf. Mt. 4:4 and Deut. B:3). See also J.X.
Nyerere, Freedom ‘and Development, Dar es Salaam, Oxford.
University Press, 1973, v. 371. ' )
. : 19, See I.N. Resnick, The Long Transition, New
York, Monthly Review Press, 1981, p. 196,
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mation. This way of life is expressed economically through
work, Nyerere afgues that if human welfare depends dn
wéalfh created thggugh work, it follows that work is bo=h
a-fight and a aeg;onsibility of every person in society who
is able to work. Throﬁgh work, man realizes his human
poteﬁ%iality-by his ability to produce. In this way he
actualizes @Emself. That is why work }s a right. It is
also a responsibility because‘through work man cbntributes.
10 the develoﬁment and security of the community. To
refuse to work amounts to failing oneself and the community

all at once.20

Since thé‘very beginniﬁg of the campaign for.
independence in ﬁhe 1950's, Nyerere}s rallying cry was
"Freedom and Work“. It was a convenient political slogan.
Yet, mofe important %han that, it was a call to self-
realization, self-actualization and maturity.‘ In one word,

Nyerere saw it as a call to humanization. -

Through its emphasis on co-operation and sharing
in community, Ujamaa purposes to restrain, reduce and
eventually perhaps eliminate exploitatioh in_society.. Yet,
Nyerere emphasizes that those apparatuses and institutions

designed to accomplish the goal of social justice cannot be

20. J.K. Nyerere, Freedom and Unityv,
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allowed to supersede the value of the individual person.
For Ujamaa, the purpose of sogiety and all social activity

riust be.man.lﬁyefy man and 21l men regardless of race,

colour, cfvéh or prowess.21 In short, as Nyerere sees it,

-

the purpose of creation is man.- He is its centre and crown.

+

b. Properiy and Ownership

Social organization, of wnich communitj, partfei-
pation, co-operatidn and sharing are elements, presupposes
human life. Human life, in turn, presupposes the ekisfénce

r 5

/of material resources on which it depends. Consequently:

for Ujamaa, the manner of acquisition, distribution and
_usé of materiéi resources conditioﬁ to a large extent the

nature of a éociety'g drganization in terms of structures

as well as in terms of values. Involved here is the ques-

tion of the manner of the ownership of property.

_ In common undersfanding, the idea of property
'refers to natural or created wealth or sources of wealth;
//bwhership to the acquisition and disfribution of or claim

to property. In the legal sensé ownerghip of property-ﬁ“‘
involvés_possession of resources or wealth thereof which is

more or less exclusive: such and such property is mine and

21, J.K. Nyerere, Freecdom and Socialism, P. 4.
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therefore it is not yours or anybody else's. I have a

legal right to use, deny use of or to dlspose of my proper-
ty as I choose. When thls rlgh is, claimed by and granted

to, an individual or a group of 1nd1v1duals. nroperty owned

is called nersonal or prlvate or‘hornorate. However, lf

ownership and use of Droperyy belongs 301ntly to the whole

'.:soclety, sneﬂlflcally, the national.- entlty, it 1s called

public¢, communal or SOClallZEd propgrty. _OwnenSh;p.ln this

latter case is public or communal ownership.

T - The nistory of economic organization throughout

the woriﬁ\consists mainly of what aspects of ownership of
e .

property societies have chosen to emphasize.z.2 In modern

‘times, the economic systems generally designated as capi-

talist have stiressed private ownership of capital resources.
The socialist systems of economics,’on the other hand,
emphasize joint ownership of the major sources of wealth.

In their most domlnant manifestations as- polltlcal syStems

- in the West and East respectively, both appear to Ugamaa to

create very serious moral problems.

Ujamaa argueé that when'applied to resources

essential for human life and dignity, the Western capitalist

22, We say "chosen to empha31ze" because there

‘are not autonomous economic "methods and ‘laws” apart from -

the decisions of the people and societies conducting
economic” a;tmvxty.
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system fails t07£ake into account the ;ommunal nature of
these resources.® The Eas?grn secialist system, on the
other hand, fails +o recoénize sufficiently the personal
* -%as§écts of some created wéalth, Man works and through
work he acquires the right to claim 'certain property as his
own. A significant degree of denial of this right‘;ay be ’
tantamount to a deniél of the very dignity and sglf—

actualization of the human person.

. For Ujamaa, the moral task is to éSﬁabiish a
balance between the rights of ownership of property and the
human meaning ofrthé resources of the universe; between,

( that is, private legal rights of ox'mgrship and. 'pu‘_blic

—_— responsibility for wealth and the sources, of wealth.

Though sociglist in orientation, Ujamaa is careful to

‘ preServe the right to p sona123 ownership of property. It
accepts without reserve ticlé 17 of the United Nations*

Universal Dec 2k

N
zatio I Human Rights tec that effect.

23. J. Lukacs, "The Problem of Povertﬁjﬁnd the
Poor in Catholic Social Teaching" in Coneilium, {April
1977), p. 68, points out that the concept of "private"
" property denotes too much the "monopolistic character"®of

ownership which is overly exclusive of other persons. The
— -better concept is "personal" property. which, without being

excessively monopolistic in tone, nevertheless indicates

sufficiently the less public ‘aspects of some kinds of

wealth or sources of wealth.:= - '

2L, - Por this document se2, among numerous other

- places, P. Williams, ed., The International Bill of Human
‘: YRights, wvlen Ellen, Entwhistle Books, 1981, pp. 3-12.
A4 . .

v

.5
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What Ujamaa sets itself to do is, therefore, to indicate
the perimeters ﬁithin which personal ownership may be
exercized without harming that aspect of wealth which per-
tains to the common good or, in the words of Gaudium et
Spes, to "the sum of those conditions of social life which
allow social groups and their individual members relatively

thorough and ready access t6 their own fulfilment",<d

According to Nyerere, just as individual freedom must be

situated within the perspective of the freedom of the

larger social unit - and this for the sake of the greater

-

freedom of the individual - so a2lso must personal ownership.

Personal ownership must be considered in relationship with

Joint ownership of basic resources if the principles of
social justice axd human dignity are to be upheld con- )
26 ! | | ’
The contention of Ujamaa is that the interplay
between the individual's right to joint property and his
expectation with regard to personal-property in case of
legitimate need must assure the minimization of economié

inequality and the maximization of the human dignity of all.

There must be no question of extreme wealth for some éﬁq

25. Gaudium et Spes, no. 26, p. 225,

26, CFreedom and Unity, p. 9.
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absolute povefty for others, Attitudés of social arrogance‘
and humiliation which these respective situations foster
"must be obviated., But this can be aqhievedronlk through a
proper balance between joint and personal ownership, social
cohesion and the struggle against disharmony concomitant

with economic inequalities.z? ’

-

. It is important to reiterate here that this
perspective of Ujamaa on ownership is alsc founded on
traditional African culture. Anthropolo sts'po}nt out
that in trad£¥10nal African socizal org zation_fiibute in
the form of cattle, grain or labour is paid to the chief
and elders in tryst for the whole community. It is public
property. In time of need everyone has a c¢laim to it.

28 The politiczl sc1entlst

Nyerere makes this po;nt also.
C. Pratt calls it the “communitary” lifestyle of the
African: he may receive a wage or exerciee other forms of
personal properity, but when in need his brother expects a
share in ﬂis pr0perty.29 'In the traditional African social
setting, therefore, property is personal but communalz As

L]

-~

. 27. See ibid., p. 10.
28. See ibid., pp. 164-165.

29. C. Pratt, The Critical Phase in Tanzania
1945-1268 Cambridge, Cambridge University Press, 19?6
pp. 76=77.
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Nyerere explains:

Personal property does ... exist and is
accepted. But it takes.second place in
the order of things. Certainly no mem-
ber of the family goes short of food or
shelter in’ order that fersonal property
may be acquired by another member. It
is family property that matters, both
to the family as such and to the indi~
viduals in the family. And because it
is family property all members have'an
equal right to a share in its use, and
all have a right to participate in the
-process of sharing - in so far as time k
has not created its own acceptable
divisions. 1Indeed, so strong is this
concept of 'sharing' that even in °
relation to private property there
develops an expectation of use in case
of need; the distinction, however,
remains., In the case of family proper-
ty each individual has a right; in the
case of private property there may be
~an expectation but there is no automatic
right,30

Thére is an obvious scale of priorities in this
structure of ownership. It flows from the African under-
standing of the relationship of the indivicual and the
community which we have previously discussed. Because tﬁe
indivi&ual can bnly exist as a person in ccommunity, his
well-being would not be assured apart from the well-being
of the community. Consequently, it is in the interest of

every individual member of the community that the corporate

body should stay healthy and strong. The health and '\\\\&

30. J.X. Nyerere, Freedom and Unity, pp. 9-10.
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strength of the corporate body has as its primary purpose

the assurance of the welfare of every one of its members.

This st%ucture also forestalls anafchy and
preserves order in matters of material-resourpes. Public
authorities aré charged with the responsibility of making
sure that all members of the community have legitimate
and fair aqcess.to and use of public propérty. In those
things that are considered personal, however, the ethic of
the community, which forms part of the lifestyle of all the

members, assures that sharing is effected where need be.

For a society as large-and as complex as a nation,

" a clear structural distinction must be made between what

xind of property may Be owned individually and whag orly
communally; what sources of wealth, in other wdrdé, may be
left to the conirol of private individuals and groups and

what must be socialized for the sake of the common good.

Y public.
They may not be privately owned by an individualloz
of individuals. They are a gift of God granted o
human beings indiscriminately; Land, for example, as an
absolute source of sustenance, may only be held in trust
for fhe oresent and the future. Society entrusts pieces of

it for use %o individuals or groups for their own and

'\\_/
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socletly's well-being and development. By applying intelli-
gence and diligence someone may improve that piece of land
and increase its value. This improvement is justifiably

& s--ag and compensable. Apart from such stirictly personal

'pvéhents, Ujamaa prescribes fhat land may 16T be con-

&

TWPsred as private property by any means. This is because

otherwise, after a while, there will be two categories of
people: the owners of land and thé worker§ of the land.
The owners will live on the sweat of the workers while the
workers will seldom get even a fair return for their work.
"One group", as Nyerere puts it, "will therefore feap what
it did not plant, and the other group will plant but will
not reap any'thing."31 Injustice will prevail. To¢ 1illus-
trate this point Nyerere explains:

When a lot of people accept the intro-
duction of a method which will enable
a few people To claim ownership of a
thing wnhich is actually God's gift to
all His peopie, they are in actual
fact, wvoluntarily accepting slavery.
It is not necessary to be bought in
order tc be someone's slave. You can
be a slave of whoever is able to rob
you of,the product of your labaour on
the pretext that you are using his
land. It is not God's intention that
we should use His free gifts to us -
land and air and water - by permission
"of our fellow human beings.3

31. Ibid., p. 36.
32. 1Ibid. |
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Nyerere argues that mere acguisition of land does
not improve it nor increase its value. The value of any
piece of land depenés on those who work on it. Compensaticn
for the value of such piece of land belongs properly, there-
fore, to the latter. Anybody who claims this compensation
by virtue of land acquisitionfgione unjustly exproprizates
its rightful owners. Pu:;ﬁérmore. to let a piece of land
lie fzllow on the tasis of ownership, while other people
have none on whizh to work for their livelihood, is unjust.

qyé Justification for land ownership for Ujamaa is its use.

In accord with this perception in Tanzania, the
decision was taken in 1962 to make the State the trustee

of all the land of the nation on behalf of the people. The

colonially inspired freehold system of land tenure was

replaced by the.leésehold system which is more in keeping
with traditional.culture.’? The import of this is that
what is ?art 0 common heritage nust be owned by all,

managed by all and preserved for all.

33. On traditional African customs and methods
of land tenure see, for example, A.J.B. Hughes, "Some Swazi
Views on Land Tenure" in Africa, 32:3 (1962), pp. 253-278.
Hughes' essay illustrates as well the conflict between the
freehold system of land tenure and *he leasehold system in
one African context. On the legal development of land
tenure in Tanzania, see R.W, James, Land Tenure and Policy
in Tanzania, Toronto, University of Toronto Press, 1971.




(V)

(B

s

THE FOUNDATIONS OF UJAMAA
’ !

It is not lost upon Nyerere “that the form and
methods of soclalization or communal ownershipldepend very
much on the circumstances obtaining at a given tiﬁe in
soclety. For example, he explains that it is not possible
to determine, without.regard to prevailing socio-economic

conditions, whether the economy should be organized ty the

central government or through co-operatives. The one

essential thing in all cases of public ownership is that
the sélfish instinct must be reduced in the same proportion'g;
as, or to a greéter extent than, éffective socizal incen-.
tives, Recklessness and dishonesty in regard to- public
5roperty are as eﬁploitative and as detrimental to the

commonweal as any other form of injustice. -
i .

Nyerere makes it quite'cleaf that public owner-
ship must not be used as a meéns to control persons iﬂ
society. A State which uses public ownership in this way
is fascist or dictatorial, but not socialist. Joint owner-
ship of the major means of proéuction in Tanzania has as
its goal to protect the individual from exploitation. It

is intended to make it less likely, Nyerere writes, that

nd one person or group of persons "would be able to hold to

‘ransom either society as a whole, or other individuals, by

means of their exclusive control of an instrument which is
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necessary for the indreasing well-being of the community."34
As Nyerere sees it, state dictatorship is precluded in true
socialization; democratic decision making \ eguitable
sharing of wealth are fostered. The latter e the purpose
'wof~Hjamaa; | ' |

The most prominent objective or aim of the Ujamaa -«
system is the protection.of human dignizty through the
preserva%ion of'the-rights of man. Religious belief con-
stiﬁﬁtegﬂgﬁfundamental aspect of human rights. How does
Ujamaa view religious belief and institutional religion?

C. Attitude Towards Religious Belief

a. "The Party Has No Religion"

Nyerere hasAarguéd that the fundamental ideolo-
gical stance which constitutes Ujamaa's basic attitude
towards religion is that; in a religiously pluralistic
socliety %hat.Tanzania is, the governing bodies of society .
must not be founded upon, opefate under the conirol of, or
advance the principles of any particular religion. The -
Party has no religion; the State has no réligion. These
are basically "secular" realities in the sense that their

- l
task is-confined to the sphere of public order. IT the
-

34. Freedom and Socialism, pp. 7-8.

|
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Party and the State exergise their power to bring about
justice, equality and human dignity, it must be because
these are of consegquence to public life,.not because they
are pfimarily in the in?erests of certain particular
religious princiﬁiés\igghbeliefs.

This does not mean, Nyerere explains, that the
religioué beliefs of the members of society are unimportant
to the various aspects of the State. Réther, it is
principally a recognition that there are areas in the 1life
of the citizens of a State which are basically personal

and do not have an immediate nor direct effect on the

primary concern of Ujamaa. Ujamaa does not concern itself
with encouraging or discouraging religious belief. 1In
other words, Ujamaa is committed to exercizing poligzggh
impartiality and civil tolerance towards religious convic-
tions and practices which db not distufb public order as
articulated in the law of the land. To use the words of
the first Prime Minister of Zaire (Formerly Congo Kinshasa),
F. Lumumba, in reference to a similar ideological stance,

Ujamaa asserts that "Everyone 1s free to believe or not to

believe, to be. a Christian or not to be a Christian, to be . . ..

a catholic, protestant, or.atheist. Ethical principles
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recommend absolute tolerance in religious matters.">>

L]

Nyerere'gz;;;¥53§.this Stance thus: Cy

This necessity for religious toleration
arises out of the nature of socialism.
For a man's religious beliefs are im-
portant to him; and the purpose of
socialism is Man. Socialism does not
'seek 1o serve some abstract thing
called 'the people'; it seeks to
maximize the benefit of society to 211
the individuals who 3re members of it.
It is thus the essentially personal .
ture of religious beliefs which mzke

it necessary for socialism to leave
religious questions alone as far as
possible - which makes it necessary that
socialism should be secular. And being
secular involves trying to avoid upset-
ting deeply held religious beliefs ‘
however stupid they may appear to non-
believers. ,.. Always socialism will
try to enlarge freedom, and rellglous
freedom is_an essentlal part of man's
liberty."3

From this point of wview, Nyerere argues that any
socio-poliéical system which .does nof gllow man religious
freedom enslaves him even if it is concerned with his
material well-being. For there are many aspects which make_
up the human person and the most fundamental of them must
be allowed to find expressjon if man is to grow to his full

stature and dignity. The freedom of religious beli 3 a

| 35. "Independence, Autonomy, or Federation?" in
G-C. M, Mutiso and 5.W. Rohio, eds., Readings, p. 147.

36. Freedom and Socialism, pp. 13-14.

-l
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constitutive part of this dignitj‘as are the freedoms of
speech, press, opinion and_assoéiétion. They cannot be,
violated. Where ohe'of these freedoms is missing, the
structuré.of democracy crumbles. In the absence of re-

ligious freedom the Sta*e becomes inso facto 2 totalitarian

vody of the clerical or anti-religious type; it becomes
either mondli%hically theocratic or iﬁtolerﬁntly atheistié..
In either case, in a pluralistic society, a situation doing
permanent injus%ice to. the political and social rights of

a pért of 2 nation's citizens will be created.\jThis

argument underlies Ujamaa's attitude to religion.

Ujamaa's ideological stance that the étate has
no religion articulates an important distinction,t;here-
fore, between the political society and the religiﬁus
cgmmunities in society. The political society is often
tﬁe larger entity within which religious éommunities exist
and operate. Since religious adherents are at the same
time citizens of the State and the reverse, it is at the
level of the personal religious convictions of the citizens

that religious beliefs interact with the State and its

institutions. It is at this level too that qrggnéggém"m“frﬂ_vﬁwm

religion, in the form of institutional Churches, interacts

with the State. ‘ S .

The level of the interaction of religious belief
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and the Church, on the one hand, and the State, on tke
other, is not obscure and can easily be explained. Ujamaa
ideology makes it clear that rellglous bellef in any form
is nelther the flnallty of the State nor necessary for is.
The State's concerns are man and.the publlc welfare. But
man and the public Welfare form an essential concern of
the religious finality of the believer and of the community
of believers, the Church. It follows, obviously, that the
Church may, and in fact does iﬁteract in various ways with
the Stafe concerning the pudblic, social sphere because it
pertains to the religious finality of belief. The State
also, albelt non-confessional, may, and in fact dées,
interact with the Church where the public welfare demg@ds
it. To give a very clear example, Nyerere argues_thaf;it
is conceivabig that a religious community may physically
or otherwise abuse its members in the name of religious
finaiity. Here the State would be ccmpetent to intervene
for the sake of man's social welfare. Conversely, in the .
.event of the State's total disregard of justice and the

human dignity of its citizens, the Church would be required

to act to influence a change in the State's attitude.B?

\

~

. g?. This gquestion of Church-State relations will
te explore further in the following sub-section. _
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Nyerere realizes and accepts this interaction °

between the political society and religious belief. Making

a careful distinction between them, he writes:

. An individual's social living may, of

course, be regulated to sSome extent by
his religious beliefs, but these

veliefs are not the purpose of his

sccial living, even if a man regards

)
b

thiem as the purpose of his life. The
purpose of soclety is in all cases
man, glthough in some cases the insti-
tufitns of society will be shaped
according to men's beliefs about the
requirements gf their spiritual

development.3

In sum, for Ujamaa, religious

' not affect-the freedom and right of any'

faith or lack

“thereof involves primarily the individual person. It does

citizen of Tanzania

to participate fully in the life of the nation.39

-

38. Freedom and Unityv, -p. 13.

This is not to

say, as the Tanzanian theologilan C,., Nyamiti would argue,
that Ujamaa should accept the Christian God "as its ulti-
mate source, foundation, goal, animating principle, and
exemplar.” See his African Tradition and the Christian .

God, Eldoret, Gaba Publications, n.d., p. 25. TIranslated |
into policy, this would turn Ujamaa into a religious

system and Tanzania into a totalitarian
intolerant of other religious beliefs,

theocratic State
This is Jjust as |

bad as atheistic totalitarianism which is one of the

failures of Soviet Russia's socialism.

Nyerere cannot

accept either of these options for Ujamaz.

39, In an interview with the

superiors dT the

Religious Orders working in Tanzania, Nyerere noted:
"Indeed, I have a little disagreement with the bishops -
they want me to expel priests from the-National Executive.
I cannot do this; Tanzania is a free country where every
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Ujamza considers its principles and the policies

which flow from them To be first of all human principles -

founded on the long community-life experience of the

’ -

African peoples. 3But as studies on Socieiy and African <

religion are making more and more clear, community life in

traditional Africa is inseparable from reli fous'belief.
P :

It includes the living, the dead, the yet-to-be-born and

[N

the C2vinity. All of %hese are seen to influence each

other. Underpinned thus by religious belief, communizty is
- V ° v '
considered sacred and transcendent. Without this religious

underpinning, it is liable *to disintegrate. .

Apropos of this religious orientation of tradi-
tional African community L.S. Senghor, the former philoso-
pher-President of Senegal, asserts that if we delved inzo

the African worldview, we would fird in it some remarkabie

L

We would learn that Negro-African philo-
sophy, like socialis+t philosophy, is
existentialist and humanistic, but that
it integrates spiritual wvalues. We
would learn that, for the Negro-aAfrican,
the "vital forces" are the texture of

Tanzanian is free to tzke part in polities. If the Church
does not want its priests to take part in politics, that
is the Church's affair, not mine! ~...Right now [1976] I
have on the N.E.C. of TANU cne Roman Catholic priest, one
Lutheran pastor, and one Anglican clergyman." See his
"Interview with Religious Superiors" in AFER, 20:4 (1978),
pu 205. ’
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the world and that the world/is animated
by a dialectical movement. ~We would
learn that Negro-aAfrican society is
collectivist or, more exactly, communal,
because it is rather a communion cf
souls rather than an aggregate of indi-.
wviduals, We would learn that we had -
already achieved socialism vefore the
coming of the Zuropean. We would
conclude that our duty is to renew it
by helping it to regain its spiritual
q;men51ons

Thus, even though-today religious beliefs cannot.
be allcwed to rule the affairs of the State, Ujamaza
realizes that religious faith s a basic ingredient in the
social fabric of the nation. For this reason zlone,
religious belief cannct be excluded by legislation'from the
life experience of different members of society without
damage both to the dignity of individual believers or

communities of velievers end to society'at_large.

But-there is another reason’ which makes religious
belief important to Ujamasz. Ujamaa is not only an economic
or political programme. As n*1ma_1ly.an attitude of mind,

it aims to promote a certain character in all of the c¢iti-

‘zens of Tanzania, a character of truth, honesty. zntegfiwx\

respect and love. It aims to promote an atultude of human

integration with nature rather "than merely a depredation

40, Quoted in J.N. Karioki, Tanzania's Human
Revolutlon, p. Ls,
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of resources. It seeks a form of development consistent
with the welfare of all; an equitatle distribution cf
wealth; a democratization-of political power: and co—dﬁera—
tion instead of competition. This is the National kthic

which 1s the heart of the Ujamza movement.

As Nyerere explains it, no society can be

-
*

éustaineg without an ethic, an inner character, to which
that =society generally_subscribesl Members of a given
_-society must have‘é basis upon which to determine right and
wrong in their sdcial relati;ns. Fo;_Ujamaa, human

equality and dignity provide this basis. 3y referring to
it, the government can find the sirength og will to refrain
from certain actions, or the people the courage to say "no"
to ce;tain actions of their éovernment. even though they be
constitutjonal. No constitution is comprehensive enough.

It is only the Na%ional Ethic tnat is the ultimate safeguard

of a people's rights, freedoms and w.ra__lues.q'1

Ujamaa's main concern is with the external mani-
festations of this ethic of justice, equality and human

dignity. For Ujamaa it 'is enough that this attitude, this

-

41.. See J.K. Nyerere, Freedom and Unity, pp. 20
and 174, See the philosophical aspects for an etnic of
freedom and human rights studied by F.E. Foldvary in his
The Soul of Liberty, San Francisco, Gutenberg Press, 1980,
PpP. 5-57.
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character exists in social relations. . It does not ask wha}
its origins or motivations are. As long as justice is done
and the human person -is réspected, it does not make any
differenge to Ujamaa-whether the motivations for it are

atheistic, purely humanistic or religious.

NevertHeless, it is not lost-ypon Ujamga, due to
its cultural foundations which are deeply religious, that
religious conviction can be a crucial motivating factor in

the formation and sustenance of an ethic of jusiice for

- society. It realizes that injustice and oppression flow

from a refusal to accept the universal dignity and brother-
heood of man. Straétures of oppression and exploitati;n are
conseguences and externalizations of this pervasive rejec-
tion of the unity and dignity of humanity and they serve,
in turn, tc confirm and legitimate it. Here, religlous
belief can serve as—a revolutionary factor: it can pré&ide
the motivation for rejecting structures of injustice by

reminding believers of the equality and oneness of all

people before God. It can act as a moral partner (or

critic). of the State. : /\_‘j/-W

For this reason, Nyerere does not hesitate to a<
leaders of the Church to "set an example of social con-
sciousness and responsibility'. He commends those who do,

but says that those who act as if this is not a Christian

\
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responsibility are shirking their task. They are doing

~"the equi#alent of 'walking by on the other side of the

42

road*'." As a Christian'believer Nyerere contends that

the Christian'faith-actualizeslitself by motivating an

ethic such as Ujamza is commitﬁéd to. He sees this ethic
as contained-in the Church's mandate %0 point out the need
to be conforme@ to éhrist who 1is the exemplar of love and
iustice. In short, Nyerere believes that it is part of |

religious belief and the Church to have a social conscious-

ness.

b. The Role of the Church in Society -

The attitude of Ujamaa towa}ds religion and
religious belief opens up the question of the relationship
between the Church and politics. In other words, what is
the role of the Church in‘the context of the Tanzanian

socialist society todax{'

Nyerere's reflections on the role of the Church
in Tanzania make the point that insofar as it shapes the ‘
crientation of society vis-a-vis the common good, the
exerciée of political power becomes the concern of the

Church and of the minister of the Gospel. He argues that

42, J.K. Nyerere, "The Church and Socio-Economic
Developrent in the Context of African Socialism" in AFER,
233?,(1981), p. 227.

{

-
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fhe Church bannot disassoclate itself from the concrete
modalities by thch societ§ is directed for the simple
reason that it is part of society. As these modalities are
political-ideological options, the Church must either i
accept or reject them in whole or in part in the light of
its céntemporary unde;§tanding of the word of God on the
dignity of man. Even though it is not called to provide an
alternative politiéal agministrative machine itself, it is
surely part of its calling and task %o recogniié ard
support those ideologies which.approximate the values cof

The Gospel more closely than others and to ¢p ~those

which trample on the dignity of the human person; 3

What Nyerere proposes is a link between faith -
and sécial justice. He sees an essential relation between
what faith believes and what faith does. Human dignity and

human rights'cannot be defended by merely enunciating

. 43, Politics involves the acquisition of or the '
effort to acquire authority or power to govern, to erect
and maintain institutions which guide or conirol collective
living. How political power is used in the economic, .cocial
and cultural spheres determines political ideologies. It
indicates whether a given society is democratic or
totalitarian; whether, that is, in a given society hunman
dignity and the common good are respected or not. According
to Nyerere, this latter is what must be part of the Church's
consciousness, vigilance and mission. For him, it is a
fundamental aspect of an™authentic Christian Church to be
concerned with the respect\for the dignity of man who is
the temple of God. .

1
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?rinciples. To actualize the principles of justice and
dignity; it is often neéessary to take political options.
This way of reaii%ing the social implications of its mission
is part of the historical condition which the Church shares
with chiety. 3ut 5ecause political options are always
imperfect, the Church must remind all political options and
all ideclogies of their imperfect 'and provisional nature.
At the same time, powever, it must collaborate with thbse
social Systems or ideologies which aim for a fuller human
life.
IT Nyerere appeals %o thelChurch to be involved
in shaping the deve10pment arid direction of Ujamaa, then,
it seems to be becauéé of his fundamental concern both for
the Church and Tanzanian society. He considers it an
integfal rart of the Church's role to care for society's
welfare by being the ccnscience of the nation. He contends
that the Church myst always remind civil authorities of the .
praétical demands of justice in public 1ife.44 It must be
in the forefront of the rebellion against all conditions

which stifle the integral growth of rnan.u'5 Conseqguently,

44, But in Tanzania, Nyerere finds it discon-
certing that it is the Party which is "trying to persuade
the local churches to accept this movement for social
justice as part of them". See J. wan Bergen, Develooment

and Religion, p. 326. .
Y

k5. See J.K. Nyerére, Freedom and Development,

p. 215,
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"he does not consider it an infringement of the stance that:

the State and Party have no religion to ask Church person-
. ' 4
nel to be involved in the various areas of the aciivities
of the nation. On the contrary, he sees it as their duty
to do so. He realizes, however, that the actual methods

of the Church's involvement will be determined by the

circumstances and needs of the place:

Wwhat this [Church invelvement] will
mean in practice will vary from one
couniry to another, and from one

part of a country to another parz.
Sometimes it will mean helping the
people to form and to run their own
co-operative villages. Sometimes it
will mean helping the people to form
thelr own trade unions - and not
Catholic trade unions, but trade

unions of workers regardless of re- .
ligion. Sometimes it will mean the
Church leaders involwving themselves

in nationalist freedom movements and
being part of those movements. Some-
times it will mean co-operating with
local governments or other.authorities;
sometimes it will mean working in
opposition to established authorities
and powers. Always it means the Church
being on the side of social justice and
helping men to live together and work
together for their common good.

In matters of Church-State relations, this state-
ment could not be more radical. Nyerere's conviction in
the Church's potential for gocd in society is so great that

he sees no area of socio-political and economic life from

46. Ibid., pp. 221-222.



- 97 -
"THE FOUNDATIONS OF UJAMAA

which it should be.excluded a priori. It does no% shock
Ryerere if the Church involves itself in building water

holes in plzces Whefe there is no safe drinking water or
in revolution against oppression;u? The_onlj conai}ion

(which he considers also to bé the central mission of the .
Church) is %that it should be on the side of justice, on

the side of the dignity of man, on the sidé of'fundamental,

inalienable human rights.

- 4

Participation in the struggle téwards the
achievement of justice and dignity is to Nyerere/glearly
an integral paft of the Church's reason for being. But the
motive for this pa;ticipation-on the part of the Church
should not be to oblige men to become Christians; rather,

the struggle for human values in faith is/in itself a

/
process both cof the evangelization of humanity in the most

profound sense of the word and of the conversion of the

Church to Christ. Herein lies the c¢ore of practical

: 47. On the possibility of Church personnel in-
volving themselves in freedom movements, Nyerere said to a
group of religious missiondries: "I say, supposing you
were in a country where there is colonial domination. The
Deople are not organized, they fe=ar. ...I don't mind z
nun saying to some of these fellows, ... after teaching them
catechism, ... 'what about freedom, you fellows? You are
npt organizing yourselves for independence!' ... I say if
a thing is wrong and the Church recognizes that it is wrong,
then we look for what is right." See J. van Bergen,

. Development and Religion, p. 326. '
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Christian unity.- Nyerere points it out to Cafﬁblics and‘io
all Christiaps. As 2 Christian himself, he warns tha%, in
the practical sphere, Christians have no monopoly of virtue:
Peopie of other faiths or of no faith at_ali can, and in

fact, alsc do work in different ways to promo*e social .

justice, The Church, in particular, must not be afraid of

. this. It must not refuse to co-operate with those who

serve humanity on the basis that they do not confess the
existence of God or profess his name. For Nyerere, the
service of humanity is at the very centre of the service of
God. The values of Christianity must be applied inclusive-~

ly of ailrpeople who enhance them.'S

Nyefere urges'priests-in Tanzania to involve
themselves in Ujamaa ‘.f:i.].:i.:_lzgres.',"'9 He feels that if priests
do this, they will be moré in touch with the people, with-
their expectations and with their pains. The priests as
leaders will consequently be in a better position to
ehhance the attitude of integrity and self-uﬁderstanding
among the pebple. an attitude which is crucial to progress

and human dignity. Because priests are among the hest

48, Preedom and Development, pp. 223-225. See
also G. Fournier, "Tanzania - Neither East Nor West" in-

worldmission, 17:2 (1966), pp. 82-83.

49. For a discussion on Ujamaa Villages, see
Chapter Four. '

TV
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trained and most knowledgeable people in the'country,
Nyerere sees it as their duty to stimulate and challenge
society. The Church itself ought to recognize this duty
by heeding the imperatives of its founder from whom it gets
its mission. Consequently, once, when asked what specific
role the Church in Tanzania should play, Nyerere replied:

It is not for me to tell the Church what

its role is! It was given its role

centuries age, from a very high Authority!

It is hardly up to me to improve on that!

And only the Church itself can adapt its

role to the world of today - a world for-

ever in movement. If the Church feels

that it can help us, here in Tanzania, in

these mundane matters, no one would be
= more pleased than myself,50

The solicitation of the Church to involve itself
more fully into programmes for the integral advancement of
society is not peculiar %o Nyerefe. Anotheé prominent
African Christian leader, President K.D. Kaunda of Zambia,
also refers with regret to the social aloofness of the
Church .personnel, especially the clergy, in similar terms.
The ministry of . the Churches, he says, should not be

limited to the Churches themselves but should extend to

soclety at large. The Gospels seem to require this. For

2" the clgrg& to keep themselves zaloof from society and o

concern themselves only with intra-ecclesiastical affairs

50. “Intefview“, pPP. 204-~-205.

- ) - . "
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is therefore to Xaunda a betrayal of the Gospel. The new
African Stat es offer the Chrlst*an Churches an unprecedenued
opportunity tc be a moral force for truth and justice and
human dignity. 3ut it is tragic, according to Xaunda, that
uhe agents of Christian truth and Justlce are largely
soc1ally unengaged: “their talents and t;me are turned
inwards upon their own 1life, giving the impression of a
Christlian Church which is a powerful engine, running at top

speed, but driving nothing."sl

-

On the part of the Tanzanian official Church.in
general, there 1s a palpable uneasiness about the idea of
clerical integration into village life. 1. Singletpn. a
priest-anthropologist who worked for a long time as a

missionary in Tanzaniz, perceives the reason behind it ‘as

being the fear on the part of the bishops "that a certain

. kind of church - the one to which they are most attached -

would disappear were there a massive migration of mission-

aries, let alone local clergy, to the ujamaa villages.“52

51. K.D. Kaunda, "The-Future of Nationalism" in
G-C. M. Mutiso and S.W. Rohio, eds., Readings, pp. %73-474.

52. "A Changing Church in a Changing Continent"
in Concilium, (June 1977}, p. 16. He says further in
"Preire ouvrier = prétre ujamaa?" in Spiritus, 16:61 (1975),
p. 435: "Si l'Fgllse cathollque en Afrigque, et surtout
dans les pays 2 parti unique 3001a;15te, permet aux pretres
de vivre en ujamaa - ou du moins les y encourage - cela ne

O

—/
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P
It is true that some priests are involved with the Iife

of the villages, and in their 1965 document on Rules of
Conduct for those engaged in the service of the Church, the
Tanzanian bishops counselled priesis to involve themselves
more .in the nation's development programmes. But, as M.
Traber observes, there was no doubt that the Tanzanian

situation would not be a2llowed to occasion any profound

reassessment of the Church's modus vivendi e% operandi

and much less of the traditional strluctures of the priest-

53
hood. . | ) /ﬂﬂ\e

/}FY
The Church's fear is that 2 change in the tradi-

.sional ecclesiastical structures, demanded by such af/

profound soclal transformation as Ujamaa, may lead to a
loss of identity for the Church. It is feared that change
may lead to the Church's loss of its Christian specificity,
substance_and freedom. Nyerere}s'thought. however, is |
quite the opposite. He sees the'Church's identity, specil-
fici¥y and substance more sharply defined the more it

involyves itself in the work of justice and human dignity

doit pas étre ayec l'arriére-pensée de sauver la face ou

de pouvoir récupérer les masses paysannes,- Il faut qu'elle
agisse avec l'intention ferme de voire disparaitre une
certaine Eglise et un certain sacerdoce,”

53. See M. Traber, "The African Church and
African Socialism: The. Tanzanian liodel” in Concilium,
(May 1977), p. 92.
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for the poor and the underpriviléged. Such involvement not
énly reveals the identity of the Church, but is also its
internal idenfification with Jesus Christ. Accerding *o-
Nyerere, It is imperative for the Church to make its
Zelt in society's political, social and economic

presence

options. ..

-

3ut how about the‘freedom of the Church to exer-
cize its prophetic criticism of the political and sccial
institutions of the State? Is this freedom not compromised
when the Church lenqs moral or material support %o the
ideology of the State even if the latter attempts to uphold
standards of justice and moral righteousness? Wwould not
the Chufch sefve society better if it were neutral, thazt is,

not opt for any pdlitical policy or ideclogy?

These are important considerations and they are
frequently raised in Church circles. We have already
pointed §ut, however, that as a sociological-historical
reality, the Church cannot eschew ideological opticns.

Many theologians and social scientists now assert that it

is not possible for the Church and theology to adopt a
"neutrai" stance where important social questions of justice
and ﬁumaﬁ dignity are concerned. In such cases even silence
is a political Option. 'A-political stances are only

nominal and can usually be identified with a specific

s

o
=
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S

political option. \

The theologians and social scientists Qho hold

this wview argue that even if ig lS conceded that the
™ ~
\

Church's task is only "SOClal educatlon"; as *he Cburcnes

often clalm, this also involves a- deflnlte nollulcal ‘option.

_People are educated in some specific area, are made aware

r-v

of certain situations and are encouragea to change and work
towards z specific goal All of these a_e not neutra; or
value-free determinations of the world. As Winter specz-
fies, inasfar as they involve an understanding of the bésic

"commonsense world of ordinary language and activity", all

_ the ;cmences of man make assumptions or ontlons which are

rot value-free, _ThlS is even more true in the case of the
soclal sciences where the assumed values have political

. 4

:meort.5 : .

s Thus, the theologlans and social scientists ‘who

T

“consider the Church S greaier involvement ina social

¢

54, See G. Winter, Elements, p. 57. - As well,
even Christian worship or liturgy cannot He entlrely free
of ideological implications precisely because they are
social realities. On this. see, for instance, R. Avila,
Worship and Politiecs, Maryknoll, Orbis Books, 1981: K.XK.
Hellwigz,  The Eucharist and the Hunger of the World, -
lNew; York, Paulist Press, 1976; H. Schmidt, "Linas of

-Polltical Action in Contemporary Liturgy" in Concilium,

2:10 (1974), pp. 13-33; H.B. Meyer, "The Social Significance
of. the Liturgy™ in ibid., pp. 34-50; B. Hearne, QOne BEread,
One 3ody, Dldoreu, Gaba Publications, 1978, pp. 67-70.

/
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development to be essential propose that in reference to
the Church's commitment to socizl education in Tanzania,

some of the guestions that must be .asked are: In and for

‘what are the people being educated? Wnat kind of society

are they aspiring to? Through which means? These quéstions
make it evident that the problem of what kind of political
programme or ideology tc adopt is inescapable. The Church
has to engage in a process of ideological discernment. In
a situation of grave injustice, this grocess may involve
the practiczal, proﬁhetic acts cf’private or public annun-’
cilation or denunciation of institutions, systems or

policies.

&

That private representation by Church leaders to

public officials has 1ts' place in the Church's struggle

for social justice is incontestable. Not every injustice
calls for public denunciation. In fact, in some instanceé
the former method may be more effective than the latter.

Yet, it i§ argued that there comes a time when a public
pronouncement by the Church is necessary. This has a three-
fold Sdcio-theological value:. (i) it clears the air of any
ambiguity concerning the Church's positicn towards injustice;

(2) it creates an awareness of the .ethical imperatives"

involved in the issue denounced thus serving as catechesis;

-

and (3) it serveé to demonstrate the Church's solidarity.
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with the oppressed and those struggling for jusfice while
also engaging in dialogue with them on the demands of the
Gogbel. But private or public representations are only

tactical questions; the central issue for the Church is that

Justice must be.safeguarded.

J. Kenyatta, the late president of Kenyz, articu-

lated clearly what Nyerere and many other African leaders

see as the essential moral responsibility of the Church in

the public sphere. Trrom a traditiona;'ﬁfrican perspective

wnhere life is interrelated in all of its aspects, they
consider an absoclute dyarchy of Church and State absurd.
To the bishops of Eastern Africa Kenyatta said:

e
we need the Church and the ordinaf§
Christian in our midst to tell us
when we are making a2 mistake. The T
Church 1s the conscience of society, '
and today society needs a conscience,
Do not be afraid to speak. If we go
wrong and you keep gquiet, ‘one day
you may have to answer for our mis-
take, 35 :

What Kenyatta wanted to impress upon the Church .through the
bishops is clearly that acguiescence or silence by the
Church or by individual Christians in the Tace of aq,in-
human ideological option by the State implicates them and

makes them accountable for the consequences. In a very

. - 55. See M. Singleton, "A Changing Church",
P. 24, '

-
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obvious way, he was saying that the political reality is a- -

religious concern.

The argument that the Church cannot marshal <he
?elevant fTacts to make an educated statement on peclitical
praxis is#seen by many as-uns&ﬁ%ainable in the context of
Tanzania. For one thing, it has been noted how great human
resources the Church has in terms of its priests, religious
and laity. Some of these are in responsible public offices.
3ut above all, in matters of justice and human dignity it
vertains to the Church to show special theolﬁgical compe=
tence. It's authority is the word of God which impels it
©0 rebel against all human afflictién. 'In Tanzanta, Ujamaa
'is trying to alleviate this human suffering. It is argued,
thefefqré, that Ujamaa itself can supply the Church with
The releyanf socioc-economic data for gvaluation in the
1ight of its religious mission. This is why the Churéh, as
Nyerere urges, should not isolate itself from Ujamaa., It
should not- set uﬁ alternative institutions éimply to dis-
tinguish itself from the rest of society. Rather, it
fulfills itssocia% responsibilities better by integrating
itself with the wider society, becoming more or les; a
co-extensive with it and challenging it from within. As -

Father D.W., Robinson pointed out when he was Education

Secretary for the nation's EpiécoPal Conference, oq&g‘in

-
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this way can-thé'Church ensure “the continued existence of
polipies.;... in conformity with Christian social prin-
ciples."56 Iﬁ a similar vein, the.Catﬁoliq bishops of
Tanzania themselves wrote in their 1972 pastoral letter:
“"Politics.is a path—way’of Christian commitment.because we

discover daily that change in the guality of our life is

influenced by political action."57 The letter urges

-
-

Christiahs not to be mere "bystanders" in the political
life of the nation but to be fully involved in une politi-
cal communlty 58 But if “the communlty of all uhe fa*thful
is the Church, ‘then the political task pertalns‘not only
to Christians as individuals, but also %o fhem as a
community, as the Church, TFounded on a culture which
considers all areas of human life, ingluding the religious
and the political as ‘fundamentally integrated and comple-
mentary, Ujamaa welcomes the participation of the Church in
the integral development of the nation without thereby
infringing on its distinctiveness and finality.

From all these considerations, it is easy to'sge )

-

56, "The-Church in Tanganyika" in AER, 5:3
(1963), p. 260. ‘ -

57. Peace and Mutual: Understanding, Dar es
Salaam, National Printing Company, 1972, no. 25, . 13,

58. Ibid.
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that the attitude of Ujamag towards-feligious belief is
facilitated by the system's <ertainty about its own founda-
tional values. These values also shape 1ts attitude
towards the other major contemporary i?eologies which are
founded upon and espouse differént personal and social
principles, Let us consider these ideologies in relation

to Ujamaa.

D. Attitude Towards Other Ideologies

The contemporary gloval economic structures

transverse particular national or ideclogical boundaries.

¢.)

The political sclentist C. Ake59 ﬁostulates that today the
world as an economy 1is bas;pally_capitalist. t coﬂéti-
tutes "bourgeois". countries and “"proletarian" countries
analogous respectively to the entrepreneurial-and working
classes in any nat;onal capitalist economic system. In the
global economic structures,-Ake érgues. the entirepreneurs -
‘are the industrialized nations of the North whigh use |
techniological power as capital. ‘The "developing” nations
of tre South, without industrial technology, constitute the

proletarian countries with only human labour and raw

59. See nis Revolutionary Pressure in Africa,
London, Zed Press, 1978, pp. 11-32.

bt
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materials to offer. ,The international economic relation-
ships of despoliation of the.South by the North is unin-
hibited by ideological persuasions. There are socialist
and capitalist countrieg on both sides of this economic
divide, but the economic relationships-jﬁst mentioned

between and among them largely obtain.

Ujamaa's position with regard to this interna-

tional economic structure will be discussed later in this

60

study. Here we would like to sketch Ujamaa's stance in

relation to the ideologies of capitalism and doctrinaire,
or so-called "scientific", soclalism as they exist within

given nations.

- when Nyerere describes the kind of socialism
Ujamaa is, he also distinguisheé it from capitalism and

doctrinaire socialism and defines its attitude towards them,

<

- Ujamaa, he writes, or “"familyhood", describes Tanzanian
socialism:

It is opposed to capitalism, which seeks
to build a happy society on the basis of
the exploitation of man by man; and it is
equally opposed 1o doctrinaire soclalism

- which seeks to build a happy society on a
philosophy of inevitable conflict between
man. and man,61

60. See Chapter Five.
\.

61, Freedom and Unity, p. 170.
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in Nyerere's view, the capitalist and docirinaire
socialist phiiosophies share a deterministic view of
history. For the one, history is ﬁetermined by market
forces; for the other it is determined by materialist dia-
lectics. 3ut such historical predestination does not form

part of Ujamaa's epistemology. For the latter, it is numan

will acting upon the organic environment that creates change

and development and shapes history. Ujamaa, more than

capital;sm or doctrinaire 'socialiem, 1is sustained vy the
hope that man and the ‘world can be transformed. It is
sustained by -the faith that man can tfanSCen& nimself; he
can rise, as it were, from the ‘dead. Ujamaa philosophy
believes, to use the words of the Mexican theologian J.P.
Miranda, thaf "man can cease being selfish and merciless

and self-serving and can find his greatest fulness in loving

u62

his neighbeur, t is in this sense tha%t Ujamaa is

i

utopian_xrather than positivistic.

Economists are égreed that "free enterprise” is
the soul of capitalism. In its market systen wants“are
central to economic activity. They constizuts the system's
power_ and drive. The essential*goél of economics is profit.

Capital must takq profit; otherwise it is not invested

’

62. J.P. Miranda, arx and the Bible, uaryknoll,
Orbis Books, 1674, p. 258,




- 111 -
THE FOUNDATIONS OF UJAMAA

notwithstanding the human needs of the moment. .In Ujamaa's
eyes, to maké-human wants and profit the hotivating force
of economic life is to mistake the true purpose 5f wealth.
Wants and the desire for profit are insatiable a2t any given
time, but wealth is limited. Nyerere argues, therefore;
that the primary purpose of the creation of wealth should
be to safisfy human needs and banish poverty. An economic .
system which caters to wants before needs has within it the
seeds ‘of exploitaiien, the concentration of all power in
the hands of a few and the stratification of society into
classes. Ujamaa rejects this type of economic organization
because, firstly, it i1s morally wrong and, secondly, because
the people of Tanzania struggled for self-rule with the
understanding that they would create an'egalitariah sccliety

where all would benefit justly from their work.®3

- While Ujamaa concurs with doctrinaire socialism

on the need for an egual distribution of income and the

63. See J.K. Nyerere, Freedom and Unity,
pp. 107-108, 168-169 and Freedom and Development, pp. 386-
389. As A.M. Babu puts it in African Socialism or Socialist
Africa? Dar es Salaam, Tanzania Publishing House, 198%,
P. i34: "The doctrine of private enterprise, with self-
interest as its strongest motivation, is incompatible with
the doctrine of charity: selfish acquisition by one person
must inevitably be accompanied by the deprivation of
another. 1In other words, if you sanction private wealth,
by the same token you sanction poverty." ‘Wealth and
poverty have a causal relationship. :
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cultivation of a classless society, it objects categorically
against the latter's alienating "scientism". 3y claiming

to have a deflnltlve answer 1o the guestions of hlstory. it

-

ignores uhe fluidity of human ideals and the aspirations of
particular societies. The task of an authentic scientific
soclalism is not primarily to decipher andlannlﬁ Marx's
writings, but to determine what SOClal lﬁstluutlons fu*ther
equallty and the dignity of the human person in given his-
torical circumstances. The existerice of equality and human
dignity are, according to Nyerere, the "hallmark" of trde.
sociélism: '

When you find them you have found a
socliety which is socialist. When you
find some but not others, you have
found a society which is partly
soclalist - or which has the elements
of socialism in it. And when you
find a deliberate attempt being made
to bulld these values and organiza-
tional systems, then you have found a
society whéch is working towards
socialism.

64. Freedom and Socialism, p. 9. edictably,
on this point many Tanzanian doctrinaire socialists oppose
Nyerere, See, for example, I. ohlVJl, Class Siruggles in
Tanzania, London, Heinemann, 1976 and A.M. 3abu, African
Sociglism. Against Nyerere, Babu, argues that "211 brands
cf s¢cialism other than scientific socialism are influenced
by bpurgeois, Judaeo-Christian values; and within the
fram of these values, private enterprise and the .
pursuit of individual selfish ends are sancrosanct [sic].
Azl brands of socialism other than scientific- csocialism
accept the principle of private wealth, insisting only
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Nyerere argues that Ujamaa and Zuropean socizlism
cannot ve identical because they are responses to different

sets of problems. Ujamaa derives from a recognition of

.unity and co-operation in the traditional African famiiy

and clan. European socialism, on the other hand, was 2z
response to conflict between the feudal lords and the serfs
during the Agrarian Revolution,‘and between Fhe capitalists
and the proletariat during the Induéfrial Revolution.

Thus, even though "The destination of all true socialists
is probably the same," Nyerere observes, "... the paths
will be largely determined by the starting point."65 The
reoad to socialism in Tanzania must be different than that

of Europe, China or of other countries within Africa.

As regards the relationship between the Church

‘and capitalism and socialism, Nyerere perceives the

difficulty to be that over the years the Church has shown
preference for the capitalist ideology and has identified
soclalism practically in toto as its principal enemy. 1In

the context of capitalism the Church has been able to

thatJit be accompanied by 'social justice'. Given this

“—-partial outlook, they fail to see the contradiction in

their position, namely, that acquisition of private wealth,
on however small a scale, is by definition a negation of
social justice." Ibid., ». 135. '

65. Freedom and Unity, p. 18. See also
ppo 169-1?00
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accomodate itself to and operate in the most autdcratic and
totalitarian situations. "Yet," Nyerere notes, "it con-
tinues to be nervous about states which profess socialism;
it involves itself in Party politics in an effort zo
prevent self-proclaimed socialist parties from attaining

political power. I find this odd."66

Nyerere argues thaf sometimes there is a deeper
meaning to movemehts than the labels they bear. The Church
must become aware of this. Superficial impressions can
Sbscure the moral values such movements may ;onfain. Often,
for example, the Christian words capitalism may employ may °
not indicate Christian realities. Likewise, the atheistic
words of communism may not always indicate un-Christian

realities. Nyerere calls for a more profound discernment

‘'of the kind expected from the Church and theology. 4&s he

explains:

A good does not become an evil if a
communist says it is a good; an evil -
f does not become a good if a fascist
suppor®ts it. Zxploiting the poor
does not become a right thing to do
because communists call it a wrong
thing; production for profit rather
than meeting human needs does not
become more just because communists
say 1t leads to injustice. Organ-
izing the 'society in such a manner

’ 66. “The Church and Socio-Economic Development",
r. 227. i}
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that people live together and work
together for their common good does
not become an evil because it is
called socialism. A system based on
greed and selfisnness does not become
good becausg it is called free
enterprise.b7

As Nyerere sees it, the Church in Tanzania can
make the evils of communism and capitalism reduﬁdant not
merely by condemning them but b& struggling for social
justice.. The Church must learn to think of‘Ujamaa in terms
of historical and social circumstances in Tanzaniz rather |
than elsewhere? Nyerere describes this situation as«

a challenge to traditional (and Zuropean-~
centred) Church thinking, not to Christi-
anity itself. What is required of Church
people in socizlist states in Africa, is
-that they should learn a set of Secular
practices and mechanisms different to a
considerable extent from those of Eurove,
and in the contex®% of which the Church
has until now been operating even in
Africa. But having learned, church people
can without man-made difficuliy do their
traditional tasks wighin the African
socialist framework.68

-

What Nyerere is describing Mere is the theologi-
cal concept.of the "incarnation" of the Church in the local

circumstances in which it finds itself. If the Church is

- 67. .J.K. Nyerere, Freedom and Development,
p- 22 . .

68. "The Church and Socio-Economic Development",
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to make any impact on society, it cannot do so as a foreign
agent. It must do so as "salt" or "leaven”, that is, it
must transform society from within. A Europear-model

Church may have succeeded in bringing many ‘Africans into

-1ts fold; but it has noz succeeded too well in abprEClatlng

the religious and social value of the Af*lcan wowldeew
Nyerere wouldullke to see the Church in Tanzania attend zo.
this sgcon@ tésk as well so as 1o help reverse the undesi-
rable and dehumanizing effecits of the system of slavery,
colonialism and the misguided early missionary activity.
He would like to see it contribute to Tanzaﬁian renewed

sense of pride-in its own history and culture.
.

E. A Sense of History and Culture 7 ,‘j/f\\

It was noted in the preceding chapter how the v?}
vripartite phalanx of the slave trade, colonialism and = .-
missionary activiity since the arrival of tne Portuguese on
the Eaét African coast at the end of the fifteentn century
pla&ed a major part in disrupting the traditional cultufe
of the peoples of. this region. It was also pointed out
that the effects of this disruption and alienation in terms

of emotional and psychological inferiority were long-lasting

and, by and large, they still linger in various subtie forms

among the citizens of Tanzania. It is for this reason that
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Ujamaa places great Amportance on both the history and the
culturqfaf_rhe=?éhzanian veople, This is because both are

lmpqpfént elements of identity. Identity is a fundament of

B Ead .
-dignity. There can te no awareness of one's self-estéen,

that is, of one's worth and dignity as a human person in
the personal sphere.if one has no sense of one's identity.

Conversely, the awareness of one's dignity strengthens

- one's identity. This makes possible, not only “the accep-

»

tance of others as human persons deserving of dignity and
respect, but is also a2 necessary condition for community,
co-operation and sharing. Identity and dignity are a

function of each other.

© . In the social sphere; 2 homeland, a shared his-
tor&ia&? culture are- the mos% iﬁportant foundaticns of

identity and dignity. In some combination or other,

-geogréphical location, language, political Prganization, a

shared redf¥gious belief, racial similarity, are the
elements which constitute the collective social unit, that
is, the ethnic or national grouping. These elements are
not always stable and fixed, to be sure; They admit many

variables and are flexible and shifting. ‘They normally

grow and change as they interact with one aznother and with

. 0ther external forces. But when the external forces exert

a2 crashing impact upon them, there results a severe crisis
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and dislocation of identity and dignity. -

The slave trade, colonialism and missionary
Christianity had just such an impact on the people of-
Tanzania. The slave trade played havoc with their sense

of identity and dignity. Colonialism tock away their

&

‘homeland and dismissed their history and social organiza-

religiosity, refuted it and iried at é%ery moment to
demonstrate its uselessness in comparison with -the Christian
religion.' All three hqyggents employed fear as -2 method of
subjugating the people. The philosopher-theologian =.
Boulaga explains that in the mind  and thinking of the
missionaries, {and even more so in that of the siave traders
and colonialists): : ' -
‘ -The proper pedagogy for the African ...
will be one of “"firmness". It will in-
culcate obedience and gratitude. Firm-
ness is necessary .for taming the animal
in the A:i_ican. The African obedience
cannot be one that issues from the human
"rational will". These creatures are
sensitive only to the subjugating values
of prestigg.or fear - for them, literally
the beginning of wisdom.%9

Ujamaa‘'s recollection of the traditional African

social and societal fundamentals of culture - community,

69, " PF.=. Eoulagé, Christianity Without Fetishes,
Maryknoll, Orbis Books, 1984, p. 21.° See also pp. 1-58.

,
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participation, co-operation and sharing - and Tanzania's

history is designed <o restore the sense of self-awareness

~

and dignity of the people. Tanzanians, Ujamaz emphasizes,
had a homelénd vefore the arrivai of thg colonialists.
They had their own social organization. Tanzaniz and its
people had.a history which goes back hundreds of years
before the arri%al of the slave traders. Ujamaa believes
that this sense of theif-hiétory and culture is essentizl

and emovional dependence on others and begin to construct

- b4 - - -
a2 social, political and economic organization which will
. - -

enhance, not only their identity, bul aﬁ!o_ﬁheir self-

confidence and dignity in the world.

9

% . - . . : -

F. Conclusion

. s |
The African slave trade,. early missionary activi-

ty and the colonial factors of underdeveWODment in Tanzania

‘dlscussed in Chapter One car be’ sa*d to have acted’as .

L d
perm1831ve condltlons" for the emergence of a formal

socialist ideology there after 1naependence. Thls_came
under -the name of Ujamaa. Informed by the whole pre-inde-

pendence experience in Africa and Tanzania, Ujamaa emerged

~as 2 serious appreciation of traditional African

civilization in the context of the_modern world, It
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addressed itself principally to this gquestion: vnat
~ contribution can traditional African civilization make
towards the construction and enhancement of 2 more humane ' -
social, political and ecoriomic organization in Tanzania and, -

hopefully, among nations?

It found the sop;ce of this contribution in the
social and méral values of community, participation, ‘
co-operatlion and shared ownership of wezlth which consti-

. tule the Yackbone of traditiocnal African society. .Thhs,
conscious’ of -contemporary social needs and péiitical and

-~ eccnomic realities, 1t, nevertheless, retains its roots in
the aspirations articulated by African culture. ts ide-

i - ology and overall policy, Nyerere explains, seek to
intensify ahd extend those aspirations and expectations
towards "a position where each pérson realizes that nis
right in society - above the basic needs.of every human
being - must come second to the overriding need of humén

dignity for all".?o‘ -

.Far from belng an 'attempt to imitate Equpﬁzh
socialism or a result of the cold war between communist
East and capitélist West, Ujamaa insists on its ideologi-

cal originality. It repudiates_the overly materialisti
) d . - °

I 6 e

| /;//ZO; eedom and Unity, p. 17. ° -
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emphesis in both Eastern and Western economic organization
ane underlines its eWn humanistic character. Unlike
capitalist and dogmatic socialist pretensions, it does not
.Clalm to have the total answer to the movement of history.
It cgn51ders the attitude of prejudging hls,o“y through
market forees or materialist dialectics o be restrictive
;of integral human‘growtﬁ and controlzof_histopical develop-

ment and therefore alienating. On.the contrary, Ujamaa..

LY

perceives itself as a movement of hope: that man can and
must grow towards more freedom. more truth,-a petter futu;e,
a full life for ail. In theological terms Goulet; for one,
would 11ken lt to-a movement ‘espousing constant convev31on

towards God.71-

Ujamaa refuses to be a part;sah religious movement,
but it takes man'slSpiritual needs serioﬁsly.k Far from
repudiafing religious belief, it aceepts it as an integral
aspect of the whele psychosomatic, psychosecial human
scheme. Religion and religious'beliefLFUjamaa maintains,

has an invaluable contribution to offer to man and society.

Economically, the thrust of Ujamaa is agalnst
selflshness. ‘It maintains that all resources must first

serve the needs of ‘all before the wants of some. Nyerere

.f.'“u 71. See D. Goulet, A New Moral Order, p. 95.
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understands this to be also the thrust of the Scriptures

- and of the earliest, mos% prestigious and resilient "

tradition of the Church. That is why he is eager for the
participation of the Church in the development of Ujamaa.
In his view of the Church, he would certainly make nis own
Gonzalez-Ruiz's observation that:

the Church cannot have the same insti-
tutional relationship with a society in
which personal gain is the guiding rule
o soclal, .economic and-political
organization as it can with a society
that tries to organize the distribution

of goods in such a way as to level .out
differerces between rich and poor.72

‘Ujamaa'sees itself to be dedicated to the task
of.ievelling out these differences. It struggles t0 negate
injusticé and to affirm ﬁhman d;gnity. ' Equality, freedom,
democracy, justice and human dignity constitute the
principles upon which its praxis must be based.. Eut
what 1s the significance-of these principles‘as Uiamaa sees

them? We turn now to this question.,

)

. 72, J-M. Gonzalez-Ruiz, "The Public Character
of the Christian Message and of contemporary Society”
in Concilium, 6:4 (1948), p. 31. C



CHAPTER IIX

PRINCTPIZES OF POLICY

-

It is important to indicate immediztely here the
sense and significance which Nyerere attaches.to democracy,
freedom, justice, equality and human'dignity in social and
economic organization. Tﬁese'é}e the principles which
direct the policy and praxis.of Ujamaa. ,For'Nyerefe, thege
principles are not merely phildsophical concepts; they are
net in tﬁemselves eternal, universal, metapnysical fgivens"‘

from which all social behaviour is drawn as if 2 posterigri

in a deductive manner. Rather, for him,. these principles

are binding ethical norms precisely because, before all
else, they have bgen determined aé normative by human
social experience - that is to say, by culture or cultures -
over an ‘indeterminate peridd of time. Nyé}ere sees them to
be a result of what the ethical phiiosopher q. Fourez

refers to.as the (historid®l) tale of men and women in

their igtgractioh.with each other, with the universe and
with God. Trom this historical experience, from their birth
out of the fact of human living, the ethical principles

consolidate themselves ifito an apparent autogenetic exis-

tence. As Fourez explains, they are significant not because

1
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of thelr seeming aﬁtoﬁomy, but,becausé of their interaction
with the cﬁrrent life-experience of z.people. As.horms
they embody values whose méaning info:ms, anéd is in turn
expanded by, man's socizl living. They. are, in other words,
interlocutors of culture. Their unae*staralns in practice
cannot be fixed and rigidé but must always relate fo.the
life and aspirations of a people at any given moment of its

ié‘cory.1 According to_Nyerere. Ujamaa's fefusai to base
its ethical orientaiion on any'universalist practicés of
either the left or the right must be seen in this light.

If Ujamaa makes fhe norns of democracy, JuStice and numan
dignity its own, it is bvecause they arise from the life
experience of the African people, the Tanzanlan tale. and
while not loath to learn from the experience, of other
people (because humanity is one; experienceé enrich one
apother), 1t must be related properly 10 The experiences

and aspira%tions of Tanzania, This is Nyerere's argument.

1, See G. Fourez, "Liberation Ethics and
Idealism" in Mew Blackfriars, 65:763 (1984), pp. 38-36G.
Fourez' article is a nelpful critique of the tendency of
some ethicians to attribute to abstract concepts a priori
universal absolute value MNuch of Vatican social teaching

. is especially susceptible to this error. 3But as 5.

Fauerwas tries to shcw inThis. A Community of Character,
Notre Dame, University of Notre Dame Press, iggl, pp. 9-152,
Christian ethics especially derives from and ‘informs the
bxnerlence ¢f the Christian communlvy under the living
gospel of Jesus Christ. See also J.x. Nyerere, freedom

and Socialism, pp. 302-303.
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He points out, further, that because of their
very néture, rising as they do out of the whole complex
structure of human existence, the norms of democracy,
equality and human dignity éo not lend themselves very nuch
to arguments of logic. They are much more so moral impera-
tives. 'Reason alone may pull us towaras personal acguisi-
tion of power and dominance,.self;interest énd immediate
personal comfort. The above norms, born of the moral force
within us, however, impel us otherwise. Even Adam Smith,
himself-a principal protagonist of self-interest, wrote
about the theory of moral sentiments to the effect that it
is. the love of what is honorable and noble, that is, the
dynamic self—transcendence of the human spirit, that moves
us to care, not only for our own selves, but also for our
fellow men w1th1n and beyond our own geographical and

temporal conf:l.nes.2

-But the question is: What place do
these norms or principles occupy within the Ujamaa system?

How do they influence its political orientation?

A. Democracy
i

a. Beyond Opposition Parties

In the life of the nation, Ujamaa recognizes that

g 2. See R.L. Heilbroner, An inguiry into the
Human Prospect, New York,. W.Ww, Norton, 1975, p. 173.
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democracy_is,gn important instrument of jﬁstice. freedbm
and human dignity. Nyerere's conception of governmen: and
The State 1s designed {o ensure democratic practice in
Tanzania. He is well aware that the vision of Ujamaa alone
is not enough to guarantee agains: uyfanny over the people
by those in power. He concedes that without medhanisms
built within the very structures of the nation and the
tate, Ujamaa's wvision can very easily‘ﬁe perverfea.into a
dictatofiél, authoritarian ideology. Eistory demonstrates

amply the.susceptiblility to perversion of otherwise numans

ideologies, as R. Miliband has pointed out. He warns that

to believe differenily in the case of ideologies today

would simply be evidence of an uninformed political soci-

-

blogy.3 Nyerere concurs. He is, therefore, very emphatic

‘about” the necessity of democracy in.-government:
=8

] } . .
Government belongs to all the people
as a natural and inalienable

3. See R. Miliband, The 3tate in Capitalist
Society, London, Quarle Books, 1973, p. 21. Nyerere's
,adcption of the basic structures of traditional African

» political organization, upon which Ujamaa builds, is not

uncritical for the same reason. Contrary to what F.G.
3urke suggests in his "Tanganyika: The Search for Ujamaa"
in W.H. Friedland and C.S. Rosberg, eds., African 3ocialism,

Stanfcrd, Stanford University Press, 1964, p. 207, Nyerere
is critical of elemenis of division and autocracy in
tradizional society. He abolished the trival paramount
chleftaincies soon after independence because he thought
they could not fit very well into the structures of
Tanzanlia's national representative democ“acy and national
unity.
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possession, it is not the private’
property of a minority, however elite
or wealthy or educated and whether
uni-racial, Government is properly
instituted among men not to secure the
material or cultural advantages of the
few, but to -promote the rights and the
welfare of many., Therefore the many
“must inevitably be genuinely consulted,.
and the just powers of government derived
from them. Government by representatives
in whose selection most of the governed
have no part is not rule but repression.4

The abilizy of the ﬁeople to periodically deter-
: mine'énd choose their own leaders, Nyerere maintains, is

an essential_cha}acteristic of socialist society. Social-
ism is about human dignity. A dictatorial or fascist
government -dagrades the diénity-of the gbverned since=it/ )
‘alloﬁs them no say in deciding the direction of thgir life
as a society. Thus Ujamaa, as indeed any genuine form of
socialisﬁ. cannot espouse a form of government which is
antithetical to political democrac&.,-Socialism which is
true to itself is an extension of democracy; Nyerere argues.
It i1s also an intensification of the democratic ideal

because it puﬁé the resources of human livelihood under

the control of all the people. As Nyerere sees it:

4. J.K. Nyerere, quoted by C. Pratt, The
Critical Phase, p. 65. See also J.K. Nyerere, Freedom
and Socialism, p. 91: "Freedom to choose without fear or
pressure is the very essence of democracy. It includes
the freedom to choose wrongly in the eyes of any particular
group, or even in the eyes of history, or of God,"” Also
ibid., pp. 7% and 143-1356,

i
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Socialism... means the extension of

political democracy to include eco-

nomic democracy; it does not exist :
while either of these aspects is -
missing. The people cannot say that '
they control the economic institu- - -
tions of their country if they do

not at the same time control the ‘
political institutions through their .
abillity to choose their own leaders.

Political control and economic

control by_the people cannot be

separated. ‘

To Nyerere, it is quite clear, then, that one
cannot speak of the existence of genuine economicldemocracy
in a society where the people are politically repressed.
Conversely, one cannot speak of the existencé of genuine
political democracy in a society which perpetﬁates gross

6

social or economic inequalities, In either case, economic

or political democracy will be more apparent than real. It

- will be used, even if ever so subtiy, for the political

and economic advantage of the rich and powerful.

Analysing what he considers the essential

5. J.K. Nyerere, Preedom and Development,
p. 179. a '

é. J.K. Nyerere, Freedom and Socialism, P.'5.
As R. Garaudy explains, "A true democracy is one that makes
a man of every man; that is to say, a source of initiative,
of responsibility, of creation on all levels of social
life - that of economics, politics and culture.” See his
"Creative Freedom" in P. Oestreicher, ed., The Christian
Marxist Dialozue, London, Collier-Macmillan, 1669, p. 158.
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cpnstituent elements of government in Affica today, the
late President of,Kénya, J. Kenyatta, underlines the é;ﬁe
thing. He maintains that énlightened government in Africa
must be democratic because it is only in a'sociéty where |
political freedom prevails that every person can develop
himself mo;t fully to serve his country and his fellow

Eitizens. But political freedoﬁ alone is not enough.

. According to Kenyatta, it needs to go hand in hand with
economic freedom and equality: the latter is as much a
right and a constitutive element of human digni@y as the
former. That 1is" why, Kenyatta‘éoncludes, government'in‘
Africa must be socialist. But, again, he warns, to be
authentic, socialism im. Africa, whatever forms it takes,
nust be "African™ in the very basic sense that it must
Vgrow organically from African roots, from what is indigen-
ous. _.This does not mean ‘that it will be an exclusivistic
ethnocentric ideology. It only means,. according to

Kenyatta, that "whilst adapting that which is suitable
from o?her cultures from East and West, we must give our

people pride and:selfLrespect, building upon all that is
good and valid in our traditional society.“? The point

Kenyatta makes here is crucial to Nyerere. Social

@ 7. See F. Brockway, African Socialism, London,
Bodley Head, 1963, p. 23.
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institutions, whatever they are, must be at the service of
a given people. Nyerere is adamant on this, to him,
fundamental point. He asserts very categorically:

We refuse to adopt [wholesale] thHe

. institutions of other couniries even
when they have served those countries
well - because it is our conditions
that have to be served by our insti-
tutions. We refuse to put curselves
in a siraight-jacket of constitutional
devices - even of our own making. The
constitution of Tanzania must serve
the people of Tanzania. We do not
intend that the people of Tanzgnia
should serve the constitution.

The democratic institutions of Tanzania must therefore be
made to respond to the circumstances and aspirations of
Tanzania. They are not absolute: society can and must

$

shape them to serve its legitimate hopes and asplratlons.

Such 1is Vyerere s basic approach to government.

This approach has been critical to the formation
of structures of democracy in Tanzania. ‘At the centre of

these structures (as wéll as of international contention)

is the institution of a one=-party State.

Western political science and political practice
identify democracy with an o;ganiie@ opposition to the
government, that is, with.a multi-party politi®al system.

Nyerere refuses to accept such an argument., There is no

8.*\Ereedoﬁ and Socialism, p. 37.,.
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orgaﬁic link, he says, between democracy and mulii-party
politics. He arqu§ that it is quite possible to have
several parties and no democracy as it is to have full

democracy in a one-party. .State. The issude for democracy is

' really not the party'sfstem. The issue, P. Msekwa, a

Party official in Tanzania has explained, is whether the
people have "a decisive influence and control over the
political, social amd econéhic institutions which determine

& : .
the‘cizéfen's way of‘life";g'it is, Nyerere himself insists,

whether’ the essential elements of democracy - discussion,

b4

 equality and freedom, or government of the people, by the

ople, for the people - are being honoured;lo it is

‘,i whether government attends to the common good or maximum

benefit of all by actualiéing the rights and duties-of-

persons in society. The rezl issue for: democracy, students

of the African socialist systems point out, is one of
accountability: it revolves around the quéstion whether
‘or not the leaders are accountable to the pé0ple.11

]

N .
9. P. Msekwa, "The Doctrine of By~ One-Party
State in Relation to Human Rights and the Rule of Law” in’
International Commission of Jurists, Human Rights in a
Jne-Party State, London, Search Press, 1978, p. 26.

10. See J.K. Nyerere, and Unity

pp. 103-106.

11, Fom. Lappé and A. Beccar-{arela, Mozambigue

~and Tanzania: Asking the Big Questionsy San Francisco,

o

—
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Nyerere sees democracy:at-work in two-ways. One

‘is by the direct part1c1patlon of the whole communlty in

§

-the decision making process. ‘He calls this Pure Democracx.

The Hellenic {city-states practiced it as did traditional
African co ities. According to Nyerere.wln tradltlonal

Africa the =& falrs of the community were conducted through

discussion until an agreement or gomsensus was reached.

The c15cusszon was free and, as with all free dlSCUSSlon,
there was “opposition. But the oop081tlon was snonganeous
and ‘was designed to contribu®e to the outcome of the )
discuésioﬁ; . This was democracy; organized opposition was

necessary neither to its concept nor effectiveness;12

;_I?ggifute of Food and Development Policy, 1680, p. 67. See

J.K. Nyerere, Freedom and Unityv, p. 134,
The British practice of imposing its Westminster
sysfrﬁ of government on all its former colonies-as a
condition for independence was ill-advised and .was a
humiliation to the latter. As P. Lessing p01nts out, no’
one form of democrecy is possible everywhere. fThe United -

.States, France, Italy, Germany, Switzerland nave all

developed their own forms cdifferent from the Westminster

-modeXs One may even wonder whether the "people S

democrac1es” of the East would be -able to survive as
nations’ without thelr present mode of socio-pokitical
organ;zatlon. See’P, Lessing, The African Kaleidoscope,
p. 119, -

: 12, See J.K. Nyerere. Freedom "and Unltx. pp. 105
and 195, Sée also J.N. Karioki, Tanzania's Human Revolu-
tion, p. 123. Apropos this, the Secretary General of the,,
United Nations, U. Thant, said in 1962: "The notion that
democracy requires the existence of an organized opposition
to the government of the day is not valid.. Democracy
*equlres only freedom for opposition, not necessarily its

organized existence." Quoted by K.A. Bus*a, "The

I

o
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The Qgsﬂnxiﬁa, such as Nyerere makes, that

“'--.‘__'\\d‘

£

traditional Afrkcan'éommunities practiced essentially Pur%/
Demociécy'is.o ten met with open scepticism by people whq(
are unfemiliariwith traditional African social organiéZtiQRWL,
prior to the ¢ loniéi.éeriod. To what extent, it is asked,
can one speak of democracy in a "tribal system™ which is’
;;;;d on traditional éuthority roles? ‘Nas not the chief

in this syétem a completely powerful decision maker,

actually ruling by fiet? Is not democracy 2 peculiarly
Hel}enic_discovery'based on the extraordinary insight of

the truth of the soul (or anthropeological truth), of the
understanding of the human psyche as the ground for

Equaiity? .Can one say anything like this about traditional

African societies?13

To be sure, there.is no evidence of a philosd-
phical .articulation of the "concept" of democracy nor the
"theory" of government in traditional Africa. It would

be a mistake, however, to equate this philosophical absence

Ingredients of Democracy” in G-C. M. Mutiso/;nd S.W. Rohio,
eds., Readings, p. 456. _ ‘

13. African traditional organization based the
reality of the equality of man, not on the understanding
of the human psyche, but on the necessity of human
community: the iIndividual person is necessary for the
community as the community is for the individual. This
African basis for equality is more pragmatic and less
philosophical.
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with the lack of the reality of democracy or-government.
structures and institutions there. This existed in a

pragmatic way. Scholars of some major African societies

today bear out Nyérere's contention that demﬁcrecy in many
of its forms 'is not foreign to Africa.lu The Ashanti
-(Ghana) chief, for example, -was "enstooled" (en;hroned)“by
popular consent, he ruled through consultation with the
council of répresentative elders, and he could be

. "destocled” (impeached) for any one of a number of specific
reasons. in fact, 1t is only wnen the European cdloniélists
disregarded these traditional constitutionﬁl safeguaras,

and ﬁnilaterally instituted chiefs beholden to them, tha%
the chieftaincy became zutocratic. For.'as long as the

rcolenial rulers were happy with him, the chief could now

’

- ride roughshod over the people with impunity. This is

partly why Nyerere abolished chieftaincies after

*

independence.15

Nyerere concedes that Pure Democracy, such as was

14, One of the most impressive works in tnis
.area todate is R.S. Rattray, Ashanti law znd Constitution,
New York, Negro University Press, 1969, 3ee also F.A.
Busia, The Position of the Chief in tne lodern Political
"System of Ashanti, London, rrank Cass, 196C; J. Kenyatta,
Facing iount Kenva, London, [1. Secker and Warburg, 1953.

-

15. See also fﬁ. 3, Supra.

e
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 practiced in traditional African socleties, is practicable
pqu for small’gsmmunities of people. For larger §ocieties

(Euch as today's nation—sfates. anotﬁénxform of democracy is

 required. He calls™<this Representative or Parliamentary .
Democracy. Here -the people\participate in the decision

making process not directly (as in the case of Pure

-

Democracy) but through their freely elected representatives,

o

f Representatlve Deqpcracy, however, raises serious
eth1ca1 questions which Nyerere claims are rarely -
addressed, it being generally assumed in the Western world

‘: that multi-party elecfioneefing guarantees fair and -
adequate representation.:justice and proteétioq of huhan
rights. But does it? Nyerere asks.; Is the multi-party
system in itself sufficient to uphold the comnaon good -
politically, economically and socially? Conversely; d&és
the one-party system inherently fall short of meeting these.

essential-elements of authentitc democrac;\(?16

’ Agai%? Nyerere's debate on this issue is-ﬁith
the assumption in the West that only those societies which
organize themselves on the basis Of a multi-party system
can be geﬁuinely democratic. The rationale for this

position is very well known and we shall nob seiterate it

Y

(: 16, One-party States are generally con31dered
) in the West to be dlct@torshlps.

~

i}



(il

63

PRINCIPLES OF POLICY

here,  We present here only Tanzania's ar *guments in
response to Western objections against the possibility and'

-

efficacy of democratic government in a one-party system

Nyerere argues forcefully that, indeed, in soﬁe
cases, such as Tanzania, "where there is oneé party, and
that party is identified with the nstion'ss a wnhole, the
- Toundations of democracy are firmer than they can ever be
where you have two or more parties, each representing only
a section of the comﬁunity:"17 There are séve;al reésons

. for this claim. _ |
; >
The flrst reason 1s that by its very nature the
mul*l-party system is representatlve of factions or
.1nterest groups or classes within society. Whatever’party
forms the government will be representlng *he interests of
the winning faction or.class, A one-party democracy. on
. the contrary, has the distinct advantage of being able %o |
form a government which is representative of the total
population snd which is concerned about tse welfare of the
nation as a whole. Here, as the Tanzanian politician
W.A, klcruu argues, criticism of government policies is

likely to be more genuine as it is not expected that

freedom of opinion be subordinated to party eipediency. or

NI 17. PFreedom and Unity, p. 196.

- 136 - .
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national loyalty to party loyalty:  On the other hand, it

is less likely that government (will be caught up in an
impasse in decision-making. ere the matter under con-
sideration is crucial to the evelopment of a yoﬁng hatioﬁ,

such an impasse could prove

. 1
econonic progress, 8

tal to expected socizl and

-

- Secondly, if multi-party systems providé for

periodic selections of alternative styles of government,

single-party.systems'wﬁich have several candidates. running
for election also fulfill this need. . To cite Kleruu's
argument dnce again: "In a multi-party system the voter‘s

freedom of choice is, by and large, limited to the choice

" between political parties; 'whereas in a one-party system

the voters can be given the opportunity of choosing the

actual individuals who are to lead them."19

This choice between individuals, beyond choice

‘between parfies only, is important for Nyerere. He

maintains that it gives the people more direct control over

their representatives and allows them to assess their

18. 'W.A. Kleruu, One Party System of Government,
Dar es Salaam, National Printing Company, 1984, P. 8. See

also K. Nkrumzh, "Freedom First® in G-C. M. Mutiso gnd

S.W. Rohio, eds., Rezdings, pp. 207-209.

19. W.A. Kleruu, One Party System, p. 7



()

{2

b

~ - 138°-°
PRINCIPLES OF POLICY
representatives' performance in relation to the nation's
policy. The people's confidence in him is therefore the
determining factor in the election or re-election of a

. 2
representative. ¢

Further, how about the contention, against the -
single-party system, that it restricts the freedom of
political assoclation and ideology? Nyerere argues that

even in multi-parity systems political parties are limited

effectively to two or three. And, what is more important,

there is really no fundamental ‘difference of. policy between’
or among them, for, if there were, you would have a divided
nation on the verge of or actually engaged in ciﬁil war., .
But, because the differences among political parties are

so trite, politics becomes a kind of competitivé game to

" determine a winning team. Nyerere contends that thus room

is made gxailable for the strong and well organized

. lnterests of even an extreme mlnorluy of people with

financial and social p;\\f to determlne and control the

 nation's policy regardless of the fact that elections take

place every so often.

20. . See J.K. Nyerere, rFreedom and Socialism,

p. 90.

. 21. J.XK. Nyerere, Freedom and Unity,
pp. 196-201, _ . S
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A . As Nyerere sees it, when the peoples of 2 nation

are in agreement about the major issues confronting them
and stand behind a given movement, it is absurd o seek to
create an oppositibn for its own;_sake.22 It surely cannot
be seriously suggeﬁyed, he exclaims, that democracy is
possible only if a government is rejected by a2 subsiantial
numﬁér of the people.'z3 On the contrary, as one African
politiéian, M. Keita, explg}gg. if the party is a truly
- national movement,‘representing the aspirations and i
interests of the people, there is o reason why the State,

realized through such a party cznnot be democratic. This

R b .
. 22, See W, E. Abraham, The Mind of Africa,
Chicago, University of Chicago Press, 1962, p. 145,

Since its formation in 1954, TANU has had no
effective territorial opposition. For all practical
purposes it has been the only political movgment in the
country, So, when the British governor  told Nyerere that

» Tanzania céﬁld not be granted independence without there
being an opposition party in the country, Nyerere replied,
"But, your Excellency, I cannot organize an Opposition to
myself.” Tanzania became constitutionally a’ One-Party
State on July 5, 1963, :

For analyses and evaluations of the election
returns of 1962 which rendered opposition redundant in the -
country, and of 1965, the first undex the one-party system,
see C.P. Potholm, Four African Political Systems, L
Englewocod Cliffs, Prentice Hall, 1970, pp. 151-142; W..
Tordoff, Government and Polities, pp. 31-53; H. Bienen,
Tanizania, Princeton, Princeton University Press, 1967,

DpP. 382-405; and L. Cliffe, ed., One_Party Democracy,
Nairobi, East African Publishing House, 1973. For those
of 1970, see J.MN. Karioki, Tanzania's Human Revolutien,
pp. 158-159. ' |

23. S3e R. Tahner, "Nyerere of Tanzania" ih New
Blackfriars, 51:597 (1970), ». 6. See also J.K. Nyerere,
Freedom and Unity, p. 106.
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‘implies harmony of purpose and goals between the political

party and other national non-governmental organizations
such as labour, women's, youth‘and students® organizations.
In a developing country (such as Tanzawia) it is important
for all of these forces to co-operate together so as to
achieve independence, unity and rapid economic and social
progress. . These are the aspirations in which the wh&le

population shares.24

. Nyerere claims that in spite of this unity of

' purpose, the inner workings of a democratic. single-party

usually'guard against the dictatorship of one or only a few
party leaders. Leaders are usually mouthpieces of the

party whose decisions are reached after long discussion and

by the consent of the majority. Free and open discussion

and disagreement on how to do things which it is agreed
should be done is essential., Because they appear to have

severely curbed this element, Nyerere faults the party-

e

system of the Eastern block countries:

.

24, M. Keita, "The Single Party in Africa" in
G~C. M. Mutiso and S.W. Rohio, eds., Readings, p. 638. Up
to 1983, 21 out of 45 independent countries in Africa were
orficially One-Party States. See G. Utting, "Africa: Slow
Death for Democracy” in Toronto Star, 35at. August 13, 1683,
p. 85. In Tanzania the Youth, Women, Workers, Co-operatfive
Unions and Parents' Union are all specialized organizations
of the Party. See Katiba ya Chama Cha Mapinduzi, Dar es -
Salaam, Printpak Tanzania, 1982, Part &4, no. 380.
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They have made their policies a creed,
and are finding that dogmatism and
freedom of discussion do not easily go
together. They are as much afraid of
the ‘other party' as any government in
a two~-party democracy. In their case
the ‘other party*® is only a phantom,
but a phantom can be even more fright-
ening than a living rival! And their
fear of this phantom has blindec them
to the truth that, in a one-party
system, party membersnip must be open
to everybody and freedom of expression
aliowed to every individual. No party
which limits’ its membership to a clique
can ever free itself from fear of over-
throw by those it has excluded., It
must be constantly on the watch for
signs of opposition and must smother
'dangerous' ‘1deas before they have time
t0 sSpread.

. To make the single party a vanguard party comprls—
ing only of select cadres and de51gned o prov1de hlerarch-
ical leadership, Nyerere warns, is to make the party
totalitarian. dis argument againét a vanguard ﬁarty. or
even a vanguard elite w1th in 2 mass party resis on his
faith in the collective wisdom of the people; not princi-
pally iﬁ purity ofiideology. He streéses that the party
must remain responsive and responsible to the ﬁeople. To
him, this depends mainly on how firmly the party is
organized af the grassrooté, that is, in the villages in

districts, and how scrupulously free debate and discussion

25. J.K. Nyerere, Freedom and Unity, p. 201.
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within the party are preserved at all‘levels of society.

Nyerere 1s quite emphatic on this point. As he puts it:

"The Best custodians of the people's rights are the people

themselveé.' To expect that ‘such rights would be safe-

guarded by leaders who are nelther g;ggted nor answerable
26

to them is to leave such a crucial issue to chance." It

is, in his view, to put the seal of death to democracy.

A further reason for the'désiraﬁilitylof a
one~party system over a multi-partiy system is that in
Tanzania, aé in almost all Third World countries, short of
a virfual takeover of the economy, and therefore hational
policy, by fdreign multinational corporations, .only the

State is able to mobilize the capital and manpower reSburces

26, J.K. Nyerere, quoted by 3.U. Mwansasu, "The
Changing Role of the Tanganyika African National Unior" in
B.U. Mwansasu and C. Pratt, eds., Towards Socialism in
Tanzania, Toronto, University of Toronto Press, 1981,

72. See also J.K. Nyerere, Freedom and Unity, p. 33

and Freedom and Socialism, p. 91.

In 1965, after its 1nvest1gatlons, the Presiden-
tial Commission on the establishment of a one-party State
in Tanzania reported: "It is sometimes argued that the
party should see itself in the‘'new context z2s an elite
group, a minority of ideologically dedicated who provide
from above the leadership necessary to activate the inert
mass of the community. Whatever practical advantages it
may have in terms of dynamic leadershlp. we decisively.
reject this view of the Party and its role. We find it at
variance with democratic principles and, in particular,
with the principle of democracy as. understood in tradition-
al African society." Quoted by I.N. Resnick, The Long’
Transition, p. 44.




- 143 <
PRINCIPLES OF POLICY .

requifed to orientate the economic insfitutioné towards the:
provision of goods and sérviées necessary for the popula-
tion as a whole.v If the State is to do this sﬁcéeésfglly
for the benefif of all, the political economist A.W.
Seidman explains, the.political institution mus®t be such
that it does-not represent factions but the interests of
all - especially the po;p and disadvantaged majority.z?

Nyerere concurs with this analysis.

Finally, in spécific referencefto Tanzania, -
Nyerere sees no positive reasons for institutionaliziﬁg a
multi-party sysfem. The critics of Tanzania's party-system
should nqté. he argues, that Tanzaniz never had a class
structure of society sharply differentiating people on the
basis of economic interests. Ujamaa policy intends to
avoid the formation of such structures. The only apparent
social nucleus for a hultiepa:ty system would be ethnic
group interests. But there are over 100 distinct éthnic
groups in Tanzania. To sanction political parties along '
these lines would be to enéourage trfidalism. This would
seriousZy hamper progress towards national unity and

retard participation in the rapid socio-econocmic development,

¢ «27. See J.R. Civille, "Ujamaa Socialism: 4an
Analysis °§,EDB Socialism of Julius K. Nyerere in the Light
of Catholic” Church Teaching” in W.R. Duggan and J.R. -
Civille, Tanzania and Nyerere, p. 208, fn. 23. -

rd
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Unity and economic and .social progress are the main

objectives now if the people of Tanzania are to overcome

the physical sub-human conditions which surround them.

- 4

Mature ethical con51deratlons about dembcracy,
1t is Nyerere's conviction, must go beyond/tne netuy
issues of party politics and opposition pa%ties. The
fundamental aspect of democratiC'institutfons is the free

expression and absolute respect of the collective will of

-

‘the people. It is upon this collective will of the people

that the democrat;é-Stége rests. Yet, as the country's.

- bishops note in their 1960 pastoral letter, there'is no

one sole way of expressing this will: "The voters in a
democracy do not always choose their leaders in the same

way, nor for the same motives, nor do they always give

<hem authority to act in one skt way. There are many kinds L

y 28

Thus, apart from the use to which it is put,
obJedtlve observers agree that a. onq\party or two-party
system is' neither good nor bad., As the Zimbabwean politi-
cian, N, Sithole, has argued, they are both capable of -
being put to use as instruments of liberation or oppres-

sion: "What is the kernel of the matter is the problem of

28 Catholic Bishops of Tanganyika, The Truth
That Makes Hen Pree, Dar es Salaam, 1960 n.p.
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. N
designing a system which achieves the.maximum benefit for

the maximum number, rather than a systiem which achieves the -
highest good for only a few. Politically, economically,_

‘and socially the problem is the same."<Y

;9 In other words, at an even more fundamental
level than popular will, the idea of &emocracy involves a
moral exﬁresélon of that will. And, according to Nyerere,
only a natlonal ethlc of Jjustice and respect for man, a
human act of falth in the equgl worth of the other, cdn
' guarantee that moral element. 1f democracy is taken in"
.this senﬁe of 2 political-moral programme which feSpecfs-
the freedom and dignity of every c1t1zen, é?$‘promotes the
self—reallzatlon of all Wlthln the national communlty,_H.
Schnelder writes, then a one—party system ‘can be democratic.
It can also 1ncorporate those pr1nc1p7es which manifest the‘

Chrlstlan understandlng of God man and the world 30

b. The Practice of Democracy in Tanzania

Universal adult suffrage irrespective of colour,

sex or creed, politic®l, economic or social étatus was one

s
of Nyerere's major poll 1cal latforms in the.struggle for

29. N. Sithole, "The 0ne7m6 Pa’rty Sys‘tem" in
G-C. M. Mutiso and S.W.~ ROth, eds., Readings, p. 461

30. See H. Schneider, "Democracy: The Idea and
the Reality” in Concilium, 3:7 (1971), p. &4,
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‘indépendence.31 That commitment has held and, by any

[}

standards, it has worked very well under Tanaania's chae-

32

party system. Beyond the periodic elections, however,

Tanzania s\eekgms

more 1mmed1ate power to dete

sh stfuctures which give people

ine and decide on issues

which a@ﬁect their llfe. Nyerere considers it dangerous

o-s./

for democracy to tak thig power coE@leEely away from the
people even afte:/é;i electlon of a centra ,government
N

‘--\
:or, as the bishops of Tanzanla warnkd in 1968 "Freedom

can be greatly endangered ln practice, in splte\of the

best 1ntentlons, when in a- system too great power is con="

1

centrated in <the hands of one group of people alone.

Equally 1t is. protected by a balance of powers in society,

so tha% one can be a check upon another._..“.33

3 \ el . " - s s ",
Th:ifﬂéi“;he purpose of the Qecentrallzaﬁlon.
move of 19?5. It was intended to encourage mass partici-

-

pation in socio-economic planning and dedision making. It

provided a structure whereby the‘idenﬁification of

& 31, See, for example. among many other places
in his writings, J.K Nyerere, Freedom and Unity, pp. 45~
52 and 75-80. ¢ B

32. See fh 22, sugra for llterature whlch
discusses and substantlates this claim. .

33. Catholic BlShOpS of Tanzania, mhe Church
and Developlng Society of Tanzania, Ndanda, Ndanda ﬂlSSlon
Press, 1968, no. 12 : . :

’
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socio-economic priqrities, successes and‘failures-are

collective and originate from those levels of society most
' ~

directly affected. Many of the priorities identified are

-dlrectly.

conceived and planned in such a way as to be implemented

entirely through local resources, manpower and.management.

.Others are integrated into common district, regional and

national objectives. Thus, on the national, regional and
district levels the pebple decide for and govern themselves
through thei* elected representatives ip the Party and

government On the village and cell levels all the people

'dlrectly involved decide for and: gOVern themselves

34

It i§ﬁgg£¢e true,'of-course, as N. Upheff and
others have peintedlout,'that'lqcal organization and
administrative decentralization do not alwayeffacilitate
partieipafioniand self—determ;ﬁatidn. The structures mav

be there but they may be dominated by a local elite which

is prosperous and privileged sociélly,‘or they may be

frustrated by pepuiar nonchalance, If used propfrly,

decentralization is an instrumen¥ for gfea%er participation

'34 On the Decentrallzatlon move and its bearlng
on 1ntra-party democracy, see J.K. Nyerere, Freedom and

Development, “pp. 344-350. See also I.N. Reshick, The Long

- Transition,  pp. 235-253 and J.H.J. Maeda. Popular Partlclf

. pation, Control and Development, Ph.D. 1976, New_Haven,
" Yale Un1vers;ty, pp.. 70-3 2. _ _ ® )
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and equity; if misused, it may produce a form of exploita- ~

tion which is extremely direct and immedia‘te.35

‘ It has been noted in criticism of the actual
praxis of decentralization that usurpation'df power by a
few, manipulation or local indifference at the village,
district aﬁ&\regional‘levels is evident in several areas

of thé country.36

And while the representative respcensi-

bilities of the ional Assembly have been curtailed by

the Par%y,B? th;NTaxure of the Party as a genuine go- between
between the govgrnmeno é%d the people is yet to be fuﬁQgL;//’r—/‘ﬁl\
realized. The Party'ié not y;t what HNyerere would like to" N
see it - a “two-way all weather road, along which the

purposes, plans and problems of the Government .can travel

to the people, at the same time as.the ideas, desires, and

" misunderstandings of the people can travel direct to the

~

35. See R. Sandbrook, The Politics of Basic

‘Needs, Toronto, University of Torcnto Press, 1982 p. 241,

36. The contradictions emerging during 1367 to
19?6 between Party ideology and popular participation in
political and economic decision making are an example. K «
They are discussed by I.NKN. Resnxck, The - Long Transition,

pp. 94-105.

37. See C. Pratt, The Critical Phase, pp. 208~
215, According to R. Kawawa, then Second-Vice President,
the Party leads the country and initiates and decides

policy. The Natlonal Assembly merely assisis the Govern-

ment in 1mplement1ng the Party s policies. (See ibid.,
P. 214) . :

~
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C—overnment."?8 Other scholars argue, however, that such

.shortcomings are a risk endemic in any demscratic experi-
ment. They are of the opinion that taking everything into
consideration, Tanzania has in fact fared very well in.the ' .
'a;éa of popular participéfion in governfient, Even before.
the Decentralization move, Potholm noted in -1970: -"Sﬁb-
group autonomy is reasonably well established in Tanzania,
‘and the political center seems inclimed to interfere with
their opération only if the institutions br groups in
question threaten the system or jéopardize its primary
_ © goals. 'Guidance, not'contfol.‘is the operational intent."39
c L) . . ’

In the controversial question of villagiZatioﬁ}uo
where a certain amount of coercion was applied to oring | N

about rural change, Nyere;é_decéntralized the responsibili- -

Riad -
-

ty for and the morality of the application of force as

well. He réasoned-that in this particular ihstance, the

: 38. See J.K. Nyerere, Freedom and Unity, p. 158.
In his.-Freedom and Development, p. 33, Nyerere emphasizes
the point that "only a Party which is rooted in the hearts
of the people, which has its devoted workers in the
villages and the towns throughout the country - only such
a Party can tell the Government what are the people's -
. purposes, and whether these are being carried out effective-

~ ly.  Only the existence of such a Party can ensure that
Government and people work together for the people's
purposes,” S - :

39. Four African Political Systems, p. 147..°

| X 40, See Chapter Four for a discussion of the
‘: Villagization Move. ’

i
L
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initiation and administraéion of coerclon from within the
communit& and for thé community's'benefit would be more
productive in terms of the appreciation for its necessity
than if it was initiated and administered from the central
governmenu. The political scientist C.R. Ingle calls this
an unusually original i'.echnzx.m.ua.')"'1 Ingle explains that
in communitarian terms, exiernal intervention by. the cen-
tral éovernment is more highly morally ambiguous and
democratically hard to justify. - Local administration of

calculated coercion-ag] _self-discipline, however, presents

. fewer moral questions and infringes upon no democratic

principle, Rules, once passed democratically, must be
enforced and'observed.- So also in development Schemes:
once a community has made a democratic deciSion to pursue
a particular dévelopment project, everycne is expected by
the same democratic community to co-operate in effecting
that decision. The community‘infringes no democratic

pr1nc1p1°s in penalizing the Qacksliders. Such was the %

practlce of tradwtlonal African societies. TFreedom and

: discipline went hand in hand. TFor, as Nyerere puts 1iz:

"freedomlwithcut discipline is anarchy; discipline-Without

L1, See his “Compu151on and Rural Development
ln Tanzania" in Canadian Journal of Afrlcan Studies,
4i1 (1970)- p. 97.

~ »
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freedom is tyranny.“42

But there is also the very serious gquestion of
the Preventive Detention Act, opefative in .Tanzania since
independence, whereby a person who is (seen as) a danger

to the State may be detained indefinitely without trial.

Nyerere admits that the Act céuld lead to grave violations

of an individual's personal riéhtsri'He“argués.'héwever!
that there is a conflict of two principles-here which are
équally valid: thé individual's right to an impartial and

fairAhearing, on the one hénd, against those rights of the

'nation to exist as a cohesive entity, on the other. At this

stage of Tanzania'sudevelqpment, Nyerere believes that the
rights of the nation must be givén precedence, ﬁowevg;,
he is anxious that in.time the Act will become redundant.
In his own words, the'qpestion of adminiétfamive or
preventive detention (i.e. @gzgnézénww{thaht trial); is an
extgemely'serious Natter:: | |

It means thgt you are imprisoning a man
when he has not broken. any written law,
or when you cannot be sure of proving
beyond reasonable doubt that he has done
So. You are restricting his liberty,
and making him suffer materially and
spiritually, for what you think he in- _
tends to do, or for what you believe he -
. hag done., 'Few things are more dangerous
to .the freedomhgf/g society than that. -

' 42. Ibid., pp..83, B
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For freedom is indivisible, and with '
such an opportunity open to the Govern-
. ment of the day, the freedom of every
citizen is reduced. To suspend the
Rule of Law under any circumstances is
to leave open the possibility of the
grossest injustices being perpetuated.%3

. But to nhim, the obverse side of the problem, the

alternative for a young, politically and economically un-

" stable nation, is equally serious:

et ... even on so important and funda- ‘ —
mental an 1ssue as this, other princi- . o~
ples conflict., Our Union has neither

the long tradition of nationhood, nor

the sirong physical means of national

securlty, which older countries tazke for

granted. While the vast mass of the

people give full and active support to

their country and to its government, a

handful of.individuals can still put our .
rnatiorn into-jeopardy, and redﬁﬁe to

ashes the effort of millions.

—
-

7 . - ] '
Many scholars concede that Nyerere's argument

_about the conflict of principles in this area is obviously

valid. Yet, they harbour grave reservations. According

to theF*\lt would seem that even in rT‘a.nza.n:.a. only ln very

rare qhses would an individual or group of 1nd1v1duals

present tnemselveé as such a danger to the nation and the (
State ‘as toffor:eit,%heir'righf’tb'dﬁe process. They

- N -, . ) o

[
.

o

' 43"'ﬂI K. Nyerere. Freedom and Unity, p. 312.

T e

- bb_..Ibid, o L
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argue that even more serious for Tanzania, the suspension
of human rights inherent in the Detention Act frustrates
in a very bagic way the inculcation and enhancement of a
national ethic of justice and the Rule of Law which are
some of the fundamental thrusis of the Ujamaa vision.
'Thereforé, fhey agfee w;th the position of some members of
the International Commission of Jurists in a seminar in
Dar es Saiaam in 1976 that, from the point of view of
develgpiné the right, responsible and mature attitude
towards human rights and human dignity, preventive ﬁeten-
tion should be dispensed with as it is "inherently more

damaging to society" than the situation it seeks to avoid.45

45. "Summary of Workshop III Discussion" in
International Commission .of Jurists, Human Rights, p. 108.
See also for suggestions of legal -and procecural controls
to cetention, ¥K.L. Jhaveri, "The Principles of Administra-
tive (or Preventive) Detention" in ibid., pp. 60-63, and
the seminar’'s "Conclusions” in ibid., pp. 113-115, -

: ' Indeed, when there was a public outery that the
- sentences handed down by the court to .the army mutineers
of January 1964 were too light, Nyerere came tc the defence
of the courts., The government, Nyerere said, would not
interfere with the courts® decision because to do so would
be "to abrogate the rule of law". "The rule of law,"” he
" pointed out, "is the basis on which rests the freedom and
equality of our citizens., I%.must Temain the foundation
of our state. We must not allow even our disgust with the
mutineers to overcome our principles.” See Freedom and
. Unity, p. 299. - : ’ :

I% is worth pointing out, however, in-the
interests of objective discussion, that preventive. deten-
tion is not restricted tec certain countries or ideclogies
" only. On the contrary, it is a feature of a wide range of
countries,.industrialized and non-industrialized, under h

r
=
T oa

e



‘;‘4—' . l

()

9 |

— -

- Ysh .

 PRINCIPLES OF POLICY

c. Leadership and Leadership Style

Nyerere has pointed out that the survival of
democracg-in 3 nation'doés not depend only on its constitu-
tion and institutions. It also depends on the pecple, on
the nationjs.éthic. To establish and preserve this ethic
the people’s leaders play a crucial role. They themselves
must epitomize the democratic ethic of service. ‘Ujamaa

emphasizes tThis in its conception of leadership in Tanzania,

The Principle of Subsidiarity, along which lines
the spirit of the Decentralization move in Tanzania is
based, offers a basis for critique of the understanding of
leadership and styies of leadership both in a Tanzania ‘
dedicated to Ujgmaa and in the Church in the context of

Ujamaa.ué : ’

communist or capitalist ideologies, with one-party or
multi-party Bystéms of government. The (preventive?)
detention of some Canadian and American-citizens of Japanese
ancestry during World War II may be cited as one recent
‘obvious example in the West. 1In the East the treatment of
political dissidence as a crime against the State or as a
"psychiatric disease" is a matter of public knowledge.

* . —_ . .

- 46, TFor the meaning and "significance of this.
principle, see Pius XI, Quadragesimo Anno, AAS, 23:6 (1931),
pPpP. 177-228, trans. in C. Carlen, The Papal Encyclicals
1603-1939, Wilmington, WMcGrath Publishing Company, 1931,
sge& no. 78-80, pp. #27-428; and John XXIII, Mater et
Magistra, AAS, 53:8-(1961), pp. 401-464, trans. in C.
Carlen; The Papal Zmcyclicals_ 1958-1981, see no. 53, p. 65. .

A1l subsequent references to the English translation of the

papal encyclicals are to the compilation of Carlen, that is,
the four volumes covering the years 18?8-198?‘1. Jo n ,

-

-

- .
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_ Nyerere singles out good leaaﬁgihip as on€ of the,
most important conditionsrfor the su{vi%al of democracy and
the success of Ujamaa. His coﬁcept‘and his own manner of
leadership can be summarized in the_exhoftation he givés to
civil and religious leaders all over the country: Keep
constant touch with the people; be one with them. Ke
advises that as in a family, there must be mutual dependence
and reciprocal infiﬁénce between the leaders and the
community. These are important cﬁﬁdif;dns in the dynamics
of exercising authority, he says. If th;y are not fulfilled,
the breakup of the family or coﬁmunity becomes inevitable.
Léa&ership and theféuthority that goes with it must ;f%%&s
be seen in the cohtgxt of service. A leader is not above |
-the people he leads; he is, as it were, oﬁly "first among
equalé".47 ‘

The Cathol;c bishops of Tanzania think in the same

"

47. 'See J.K. Nyerere, Freedom and Unity, D. & °
and Freedom and Socialism, pp. 136-142. See also K. Nkrumah,
"Freedom First" in G-C, M. Mutiso and S. W. Rohio, eds., '
Readings, p. 203. Nkrumah, in the fashion of Mao Tse-Tung, -
similarly urged his party's leaders to: c .

- "Go to the people’
Live ameng them ,
Learn from them :
Love then ____//f/
Serve them - - .
Plan with them
Start with what they know
Build on what they have." .

[y
)

-
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way as weil, True leadershlp. they explain, is the aolllty
to help people to understand the value of following a
particular course of action. When the people act wlth
understanding, as if of their own accord, this is true
obedience and a credit to leadership. Apart from this, the
bishops point out, authority consists only in different

degrees of tyranny and obedience becomes s:i.r:wery.“'8

According to Nyefere, discussion or dialogue must
be a. central aspect of Ujamaa leadershlo style. As he

explains it, good leadersnxp means explalnlng. teacning,

. inspiring, guiding, encouraglng, but it also means listen-

ing and learnlng .
For leadership does not mean shouting
at people; it does not mean’ abu51ng
individuals or groups of people you
disagree with; even less does it mean ™~
crdering people to do this or that.
Leadership means talking and discus-
Sing with people, explaining and- .
persuading. It means making construc-(?}\
tive suggestions, and working with the
people to show by actions what it is

- that you are urging them to do. - It

) means being one with the peéople and
recognizing your equality with them.%9

“

L a
-48,. See their Peatce and Mutual Understanding,
“no. 30 Pp-. 15 6. - - E ]

49. J. K Nyerere, Freedom and aevelopment, p. 61.

\‘ :'. . . . ] ' ' . “

Fat
1l .
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Nyerere is emphatic about personal character as.”

a prerequlslte of good leadershlp and leadershln style. -

. Democratlcbleadgrshlp; he points out, canno: demand the

sacrifiée of oné's conscience., If a people's representa-
tive, he says, cannot persuade them as to the rignhtness of
his'pointﬁof view on a fundamental issue, or convince him-
self that he is wrong, then his duty to himself and to the.
people is not to sacrlflce his own lntegrlty to save his

-

p051t10n., Rather, he must do what he believes to be right
. : -

regardless of. the consequences to himself.so

On the other hand, it takes strength & character

for a leader to encourage criticism of policies, to

‘recognize and ‘admit his own mistakes as well as those of

others, and,to participate in the community's effor:s to
try to feétify them.. But this 1s the sign of mature,
confident leadership. In Nyerere's words :

' Leaders are not Gods; they are able to
be effective, and to serve the people,
only on d basis of mutual respect

between themselves and those who have -

. entrusted them with responsibility. 4 .
person who can adpit a fault, and
strive to do better, is both more worthy
of trust, and more likely to be trusted; -
than one who pretends to be.infallible

4

T

50. J.K. Nyerere, Freedom and Socizlism, p. 95.

. o I 2
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and tries to shift the blame on to
others.5l - o

(4]

The Party Guidelines (Mwongozo) of 1971 spell but
the qualities of character £hat Nyerere enéisages in . a
_ Yeader who believes in the prinéiples of Ujamaa. Paragraph

15 of the Guidelines states in part:

-

For -a Tanzanian leader it must be
-2 X forbidden to be arrogant, extrava-
‘ gant, . contemptuous, and’oppressive.
" The Tanzanian leader has to be az
45? person who respects people, scorns
ostentation, and who is not a tyrant.
He should epitomize heroism, bravery,
and be a c%ampion of justice and
. equality.” o

The theoldgian R. Pesch - has éuggésted thaet

tﬁ’

authority in the Church concerns more the form or manner of .

life there than fgthod of rulg. But one must be careful

51, J.X. Nyerere, "The Arusha Declaration Ten
Jears After” in A. Coulson, ed., African Socialism in
Practice, Nottingham, Spokesman, 1979, p. 67.

" s2. J.K. Nyerere, “The TANU Guidelines of 1971°
- in G-C. M. Mutiso and S.W. Rohio, eds., Readings, p. 547.-
B See also thg Party's Leadership Code in J.K, Nyerere,

- Freedom and Socialism, p. 249, as well as His Freedom and
. - Unity, pp. 182, 223-226. See, furtier, H.R. Hadsell, The
Moral Thought, op. 144-174; R.F..Hopkins, Political Réles

in a New State, New Haven, Yale University Press, 1971;

and for a psychology of leadership styles, J.M. Burng,
Leadership, New York, Harper and Row, 1978, pp. 425-532. .

1

53. "The New. Testament Foundation of a
Democratic Ferm of Life. in the Charch" in Concilium, 3:7
(1971), p. 49. . v LR L

2
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not To make too great a disti?étion.betﬂeéh "form of life"
in a community and "form cf rule or power". The Two~ -
elegénts'are in reality interconnected and they influence
and even condition each other. This is what Nyerere points .
‘ ) ‘ ~ y
cut in his discussion on leadership in the context of .
Ujamaa. To ensure respect for human rights; hé says, a
party consistfﬁg\gziy o avant-garde cadres.‘would have to
ange

be a party of or saints. The Party in Tanzania is

-neither. If it 1s to maintain human rights'and work for

human dignity, it has o rely on the participation and
input of 211 Tanzanians. We cannot, he illustrates,

lead a country as if it were a Church,
with the priests and bishops of poli-

- ti¢s choosing and rejecting each other
. as leaders, without the believers

-

™~ . having any chance to choose or throw

out thelr leaders. ... Secular leaders
of the people must have trust’'in the
people; that is the only way they can
be trusted by the people. A system
where leaders choose themselves from
among themselves rests on a foundation
of mutual trust among the leaders; but
it shows that *Ee leaders have no trust
in the people.5 , : .

sk, J.K. Nyerere, Freedom and Develoopment,
p. 186. Of tne Church, J. Walsh, Evangelization and
Justice, Maryknoll, Orbis Books, 1982, p. 50, writes:
"Most of the power within the Church is concentrated in
the hands of an extremely small percentage of the Church's
membership. In the present structures this segment of the
Church tends to act as an oligarchy, making final deci-
sions as to who will be selected to join the inner circle.

oy
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Nyerere's conviction in the question of leader-
N | — .
ship is that the power to direct their own lives must X
- firmly remain in the hands of.the people themselves. 1% a -
representative democracy this means.only one thing: that
the people must have the last word in the choice and change:'
of their leaders. f the leadership siructures are such
that a leader cannot be changed.in_Spite of the fact that
he has lost the confidence of fhe people he leads, then
those structures do not serve democrac&. ‘They become
oppressive and aggravate the collective dtgﬁity of that
society and the human dignity of individuals constituting

I3

it.

B. Human Dignity

" Human dignity may be describved zs a quélitative
value in individuals and groups of persons résulting froﬁ
right and adequate relationships in self, society, creation
and God. If, then, the life situétibn of any individual or

group is such that their sense of worth as human persons is

-

“In many instances this oligarchy merely duplicates itself
by choosing new members who think the same as do those in
the oligarchy. As a resul:, a structural inbreeding common
to all oligarchies emerges. A single mind set tends to
both prevail and perpetuate itself." Leadership in the
Church in Tanzania will be discussed in more detail in a
later chapter.
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curtailed, fheir participation in the life df society is
limited, their need to create and-recreate is frustrazed, ‘;
and the expression of pheir cultural feelings is subdued,
there results a more or less generél breakdown of human
respect and integrity.—This, in one word, is alienation,

a phenomeneg\ggéicative of loss or erosion of the dignity

of méh.55

-

As a2 gualitative value in ﬁan as én individual
and as society; human digriity 1is fdsteged by, ancd aliena-
tion is counfered through, the practical respect and
'9nforcement of human rights. ,Thesé latter aré-those.God-
gixen privileges which are believed to be enjoyed by all
human beiﬁés, solely by virtue of their being human beihgs,
and to be enjoyed by them equally without‘dis;inction of
birth, race, class._faith,_orwany'other physical, psychical
or spiritual characteristic. Because *hey are God-given )
tokall men, ;hey may be called "natural" or "moral” fights.
They largeiy presuppose social interaction. Tnereforey
théy entail duties. On that account, they can be incorpo-
'rafed into systems of p;;itive law, -tThat is, expressed in

clear terms of norms which regulate interpersonal behaviour.

But their validity as "natural™ or "moral" rights does not

55. See Australian Church Agencies, Changing
Australia, Blackburn, Dove Communications, 1983, pp. 7-3.
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emanate from positive law but radically antecedes it. In

ouher words, human rights do not depend on, and are not

—_—

- determlned by, pos;tlve law, but, rather. law should te

deterzined by human rlghts. Positive law oullds on
"natural” law. It is thus generally agreed that human
rights are universal, inviolable and inalienable.:

-

: Human rights 1nclude civil and nolltlcal ~ights
as wef& as econonic, soc1al -and cul tural r15nts. They may
pertain pr;gs&gg;ly to the individual (Dersonal rlgh ts of
life, respect, marriage, family, work and rellglon), or to

soclety (social, cultural and political rights of employ-

_ment, education association, citizenship and emigration).

These rights are linked and expressed in practice i‘

different ways in different circumstances.

- For Ténzania under Ujamaa, Nyerere maintains that
the firm belief in the principle of human dignity znd human
rights entails in the very leaét the following practical
consequences nationally and in Tanzania's international
relations: | .
(15 That Tanzania must accept without reserva-
tion the United Nations' Universal Declaration of Human
righ&s as the basis for interpersonal and internaticnal
intercourse. PFor in this Charter is contained Ujamaa's

own belief in universal human brotherhogﬁ. This is the

NN

Tn
P
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belief, as Nyerere puts it, that every human being "has an
equal right to inheri* the earth, to partake c¢f its joys

. ' . { ce s
and its sorrows and to contribute tTo the building of the

sort of soclety which he desires for himsel?f and also ;or

his cnlldren."56 Also in this Charter is contained 9he

only firm basis for international co-operation based on

justice. Only such co-operation will resulz in. develoomenu

and peace for all, without which human rights, and, there-

fore, human digrnity on a world scale, cannot pé'realized.

Tanzania must therefore work constanily fof those goals of .

" human brotherhood and co-operdtion:among nations tased on

justice, respect and their equallty as nations.
(2) That Tanzania must oppose dlSCrlml wation in
any form and manner, anywhere, without ‘concession or

. Fo] ”
compromise. Discrimination presupposes a diminution -or

- —

denial of a person's or a society'eihumanity, rights'and
dignity. Colonlallsm.'as has been noted, does Just this.

”anzanla, therefore. must remain firm in its commltment to-

~

rhelp end this institutional form of human alienation. A4s

Nyerere stresses: .
. There can be no question of colonialism
continuing any longer. The colonial
peoples cannot-be expected to continue

. .to accept™it. And no other people who

56. J.K. Nyerere, Freedom and Unisty, p. 146.
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.claim to-believe in the e;2§TIVy of man
. should support the continuatich of
colonialism in any part of the world,
ttempts to maintain the colonial status
for any country can only provoke wars
and conflicts in which the suffering
would be shared by_the colonizer §§ well
as the colonized.”

(3) That Tanzania must continue its commitment
to the achievement of African unity as a step forward
towards universal human brotherhood, co-operation and:

58

peace.

T And (4#) That in the ideological war between the

.East and the West, Tanzania must be non-alligned. The

claim to complete truth in the organization of society

which gpderlies the peosition of eéqh of these sides is both
absurd and dangerous. The assumption that absolute truth
has been reached in any given field is inimical to man's
development. Tanzénia's stand is that creativity in all

human endeavours ig still possible and that peoples and

59

-~

. . .
On October 22, 1959 Nyerere cast these commit-

ments and endeavours of Tanzania in relation to the -

57 . I%ido ] p- 150.
58. See ibid., pp. 153-154.
59. See ibid., pp. 154-155,
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preservation of human rights and dignisty as moral aspira-

$

tions in the following words: . .

"...we the people of Tanganyika, would "
like to lizht 'a candle and put it on ’

top of Mount Kilimanjaro which would

shine beyond our borders giving hope,

whére there was despair, love where

there was hate and dignity where

before there was only humiliation.

...We cannot, unlike other countries,

send rockets 1o the moon, but we can

send rockets of love and- hope to 2ll

our fellow men wherever they may be...90
~ .

t 1s Nyerere's conviction that to be effective
as practical  principles of policy, these aspirations need
an ethic as well as structures of human equality, social

justice .and freedom.

a, Man's.Common Humanity )

| | To Nyeré?e. an ethic and structures of equality
Suppose, first of all, the belief in the shared humahity of
man, every maﬁ?“éverywhére. It is the belief that God (or -
Nature) has endowed every human being, without a single
exception, with common essential needs for life. This
means, in other words, that God himself creates every man,

places him in the world according to his own eternal plan

-and finally calls him back to nimself. From this perspec-

tive, there can be no basis for distinction or degrees of

‘ . 2
60. Ibid., p. 72. .
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. the human worth®of persons wnere their origin, fundamental

requireméﬁts for the sustenance of 1ife and their final
vocation are concefned. Whethe;'or not all the elements of
this belief are capable of scientific demonstration, .
Nyerere malntalns thao it forms the "core and essence" of
the‘nrlnclple ¥ human ecuallty and of Ujamaa. It is
absolute and ungualifiable. Physical, mental and moral

characteristics of different persons may, and actually do,

vary. But these variations do not affect the basic assump-

tion that 21l men share the same origin, purpose'and end.

+ Practical policies inspir,eci by and conforming to

this assumption is one of the criteria of Tanzania's commit-

ment to Ujamaa and, indeed, of any socialist society. .In

‘the words of Nyerere: o

A societJ is not socialist if, in its = -~
organization, or its practices, it '
dlscrlmlnates. or allows discrimina-
tion between its members because of
thelr parentage, their place of birth,
their appearance, their religious
beliefs, or any thing other than their
behaviour in relation to their fellows.
The existence of racialism, tribalis
or of rellglous intolerance, means t at .
a society is not socialist - regardless
of whatever other attributes it may :
have. A society in which all men are
of equal account will probably be
socialist, because socialist organiza-
tion is really the means by which the

) diversity of mankind is harnessed to

- the common benefit of all men. Social-"
ism, as a system, is in fact the

e
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organization of men's inequalities
to serve their equality. The%{
eguality is socialist belief,

For Ujamaa, policies emanating from this belief
accord with and find inspiration from the social compact of
traditional Africa. Physical differences between indivi-
dual persons, differenceS'ih intellectual acumen, and even
$ariatibns in moral qualities are all recognized and
appreciated, qu they are ideally employed in the context
of the community. This means, as S.M. Molema explains,
that instead of destrbying the physical, intellectuai and
moral inequalities among the members of a social compact,
fhe compact substitutes adequatelqu;r each and all of them.
Thus, for example, inequalities in sirength or intelligence
" compensate for eack other solthat the strength of some
cannot be used for the oppression and exploitation of the

intelligent or the other way around.®?

Consequently, the "mutual supplementation” of
the inégualit®es of human gualities is, in traditional

Africa, the very basié reason and justification for the

61. J.K. Nyerere, Freedom and Socialism, p. L.

62. S.M. Molema, "African Manners and Customs"
in G-C. M. Mutiso and S.W. Rohio, eds., Readings, D. L3,
See also J.X. Nyerere, Freedom and Socialism, p. 303, and

E. Guerry, The Socizl Teac%éng of the Caurch, London,
St. Paul Publications, 1961, pp. -08. ‘

d o

- ~
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*

existence of society. The African theologian, 2. Akéi,
explains the social implications of this: A person in
possession of more or less articuiar aptitude may be more
or less intelligent. more or less affable, or more or less
atiractive.” 3But these personal qgalifies, outside of the
context of relationships, are actually df no conseguence,
They are geared towards relationships, towards the social
compact. "So that in the realm of truth, goodness and
beauty, two men with unegual endowments will need mutual

¢

co-operation in order to realize their existential ends

individually as well as col’lectively."63

If this is true, if a person's life finds fulfil-
ment in socievy, and if society necessérily implies the
interdependenée of the differences of the members of
the often highly arbitrary labels of value attached %o

certain human qualities., He points out that intellec;uéls,

[

for instance, are perceived, and sometimes perceive them-

‘selves, as being more wofﬁhy of dignity than peasants. .

According to NYerere, the realities of concrete existence,

63. P. Akoi, elzglon. p. 181, In traditional
Africa differences in personal qua11t1e§'are therefore not

considered ontological or absolute but historical and

relative; What is absolute is the shared humanlty of all

in and as community.
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however, do not suprort this assumption and actually may
iﬁdicate the opposite. For when it comes to acquiring the
essentials of existence - food, clothes, shelter - Nyerere~
argues, Tthe intellectual, not the peasant, may find it hard
to do. And certainly, without society, the intellectual
will not find much opportunity *To use nis inteliectual

abi;ities:éu

Nyerére concedes *that there are distinctions,
wﬁich must be recognized, in the types of contribution
offered by different people to the community or éociety.
To him, however, these do not warrant distinctions in the
human dignity of those people. Thus, he says, comparative
labels of value of human qualities are dangerous in that,
intrinsically, they tend to proportion human dignity and

)

s

b s

64, J.K. Nyerere, Freedom and Develooment, p. 28.
As T. de Chardin has written, the conflict between collec-
tivity and strict individuality of men 1s not fundamental.
fundamentally, it is "only in approprizate association with
his fellows that the individual can hope to attain to the
fullness of his perscnality, his energies, his power of
action and his consciousness, more especially since we do
not become completely 'reflective’ (that is to say, ‘men’)
except by being reflected in each other. ColTectivisation
and individualization (in the sense of personality, not of
social autonomy) are thus not opposed principles. The
problem is so to order matters as to ensure that human
totalization is obrought about, not by the pressure of
external forces, but through the internal werkings of
harmonization and sympathy". Or, in Nyerere's words,
through an "attitude of mind".- See T. de Chardin, The
Future of Man, London, Collins, 1964, pp. 201-202.

———
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human rights en tgg basis of classes in the economic, poli-~=—
tical énd sobia; realms. 3But tpeif-necessity for human
existence and integral social development is the true basis
for the value of ﬁumaﬁ-aagiities."And this is not easily
susceptible to gradation. For, once again, inequalities of .
human qualities find their proper role in the service of
hﬁan equality and solidarity. This makes for true frater-
nity and imbk?éé”}eciprocity and mutuality, net m;ster-
slave, pa;ron—ciient relationships between persons or social

entities.

In view of the neceSsity and reality of varia-
tions of individual qualities which contribute to the
viability of society, equality, almost by definition,
cannot be tgken:to imply unifprmity; Nyerere perceives it
to mean unify'f%stered by a firm reccgnition humanity's one
sacred "life-force" and the rights that are proper to it.
Every héqan being and e%ery.sqﬁial,entity have an inherent
need~of'¥ﬁi§%recognition of their humag}ty gnd rights even
if it may not be élearly a;tiéulated. Among other struc-\
tural inequalities, economic disparity disregards this need
and fosters alienation in society by undermining mutuality

and encouraging acquisitiveness. <Economic disparity is to

Nyerere an enemy of human equality:
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By introducing the possibility of '
hoarding wealth through money, by H
encouraging the acquisitive instinct
in man, and by basing social status
on majerial wealth ...[the] economic
inegdalities between men become so

- great that man's basic equality 1is

imperceptibly transformed. into a

. merchant and client relatlonshlo.
It is then impossible for all members-
of the society to discuss together as
equals\w1th a. common interest in the
malntenance and development of society.
The .common interest has been at least
partially replaced by two interests, .
those .of the 'haves' and those of the
'nave-nots'. The unity of society has
been weakened because the ecgallty of
its members has been broken.

~

When the acquisitive insiinet is taken as an
essential, inviolable quality of man's life in society,
N&erere argues, man's inequality in strength and skill will
ineviéably be used by some to exercize cont;ol over others..
One way thie can be done is.for scme to acquire almest
absolute control of those resources to which'all men must -
have access so as to realize their humanity. Those
excluded from 'this control have.their human dignity dimin-
ished, both because their access to even fhe most essential
resources is restricted and controlled by others, and most
imperfantly because their equal participation in the social“:

coﬁpact is eliminated. They can only participate according -

65. J.K. Nyerere, Freedom and Urity, pp. 11, 17.
See also Freedom and Socialism, p. 341,
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to the (in human and Christian terms) perverted relation-

- ship of slaves and clients, of masters and patrons.

-

"Faith can move mountains" is, accordéing to

Nyerere, a statement of man's power to create, %o improve.

-

himself and the wérld. to becdhe more and more like God,
his liaker. He éontends thé% this power is a gift given o
everyone in different ways apd manifestations. It has to
be developed and realized through confidence in oneself as
a human peing; a recognition of other people's equal basic
humanity and worth, and a readiness tc cooperaTe with them
reciprocally for the sake of versonal and social growth.66
"30 in choosing to make thé'essgnce of man the striving for
[individual] possessionsf;f?rofessor C.B. Macpherson also
points out, “wé-make it impossible for many men *to be fully
' -

human. By defining man as an infinite appropriator we make

it impoggible for many men to qualify as men. "7

b
i

66. See J.K. Nyerere, Freedom and Uevelopment,
p. #4. In Freedom and Unitv, p. 78, he makes the same point
in more pragmatic terms: "AS)a matter of principle we are
opposed, and I hope we shall always be opposed, to one
country crdering the affairs of another country against the
wishes of the people of that other country. Equally we are
opposed of the idea of a small minority in any country
appointing itself as masters of an urnwilling majority"
through political, economic or social power.

67. The Real World of Cemocracy, Toronto,
Canadian Broadcasting Corporation, 1965, p. 5.
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68

Gaudium et Spes- - observes that the desire we

haverpreviously indicated for social, economic and politi-
cal equity among individuais and nations, that is, the need
for every person %o live in dlgnluy as befits the advances
the present centur&, dictates the thrust of eyents today.
To realize th’s c¢esire, Ujamaa subordinates ihe economic
oruer to the DOllulC&l S0’ as to assure the satlsfaculon of
the proper hierarchy of human needs. It says that it
endeavours to be a system which organizes society in such a
way that the different needs, aspirations and values of all

are taken into consideration. It tries to be systenm

which gives priority to those needs which are mo¥t urgent

but without disrégarding.any others.é9 InT nia, the T

most urgent needs are still, as Sirach 21129 enumerated
them so'long ago, water and food and clothing and a house

for the sake of privacy.

LN

In 2 sense, Njerere sees the struggle in.Ténzania
to be the estavlishment of the rights emanating from these
needs. The fight against disease, ignorance and poverty
is at the centre of this struggle. To be able to bring

~

68. See no, 9, pp. 206-207.

69. J.K. Nyerere, Freedom and Socialism,

o
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these factors under control where the whole of Tanzanizn
society is concerned, is to enhance its capacity of veing

well fed, clothed and housed. t is fo0 enhance izts

_dignity.

-As far as Nyerere is concerned, in absolute
poverty, debilitating disease or extreme ignorance there

is little numan dignity. There is no questiod in his mind

about that. 3But neither is human dignity respected in a

sociely where wealth, knowledge food are givenfmore
importance over the human person they are meant to serve.
If, for example, the pursuit of wealth does not serve
ﬁuman equality, fhen. frog the perspective of Nyerere; iz

is inimical to human dignity. Gaudium et Spes has zlso

made this point. As it puts it, of supreme importance to‘
human dignity are not phileocophical or technical advances
per se, but these as fhey serve human equality. Wwhat men
do "to obtain greater justice, Qider brotherhood, and z
more humane ordering of social relationships," the Council
observeé, "has greater worth than technical advances."?o

In the proper order of things, human dignity and social

equality must be given priority in tﬁgﬂg;;:;;;\bf true

] , 1 .
integral human pregress. To Nyerere this is crucial.\

70. Gaudium et Sves, no. 35, p. 233.
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v Consequently, what Ujamaa objects to in zhe

] s

sirict market economies, at 1gast in the Tanzanian situa-

tion, is that they erode the principles of sharing and . -

shared labour, and thus also mutual respect and interde-

pendence, which are the backbone of African cultural ethnic

1ife. They eﬁcourage individualism rather than a spirit

¢ .of community, acquisitiveness instead of sharing, and

competition instead of co-operation. Further, these X o

systems tend to take diffefentials in economic levels in

society for granted as correct. 3But economic differentia-
tions, Nyerere argues,

...lead to social differentiation and.
attitudes supporting inequality. They
encourage the attitade of mind where
groups of specialized wage-earners,

© whose services we need, claim more pay
because of the comparative incomes of
other specialized groups whose society
they aspire to join. It does not seem
to happen that anyone'compares himself
with those §t the bottom of the econo-
mic level.? :

71. J.K. Nyerere, Freedom and Unity,.p. 17. 1In
a recent encyclical, Laborem Exercens, AAS 73:9 (1981) pp. “
577-647, trans. in C.° Carlen, The Papal Encyclicals 1958-
1981, nos 22-27, pp. 303-304, John@Paul Il emphasizes that
there is absolutely no moral justification for classifying
the human worth of people on the basis of the type of work
they do. The human person who performs the work gives it
value and dignity and not the other way around., Because
man works and injects his humanity into work, it ennobles
him and helps him to realize his humanity as co-creator
with God, that is, as image of God. The final agent and
purpose of work is man as human. See also for a good
commentary on tnls encyclical, G. Baum, The Priority of

——
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Income differentials beyond a certain point
cannot be conducive to any concepiiocn of human ecuality,
Nyerere contends. For it means that because they acguire
the economic power in society, the few people witn specizal
skills can also appropriate to themsélves a diébrgportion— 
ate share of society's resources. 3y this very fact, they
usually control the life of the unskilled majorizy.?2 R.
Miliband, the English political scientist we have cited

earlier, says of the strict market economic systems that:

Political equality, save in formal
- terms, is impossible in the conditions
of. advanced capitali3m. Economic life
cannot be separated from political
. life. Unegual economic power, on the
o scale and of the kind encountered in
i advanced capitalist societies, inhe-
) rently produces political inequality,
orn a more or less commensurate geale,
whatever the constitution may say.7?3

Labor, New York, Paulist Press, 1982. See, further, J.P.
Miranda, Communism in the Bible, Maryknoll, Orbis Books,
1982, p. 9.

72. In Tanzania, Nyerere adds, "This happens
despite the fact that these skills were acquired as a

‘result of the communal effortizf-society, when it provided

scholarships or built and maifitained cur own secondary and
technical schools and our university.” See his Freedom

and Unity, p._17.
jp—

: 73. R. m;llbanu, The State, p. 237. AsS we saw
above, in Sect. A (a) of thls chapter, Nyerere also notes
thls [ . N R
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According to another social scientist, D.
Hollenbtach, moral priorities.and the advancement of human
dignity and human rights require that the needs of the

. [ . o ' . .
-poor, the freedom of the oppressed and the political

participation of the marginzlized should have priorizty
X{:’/ over the wants

the rich,¥the liberty of the powerful

and the preservation of the status guo in any social struc-
74

tures.

Similarly, Gaudium e Soes75 would like to see

greatly reduced the prevailing economic inequality between

Cii:::figyers and- employees, urban and country dwellers, in-
stry and agriculture and rich and poor nations. Accord-

ing to the Council, economic as well as political and

BIRE

social rights are and must be seen as universally -valid
because humen dignity is universal. This is the whole
point ‘of Ujamaa and its structures of justice: if the

human dignity of some is infringed upon or denied through

176

moral or structura disrespect of their human rights, tne ’

74. See D, Hollenbach, Claims in Conflict, New
York, Paulist Press, 1679, p. 204. : K,

75. See no. 63, pp. 271-272.

76. Moral and structural, individual and social
{ - rights may be distinguished for philosophical purposes,
but they cannot be separated as they are lived. J. [oltmann
explains it in this way: "The rights of persong can only
be developed in a just society, and a just scciety can only
be developed on the ground of the rights of the person. The
freedom of the individual can only be constituted in a free

)
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human dignity of all is diminished. This follows from the

-fact of man’s shared origin and purpose. Universal

personal identity and universal social responsibility are

the only grounds for the affirmation of a universal human-

ity. HMany theologians note that when the Christian faizh
asserts the struggle for and the advent of the fulness of
human life, it asserts the same human dignity advanced and
protected ty the affirmaition of human rights. Both in <he

practical and theological order of things, this is zhe

pathway towards the fulness of life of all human beings.

b. The Crime of Racism

The practical denial of the common humanity of
man, resulting in the diminishment of human dignity, finds
one of ifs mgst radical and sinistgr expressions in the
ideology'of racism. Nyerere calls this ideology anc its
consequent policies the ulitimate “"crime of the‘world": the,
treatment of some people by others as if they were animals

and not human»beings.?7

society, and a free society can only be constituted on the
ground of individual freedom. Human liberation is libera-
tion for community, and human community is community in
freedom.” See his "A Definitive Study Paper: A Christian
Declaration on Human Rights™ in A.0. Miller, ed., A
Christian Declaration on Human Rights, Grand Rapids, W.3.
Eerdmans Publishing Company, 1977, p. 135.

77. See J.K. Nyerere, .Freedom and Unity, p. 129.

.



()

bt

- 179 -
PRINCIPLES OF POLICY

tudies on the psychology and sociology of racisnm
indicate that it i1s based on the assumption that one's race
or skin pigmentation determines the hﬁman. and therefore
the social. economic ahd political value of a person or a
group of persons. A racist assumes thai one's race -
categorizes one as a superior or inferior human being, more’
human or less human. As a rule, he assumes also that thel.
race categorized as superior has the right of limitihg or
taking awzay the‘freedom of the race categofized as inferior.
And so the latter‘is usually excluded from political power'

and denied social and economic equality.

To Nyerere, what makes racism more sinister and
illogical than evén religious or ldeological discrimination
is that race is not a.matter of perscnal choice. Fof,
whereas the choice of ideology or religion is voluniary aﬁd
can be changed, no one chooses the colour of his skin, nor
can he do any:hing to change 1t. A person who is degraded

and humiliated because of his race or colour, something

which he has received from Goé and over which he h&s no

control, is actually being humiliated because he exists.
To affirm his existence, he may have no option but to fight
the oppression with whatever means avaiiable to him and
with all the strength he can muster. ‘But such siruggle,

which can be very tragic, prevents all concerned from
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living a full l1ife and offering positive coniribuiions for _
human progress. However, it is a2 necessary struggle for

there can be no True harmony without the acceptance of The

principle of the equality of man, regardless of race.’8
L “

-

According to Nyerere:

As long as one community has a monopoly

- of political power and uses that power -
not only to prevent the other communi-
ties from having any share in political
power, but also to keep those other
comnunities in a state of sccial and
economic inferiority, zany talk of socizl
and economic advancement of the other
communities as a2 solution of racial con-
flict is hypocritical and stupid. The
solution of the problem of racizl conflict
must depend upon the acceptance by 211
the communities concerned.¢f the principle
of social, economic, and above all, poli-

tical equality.79 | . —’>

Of immediate concern for Ujamaa in this matter is
the racist "Apartheid" ideology of South Africa. Nyerere
is very firm that there can be no coppromise with Apartheid,
either politically or morally. He argues that the only
moral stance for any individﬁél or nation which values the

P

is to cqndemn it and to

) )
proceed to do everything to defeat itEBO

dignivy of every human being

rfor him, the whole

78. See ibid., pp. 128 and 228.
] 79. Ibid., p. 2%. '

80. ~ See ibid., pp. 109-113.
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world is implicated in Apartheid: for, the ncq/white
peoples of South Africa are either human beings or they are
not. IT would be very hard to asseri that they are notz.
But if they are members of the human race, then they have

a right to freedom and dignity precisely because the humaﬁ

race claims this right for itself. " Conversely, if they do
81

not have the right to freedom and dignity, no one else has

—

Nyerere's stance is that the peoples of South
Africa who suffer under the Apartheid ideology cannot be
condemned, least of all for infringing Christian principles,
for struggling to acquire their freedom and dignity.

Rather, the world community Mas not only the vested inte-

rest, but also the moral responsibility o zome %o their

aid so that another forward Step-can be taken towards the

affirmation of humanizy. -

There can be no reason big encugh tTo justify the

crime of racism. On this Nyerere is adamant. When

T

Tanzania obroke diplomatic relations with Eritain in Jecem-

ber 1965 over the question of British inaction concerning

‘the racist policles of its then legal cblony, thodesia, .

there were racial feelings against the white people in

-

81. See J.K. Nyerere, Freedom and Development,
Dp. 206-211, o
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Tanzanla. At that time HNyerere warned: "If there were to
De even one person among us who used this time'as an excuse
to indulge in racialism'directed against white people
residing here, tThat would be a betrayal of our country and

the cause we are fighting for."82 " He meant the cause of

non-racism and human brotherhood which forms the basis of o

the Ujamaa system.

-

Nyerere argues that even in Tanzania's struggle’
against capitalist organization, any type of racism or-
diserimination which infringes upon human rights will
effectively deny it its claim to socialism. He maintains
that Ujamaa concentrates on  the value of issues, not
the intrinsic worth of people. In fact, the issue of
greatest value for Ujamaa is the equal .intrinsic worth of
all people. Thus, if Ujamea opposes Apartheid, it is noz
to &eny the human worth of the proﬁonents of that ideology
but to affirm it through, and together with, the humanity
of all other South Africans (indeed, of all men) by
\

frustrating the racist ideology. Similarly, if Ujamaz

cpposes capitalist socilal organization, it is not because

capitalists are "devils", To dislike the capitalist system'

is one thing; to deny capitalists their intrinsic worth

i
——

82. Freedom and Sbcialism, p. 132,

-
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[N
as human beings is quite another: ‘\\\_//i

We have to recognize in our words and
our actions that capitalists are human
beings as much as socialists. They
may te wrong; indeed by dedicating
ourselves to socialism we are saying
that they are. But our task is to
make it impossible for capitalism to
dominate us. OQur task is not to
persecute capitalists or make dignified
life impossible for those gho would be
capitalists if they could.B3

Nyerere sees 1t as a major responsibility of any

socialist government, and especizlly the Tanzanian govern-

- ment under Ujamaa, to diffuse any attempt to categorize

people for the sake of discrimination. Very early in his

bolitical ca;éer he pledged to do all he could to make
Tanzania into a state which accepts and treats all its

citizens cn an equal basis, Regardless of colour or race,
. ~

it is Nyerere's conviction, every Tanzanian citizen

deserves all the rights and privileges which are'accorded
to any othér citizen. The determining factor is everyone's
humanity and, in this case, their citizenship.su Thus, in
arguing for the ratification of universal adult suffrage
regardless of colour, wealth or education in the Legisla-

tive Council on December 16, 1959, he declared:

83. 1Ibid., p. 259.

84. See J.K. Nyerere, Freedom and Unity,
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Our position is based on the belief in
the equality of human beings, in their
rights and their duties as human beings,
and in their equality as citizens. ...
We ... believe ... that only-a wicked”
man can make colour the criterion of’
.human rights. Here we intend to build
a2 couniry in which the colour of a
person's skin or the texture of his hair
. will be as irrelevant to his rights and
his duties as a citizen as it is irre%e-
vant to his value in the eyes of God.S5

. . -
The belief of Nyerere that God crezied 'all men in

his own image and likeness means that from this basic
origin and similarity all men claim the same dignity and
respect. In the socio-economic sphere, he sees this ts/be

actualized through the practice of justice.

- -—

85. Ibid., p. 76. He went on to say, addressing
the Speaker: "Sir, let it not be said by posterity that
we were a bunch of hypocrites. Let not the world point a
finger at us and say that we gained our freedom on a moral
argument - the argument of the brotherhood of man - and
then threw that argument overboard, and began ourselves to
discriminate’ against our brothers on the grounds of colour.
I pray, sir, that Almighty God will save us from committing
such a sin against His justice. We have set ourselves a
goal. We intend to create a society here happy for every-
bodys ... I repeat, sir, that that responsibility is ours,
the responsibility for ensuring that the future is going to
‘be & future of building in this country a society which is
based on a moral ethic - an ethic which enables every manh
and woman in Tanganyika to say 'For us in Tanganyika that
will never do,' and I hope, sir, that within that ethie,
within the ‘'dont's' of our future society, one of the
'dont*s' will be that we don't discriminate on the ground
of colour." Ibid., pp. 79-80. .

' e
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¢.. The Prioritv of Justice over "Charity"

Charity and love are, of course, important and
necessary human virgtues or values. 3ut a certain kind of

"charity"”, "kindness" or "love", which prevails in siruc- .

tural situations.of injustice, is antithetical to human

Sy

dignity. It is a form of charity that kills. By

cushioning and absorbing the most drastic conseguences of ’ '
b -

these strucitures of injustice in terms of tngir cost ‘in

human suffering, such-charity leaves them intact and even

!
\

perpetuates them. Fror, in many cases;, it 1s those who ' . \\\

- benefit from the unjust structures who are in-the forefrontz,

because in a position, to dispense this charity or "aid". = _
Intentionaily or othefwise, muclt of the charity or aid‘of!\\——i\\é;ﬂ
many relief organiéafions, and especially much of what is-

called "international a2id", falls within this category of

false aid énd perpetuates injustice., Nyerere has frequent:-

ly voiced this concern.

His belief is that if social Structures are
unjust, chérity cannet restore justice. Injustice primari-
-1y calls for the restoration of justice, not charity. It
pfimarily calls for a festructuring cf political, social
and economic inétitutions in view of fosterihg more- equal
and just relationships. 1In the present circumstances, it

~

means that there should be created structures which -
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facilitate the transfer of resources to the poor without

involving them into all forms of vsychological slavery and

numiliation. As Nyerere put it to the Royal Commonwezlth -

Society in London an November 21, 1975: . "it is not right
that the vast majority of the world's people should be

forced intp the'position of.begga;i,-without dignity,"Bo

This, he explained, is the case because of the czuse-effect

relatiohship between wealth and poverty: "In One world,

as in One State, when I am rich because you are pcor, and
- : .

I am poor because you are rich, the transfer of wealth

from the rich to the poor is a matter of right; it is not

an appropriate matter of charity."87

For Nyerere and Ujamaa, therefore, it is not

accidental that there are poor people and nations. »Poveriy

is a function of structures in society. The poor exist
because soclety is so (dis-)ordered as to make possible

the existence of the rich, and the reverse. The poor are

86. The Economic Challenge: Dialozue or Con-
frontation, Dar es Salaam, Government Printer, 1975, p. 2.

8?/ Ibid. In Arusha Jeclaratlon - Answers to

,guestlons, Dar es - Salaam. Government Printer, 1967, p. 12,

Nyerere explains this point further: "If one man is
sitting on top of a pile of maize, while another is
grutbing for roots because he doesn't have any, then it
would certainly be right to pull some of the maize out
from the pile of the first in order that the second may
have a decent meal,"” :

-
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... 88 - . . - . . . . '
ade poor. AS The American ethician and sccizl scientist

g

D. Goulet explains, in a competitive economic systen,
povert& and affluence are necesséry sides of the same coin. «
One side.depends upon and suétains the other. That is why
poverty is maEEtained domestically even in affluent’
societies and internationally in an affluent world. The
competitive framework requires the exist@ﬁce of both, so
thait no matter how high the GNP and per capita income are,
relative poverty and its attendaﬁt_problems reméin sunstan-

tially unattended to and therefore unresoived, ~

~

Paradoxically, Goulet explains, the system makes

. 88. See also A, Weston, "Poverty: -The Christian
Response" in New Blackfriars, 54:640 (1$73), p. 390, It is
consistently argued by the rich that the poor are "that
sort of people” and that "they are always with us"., Tneir
own conduct - which may be genetic, environmental or
freely chosen - keeps them poor. In each case, there is
no moral responsibility on the part of society to compen-
gate the poor for any of these situations. <See M. Lipton
Why Peor .People Stay Poor, Cambridge, Harvard University
Press, 1977, p. B2, for a summary of the argument.

J.K. Galoraith argues, in response, zhat if it
is acceptable that case poverty - that is, the poverty of
an isolated individual or individuals can be atiributed.to
disease, mental deficiency or even laziness, it is not’
acceptiable fo explain away' insular poverty - tnhat is, the
poverty of a community within'a nation or a nation or group
of nations in the world by their alleged inherent deficien-
cies of some kind or other. The factor at play in this

_diatter case 1s exploitation. See his The Affiuent Societvy,

New York, Mentor Books, 1958, pp. 252-254. See z21so =.
Tamez, Bible of the Oppressed, Maryknoll, Orbis Books, 1932,
Pp. 4#1-55 and [.li. Paton, ed., Breaking Barriers - Nairobi
1975, London, SPCK, 1976, p. 122 et passim.
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the poor themselves privy to the maintenance of siatus
quo. Domesticaily, they are unwilling to attack the in-
herent injustices of-the system and change it because théy
themselves aspire to the affluence of the affluent in

their midst. 1In worldwide terms, they reseni and reject
the demands of the "underdeveloped" nations for justice -~
%ecaﬁse somehow they realize that their own absolute a2fflu-
ence at home depends on these nations remainiﬁg sources of
cheap raw.materials and as markéts for their countries®

manufactured goods.89

This is precisely what the former president‘of
fhe-wbrld Bank, E. Black, meantvwhen he said that the ‘
purpose of "aid" is to create markets for the goods of the,
donor\countries; to open up investmenti areas for their ‘
companies; and to: facilitate the free enterprise.system.9o
These were also the thoughfs of the American J.7F. Dulles

in 195891 as they were of the United States former Nation-

al Security Advisor and Secretary of State, H. Kissinger.
- ~ -

S

For Kissinger there could only be a "vertical interdependence”

1}

89. D. Goulet, The Cruel Choice, New York,

90. See J.R. Jenningé} "Justice, Ueve aent,
and Peace" in IDOC - International, 27 (1971),D. 7.

91. -See Ibid.



¢-9

b

'PRINCIPLES. OF POLICY

,

. A .
between the poor and the rich. The U.S., he said, can

-

~ . .
distrivute some of its vast wealth through fair <rade, buz

dnly to the extent that it re;eins ivs position as the’
number one economic power. What This means in actual. fact,
éccording to J.B. MeGimnis, is that Xissinger could not
'enviéage a genuine internationai "horizontal relationshipﬁf
.an interdependence among. genuinely self-reliant nations.
Kissingérys reluctance to redistribute power, which is
implied in a genuine redlstrloutlon oI wealth, means also
a reluctance to transform unjust structures and” institu-
tions whose operation benefits the wéalthy at ihe expense

of the poor.92

1 d

92. See J.B. McGinnis, Bread and Justice, ew
York, Paulist Press, 1979, pp. 301-305. Thus G. Arnolid
can write, with justification, that in the international
Sphere, more often than not, "aid is a political game.
The aid business continues %o grow and even though more
aid is given, and transfers of resources grow larger,
little or no change takes place in the condition of the
recipients. Aid appears less and less to achieve any
develonment oreakthroughs- reciplents need it to survive;
and donors give it to purchase footholds or secure inter-
ests. 30 while the game continues at government level the
bulk of the people, for whom the process supposedly exists,
are no better off and their economic condition frequently
deteriorates. Indeed it may be argued that a good-deal
of instability results from develorment 1nputs. Aid, more
than anything else, is breeding new colonial attltudes on
the part of the rec1p*ent Woreover, as long as
rec*plents insist that deveIOpment-must mean becoming more.
like the industrialized donors, this dependence will grow."
G. Arnolada, Aid in Africa, London, Kogan- Page, 1979, ». 24,
We will discuss this quesulon further in tne following
chapter.
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The road to justice, Nyerere claims, reguires

change of structures of injuétice. It deménds, as D,
Roche, a former Canadian member of Parliamenf, also points.
out, adjusting the cdesires of some to the needs of others.dﬁ
It requires a sharing of the world's reéoﬁrées_to meet the
basic needs,of'allfgj FTor, according to the moral theo-
logian D. Haguire: viHeed is of primatial concern to
- justice, begause meeting the essential needs of persons is
the active affirmation of their worth. Denial of essential
needs is a ﬁegation of numan worth. WwWorth gives need its
justice credentials."gu It is in the context of <he

‘: ' ;ransfofmation of structures and iransformation of people

that authentic charity finds its true expression. Such is

Nyerere's sgance..
!

d. The Authentic lleaning of Charitwv . \\

P. Freire.‘the well known educator of the poor
and oppressed, defines true generosity as the strugéle
n - against the c§uses'and conditions which necessitate "false
charity”. People must be enabled %o work for themselves,

. to create, to transform their environment. This is true

93. D. Roche, Justice Not Charity,. Toronto, .
MeClelland and Stewart, 1976,.p. 120..

' 94, D.C. Maguire, "The Primacy of Justice in
(: Moral Theology" in Horizonms, 10:1 (1¢83), p. 85.

p— -~ .
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charity, the charity that endeavqurs to eliminate the

conditions which force individuals or entire peoples to

extend trembling hands in supplication.95

. True charity, as Freire sees 1%, liberates unto
ifreedom making individuals and peoples take charge of their
own. integral development. T seeks to promote the inde-

pendence and dignity of the recipient, no: to turn Hif
“Il .,‘

inte an object of further cnarity. For Freire: "Tpe
.. . I
important thing is to help men (and nations) help thenm-

selves, to place them in consciously.critical conﬂ;ontation
f -
with their problems, %o make them the agents of uhEI” own

w96

THls also is the political Dedago y of
|

!
!

!

j
95. See P. Freire, Pedagogy of the Oppressed,

New York, Hercer and Herder, 1970, ». 29, |

J

96. P. Freire, Educaulon for Crltlcdl Conscious-
ness, London, Sheed and Ward, 1974, p. 16. ~ Freire con-

-Trasts this process to what he calls "assistencialism".

Assistencialism."robs men of a fundamental human necessity -
responsibility. ...[It] offers no: responsibilizy, no
onoortunlty to mzke decisions, but only gestures and

titudes which encourage passivity.

"Assistencialism™ is used in Latln America "to
describe policies of financial or social ‘'assistance’ which
attack symptoms,hbut not causes, of social ills. It has
overtones of paternalism, dependency, ard a ‘thand-out’
approach. It contrasts with promoc1onallsmo' which, on
the contrary, ‘'promotes' people to a state of vigorous
self;capac1ty to solve their own problems."” | Compare

‘promccionalismo’ with Ujamaa's foundational| aspect of
'participation’' (Chapter Two, supra) or its pol’cy of
'self-reliance' (Chapter Four, incra).

I.W. Moomaw cites the Talmud as saying, guite as
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Nyerere and his conception.¢f genuine help as libgration
of the poor. He argues:

The men who are now suffering from
poveriy, :gether they are in the Third
world or it the developed world, need
to be helped to stretch themselves;
they need to be given confidence in
their own ability to take control of
their own lives. And they need %0 be
helred to tzke this control, and to
use 1t themselves for their own
purposes. They need their vhuru [free-
dom, liberty], ‘and meaningful uwhuru.®?

This process of liberation is of profound double
practical and theological significance. On the one hand,

as Nyerere paints out, "until men are in a position to

z

make effective choices, few of them will become Christians

in anything but name. Their membership in the Church will

be simply another method by which they. seek to escépe from

a consézsﬁgness of their misery."98 As he sees 1t religion,
Y | : -

i this case, becomes, in a real sense, an ogiate for the

people. On the other hénd, as the missiondry socilologist

,4//8. Boom'notes, lave. or charity that helps the recipient to

d
Vg

.
w

- ' ~
Nyerere views 1it, that "The best charity is to prevent a
man from having to accept charity; the best alms are those

‘that enable a man to dispense with alms." See I.W. lloomaw,

To Hunger No iore, New York, Friendship Press, 1963, p. 56.

97. J.K. Nyefere, Freedom and Develooment,
P. 220. : '

98. TIbid.
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take possession of nis own life and become one's egual is

much meore sincere anc pure. Tharity which puts the

.

recipient under oollvatlon To “Thank you, to look up tTo you,

runs the risk of dehumanlzlng both the giver and the

1]
recznlent.99 ‘ :

Nyerere proposeslth;%‘Chris;ian charity or aid
must not seekX to maintain a sociél, economi¢ or political
system acceptable to the donor. Rather, it nust seek o
foster an environment of dignity and self-determination.
Empathy and cc-operation to overcome the causes of poverty
are the key elements here. This means that people must
share all the gifts of God on the basis that all are

children of God and "menmbers of one another".loo

~

infernational relations; especially, Nyerere urges, the

In

most important criterion for genuine, aid entitlement must

be the human need of the poor. He warns: We zll live in

. 99. C. Boom, "The Christian", p. 56. ¢Cn the
sometimes degrading sirategies used by "aid" agencies 1o
collect funds in the donor countries, see L. Hollon,
"Selling Human Misery" in The Christian Century, 100: :31
(1983), pp. 968-971. By highligrnting the obvious and
superficial -~ e.g. "the starving-baby syndrome" - they
generate paternalism and reducé human beings %o objects

of pity. At the same time, they ignore the more important
national and international injustices which are the root:
causes of the situation.

100. J.K.HNyererea Freedom andé Jevelopment,
p. 221, ’
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one world; there can te no true international parinership,
which is essential for peace on our planet, if the few who
are privileged deny the underprivileged a share in the
world's prosperity. lIn'a sltuation of established injus-’
tice, violence is inevitable. In Nyerere's view:; "The
rich nations will either accept the principle of'interna-
tional equality and move in that direction, or they will
have to control %he poor nations by force."lo1 in €%e
final analysis, social justice and authentic charitg re

in the self int%rest of all.

Nyerere's conception'of Ujamaa is o try <o
realizé-the practical demands of justice and human dignity
in Tanzania by constructing struciures of justice and oy
fighting those fgfces which inhibit the growth{of the human

person. Among tﬁé latter are poverty, ignorance and

disease.

- !

. -101., J.K. Nyerere, Aid and Develovmenz:: The L
Recipient's Point of View, Christchurch, D.N. Adams, 19?4,(

D. 7. According to D. Roche, Justice Not Charitv, p. 118,

"A new global ethic is the moral expression of concern for

the well-being of our neighbours on the planet. But it is
also a political imperative if there is to be any stability,
security, and -peace on thé planet. See also B..Shaw, The -
Intelligent Woman's Guide to Socialism, Capitalism,

Sovietigm and rascism, Harmondsworth, Penguin Booxs, 1937,

Pp. 75-85. . o
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e, &he Tanzanian Situation

The mos3t urgent "war" Ujamaa nhas set upor itsell
S J b
to wage is against Tanzania's most crucial enemies oI

poverty, hunger, illiteracy and disease., These are

"enemies" not merely in a symbolic sense, but in a very

real sense in that in Tanzania they cdntribute.td the:
needless suffering and death of thousands of people every
year. . They severély limit <he éapability of peopls to
actualize themselves as human beings. 3Because of thié,
veople become absolutely poor. E, lMveng, an African theo-
logian, éails this fanfhropologicai bqver:y". Human
beings are despolled, ne says, fnot oﬂly of whét they have,
but of everything that conétitﬁtes their being and essence
- their identity, history, ethnic roots, lénguage,,culture,

faith, creativity, dignity, pride, ambitions, right %o
102

‘speak...". A4S the well-known English playwrighi and

102. E. Mveng, "Third wWorld Theology - “What
Theology? Wwhat Third World: Zvaluation by an African
Delegate" in V. TFabella and S, Torres, eds., Irruption
of the Third World: Challenge to Theolosvy, Haryknoll,
Ortis Books,- 1983, p. 220. A. Barreiro, Basic Zcclesial
Communities: The Evangelization of the Poor, ilaryknoll,
Orbis Books, 1982, p. 15, notes that "the biblical concept
of the poor includes all categories of the unfortunate,
neglected people who are suffering and weepling because of
their sqecial inferiority; the feeble, weak -members-of
society, who feel and who really are defenceless, nelpless,
and unprotected; those who have neitaer a volce nor an
opportunity in society.” '
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essayist 3, Shaw put it, the objection to this kind of
' poverty is not primarily that it causes dissatisfaction

and unhappiness but that it dehumanizes man. There is

moref;o the humanity of man than mere happiness, which

ever an anlmal can achieve. ilan needs a chance o za2ctu-

alwze and tnus real"ze himself through creaglv1ty.103

A

L . .
In the-01ld Testament rash (pauper), éal (lean,

. weak’), ebion (beggar), and most frequently ani/anaw (bowed
"and broken, downirodden, humiliated) can all describe
Miveng's antnropological poverty. Ptochos in the New

. Testament indicates indigence calling out for help. In
the history cf Israel, 211 of these terms =cqu1*ed a
religious significance as well. The poor are not only
indigent, they are afflicted before God; the anawim are
.not only bowed, they are those who irust in God, every-
thing notwluhstandlng. See itid., pp. l4-20. See also

on the Scriptural vocabulary of poverty, E, Tamez, Bible
of the Oppressed, pp. 1-55 and G. Gutierrez, A Theologv
of Liberation, pp. 291-299.

. . 103. The Intelligent Woman's Guids, p. 75.
Bishop J. Blomjous, formerly of liwanza, Tanzania, warns
that an essential distinction has to be made between the
evangelical virtue of poverty and the socio-economic
state of poverty. The former is a voluntary response 1o
a call to renounce to whatever extent material goods for
the sake of witnessing to the Reign of God. As such it
is a theological value to be preserved always in its
different expressions in the Church. In fact, the Church
as a whole 1s called to witness this way To God's Reign.
S0, although the virtue of poverty and the socio-economic
state of poverty are distinct, they are interrelated in :
that ‘one is.a negative statement on the other. Divesting
oneself of material wealth for the sake of God's Reign is
a condemnatlon of absolute mass poverty and the idoliza-
tion of moneyy  “Evangelical poverty-constiiutes the
fundamental christian attitude towards wealth and secular
development hence it is the basis for the fight against
human socio-economic poverty and mzsery." See J. 3lomjous,
"The Church in a Developing world" in Cross Currents, 20:3
(1970)3 p. 299. v .

- L
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Ujamaa pursues the policy of self-reliance as a
wggpqg,against this comprehengive -poverty in Tanzania,
Nyerere explains that "Self-reliance 1s a positive affir-
mation that we shall depend upon owurselves for the
development of Tanzaria, and that we shall use the

resources we have for that purpose, not just sit back and

w10%
.

Self-reliance means the maximum use of resources available

complain because there are other things we do not have.
in accordance with the belief”in human equalityrand numan
dignity. |

Equality and dignity involve Jjustice for all in
the production of wealth and distribution of income. ' Wita
the excepiion of those who are unable To work because of
age, sickness or some other necessity, pjamaa considers
work as a right and duty of every human being. Work is an'
aspect of human fulfilment and growth. DNyerere consicers
it to be dehumanizing in the long run to deprive oneself or
to be deprived of this right and responsibility. That is
wny he contends that technological or economic progress
must always be made to serve this need. It musT not be
allowed te override it so that man becomes the servant of

technology or of the economy. As a basis of progress,

104, Freedom and- Socialism, p. 338.
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tecnnoiogy, production, wealth, profit and consumption,
apart from the development of the ﬁzman person through the
opporiunity to work, result, according to Nyerere, in
economic exploitation and human degrada‘tion.lo5 As Jehn
Paul II has also nofed, apart from such true numan growth,
technological énd économic progress suffocate the human
spirit by suvordinating man's need for self-actualization

to material gain.lo6 ~ -

A "worker" in the context of Ujamaa means anyone
who, in his own way, contributes to the wellbeing of socie-
ty. The wage-earner as well as the woman who takes care
of her children 2T home without pay, or the peasant who
works in nhis own garden, are all equally workers. They all

07

contribute to society's welfare;1 Howevegr, Nyerere main-
‘tains, it is important that every person who works rezlizes
that his work ultimately benefits him. Otherwise work will
be seen as a kKind of compulsion, and working as slavery.

One's work cannot be a commodity‘fof sale, not even to

.10s,

106.
257-324, trans. C. Carlen, The Panal Mncycllcals 1958-

..1981. See no. 55, p. 259.

107. See J.K* Nyerere, Freedom and Socialisn,

o)

rd
.;.{
/

o~
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- 1
one's own community.‘o8

A person 1is degraded, in Nyerere's,
view, when he is forced to sell his labour no matter now

high the remuneration. It is a form ¢f slavery. In

Tanzania, participation by all concerhed in the economic

decision making is intended to curtail this danger and o

C s . . . 1
encourage the right attitude towards work and working. 09

4

Alilthis means that Ujamaa's principle of policy
is to link love and chearity in the social sphere with a
restructuring of socilo-economic and political relations
Ior jusfice. The argument nhere is that aé long as ther=a

is no construction of relations of participation in decision

108. J.K. HNyerere, Crusade for Liberation, Jar
es Salaam, Oxford University Press, 1978, p. 51. From
analyses of income distribution and taxation scales, F.i.
Lappé ané A. Beccar-Varela conclude that Tanzania's tax
policy "is among the most progressive in the world." 3See
Their ilozambigue and Tanzania, p. 61.

109. Although guaranteed by law, women in
Tanzania are often denied their egual rights and dignity
in society. I. Resnick reports that between 1961 and 1966
practically all non-agriculzural jobs went to men: "Women
were not wanted, not taken, and consequently represented
"Vvirtually no part of the expansion of trained people." -
See his The Iong Transition, p. 66. 0On .Zhe ozher hand,
l1-L. Swantz notes that "Studies made in Ujamasa villages
provide evidence that, if the village becomes a viable
economic unit, women will greatly benefit from it. They
will have membership in the village and right'to hold land,
even if they are divorced and living alone, and they will
be paid for their daily labour." Se2e her "Church and the-
Changing Role of Women in Tanzania" in E. Fasholé-Luke
et al, eds., Christianity in Independent Africa, p. 148.




| -.200 -
PRINCIPLES CF POLICY . L

making, for example, so that all concerned are involved,

.

human dignity will not be adeguaiely respected. As long

" as there is no serious attempt to share power in those

. -~
=] :

areas which pertain to the common good or public interess,

- -

then only cligue interests will be served. 1In which case,

e

what might be perceived as love and charity would aciually
help to perpetuate injustice and structural oppression
through the psychological mystification about the "kindness"

and "generosity" of the rich. e

—

e

—

“séclo-econo-

-

Here 1s where the importange of the
mic and political milieu, as pointed :put by John Paul II

‘-“-..,_'/’

in relation to the.practice of‘justicé} is evident. The
genefal environment in a countiry or in the world influen-
ces, or even conditions, the extent to which justice will
pfevail. For instance, in 14%6ur relations in the presént
economic structures, justicé-will not prevail'if the. -
national and international soclo-econcomic "environment is

not conducive to justice even if the conduct of the »

110

immediate employer is just. This insight is important

for the Ujamaa programme. rfor inasfar as Ujamaa endeavours

.,‘?

110. See Jo Paul II, Laborem Exercens, AAS
73:9 (1981), pp. 577-64M~ trans. in C. Carlen, The Papal
Encyclicals 1958-1981, See nos. 77-81, »p. 315-316, Note
especially his distinction between and relation of thne
"direct" and "indirect" employer in these paragraphs.

e
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o

To establish social, political and economic structures

wnich gﬁarantee participation and interaction based on

eguality, it Sontributes to.the creation of that environ-
ment which is so_yital to justice and the genuine respect
of tThe dignity of th?rhuman person. It contributes also

to another impertant. element of democracy, namely. freedom. -

C. Freedom: - the Ultimate Purpose

T. Balasuriya, a Sri Lankan theologian, has as-

-

serted that all forms of injustice and oppression share

\thymaniza ion through enslavemenu as a common characterws-

tic.' In a 51uuatlon of injustice and oopressmon he wrltes,'
people are nou regarded as free and responsible human beings

but as obJects t0 be manipulated and used. Power, in an

. oppressive. paradigm of social relatlionships, becomes the

'« determinant prinéiple of freedqm and human dignity'.'l11

Democracy, justice, equality and all other
principles of Ujamaa policy have as their ultimate purpose
the-comprehensive freedom of all persons as‘members of
saciety. As Nyerere sees it, the advancement of the free-

dom of man as an individual in soclety and the freedom

111, 7. Balasurlya, "Women and jpen: LﬁSlgth
from Struggles for Human hlberatlon" in kid- Suream.
21:3 (1982), pp. 311-312,
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P

df man as society'is at the centre oY Ujamaz, its princi-
ples and its policy. ¥Ho noti;n, be it that of "Staie",
-"nétion", or even the notion of Ujamaé’;:Selfh can ‘ve
allowed to supersede the actiual development of personal

and social Ifreedom. According to Nyerere, Ujamaza siands

or falls on %hat acid test.llz

Nyerere identifies three areas in the process of

freedom as beihg of critical importance to the struggie o
- »

Ujamaa in Tanzania now. r"he first one is free will, or the’
practicad® abllluy to decide, which he pe;éeives to be
characteristic of 5eing human. Tanzanians must be erabled

to determine what-ideology or ideological policies are

best for- them in their environment and circumstances. They

-
<

cannot afford te rema;n Dernetually Junlor partners cor
ldeologlcal cllents of somebody else., Another area is the
elimination of repression Or suppression by external
forces: specifically, poverty, ignorance, disease and
pblitical domination. As a practical political prograﬁme,

Ujamaa gives these the most weight. Freedom from hunger,

112. See J.K. Nyerere, Freedom and Unity, p. 13
and Freedom and Socialism, p. 8. This.1s what both the
communitarian philosophers, such as A. Utz, and the
rersonalist philosophers, such as J. liaritain, seem %o be
saying in reference to the relationship between the
individual and soc1ety or the common gocd., 3ee, for exam-
ble, J. Naritaln, The Person and the Common .Good, London,
Geoffrey Bles, 1943, .
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lgnorarice and disease is, in the practical order of things,
anterior ané'gives meaning to other freedoms, such as
freeconm 6f speech, associa;iﬁn and belief. Even political
freecdom cannot e fully realized in the absence of the
fundamental needs of food, health and education., The third
arez is what Nyerere calls "self-reliance". This is an
ethic of confidence and nard wofk; a positive sense of

"It Can 3e Done, Play Your Pari” towards community life
and human development.lle Nyerere considers success in
these areas of fresdom o be not merely a political ideal
but a moral imperative upon wnich Tanzanian society must

-

grow,

As Nyerere sees it, ’reedom is nou given; it is

won through an unrelenting strusgle to make 1t ever more

realistic in one's life and in the life of society.

thermore, freedom is indivisible; no one enjoys true
freedom if others are enslaved in any way. Aas long as
vart of Africa is subjected tc colonizlism, for example,

Africa cannot claim to be truly free. Neither can human-

"~

ity, because the threat to the dignity of man anywhere in

113. See.P.S. Shao, "The Analogical Application
of Jacgues Maritain's Philosophy to lNyerere's Political .~
Programme"”" in his THe Relevancy of maritain's Personalist
rPolitical Philosophyv, Ph.D, 1979, Ouuawa. University of
Cttawa, Dp. 17-18,

-
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+

fhe wdrld is a threat to‘huﬁan-dignitﬁ everywhere.llh
Freedomn, therefore,.cannot be allowed to mean the liberty
of The rich and powerful to expioit and oppress the poor
and powerless. It cannot ve allowed To be used as an
euphemism for the enslavement and dehumanizaztion of one

11 . . . v
olass Dby an°~h%£;_;f“M3999r¢e§alY: freedom can only be

-

limited proportionately by the interaction of individual

rignts and social rights and the rule of law. .

As a member of socliety, a person surrenders’
certain individual rights to obtain other éreater rights
) and freedoms which only society is able to facilitate or
provide., 3But Nyerere stiresses that this does not mean
that the 1nd1v1dual s freedom becomes of secondary account.
&* does not, because the individual person 1s the very
: purpose for the existence of society. IT only means that
a balance has to be siruck between the good of the indi&i—
dual and the good of society so that both can serve and

enhance each other.116

114, See J.K. Nyerere, Freedom and Socialism,

115. For illustrations of this perverted sense
of freedom, see R, Garaudy, "Creative Freedom" in P.
Oestreicher, ed., The Christian Marxist Dialogue, p. 159
and J.K. ”albralth, The Liberal Hour, narmondsworth
Penguin Books, 196C, p. 13,

c © 116, See J.K. Nyerere, Freedom and Unitv, pp.7-9.
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The rule of law helps to indicite this balance
in the practical exercise of freedom. It is an institu-
tion which can enhance the individual's dignity and »ights
because it should be 2 guardian of numan eqizlity and
jJustice. Even though, without an ethic of equality, jus-
tice and.respect for hgman rights,‘t%ﬁ,ruiq\of law alone
X “: el s - ‘. .
cannol guarantee numan dignity in any society, . Nyerere
. X . i . v ‘
describes it as an essential aspect of Cjamaa:= "you
/s ‘ .

- ". \. - N - ". ) -
cannot,™ he says, "have socialism without it;7because izt
Y . -

i
1

~is the expression of man's equality in one facet of social

: ~

w117 What i1s required of the law, he argues, is

living.
that it be just in the primary-and fundaménially radical
sense of defending, in its desjign and execution, the weak

1
and-helpless.l‘8 . -

D. Conclusion

As the theologian A; Fernandes notes, (Nicholas

Berdyaév pointed out correctly that the promotion of human

w "

117. - Ibid., p. 8.

118, Law, apart from this sense, denhumanizes
and takes us away- from the- "knowledge of (od". 3See for =z
succinet discussion of law in the Scriptures, J.P. liiranda,
Marx and the Bible, pp. 137-160. 1Isaiah 10:1-2 refers also
1o the-damage in terms of oppression and injustice that
Perverse .legislation does.

i

kY
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dignity is of spiritual‘value.119 This involves, noz
merely the utilitarian idea of promoting the greatest good
for fhe greatest number, bdut, as Nyerere believes, inasfar
as 1t 1is possivle, the greatest good for all. It invo;ves
the active promotion of a soclety vased on equality and

an interaction of individual freedom and socizl cohesive-
ness. As Nyerere exnlalns, ecualluy enables co-one“atlon,
Lreecom enables personal and soc1al growuh- ard unlty of
purpose advances peace, security and Wellbeinc.lzo The
task of the nhour, as 7. de Chardin sees 1t in concurrence
with Nyerere, is to define the relationship of the indivi-
dual person to soc1ety whereby, in T. de Chardin's words,
mankind is "totalized" without destiroying the "incommuni-
cable singularity" of the individual. 2* It is an
unfinished and unfinishable task, but it must be conTinu-

ally attended to. In that sense, zpart from its principles,

Ujamaa rejects a docirinaire attitude for itelf. It wants

i

119, See A. Fernandes, "The Role of the Church
in Development” in Catholic Kind, 69:1253 (1971), p. 44,

P

120. See J.K. Nyerere, Freedom and Unity, p. 8.

- 121. See his The Future of ilan, p. 202. See
also the attempt at such a balance in the economic sphere
in a 11beral-eaolta;1st situation by R.B. Ashmore, "The -
Publéc Interest and Business Decisions” in Proceedings of
- the American Catholic Philosophical Association, 55 (1981),

Dp. 278-287
/\-—
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To be open, flexible and reformadle. The realization is

there that the process from degradazion To human dignizy,

from non-identity %o awareness‘of self-worth before men r\l\

and God inﬁolves change. In theological terms, this is

the process of conversion that the theologian 3. ﬁallia

speaxs about. It is the process of constructing the ' v
foundations of the Reign of God; As people truly come To

kﬁOw “hemselves they come to know God in them. As they

grow towards true maturity of lové-justice,-:hey ETOoW

) . 122
towards the fulness of Chrisxt. .

122, See B, llallia, "Soclzl Justicei T A
Biblical Dimension"™ in AfZR, 25:1 {1983}, p. 34.



CHAPTER IV

DEVELOPMENT AND DEVELOPMENT POLICY

The two preceding chapters have triéd tc show
the moral bases upon which Ujamaa is founded and the ethic—
al principles from which it operates. In this and the |
following chapter, we shall discuss Jjamaa's practical
application of these principlés in the areas of development
and international conduct. But it is important to clarify
 for the purposes of this chapter, first of all, what
Ujamaa understands by development and how this understanding

relates to a Christian view of human progress.

A. The lMeaning of Development

* -

For countries such as Tanzania the concept and
reality of deyelopqpnt have been difficult to define. De-
pending on the perspectiyes of various protagonists, the
"unde£standing of development has been subjected to
different indices and criteria. Many argue that the best
index of deGelopment_is economic growth demonsitrated by the
criteria of the volume of per capita income and/or Gross
Natlonal Product (GNP). Others, however, hold the opinion

that devélOpment is primarily social, evidenced by the’



()

6.9

bed

- 209 -
DEVELOPMENT AND DEVELOPMENT POLICY
quality of life of the members of a given society; that it

is also political, evidenced by democratic institutions and

- o _ . P - o
procedures of participation in government. Socio-political

'development of this kind alone, they argue, is able to

create and facilitate the revolving wheel of progress which

is beneficial to everyone. .

To the first group of theorists above, develop-'
ment is principally materialist. It means, above and
before all else, an increase in productiocon and in the total
wealth of the nation. But its cfitics argue that develop-
ment of this type requires a certain amount of industrial

sophistication and a type of efficiency which usually

- culminates in depersonalization, social neglect, extreme

forms of environmental exploitation, militarism and imperi-
alism. It is, they say, a kind of developmep;;which, t0
use the description of the social scientisthh.L. Heilbroner .
is "Qﬂsessed with material achievements, attunédktdzﬁighly
quantitative modes of thought ... [and] seem[s] dazzingly
rich in évery dimension except that of the cultivation of
the human person."> This,view'df development is possible
in both caﬁitalist and in some pseudo-socialist societies.

-

,“

1. An Inquiry, p. 77.

-
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In contradistinction to this view, the second

groyp of theorists assert that while, over a period of

© time, the total wealth of a nation may increase, this does

net mean necessarily that the nation is moving awzy from
underdevelopment. The GNP may be big, but in the mind of
the latter's view of developmeﬁt,the crucial question is:
who holds the wealth iﬁ the nation and to what use is it
put? They contend that the problem with using the total
amount of wealth produced as the measurement of a nétion's~
development is that no account whatsoever is taken of intra-
national wealth dfstribution., The distinction is not made
by this criterion between the very rich and the very poor
and the structural relationship between them. A country
with few extremely rich people can have a high per‘capita
income and/or GNP. The poor, however, may have a minimal
share 1in this wealth even ﬁhough they usually have a lot to
do with 1its pfoduction. Such lack of equilibrium in the
distribution of wealth cannot be conducive to true human

development, they contend.

This second position is also the view of Ujamaa.
It is “true that development means progress from material
want towards the acquisition of material goods. But, as

Ujamaa understands it, this process cannot be considered

;apart from the non-material values it should foster. These
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values include harmony, justice, equality, democracy and

self-confidence and freedom as we outlined them in Chapter
Three. The goal of this form of development is the widest
possible expansion éf economic, social, political and
cultural benéfits and values among all the peoplé.2 Crea-
tivity, dignity and a sense of community become, in this

view, the purpose of the production of wealth.

2. The Arusha Declaration

This perspective of development was elaborated for
Tanzania Ey The Arusha Declaration. In Chapter One, we ha{e :
already referred to The Arusha Deglaration as the Maana
Carta of Ujamaa in Tanzania. We explained in that chapter
that .for about five years after independence, fanzania
operated, both in the Party and in the.government. without
a clear statement of national policy or ideclogy. In his
capacity as Prgsident'of TANU. Nyerére had writgen "Ujamaa -
The basis of Afriéan Socialism" early in 1962 partly to
fulfill that need. But this document remained almost

unnoticed and did not have much direct influence on the

2. See D. Roche, Justice Not Charity, pp. 41-42;
N. Xofele-Kale, "The Politics of Development and the
Provlem of Leadership in Africa" in Cross Currents, 28:4
(1978/79), p. 434%; K. Nkrumah, "#What liust Be Done” in G-C.
M. Mutiso and S.W, Rohio, eds., Readings, p. 177; and
J.B. McGinnis, Bread and Justice, p. 5.
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socio-economic orientation of the nation. It was not. -
until 1967, with the adoption of the now famous Arusha
- Veclaration by the National ZIxecutive Committee of TANU on

January 29, and by the TANU National Conference on February,

- .

5, that Tanzania finally had a clear national ideology.
The Arusha Declaration confirmed those socialist policies
and programmes that had béen in effect iananzania since
1962. More importantly, it defined the ethical principles
oflthe nation in.relation to its future socio-eéonomic and

political-cultural devel?ggéht a2s a whole.

Because The Arusha Declaration3 is a document
which holds a central position in the practical framework
of Ujémaa, it is useful to give a synOpsis of its main
.points here; .
' ' N ‘. -

The basis on which’ the social, political and
:econbmic policy of Tanzania stands is laia down in Part

“One of the Declaratich. ‘This basis is designated as a
"Creed" because it is priméfily a matter of moral and ethi-
cal péfspective. This Creed, which is TANU's Creed, con-
tains moral and ®thical principggs which should difect human

transactions. The Principles require personal cenviction

3. See for text, J.K. Nyerere, Freedom and
Sogialism. pp. 231-250 and Ujamaa - =ssays, pp. 13-37.
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or assent tantamouni to a2 belief or 2 personal attitude,
not primarily legislation. Legislation of some of these
principles is indeed necessary for society, but it is

secondary to the soclalist spirit. It is useful only as

an aid and explicitation of the

rior conviction.
N .

~ Hany of the beliefs 2fid principles that this part
~0f the Declaration enume%étes fiﬁd their origin in the

traditional Africen culture énd the'ideological pfinciples
inspiréa by it which we have discussed in the prévious pages
of this study. They include: the equalit&_of all human
beings; the right of every hﬁman being to dignity,-respect,
expression, association, movement, religious beiigf,
participation in government, féir wages -and adeguate proper-
ty; and the responsibility of the state to ensure the prac-
tié%l enforcement of these rights and the economic well-
Being of all the citizens through sodial ownershi@ of the

nation's naturaliresources and major instruments of labour.

Part Two of the Arusha Declaration gxplainsthat'
f'éocialism means and what its pfactical implications are in
the context of a sécialist éociety. It establishes that

éxfgenerally, a socialist society esghews.capitalism,
feudalism and class differentiations among people. It also
<. eschews exploitation which is iﬁherent in thé capitalisf,

feudal and class social structures. In a socialist socliety,

-
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work is bhoth a right and a responsiﬁility. Everyone who

-is_able to work must do so and cannot be allowed to live

on the sweat of others.. Socialism entails the existence
of democfacy and the just sharing of income and wealth,'
both of which are essential éxpressions of the be;iéf in
human dignityi.

In Part Three, the longes? of the Declaration,
the général charactefistiﬁs.of socialism‘are given‘practi-
cal application 1in the context of Tanzania. This part

spells out-in detail Ujamaa's development strategy. t in-
N

dependence, Tanzania inherited an understanding of progress .

in which national development was gauged in terms of indus-:
tion of the document

effectively alters the criteria -of developﬁent in Tanzania.

_It'states very clearly, first of all, that
Tanzania cannot make money the hinge of its development.
If Tanzania is truly to develop,.that is, if the people and

all the people of Tanzania are to move together "from a

state of poverty to a state of prosperity",“ from a condition

k., For Ujamaa, the criterion of development is
what Kofele-Kale has described as the "humanistic élan", or
what Paul VI in Populorum Progressio called the progress
"of each man and the whole man®". In this understanding of

, development the controlling value 1s the people, their

awareness of their own potential to change and their

willingness to do do. Development, from this perspective,

~
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Y

of being exploited, oppressed, humiliated and disregarded
to 2 condition which fosters dignity and respect, money

will not -be the effective means for it.

-

Y

This is because Tanzania has no money., Nor can
it depend on external aid in the form of gifts, loans‘or
pfivatg investment to get the money.ﬁ?cessary for its
developﬁent. For orie thing, the document warns that it is
not possible that enough money will be forthcoming'from
These sources'tédgulfill Tanzania's requiréments. On <the
contrary, 1t says, "aid" uéually has the effect ol eroding

~

a country's resources, undermining a pe¢ple's dignity and

fendangering 2 nation's independence. According to the

Declaration, there is no equality, freedom or dignity in
dependence for one's means of existence on someone else's

good will.. And, in any case, *he document warns, foreizn

2id is seldom a matter of good will but of cap%talist

s

. - . . . AN
economics. 1n this assertion, 1t reflect3-Ghana's late

" president K. Nkrumah's statement that "'Aid' ... to 2

)
implies social potential converted into political action
for the spiritual and material benefit of a2ll. See, H.

Kofele-Kale, "The Politics of Development”, p. 434; Paul

VI, Populofum Progressio, ASS 59:4 (1967), pp. 257-299,
trans. in C, Carlen, ed., The Papal Encycliczls 1858-1081,"
pPp. 183-201; P. Land, "What is Development?' in SODEPAX,
In Search of a Theology of Development, Geneva, Ecumenical
Centre, 1965, pp. 180-193; R. Laurentin, Liberation,
Development)and Salvation, Maryknoll, Orbis Books, 1972,
pp. 39-60. T ‘ ‘

"
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— .
- neo-colonial State is merely a revolving credit, paid py

the neo-colonial State and returning to the neo-colonial

master in the form of increased pn6fit§."5

The Declaration posits fsélf-éq;iance" as. the
only way to true socialist development in_Tgnzania;//;elf—
reliance, as understood by the Deciafation,-means the
nation's autonomy to make its own piéns, to set its own
goals, and to try to reaiize themiby using its own re-
sources.. Given ﬁhe fact that Tanzania is a‘preddminantly
agricultural sgciety.fself—feliancg means ﬁaking full use
of the land and the,people:é stréngth énd creativity.6
From the perspective .of self-reliance, the De;la:ation po-
$1t3 that development cannot be conceived to rely priﬁérily
on transfers of resources and knowhow from eisewhere; It

must be seen, as the social -scientist A. Mé%telart.ﬂas
expressed it, "as a process of mobilization éﬁ local re-

sources with a view to satisfying local needs."’ -

5; "A Redefinition of Neo-Colonialism" in G-C.
M. Mutiso and S.W. Rohio, eds., Readings, p. 417.

6. See J, Galtung; "Self-Reliance: Concepts,
Practice and Rationale" in J. Galtung et al., eds.,
Self~-Reliance, Geneva, Institute for Development Studies,
1980, pp. 19-44; J.B. McGinnis, Bread and Justice,
pp. 238-276; and W.E. Clark, Socialist Development, p. 254.

7. Transnationals and the Third World,
Massachusetts, Bergin and Garvey Publishers, 1983, p. 22.

o
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'The Arusha Dptlération; therefore, envisages a
strong viable eéonomy,for Tanzania built.on agriculture,
hard work and an-intelligent use of local skills., The
level of proddctivity_must-ﬁe raised, but this must be done
in such a way thail there is social and economic advancement

in 211 sectors of the population.8

Only through economic development by meanswggr

self-reliance can.Ujamaa succeed. Without it the nation

The 1974 Cocoyoc (Mexico) Declaration's under-
standlng of development and self-reliance-is similar to
that of the Arusha Declaration. Self-reliance, the Cocoyoc
Declaration explains, does not mean national economic
self-sufficiency; ¢ather, it is a notion which calls for
justice and equity™in international relations. In the
Declaration's own words: "[Self-reliance] implies mutual
benefits from trade and cooperation and a falrer redistri-
bution of resources satisfying the basic needs. It does
mean self-cconfidence, reliance primarily on one's own
resources, human and natural, and the capacity for autono-
mous goal-setting and decision-making. It excludes
exploitative trade patterns depriving countries of their
natural resources for their own development. There is
obviously a scope for transfer of technology, but the
thrust should be on adaptation and the generation of local
technology. It impliés decentralization of the world |
economy, and sometimes also of the national economy to en-
hance the sense of personal participation. But it also
implies increased international cooperation for collective
self-reliance., Above. all, it means trust in people and
nations, rellance on the capacity of people themselves %o -

“invent and generate new resources and techniques, to

increase their capacity to absorbd them, to put them to -

-socially beneficial use, to take a measffe of command over

the economy, and to generate thelr own way of life." See
ibid., pp. 23—24 '

8. See also W.E. Clark. Soc1allst Develoument

p. 254,

wf
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would lose its self-determination'in setting goals and
pclicies which enhagce.Ujamaa. In other words, it would
have to submit %o 5ther ideolog;es-inimical'to the princi-
ples of human dignity and equality.. Consequently, it is
important, for the success of ﬁjamaa, that members of the
Party hold a firm belief in the principles and goals of
socialism in Tanzania and act upon them;‘ This is what
Part Four of .the Declaration points out.

The'pritical séction of Part Five, which is The
Arusha Declaration proper, is what is now generally known
as the "Lea@ership Code™. We pointed out in—Chapter One :
'that; contrafy.to the spirit of socialism.'du;ing the years
immediately following independence, economic 5enefits -
accrued largely 1o those few in the Party and governhent
bureaucracy, leaving :hé masses of the people untouched.
Thus econdmic ¢lasses and aéute soclal diffeéentiations
were beginning to form between the people and their leaders.”’
The leadership Code of the Arusha Declaration was designed
precisely to arrest this tendency. It said in effect that
a leéder must, in an obvious and radiczl manner, be one
of and idenfify with the peoﬁle. As it puts it in V (a),

1: "Every TANU and Government leader must be either.a

9. See J.K. Nyerere, Ujamaa - Essays, p. viii.

-
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.’. v
peasant or a worker, and should in no wav be associated

..10

with the pragtices of capitalism or feudalism. No part
D

of The Arusha Declaration caused and continues to be a
source of as much consternation as’this code of ethics. It
1s especilally loathed by those leaders who would want to

use their positions of leadership for economic-ends.

L

- b. Implications for Development

Since its adoption in 1967. The Arusha LCeclara-
tion has had\profound implications for the actdal concep-
<*ion, planning and execution of develobment and developmént
projects in Tanzania. Under its'ipfluence,odeyeIOpment is
Seen as a meeting and mutual intetraction of two essential
movements: .the‘improvement of the material situation of
man, and the total, holistic, almost transcendental existence
of man and ;ociety. Human fulfilment, whicn cannot be
achieved outside'o% a.hegree of selfless'relationships or

commitment to community and co-oreration, is here both the

meaning- and goal of development. ' ‘ -t

-

Economic growth in Tanzania is, therefore, seen
~

. to have little significance apart from its sccial ‘purpose.

And the social purpose of economic growth is described

T

, 10. J.K. Nyerere, Freedom and Socialism, p. 249.
Emgbasis added. -
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simply as the physical and spiritual well-being of the
peoplel Accordihg'to ﬁyerere, proper econoﬁic progress - °
cannot bé‘isolated.from the totality of human life. To
aid in The ever contlnulng process of human sell-rezliza-

* tion and ful¢1lment. economic orogress mu3u always be
balanced agalnst all aspects of man's historical existénce.
This means that true economic progress mﬁst be considered
in terms of its function in the social, political and .
religious confiétions and aSpirétipﬁs of.the ?opﬁlace. As
Nyerere sees it, the Tanzanian people will have started
along the road of autnentwc developmenu 1f their economic
activity helps them to be well-fed educated, housed,
clothed and attended to medlcally, even if these human
Factors of the economy do not appear in GNP or ihcome per

+:1 .sta't:istics.11

Social ethicians beliewve-that the transcendenzal

11. See J.K. Nyerere; Freedom and Development,
pp. 35,218, 331, 389; Aid and Development, pp. 1i-12. @ See
also, A.H. Boerma, "Hunger in the Third Norla" 1n IDoC ’
International, 25 (1971), pp. 71-7&4. -

in 1972, R, McNamara said as President of the
World Bank: "Increases in National income - essential as
- they are - will not benefit the poor unless.they reach the
poor. They have not reached. the poor to any significant
degree in most developing countries in the past, and <his
in spite of.historically unprecedented average rates of
growth throughout fhe sixties." See R. Sandbrook, The
Politics .of Basic Needs, p. 7. .
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N
aspect in-the social purpose of‘wealth or eccnomic éctivity
shows itself wheﬁ consideration is given to the dignity
inherent in mén. The needs of food, water, housing,’
clothing, education and health must be me:t within the over-
all context o@ numan dignity i1f they are <to enhancé irue
human fulfilment. It is enough tc keep a2 dog well fed; it

is not enocugh to keep a person well-fed or well-housed or

healthy but in a situation of slavery. As important as, or

perhaps more important than, food and drink is the person's
awareness of himself as a2 human person, his cépaéit& to
interact meaningfully with his milieu so as to effect his
own.and his‘society's iniprovement.12 In the game vein,

no. 28 of the 1971 TANU Guidelines was graphic in its’

>

--description of essential human transcendence amidst economic

activity, even whien such activity concerns basic human needs:

Ffor a eople who have been slaves or
have Jeen oppressed, exploited, and
humifiated by colonialism or capltal-
ism, 'development' means 'liberation®.

12, This is what D. Goulet, for instance, calls

the "empowerment” c¢cr "capacitation” of people "to make

demands on their surrounding environments - soclal, econo-
nicy and political ~ which will also launch them dynamical-
ly on a trajectory of improvement of their ... pecsition.”
See his "Strategies for Meeting Human Needs" in K.E. Jegen
and C.K, Wilber, eds., Growth with Egquity, New York,
Paulist Press, .1979, p. 57, and "Domesticating the Third
World" in D. Goulet ané M. Hudson, The Myth of Aid,
Maryknoll, Orbis Books, 1971, pp. 20-21, See also J.B.
McGinnis, Bread and Justice, p. &. :

\\l
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Any action that gives them more

control of their own affairs is an
action for development, even if it

does not offer them better healtih or
more bread. Any action that reduces
their say in determining their own
affairs or running their own lives 1s
not development znd retards them even
if the action brings them & little
better health and a little more bread.ld

Ujamaa perceives the moral culture of a soclety,
therefore, %o be a very important determinant of that
society's level of development whnatever its productive
capacity or other forms of material culture may be. Happi-
ness, freedom from anxiety, a sense of fraternity and
shfring are-all qualIQEZive a5pec%s of life. . They are the
purpose.of society under Ujamaa. Of course, they stand in
need of material culture to be realistic. The point is,
.however, that they transcend it., Material culture must be

seen, not as master, but as a servant of man's pursuance

- 13. J.K. Nyerere, "The TANU Guidelines of 1971",
p. 548. With regard to this transcendence of the human
spirit over, where need be, man's merely material needs,
especially when these are divorced from the requirements of
his dignity and tend to enslave him, D. Roche wriles: "A
liberated person is one who has the economic basis and
political freedom to develop his true potential as a human
person in keeping with the common good. Each person must
te allowed to discover his true self and express his own
authenticity. The liberation of the human being, then,.
does- indeed have a deeper dimension than economic, but [on
the other hand] without access to food, shelter, education,
employment, and health care there can be nec liberation."”
See his Justice Not Charity, p. %#2.
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6f a full and gobd'life. It must be éeeﬁ as an instrumeﬁt

for humanizaiion. The ordering of the material culture o
N

serve the moral culture of a2 people, that is, their free-

dom, dignity and equality, is a: the basis df Ujamaa's-con-

. ) 1L
ception of development.

o

Fundamental o this concgpiion of growth and
development for Ujamaa is %he elemerit of psychosomatic and
social harmony. This is the understaﬁding that the inte-
gral surﬁiva; of the individual as well as the sbcio-politi-

cal -organism depends on a certain state of balance in the

14, See J.K. Nyerere, Freedom and Unity, p. 16;
Freedom and Development, pp. 59, 61, 333. Also .. Goulet,
"On the Goals of Development” in Cross Currents, 18:4
(1968), pp. 392-394; The Cruel Choice, pp. 11.-169, 235-
272; E.E. Hagen, "Are Some Things Valued by ATl uen?" in
Cross Currents, 18:4 (1968), pp. %06-414; G. Gutierrez, A
Theology of Liperation, pp. 24-25; J.B. MeGinnis, Bread
and Justice, pp. 238-279. .

The Cocoyoc Declaration, already referred to,
said in this regard: "The world is today not only faced
with the anomaly of under-development. We may alsoc talk
of over-consumptive types of development that violate the
'inner limits' of man and the 'outer limits' of nature.
Seen in this perspective, we are all in need of a redefini-
tion of our goals, of new development strategies, of new
life-styles, including more modest patterns of consumption
among the rich. Zven though the first priority goes to
securing the minima we shall be looking for those develop-
men;istrategies that also may help the affluent countries,
in their enlightened self-interest, in finding more human
patterns of life, less exploitative of nature, of others,
of oneself.” See A, Mattelart, Transnationals, p. 26. 3ee
alsoc D.H. iMeadows et al., The Limits of Growth, New York,
Signet Bookxs, 1972. Contrast £. walter, The Immorality of
Limiting Growth, Albany, State University of New York, 1981,
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relationship of the material-spiritual factors that sustiain
life. This balance must_be'guardéd caréfully.because to
uﬁset it is to introduce an anomaly in the organism., If
the anomaly is allowed to grow unchecked, the ultimate

outcome is the disintegration of the organism.

In the socio—politi&al organism, the interests,
rights and duties of individuals must, as far as possible,
be harmoniously balanced with the interes%s,.rights and
duties of theacommunity. The task of pclitical tﬁeory and
sfra?egy is to strike this balance.15 At.its most mature
level, this harmohy or balgnce expresses—itself as a social"
phenomehon where individuals give voluﬁtary preference in
their behaviour to the articulated %ntefests of society.
This does not mean, as I.N. Resnick explains, that §erson3
are expected to so forget‘or sublimate themselves as to

entertain no individual desires; it only means that they

"choose as individuals to seek thelr own interests through

16

the welfare advances of the community." Likewise, the
community "chooses to advance through the wel;gre advances

of all of its individual members. For Ujamaa this, above

15, See J. Lavoie, "The University Student and
Nation Building in Modern Africa" in A. Hastings, ei al.,
The Arusha Declaration and Christizan Socialism, Dar es
Salaam, Tanzania Publishing House, 1969, pp. 11-1z,

16, The Long Transition, p. 90.
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all others, seems to be the most authentic and decisive
f. .
criterion of success in development efforts: the creation

of 2 new man and a new society.

5]
Accordingly, zthe TANU Guidelines state:

+++. in considering the development of

our nation and in preparing development
plans, our main emphasis at 211 times
should te the development of peovle and

not of things. If development is to
benefit the people, the people musz
particlpate in considering, planning,

and implementing their development plans.l?

Thus, according to the Guidelines and Ujamaa in
general, co-détermination or partnership ﬁetween managément
and workers 1s an element in fostering popular control of
development in‘a noh-elitist. non-classist manner. Workers
are not merely cogs in the wheel of production, nor simply
sellers of labour. They are, in this view, full and equal

. . 1
participants in their own development and that of society.‘a_

il

17. "The TANU Guidelines of 1971", p. 548.

18. See also H. Wallraff, "Worker Participation
in Decision-making and Managemant" in Concilium, 5:5 (1969),
pp. 26-30. 3Both Pius X'and Pius XII were against co-deter-

mination or worker partnership in industrial management.

See Pius X's Motu Proprio, Fin Dalla Prima, ASS, 36 (1903),
Pp. 339-345; Pius XII's address to the Internationzl
Congress of Social Studies on June 3, 1950, AAS, 42:G
(1950), pp. 485-488 and his address to the Congress of
Austrian Catholics, AAS, 4L4:15 (1952), pp. 789-793.
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¢. Immediate Consequences

The inevitable confrontatibn betweeh.zhe princi-
ples enshrined in The Arusha Declaration‘and the empirical
social and economic situation in- Tanzania in the late
- sixties and throﬁghout the seventies prodﬁced several
immediate cohsequences. By far the most dramatic of these’
was the nationaliéation or éocialization of hitherto
privéfely owned banks as well as othgr major corporations
and firms shorﬁly afﬁer the publication of the Declaration%9
As explained b& Nyerere, the need for this decisidn\was
~intrinsic in the Decla;;tion aﬂd in the whole understanding
~of development‘by Ujamaé: to effect co=-determination and
lequitable distribution of income, it was firsi necessary to
restructure control over the meéns of ﬁrodﬁétioh. Conse~
quently, Nyerere saw much of the outery against this. move
to be, at bottom, against. the whole thrust of the Declara-
.tion. In his assessment of the nationalization move, how-
ever, A.VW, Bradley,_is satisfied that the manner -in which
the nationalizations werefcarried‘out did not infringe any
e%hical standards or justified international expectations. .

AS he sees it:

e

19. See J.K. Nyerere, Freedom and Socialism,
PP. 251-256,




-9

- 227 -
- . JEVELOEMENT AND DEVZLOPMENT POLICY

The nationalizations were carried out
in pursuance of a policy of socializa—
tion approved and implemented by the
couniry's political, administrative and
legislative institutions; the nationali-
zations are not in breach of treaty
obligations; the nationalizations do no%
seem discriminatory against alien inte-
rests; and the legislation provided for
. payment of compensation which does not
seem to fall below the internationally
accepted minimum standard of compensation.Z0

-

In fact,'some cfitics of The Arusha Jeclaration
argue that in strict justice compensation was not called
for. They contehd that the firms and corporations'nation-
alized had already made and, in the case of those which were
foreign-owned, had alsc repatriated huge profits. Thus,
they say, it would have been morally permissible to with-
hold compensation. This is the position of the critics of

the left.

C. Ake, for example, maintains, further, that .

the compensation in question rendered “he Arusha Declarwm-

tion's bid for self-reliance self-defeating. The compénsa-
tion both depleted the nation's coffers and necessitated

borrowing in order to sdb?ly domestic needs and make up for"

-

" the shortfall in compensation monieé. The result in either

-

case was deeper dependence of the Tanzanian economy, on

20. See J.R. Civille, " jama;\Socialism",
p. 193. '
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foreign sources. And so, as another critic of the Declara-

'tion. G. Arnold,'gees it, the result of the Declaration in

o/ : - -
;?t-, terms of national self-confidence and independence from the

C e ¥
. . . N s SR 21
} “vagaries of international capital was aﬁblvalentcz

“Also considered by the critics - this +ime of the
right - to be ambivalent in terms of its long-term effect
on the.economy in general and social equality in particular,

- .- was the policy of'co-determination of partnership between
‘workers and management in the newly nationalized firms and
M—;
industries.. This policy, though contained in The Arusha
(: ) Declaration, was madé‘explicit by the 1971 Guidelines.

Referring to political and industrial leaders, the Guide-
lines frown upon-leadership by command and insist on_invel-
ving‘ﬁeople in seeking solutions to their own protlems.
One of the most powerful paragrapas of The Guidelines in-
structs that, under the supérvision’of the Party:

There must be a-deliberate effort to

build equality between the leaders

and those they lead. For a Tanzanian

leader*it must be forbidden to be arro-

gant, extravagant, contemptuous, and

oppressive. The Tanzanian leader nust

be a person-who respects people, seorns
ostentation, and who is not a tyrant,22

2l. See C. Ake, Revolutionary Pressure, pop. 50-
53: G. Arnold, Aid_in Africa, pp. 171-177; and Zor a summa-
ry and evaluation of the views of Nyerere's crities, W.E.
Clark, Socialist Development, pp. 218-247. - '

22. J.K. Nyerere, "The TANU Guidelines of 1971", :

p. S47.

r
8
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The' consequence of this, the latier critics of

The Arusha Declaration and the Guidelines note, Qas to put

]

“the e;oductive machinery\\ghat is, the industries and other

firms, under the external control of the °aruy. 3ut ex-

authorltarlan, they argue, invariably has an adverse EIfECu
on the lnternal functioning of the machlnery in terms of .
economic growth and production. Since now management has '
o
a dual responsibility, to the industry or firm, on the one -~
hand, and t% the external authorlty,-uhe Party, on“the
other, they ‘contend, delays in decision making and effecti-
ve organization are inevitagle. They are also detrimental.
to production. Moreover, suéﬁ‘p icy dampens motivatlon Dby

dlscouraglng 1ﬁ&ustr1al comnet1t16ﬁ\23

«From the perspective 6f the humanist position of
- T
¢ : '

The Arusha Declaration, however, Nyerere responds to. these
criticisms by arguing tﬂét when industrial efficiency'and
prodactlon conilict w1th the values oI justice, integrlty,
numan dignity and equallty, then the l;;;er_must be given

priority. . "I do not believe," he says, "that every human

. »

23, See discussion in.G. Hyden, Beyond Ujamaz,

pp. 163-170, Similarly, J.K. Galbraith, Economic Develon-

ment, Boston, Houghton mifflin, 1964, pp. $6-98, argues

That for industrial development. its autonomy in method, . )
procedure and action is essentials o

- 1
» .
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-

value is, or need always be, saerificed to economic
24 o '

interests."”

-

Yet, some inconsistengies have been noted with
regard to Nyerere's position in \this respect. As his

critics, of the right point outy~the almost complete defla-

tion'by-19?5 of the Guidelines~ as the charter of the

workers' rights and dignity is d&n éxample. During 19?2/?5
the self—assurénce and the politico-economic.and social
;Wareness of "the workers made phenomenal strides. Armed
witﬁ the Guidelines, the workgms shifted perceptibly from
the preoccupation of .wage demands and focussed their ener-

gles on the issue, spelt out both in The Arusha Declaration

and the Guidelines, of workers' participation in decision-

‘making in indusiries and firms. They refused to accept

managers wno abused authority, misused public funds, squan-
dered resources or disregarded clearly articulated national

socialist development policies. But in these disputes, even

in obvious cases of arrogance;z?\gismanagement. in most

cases the government sided with the management. This de-
moralized and alienated many workers who had taken The

Arusha Declaration seriously. It made them uncertain, not

-
~

24 . Freedom and Development, p. 123; Freedom
and Unity, ». 16.‘

-
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only about the practical usefulness of the veclaration,

but concerhing other aspects of the Ujamaa peolicy as well.

Another inconsistency of Nyerere has to do with
his dealings with the University students. ‘One of tne
immediate reasons for The Arusha Declaration, and especial-
ly the Leadership Code in it, had been the,refusél of the
University students in 1966.to engage in "National 3ervice"
for two yearé‘éfter graduation at forty percent of their
regular emﬁloyment salary. As a result, almost all oflthe'
students were temporarily rusticatéd. 3ut in 1978, some
members of the'Unive%sity student body were again expeiled
by Nyerere for protesting the proposed forty percent hike
of éxisting salary rates for siembers of Pariiament at a

time when the country was experiencing economic difficulties

and the peasants' condition was not improvin :25
je) o

Was The Arusha Declaration, then, and the Ujamaa
ideology merely a ploy by Tanzania's “"petty bourgeoisie"
.%o main£ain both their power over the State and their links.
with international capi'talism and the metropolitan bour-

geoisie as C. Ake and I. Shivji charge?26 #h0ost observers

- 25. 3See A. Coulson, Tanzania, Oxford, Clarendon
Press, 1982, pp. 181-182, 224-230; W.E. omith, de i'ust Run,
pp. 26-32.

‘ 26. See C. Ake, Revolutionary Pressure, pp. 50
53; I.G. 3hivji, Class Struggles, pp. 79-9G.
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of Tanzanian polifics disagree with this charge on the
; : :

basis that if this were true, th the Leadership Code of

The Arusha—beclarat;on and the insistence on co-determina-
tion of the 1971 Guidelines, which thr?ftgn thé very
existence of Tanzania's “bureaucra%ic-boﬁ%geoisie“, would
héve been incomprehensible. They mainta;ﬁ that the slow-
and’haiting paée of the realizaﬁion‘of-the Declaration’'s
vision in both the economic and sq§ial sphere can be :
explained by the lack .in Tanzania of 2 firm domestic base
of production. This makes 1t impossible for the country
toléuccessfully'fgﬁd/off or absérb the external economic or

2?. This may expléin the

social elements hostile to it.
slowdown of fhe implementation of fhe Guidelines" ﬁolicy of
worker partnership in industrial management, some of

Nyerere'é critics concede, but how can his behaviour towards

the stﬁdents in 1978 be explained? To this guestion no

satisfactory answer has beéf;;orthcoming.

Among the achievements inspired by The Arusha
Declaration, however, the following have been noted.
Tanzania boasts of the highest adult literacy rate in

Africa at‘seventy-four per cent of the population. It is

: 27. On strategies for transcending dependency
and solidifying the domestic base in all spheres, see A.A.
Mazrui, The African Condition, London, Cambridge University
Press, 1980, pp. 80-39. ) :
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i

also one of the few couniries on the continent where the
majority of the people (unwards of elgh ty per cent of the

total population) have easy accegs to safe drinking water.

L4

'These are credited as results of proper and deliberate

development planning.
B. DJevelopment Praxis

a. Planninz

Planning means the establishment of objectives.
and the conception of practical programmes or methods to
attain them. In Tanzania, since the number,ef goods and
services 1is not large, Ujamaa planning emphasizee the
provision of essenfiel‘human needs.. Priority is given, for
example, to food, clothing, education, medical facilities
over luxury'consumer'goods in general. dnspectacﬁlar
projeéts, such as cereai mills, water wells, village dis-

pensaries are considered, Irom this perspective, to be

more Eundameﬁ%ngto development than nighways or huge

L3

28. See New Internatlonallst no. 139 (Sept.

-1984), p. 11, (Table) and no. 140 (Oct. 1984), p. 3, (iap) .

Some observers dispute the accuracy of these statistics,
but they do not prov1de alternative ones. For an assess-
ment of Tanzania's achievements since The Arusha Declaration,
see J.K. Nyerere, Freedom and Development, pp. 150-158;

"The Arusha Declaration Ten Years After™ in A. Coulson, ed.,
African Socialing p. 43-71; R.H. Green, "lanzanian
Political Lconomy Goals, Strategies, and Results, 1967-74:
Notes Towards an Interim Assessment” in B.U. Mwansasu and

C. Pratt, eds., Towards Socialism, pp. 19-#?

28 °
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hospitéls. As Nyerere sees it, .a cereal mill, fof example,
is more an instrument' of dignity and basic: freedom for the
women of Tanzania “than a highway; for the more than ninety
pér cent of the Tanzanian population which live in villages,
village dispensaries that provide basic health care are more
valuable than a specialized cardiac hospital located 4in “the
city. The appearance and marketability of a product may be

important, but to Nyerere, its funciional value is‘even
fore so. In manufacturing foodstufifs, Nyerere insists, it
is the nutritive value, not the packaging for commercial

purposes, that should receive primary consideration,

UJamaa s 1ndustr1al strategy, then, as Clark has
observed, requires “ﬁow capital intensity, location dis- .

persal,,high linkages to rural areas, and generally a lower

priority in terms of call on resources than agriculture."29|

' This y& precisely why the First Five-Year Development Pian
(1963-1968) nas been criticized. It failéd to portray the

socialist orientation of the country} It has been pointed

out that because the Plan was drawn up by a team of experts

from capitalist countries Qgifi;; by a Frenchman from

France's Bureau ‘de Plan) at & time when the UJamaa phlloso-_.

phy was still amorphous, 1t emnha81zed the construction of

29. Socialist Development, p. 210.

e
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roads and offices and the establishment of communications
media. G. Routh notes that the Second Five-Year Develop-

ment Plan (1969-1974), coming as 1t did, afte“ The Arusha

Declaratlon. reflected a more soc1allst contens. 30

For, rather than high technology, Ujamaa planning

prefers the more modest bui, for Tanzahia's perception of

.develonmenu, more appropriate "intermediate uechnology"

Intermediate technology in this case means small-scale,
labour-intensive industries which use local resources and
éupply local needs, It is meant to retaln and translorm
local khowledge and to forestall excessive and unnecessary
importation of consumer goods. Preference for this xind of
techniology follows from the principle that industrializa-
tion, as anlasnect of development, must be for the benefit
of the human person. -Tﬂ ?factical terms this means the

non—dlsnlacenent of local labour, the enhancement of the

education and self-esteem of the people by exercising their

* creativity, and the provision of the needs of all over the
Yy

wants of the few.31 The need of a firm local and appropriate .

, 30. See G. Routh, "Development Paths in Tanzania”
in U.G. Damachi, et al., eds., Development Paths in Africa

and China, London, Macmillan Press, 1976, pp. 19-2&.

/31 For possidilities of Ujamaa industrial
plannlrg, see J. Rweyemamu, Underdevelopment and Industrial-
ization in Tanzania, Nairobi, Oxford Unlve“Slty Press, 1973,

PP. 175-198. Tanzania's experiment with a numoer of hlghly

mechanized State Farms has so far not produced encouraglng
results. '
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industrial basé for the realization of Ujamea development

. [ ]
in'Tanzania is, once again, seen as a basic requirement.

It is increasingly being aréued That the méjority
. of external sources ?f devélopment plans do liztle o én-
hance coherent planning in Tanzanj:a.32 In fact, sonme
.foréign planning perspectives and.conditions for monies for
deveiopment programmes are seen ‘Lo override the political
sovereignty of the people. Sometimes they émount to a dis-
ruption of the people-or;ented programmes already iﬁ place.
IT is noted in this respect that the World Bapk, for
example, has tried to impose on Tanzania the capitalist
mode of development regardless of “tre bénefiés the masses
of the people were already.enjdying under Ujamaza. As M.
von Ffeyﬁold reports: ~

In ifs report of 1977 on the Tanzanian

economy, the World Bank urged the go-

vermment to ease price controls and

‘import controls, to expose the public

enterprises to competition and to give
. ' 8

32. With the possible exception of the Pecple's
Republic of China, Tanzanian officials say that conditions
by the donors of bilateral and multilateral aid have
generally been adverse to Tanzania's internal egalitarian
intenticns. For concrete illustrations, see. I.N. Resnick,
The Long Transition, pp. 131-134, On the destabilizing
functioning of the Bretton Woods Corporations (IBRD, INF,
AID) and others, see M. Hudson, "The Political EZconomy of
Foreign Aid" in D. Goulet and M. Hudson, The Myth of Aigd,
-Pp. 73-135; D. Goulet, "Domesticating the Tnird Wworld" in
ivid. pp. 13-6%. - .

—_
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more Ifreedom to the managers of para-
statal enterprises to determiné policies
and investment plans and to hire.or
dismiss workers according to their own
judgement.33

In keeping with the view of development and
development planning enunciated by The Arusha Declaratiop
and the 1971 Guidelines,. Nyerere reactéd predictably. He
refused 1o endorse the ‘World Bank's report, stating:

Tanzania is not prepared to devalue its
currency just because this is *the tra-
ditional free market solution to every-
thing and regardless of the merits of
.our position. It is not prepared To
surrender its right to resitrict imports
by measures designed to ensure that we
import guinine rather than cosmetics, or
buses rather than cars for the elize,.

My Government is not prepared to-
give up our national endeavour to provide
primary education for every child, and
basic medicines and water for 211 our
people: Cuts may have to be made in our

national expenditure, but we will decide -

whether they fall on the putlic services
or private expenditure. Nor are we
prepared to deal with inflation and short-
ages by relying only on monetary policy
regardless of its relative effec®t on the
poorest and less poor.

. Qur price control may nét be the
most effective in the world, otut we will
not abandon price control; we will only
strive to make 1t more eff1c1en». And

33. - Ujamaa VYillages in Tanzania, New York,
lMonthly Review Press, 1979, pp. 114-115,
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above 211, we shall continue. with our .
endeavours 1o build 2 socialist society.3%

Nyerere asserts here the sovereignty of Tanzania.
He also provides a summary of the orientation of Ujamaa in
socio-economic development where the human needs of the

masses are given topmost priority and attention.

L

b, Villages
In the.rural areas, Ujamaa's main strategy for
the satisfaction of these needs and for effecting develop-
ment has been the establishment of villages. 45 early as
December 10; 1962, in his presidential inaugural address,
Nyerere indicated that it would be one of the prioritiEs
of his government to persuade the rural nopulation to live
in villages.- Scattered all over the country in small bands,’
he said, it would be almost impossible for the people of
Tanzania to reach a high degree of soc1al and economic
co- operatlon that was necessary for them to raise their
standard of living. Tanzanians needed 10 develop and use

their land more effectively; they needed schools for all

3%. Quoted in A. Coulson, Tanzania, p. 317.
See, for the seriocus differences between Tanzanla and the
conditionality of the IWMF and World Bank, J. Loxley,
"Tanzania: Origins of a Financial Crisis" in J. Torrie,
Banking on Poverty, Toronto, Between <the Lines, 1983,
pp. 203-215. See also A. Jamal, "Power and the Third World
Struggle for Equilibrium™ and "Statement from UNCTAD- VI" in
ibid., pp. 67-78 and 311-322 respectively.

-
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their children; they needed basic medical care and clean
drinking water for everybody; and they needed the establish-
ment and wide dissemination of small industries to provide’
the basic goods for themselves an& to'redﬁce imports. As
Nyerere saw it, 211 of "this could be achieved only by‘living‘*

together in villages and working together.35

This idea for the settlement of the rural popula-
tion into villages originated with neither Nyerere nor
soclalist ideoiogy in Tanzania. It was originally a re-~
commendation of a mission of the World 3ank to the colonial
administration in 1960. The ilission recommended intensive
agricultural campaigns in settled areas and a "planned and
supervised" settlement poliby in sparsely inhabited.areas.
"In fact," the recommendation stated, "the iHission judges
that the second of these approaches is in general the more

. . . . s : . 36
promising in the present conditions of Tangany:.ka."3

The recommendation of the U.N. iission was
adopted by the new government after independence in 1962
and some settlements were established. B3ut as in the casé,

of other development plans made at this time, when the

35. See Freedom and Unity, p. 184 and Freedom
and Development, p. 7. .

36. See G. Hyden, Beyond Ujamaza, p. 71.
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couniry‘'s policy was extiremely amorphous, these settlements
were highly mechanized and very dependent on government
subsidies, 3y 1966 it had become clear that villages of

~EAis type were not feasible; they induced too much depen-

dence on the government and not nearly enough independence
and creativity at the local level. It was decided,‘then,

that whatever capital the government had would be injedted
ipto villages'as 2 supplement to the people's own initia-

tives in fhe areas of agriculture, water supply and

education facilities.>?

Before 1966, therefore, the creation -of villages
was not inspired by socialist ideology but by practlical
needs for rural development. As ‘I.N. Resnick explains:

"it was a technical strategy, in which peasants were re-

gérded as a factor of production, requiring-'a more rational

location in relation to other factors so that output could

ll38 '

increase, “However, with the Arusha Declaration in 1967,

"villagization" became clearly a strategy of socialist

rural transformation.

-

" For almost five years after Arusha, villagization

depended on persuasion. Nyerere insisted during this

Y

37. See ibid., p. 74.

38. <The Long Transition, p. 209.

''''
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a

period that the people must decide for themselves whether,. . -
where and when to move. ° There should be no bullying people

into villages. And because at this time he perceived all

such eventual settlements as ujamaa v;;laéés, d;manding a -’ )
commitment to é particulaf way of life, Nyerere argued éhat
people cannot be forced to lead socialist lives. The

decision to join an ujamaa village, he explained, is, by
.1ts very nature, personal and cannot ve forced updﬁnanyone.

To do this would be to defeat a priori the who{g_gganing

and purpose of ujamaa living which is voluntary co-oreration.

———

He counselled that leadership in this matter means persué-
sion, explanation of the benefits of these villages, and

. -~ .
direction on how to go about starting or joining one.39

- Further, Nyerere pointed out that the establish-é
i ment of ujémaa villagés could not follow a2 uniform pattern.

Customs, political eness, geographical conditions and

local leadership were all factors in determining the manner

‘of their format¥on and developmen‘;.%Q \\
,/"/.

On November 6, 1973, however, Nyerere declare

that villagization was no longer voluntary: it

A 39. See J.K. Tyerere, sfeedon and Socialism, ;'
Pp. 356, 407; Freedom and Development, p. 5, 06. \

. Lo, See J.K. Nyerere, Freedom and Socialisﬁ.
p. 357. . MR -

Ny
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" _order. Consistently he conceded that, since ujamaz villa-
ges could be established only by'voluntéry'associationst ‘
what he was now ordering would not neéessarily be ujamaa
villages. But he argued that the establishment of villages
ina}ural areas was nécessary ibg?the provision_of badly
needed«sociai services. They could be seen as "develooment

virlages".41

‘ . Whether or not this order by Nyerere was due more

to "impatient nationalism" than “"coercive socialism", as

¢. Pratt*? sees it, some have pointed out that it created

‘. considerable difficulties which almost contradictéd:thé
stated intentions of the Party and the President. For

example, although it was not typical, somg_fq;ce was used
in getting the people to re.‘i.oca‘t:'e.q'3 inimal tﬁough it was,

41, See J.K. Nyerere, Maendeleo ni xazi, Ja_ €s
Salaam, CUT Press, 1973, pp. 21-2Z2,

42. "Tanzania's Transition'to Socialism" in 3B.U.
Mwansasu and C. Pratt, eds., Towards Socialism, p. 206.

, 43, Against the accusation that excessive force
was -used during the #éve, Nyerere argues: "11 million
people could not have been moved by force in Tanzania; we
do not have the physical capacity for such forced movement,
any nore than we have the desire for it. . The vast bulk of .
ur people moved on their own, with only persuasion and a
tle help from TANU and the adm:.nlstratlon." See A, "*
on, ed.; African Socialism, p. 6€. <
. : . - Between 19?3 and 1975 most of the Tural popula- . [ °
ion had moved into villagés. For a listing of these .
villages, see G, Hyden, Beyond Ujamaa, p. 103. For the _
’ dlfflcultles experienced during the move see ibid.,
op. 144- 145. A. Conlson, Tanzania, pp. 235-262; DO.E.
McHenry, Tanzania's Ujamaa Villages, Berkeley, InstPtute .
of International Studies, 1979, esp. pp. 204-227, .

[
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obser%grs note, it deglt a2 serious blow to much of the
peasants' trust in the democratic and egalitarian inten-
tions of the Party (just as the defiétion oif the 1971
Guidelines did to the workers) and it would take a long

time to rekindle it, F.M. Lappé and A. Beccar-Varela,

-

gquoting Loulse rortmann, confirm this:

The use of force to implement a policy
whosSe major component is co-operation
is ... a contradiction in terms. The .
... uses of force have primarily suc-
ceeded in associating ujamaa in the
rminds of the villagers with unpleazsant:
experiences which have 1little to do with
the potential of the policy. Cogrcion

... results in alienation and passivity.4%

But would persuasion have worked? Tanzanian
'gquEQQEEE,EEé Farty officials have érgued.that it had been
tried since 1962 with little effect. They maintain, as
Heilbroner has d§ne, that "Peasants, no matter how -impov-

erished their condition, do not ac@piésce gladly  in fadical

rearrangements of traditional. ways, nor do they relinguish

’

' without protest their tiny pxgperties or their traditional
LN . *

~connection with the scn'_.'l_."“'5 . Boran Hyden,Q}n his Beyond °

Ujamaa in Tanzania, -pinpoints this "power" of the peasantry

as the main obstacle to a speedy economic development in

‘44, © In Mozambigue and Tanzania, p. 103. -

_45. R. L. Heilbroner, The Great Ascent, MNew
York, Harpef and Bow, 1963, p. 80. . ‘

¥
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Tanzania and Africa generally. He advocates even more
coercion in order to’ canture" the peasaniry, that is, in
order to transform its modes of production "in relation *o

the macro-development needs" of the modern economy:46

The merits or otherwise of Kyden's argument are
not the issue here.  The question for us i$: In view of
the stated aims, principles and goals of Ujamaz, was the.
coercion employéd in the "Great Nove", as zhe 1973 to 1975
resettlement operation is sometimes referred to, appropri-
ite? I. Resnick is of the opinion that brief and sporadic
though it‘wasy it cgnnot'be cohdoned.u? But‘was theré-any

other viable and efficient alternative to Nyerere's order,

in-view of the efforis at persuasion that had preceded it?
No satjisfactory answer has been given to -this question up

t0 now, more than a decade after +the NMove.

-

The liove has been criticized in other respects

also. Development and fdod'policy researchers Lappé and

, . _ o o ,
Bet_ca.::'—\J'r:'.:t'ela.}"'8 for example, suggest that because the

move caused disruption and resentment among the peasants,

it contributed to the shortages of food in the country

Smpr——

46, See egﬁ. pp. 9-155, 209-262.

47. The LOHE xran51t10n, p. 209

48. DMozambigque and Tanzanla. p. 54%.



(it

¢+

0

"'

|.’ _- | -

. DEVELOPMENT AND DEVELOPMENT POLICY

during-1973/75. But G. Hydenug asserts that.there was no

slackening of effort by the peasants in the production of

.food or other crops. The decline in production, he argues,. - °

was due to-the unfavourable weather that hiz almost all

parts of the country during that period. Professor A.

a—— "

some dislocation would have occurred in <The cou of
N

Tanzania's development "efforts. Hie maintains thatr?&f,////“/—"\WL“

errors made and the degree of suffering incurred cannoz.

&ascarenhas5 also maintains thaz, vIIiaglzathgszr not,

justifiably discredit the whole Move, and less so its pur- -

.pose.

»\

The cumulative purpose of villagization was, for i

- Nyerere, the furtherance of democracy by facilitating the

participation'of the people in their owﬁ government; the
curtailing of the ﬁggbféms of rapid'urbaniZation and the
breaXdown of the ethic of co-operation in the manner of the
extended family -structure; the promotion of ecoﬁbmic and
social equality between rural énd urban dwe;lers oy pro;

viding both with essential services; and the promotion of

-

.fi;iénal self-reliance through economic co-~operative ST

+

49, Beyond Uianaa; DPP. 146-148

50, "After Villagization - what°" in 3.U.
llwansasu and C. Pratt, eds., Towards Soycialism, p. 157,
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development.s}

-
-

The Villages and Ujamae'Villages_Act'gf 1975 was
designed to entrencﬁ and consolidate village seif-gofe*nment
in the law. A reglsue?ed v1l&a5e of no% less than 250
households would have the legal status of a corporation.
LtSM;lllage counc1l. elected oy the whole‘village assembly,
ﬁould nave the legal authority, among other thinég, of
Qverseeing the social and economic development of the
"village, its planning, its co-operation with other villages,

A

and even.its own seeufityl Where economic co-operation was

\ .
voluntarily extensive, and the village requested'this status,
f?'would be registered as an ujamaa Qiilage. The tCo was
1ntended to augment the value of nartlclpatory demoeracy in
Tanzania which had been set in motion by the 1971 decentra-

lization policy. 2

" The siructure of the villege is as follows:
within +the village, fee tenéﬁogse_cells‘are primary communi-
ties beyond the‘family. Here p;imary personal relationships,
involvement and reSpoﬁs;bility strategies are meant to take
rodt. As an aggregate where the sense of community and ‘

personal knowledge is formed, lt is seen as the foundatlon

of the Paruy and is cruciz}) to the economlc and social

31, Seeag.R. Duggan, "A Study of Ujamaa", p. 127.

4
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 viability of the village. : y

’

/o
T

Besides the economic benefits, co-operation in

“development in ujamaa villages is meant to foster egquality.

7

- Here the members should be jointly resybnsible t0 themselves

—

as egquals and are not subservient to exTernal sources in
matiers that are central to their ,existence., The purpose

here is to promote confidence,. creativity and human dignizty.

M. vont':‘reyhold52 nas snown, howgvef?hqhat
district and regional btureaucracies which transgress *his
code of village self-government nave created difficulties

-3
in the way of its true realization. In‘many cases, they
hébgineutralized.{hé_efforts of the villages to be agénts_
of their own transformation. . Nevertheless, it remains
ujéméa'pblicy that the soul éf the village 1s democratic
self-determination witain the limits of the laws of the
land. Decisions affecting the socio-economic life of the
villaée must be made by the members of that village, .and
only by tHem, regardless of whether they seem to others <o
be "right" or “wrong"' decisions. Nyerere maintains that-——
what is ;equi;eg of leadérship, dnce again, 1is direction,

expganation and participation, an education of all citizens

. 52; See her study, Ujamaa Villages, esp:
pp. 125-184. - o ‘

-~
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towards self-awareness, confidence and indepéndence.53 He
urges that formal education in Tanzaniz' must play a princi-

pal role in this task.

¢c. Education
The ilmmediate post-independence, pre-Arusha

Declaration period did not see any significant shift in
terms of the meaﬁing and purpose of'e@ucation; Nyererek 2
became worried because, while more and more schools were
being built and studeﬁt intake w%§“§teadily growing every
year, school cﬁrricula, from elementafy school onwards,
were still pauterned on the colonial and mlSSlonary model.
It worried him that with few excentlons. this model was
elitist, Furthermore, he became worried because, whereas
it is precisely the rural areas and agricultufe which to
his mind needed knowledgeable people With expertise if the
country was to develop, this model presented the purpose

_ of education as an escape from VLllage llfe, agrlculture

- and manual work generally. It presented education as the
route to the "more respectable” white-collaf job opportu-

nities.>¥ -

-

&

~ .

/—u_/g:' 53. See J.K. Nyerere, Freedoé and Development,
pO.- ' ' Co . . E

54, In Chapter One, we alscussed colonizl and
m1831onary educatlon in relatlon to the birth of Ugamaa.
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An ear%ier attempt to change this view of ecduca-
tion, and replace 1t with a more appropriate mocdel, had
been made in 1952 by the colenial authorities witn the

L4

ublication of* the "Provisional Syllabus of Instruction for

'd

¥iddle Schools". The Syllabus provided that education in
middle SChOOlS should enable pupils:

'to nlay a more useful part in the aeve—
lopment. of the locality to which They
belong To this end the form and bias
of the course at any particular school
will, so far ‘as is 30331ble, be related
to the needs and reflect the 1ife of the:
area in which the school is situated.
In an a.g;r:i.c1.1l"‘1.1*‘a.'l area, for example,
the bias will be agricultural, in a
pastoral &area the dias will be more
towards animal husbandry, wnile in an
. urban area the bias may be commezcial

. or industrial. In.girls' middle schools

- there will also be,” in all cases, a bias
towards nomecraft., These biases will be
of a practical nature and will form 2
special feazure of the middle school
cowr se.55 '

See, further, on its orientation, contribution and failures_
generally, A.R. Lhomﬁson,-""ls»orlcal Survey of the Role of
the Churches in =ducation from Pre-colonial vays to Post-

.independenoe™ in A.J. Gottneid, .ed., Church and Zducation

in Tenzania, Nairobi, East African: PUbllbhlng fiouse, 1676,
PP. 3-10G; A. Coulson, Tanzania, pp. &81-93; E.4. Berman,
ed,, African Reaction %o MlSSlOB £gducation, New York,
ell, The ilakinz of
Tanzanvika, pp. 85-104. .See also, ‘Cameron and. d.A. .
Dodd,. Society, Schools and Progress in Tanzznia, Oxford,
Pergamon Press, 1970, on the general. develorment of educa-

~tion in the coumntrys

55. See W.A. Dodd, Zducation for Self-Reliance
ih Tanzaniz, New York, ;eachers College Press, 1969, cv. 6.

- -
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The experiment falled.5 out the importance of
the idea it broached, that of z relevant, "biased” educa-
ti nal method, resurfaced fifteen years later as the central

tneSlS of Nyerere's Dollcy paper on educaulon,V““cucatlon

for ael;-aellance“ of iKarch 196?.97

.~

In this document, Nyercre described in precise
‘terms what was to be the meaning, purmpse and method of
education in Tanzania in the context of The Arusha Declara-
tion. For him in this document, the main Justification for
educatibn-in Tanzania is ethical. The overall task of
education is to form a conscience which_is sensitive to the
requirements ol huran dignity, social equality and economic
justice for all. Teaching methods in Tanzanian schools
nust, therefore, enhance this conscience aﬁd-foster conco-

mitant behaviour.

Formal gnd informal education all over the world,
Nyerere notes, transmits theXQalues‘énd'attitudes of
society. But the content and methods of educafion differ’
in. different societies preciseL&Pbecausé values and atti-

‘tudes differ. The content and methods of an education

56. See ibid., pp. 13-18, for the reasons of
the failure. . - . S B

37. Text in J.K. hyerere, Freedom a2nd ;oc1allsn,
op. 267-290 and gjamaa-dssays, pp. 44-75,
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seeking to inculcate individualism, competitiveness and

self-interest will not be the same as thogg whose main

purpose is co-operation and mutual concern.

Nyerere ﬁroposes that education in Tanzania musf‘
help to form inquisitixe minds-which afé willing and ready
tb learn and create. éducation is not merely 2z means tTo
"alphabetize" or to transfer knowledge from educator to
éducatee. Proper -education does more than that. It sets
in motion man's self-awareness and arouses his potential to
transform himself and history. Tducation must help a person
to act, to do something creative and thus to "be". And
"being" implies more understanding and infegratioﬁ of self
and the environmen‘t.58 ?recisely because 1t limits =z.
person'§ potential .for integration, accordihg to Nyerere,
illiteracy impinges upon self-azwareness, 'énd so infringes

human dignity.

..

True education 1s, therefore, liberating educa-

. ‘ . - -~ .
tion. As Nyerere sees 1t, it has two components: a clear

understanding.of wha® needs to he changed and 2 knowledge

of how to change it. N

> -
L o

58. See J.K. Nyefere, "Liberdted lan - the .
Purpose of Cevelopmeént" in Convergence, 9:4 (1976), pp. 10-
13, See also P. Freire,- "By Learnlng They Can Teach” in

Convergence, 6:1 (1673), 'pp. 78-83; B.N.Y. Vaughan, The

Expectation of the Poor, London, 3CW, 1972, pp.'102-115.

P
» -
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Nyerere ugderstands education to be the inculca-
tion of courzge in facing issues and honesty in their
analysis ip'search for thé.%fu%h. llere conformity and
refusal to-examine afresh iraditional ways of thinking and
‘acting are not signs df a worthwhile education. He portrays
the truly educated person-to be thé man who has the moral
courage, based on his research; to'say that such and such a
thing'is'not so even if a gréat'many people Thinx otherwise.
de will refuse to be caught up merely within the orejudices

of nis ethnic group, nation, race or sex. He will be con-

cerned with the questions of man, for these, ultimately, are
the only questions which matter. ' .Teaching which only induces

conformity, a slave mentality or impotence violates +the mind

of man'.59

Nyerere remarks:

[True] education thus"ircorporates any-

thing that enlarges men's understanding,

activates them, helps them to make their «

own decisions, and to implement those

. decisions for themselves. It includes

’ training, but is much more than training.

: It inclydes what is generally called
'agitation' but is much more than.that.
‘It includes organization and mobilization,
but it goes beyond them to make them '

~ purposeful.60

: 59; See J.K. Nyerere; Freedom and Unitﬁ,
pe. 218-221, ' o

60. “"Libverated Man", b. 12,
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A fundamental purposive factor for education in
Tanzania must be its use for the service of the masses.
Nﬁerere pQeints out that Tanzania's education systien would
be failing Tanzania's human revolution if it encouraged
elitism and selfishness. .The national education Drogramme
2ust underline, above zll else.}:anzanla S values of hones-
iy, dedlcaulon and respect for all oeople. It must under-
score the formation of attluUd8§ which exhibit commitment
to the enhancement of the development of all in dignity:6

Where, as in Tanzania, a considerable number of

pecple (i.e. about 26 per cent of the population) still

suffer from illiteracy, Nyerere can see no moral justifi-

‘cation for fraining elites who are separated frcm the

masses of--the people. He maintains that the aonly ezhical
alternative for an educated Tanzanian 1is %o aét as a
leaven, »to bring the fruits of his education, to which the
comﬁunity contributed, -back into the community. If, on

the coptrar&; he uses his education soieiy.for.his own
improvement and ddmfort, with no regafé for.the -welfare of
Sbc;efy as a whole, he cannot escape moral culpability.
If—ﬁe fails té appreéiate fhat he has a respohsibili@y to

give back more to soqiety'than those who do net have a

-

61 See’' J.K. Wyerere, Freedom and Soc1allsm,
PD. 2?5 2(9. 250. ) o LN

- .
r
. L8 -
- . .
.

-\.‘.‘ .



DEVELOPMENT AND OEVELOEMENT POLICY -

comparable education, then he must sustain moral censure.
1f, furthermore, due to his education jie becomes an added
purden to society, deman ing more for his services than
society can afford, then dhe whole education system becomes

a liability to society rather than an element for develop-

meht.éz

Hlthholdlng the servzcas of one's educaulon from
the society whlcn made uhat education n0531ole is, for,"%'
Nyerere, the eguivalent of theft .63 It is a2 betrayzl. As

he sees” it:
- 4

J , .
- “hose who receive this privilege of

education have a duty to return the
sazcrifice which others have ‘made:
They are like the man who has teen
- . given all the food available in a
starving village in order that he
might have the strength to bring
supplies back from a distant place.
. ' If he takes .- this food and does not
T bring he%g ©0 his brothers, he is a
v : traitor. Co

P

-

" 62, See ibid., pp. 184-185. - .

63, Freedom and Develonment} p. 195,

4. See W.E. Smith, We Must Run, p. 21; J. d
Nyerere, Freedom and Unity, p. 182. Very early in nis life,
Nyereére was conscious of the debt every educated perso
owed to scciety.. In 1946 he wrote that the ‘educated must.
Act-as "lifting levers" for society from the quagmire of
poverty,- _lllteracy and disease towards development. See
- his letter ln J.« Listowell, The Making of Tanecanvika,
Pp. 205-207. Also his Freedom and Unity, p. 1382:
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It is Hyerere's view -that both elementary and.
highef_education in Tanzania mist be designed in Such.a wé&
. .-
that it coes not separate learning from the concerns of(the 5
cpmﬁunity. Onﬁ%he contrary;‘it mustT help students <o beCOmé
more effective members of the community to upliff it.-
Tanzanlia cannot afford to .copy educational systenms. from
other count:ies whose social philosophy is tot tally dif Iferent
from its own. This does not imBiy a policy of_isolatlon
from the rest of the world. Nyereée velieves thégscrude
nafionalism:;mpoverishés the human spirit, hardens the heart
and narrows the mind. It frusirates human soli&afity and -
sharing. Taﬁiénia is part ¢f the world and Tanzanians
consfitute part of humanity. They have the right to benefit
rém the accumulated wisdonm of'mankind. Relevant edﬁca:ion

in Lanzanla does imply, however, that Tanzanians also nave

2 respon51blllty. voth to tnemselves and to the world, o

. - (. . . :
contribute to man's knowledge and wisdom. Tanzania's con-

tribution in the area of education, as-Nyerere sees it, will

be 1ts education system's commitment to the humanistic goals

-

i 6S. See J.K. Nyerere, Ifreedom and Socialism,
pp. 130-183; Freedom and Develoopment, op. 198-199, see also,
8. lishana and J. Peterson, "Training Village iiinistries in
Tanzania" in F,R. Kinsler, .ed., #inistrv bv the Peovnie,-
liaryknoll, Orbis Books, 1983, n. 120. '

- "y



-

¢}

6.9

JIVELOFENT AND DEVELOENENT PQLICY -
- »

- ,The 19?& Lusonma Jeclar tion" on educasion,

amplifying Ajerere s "Sducation for Seli-Reliance”, direc=zed
that, at all levels, education was I0 be work-oriented.
Zlementary schpois, for inszance, had To inculcate the
1mno”tance and prestige of agriculiure. They must spear-

head the rural revoluwionr. - Higher institutes of learning -
must 4lso empHéSize the applied aspect of knowledge. As
Nyerere puts itﬁ "when Deonle are dying because e“_s:ing
knowledge is'not applied, when the very basic social and _

rublic services are not available to 2ll members of a2 socie-

ct

ty, then that'society is misusing its ré&sources if i

56 _
pursues pure learning for its own szake. nO According <o

him. Tanzania's educat*on pelicy must promote faculty and

‘stucent participation in Droductlvn wo*k in theilr own areas

of comneuence.67

Against this effort of marrying education with
&

the practical needs of the nation, Nyerere's critics contend

66. ZFreedom and Socialism, ». 120.

See ibid,, bp. 183 G, Hyden, Bevond Ujamaa,
D. ’51 é;@} B3.C. Sanyal and M.J. Kimunda, Higher =ducation
for Self—Reliance, Peris, International Institute for
Zducational” Planning, 1977, pp. 76-135; U.R. lorrison,
tducation anc¢ Polities in Africa, London, C. Hurs:, 1976,
Pp. 255-306; A.L. Gillete, Bevond the Non-Formal Fashion,
Anhe“bt, uente* for International Hda“atlon, 1977.

' L
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that the standard of education in Tanzania has been lowered.

=

Howev they'do'not clarify precisely what This "standard”
entails apart from the implication tha¥ educaiion in
Tanzania must te of the same type and follow the sanme.
methods as in Burope. O0On the centrary, other o?senﬁers of
tne Tanzanian scene, such as-D. Goﬁlet, describe Tanzania's
education polic& as "progressive". GCoulet nctes that
"agricultural development is a high education priority bve-
-~ cause "Tanzania's approazch is a modern developmental one -
which skips the phase of an educational framework isolated

. . 6
from functional developmental needs.' 8
Sy

s . .. 6
The educators P.J. khaiki and.¥Y.0. Kassan g

report that Adult Zducatioh in Tehgizia, which, is also work.
oriented, has enhanced the masses participation in their own

integral development. Not only are they aware of new

potentials in agrlculuugf, Tor example, but they are also
.-

/ S
more "nQ;£§1c1&ed" nis means that uney are beconming more
P N .

fanlllar w1thf*ne—work1ngs oI the 1deological machinery and

ar/ learnepg To use and control it in the initeresis of

\"Treedomg Listeniﬁg;jo people who had just completed an adult

Y

68, D. Gouiex, The-Cruel Choice, b. 232,

_ %69. See'P.J. ihaiki, "Political Zducation and
Adult “d ation“~in'Converzenc 6:1 (1973), pp. 15-21;
Y.0. K am, "The Voices of New the”ates from Teznzania" in
Convergence, 10/2};1927), pp. 10-22.

\ -
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literazcy programme, Xassam had the distines impression thas

they had acguired a.certain power "o name their world" in

-

a new way. Of these "new literates" he writes:

They have got rid of their former sziaze
of marzginality, alienation ané fear,
they feel more self-confident and have

-~ begun To be more self-assertive, they
nave acguired -2 new awareness of self, *
they nave become politically conscious,
they have regained their complete human
dignity, they cannot be exzloited and
humiliated in the same way as before, :
they have become self-reliant in many
ways; they now feel like active subjects . °
rather than manipulable objects, and

they have begun to demystify social AT

reality.’0 "

Nyerere's whole .thrust of Adult Education in.

i

Tanzania has been for -this purpose. IT is intended to
"empower" thé people to relate to nature and social forces
as sudjects rather than c:l‘:jects.?l The »rinciples of
equality, mutual respect and sharing are ;ntegfated as parc
< and pafcel of:the educatiornt programme because they are the

very foundaticons of Tanzanlan society.

A

Yet, it has been pointed out that The paternalistic - -

. . 70. Y¥.0. Kassam, "The Voices", p. 12.

71. Compare P. Ffreire's similar education metnod

o of "conscientization by problematization" or the awakening

of critical consciousness {(conscientizacao). JSee P. Freire,

Pedagogy of the Oonoressed and =Zducation -for Critical
Tonscliousness.

b
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and elitist attitude towards the peasanis stild persists
among some tgéﬂnobrats and other leaders as well. ﬁecipro-
city or learning together bétween the peasants and the -
experts is not yet at its optimum level. The effects &f

the elitist, éoloﬁial type of education have, therefore,
still to be reckoned with. Also, there is in the nation an
obvious iécf of civic responsibility, especially‘with regéﬁﬁ
tc public properﬁy:.'Whether this is a result of the tradid
tional ownership structure where responsibility was limited
to the ethnic group, as M. Boivin suggests, it is one c¢f

the immediate problems that Ujamaz must address. <

d. Health

Another immedia?e concern of Ujamaa is the
s*qruggie against r.dis'ease.‘Uj amaa plannirg and policy con-
sfderahealth to be of the séme'impqrtance and ufgency as
~education in the struggle for development in Manzania, As
much as illiteracy and ignorance are enemies of the dignity
of-man, so also is disegse. As Ujamaa sees it, =z nation
cannot develop socially or economically, or even infellec-
tuallyvand spiritually, if most of its citizens are un-

healthy and miserable. Good health is a universal value.

72. See M. Boivin, The Church and Socialist =

Tanzania's Quest for Justice, pp. 19-20.
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- One purpose of general ecducation and Adult

1

ducation'in Tanzania has been the dissemination of a élear
under§tanding of'the most basic reéuiremgnts of good héalth
and the use of modern preventive and curative medicines, -
Apparently elementary rééuirements for nealth in other

nations, such as the purification of drinking water, the
construc:ioﬁ and use of latrines and discriminatiﬁg contacs:
with people with-cohﬁﬁnicable.disease are, in Tanzania, a

result’ of a concerzed education campaign throughout the

country under the slogan, coined in 1973, Litu ni Afva (ian

is HeaI%h); L . ‘ '
. \ . ' B - N
As in industrialization, Ujamaa policy in health
calls .for low capital programmes, location dispersal and
nigh.linkages to rural areas where the majority of the
population.lives. In other words, dispensaries in as many
rural areas as possible are given priority over large

specialized hospitals in one or two urban centres, and

village medical officers and nurses are needed more than

‘highly speciallzed doctors who require sophisticated medical

equibment t0 function. The emphasis in the health pro- —
grammes 1s, therefore, on.the general health of the pcpula-

tion rather than on the esoteric diseases of a few.

Apart from education, ‘most people acknowledge

that it is the health programmes thzt have snown the most

-
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impressive measurable results since independence in Tanzania.
1966 for example, Tor every 1,000 live babies born,
140-240 died- before their first blrthday. The. average life

expectancy was about 44 yearSu <Today the life expectancy

has increased by more than twe'vé7 ears and the child morta-—
lity rate has beﬁg reduced . by fifty per cent. By Third

World standards, this is an imprgssivé achlevement.

' C. The Church and Development

With this background, let us now consider the
theoretical and practical attitude of the Church in Tanzania

towards the development programmes of Ujamaa.

2. The.Reaction of the Churches™

-
There has been a2 wide range of reactions o

Tanzania's development programmes and Ujamaa development
policy within the Cathollc Church in particular and the

Chrlstlan Churches in general

- Shortly after the publication of .the Arusha Decla-
ration, the Tanzania Episcopal Conference (TEC) issued a
pastoral message in c;mmemoration of the centenary of the
founding of the Church in manz-/}a at Bagamoyo in 1868. In
it they strongly endorsed The Arusha Declaratlon. Not only

was uhe content of the Declaration consonant with the basic.

-

N
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"

values 6f African culture,'gf brothérhooa and co-operation,
the bisHops wrote, out it was also in line with‘Chris{ian

evahgeiiéal Yalues. t refiected true principles of “human
social life, principies which should form the Sasis of every
sound human government. ' According to the oishops' message:

Nobody should doubt that in the Arusha
Declaration we can find clearly stated
many of the principles that we need

-moST Ior the progress.and happiness of
our society today. No one:-should doubt
that in the Declaration we can find re-
stated in a way that is really practical
for men here and now in Tanzaniz the

true principles of human living and human
society. We can see very well how close-
ly it agrees with the true .spirit of
Christ and the Church, which is a spirit
0of brotherhood, o; sharing, of service
and of hard work.’>

The then chairman of the T=C, Archbishop lark

Mihayo of Tabora, had also voiced the same sentiments. In

an interview published on Karch 15, 1967 he denied that The
Arusha Declaration was communist inspired. On the contrary,
he said, 1ts orientation was perfectly Christian. In July
of the same year, the Major Superiors of religious communi-
ties working in Tanzania expressed their "full suppor:” 6f

The Arusha-Declar%fion and their willingness o co-operate

4 .

73. Catholic Bishops of Tanzania, The Church and
Seveloping Society, no. 4.
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75

in its implementation. Similarly, the Protestant Christian

>
Council of Tanzania (CCT), in its 1976 document, "The Re-
commi}dation of Chu;ch Leaders on Development", recommended
Church involvement in enh;ncing the;devélopmgpt policy of
The Arusha Declaration as a centra; part of the Christian
ministry in Tanzania. Citing Hebrews 1:1, the CCT's
document stated that as Christians:

we have . a profound obligation in social
welfare ¥g express our concern for our
fellownen and to dare to speak afresh
of Christian faith in actiorn in pariner-
ship with the government like religious
leaders do in the traditional African

. religion in grder to Iry to solve nation-
al problems,’5

Patrick Kunaﬁbi. the then chairmam of the Na-
tional Council of the Laity, saw in The Arusha Declaration
a great similarity to the concerns expressed by Paul VI's

encyclical Populorum Progressio. The language of the Two

documents might be different, Kunambi declared, but the

content 1s the same.76

-

-

74. See J. van Bergen, Development and Religion,

D. 94,

—. 75. See P.A.S. Kijanga, Ejamaé and ‘the Role of
the Church, p. 233. The reaction of the Evangelical
Lutheran Church in Tanzania (ELCT) was similar. See J. van
Bergen, Religion and Development, p. 95. ' '

76. According to Kunambi: “Populorum Progressio
et la Déclaration d'aArusha sont proches; on pourrait presque

//.
yeed
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+ one of the Churc@_&gaders who has-beeﬁ most
outstanding and consistent in his suppor: for the policy
enunciated by The Arusha Declaration is Bishop Christopher
Miwoleka of the_biocese of Rulenge in north-western Tanzania.
For him, Ujamaa policy,_ggﬁ especiélly the village policy,
is an unparalleled opportunity for the Church in Tanzania
to live its Christian vbcation in concrete terms as spelled
ot in 1 Corinthians 13: 4-7. Mwoleka coﬁsiders'Ch;istian

] participation in village 1life to be itself a means of
evangelization.--To ﬂim, if Christians are involved in all

spheres of village 1ife, they will become the salt in, not

beside, the village. In that way they will be able to help

4

To transform the life of the village at all material and

———

"spiritual levels, As [Mwoleka sees it: "Only those who

‘.'

[have] understood Christianity as consisting in the SHARING

OF LIFE in God are capable of appréciating UJANAA as a

God-given golden opportunity for the Church to perfec¥t her

mission. Without that essential vision, lwoleka fears

that the opportunity offered by Ujamaa to the Church to live

» - -

croire que le Pape et Mwallmu Nyerere se sont assis 1'un 2
cété de l'autre pour ecrlve en langages différents les mémes
choses sur les mémes problemes.” See S. Urfer, Socialisme
et Sglise en Tanzanie, Paris, IDOC-France, 1975, p. 135,

) ‘??. In §. van Bergen, Development and Religion,
pp- 321- *

¢
8
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the meaning of the 1ife of the Trinity, a life of sharing,

will be missed.’®

In Mwoleka's view, the Church's declared support
— for The Arusha Declaration must be accompanied by concrete.
" actions. It is not enough to announce support and leave
the application of the implications to others, he says.
Such support would seldom be credible.’’ Kwoleka himself
spends some of his itime in an ujamaa village to back his

words with actions.

~

- If, however, NMwoleka has been steadfast and con-
sistent in his support of Ujamaa, other individuals and

‘: roups have prevaricated. In 1970, about two years after

the publication of their pastoral message, The Church and

_Developing Society in Tangzania, in which they praised Ujamaa,

the bishops published Pius XI's énti-communist'encycli;al

Divini Redemptoris in Kiswahili. They gave it the title

j(n ~ Huu Ndivo Uhuru (This is Freedom) and used the torch, TANU's

[

Y B
official emblem, on the cover. Nyerere interpreted this in

only one sense: as an attempt on the part of the bishops‘

78. See C. Mwoleka, "Trinity and Community" in

C. liwoleka and J. Healey, eds., Ujamaa and Christian

Communities, p. 17. His capi'talieation.

_ .79. 3ee C, lwoleka, Nation-Building in Vatican
II: mimeo, 1970, p. 12.-

LTI

=
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to connect its content negatively with TANU's Ujamaa
A - "k

policies and discredit them. As Nyerere saw it, the readers

" of the encyclical would not know what to make of the nature

and aims cf Ujamaa. Nyerere actually wondered aloud if, in
the circumstances cf Tanzania, it wouldﬁ?ot have beer. more
appropriate for the bishops to publish and teach Populorum

Proggessio.Bo

In an interview in 1974, Cardinal Rugambwa of
Dar’'es Salaam said that the role of the priest is to serve
fhe Christian community wherever the latter may be; and if
he finds time to engage in manual work, he should by all

means do so. 3But the Tanzanian-born clergy and religious

‘have shown strong resistance to living among the people in

the villageél In 1976, there was not a single African priest
of Mwoleka's diocese of Rulenge livingnfulIQtime in an ujamaza
village. All eleven pastoral agents living in the newly
establisﬁed villages in Rulenge at that time were expatriate
missionaries. This fact; in a diocese where the bishop-
ehcourages priests to go and live in villages amdng the
people, indicates whaf the sitﬁation is in those dioceses

whose bishops frown on the idea. Except in those areas where

L
-

o -
N

80. See J. van 3ergen, Development and Religion,

pp. 339-335.
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the villages are built near or around the Churches, then,
- there has not been much effort to-integrate the physical

-structure of the parishes and the village structure.81

+« Nyerere thinks this to be'the result of imitating,
without sufficient critical thought, the manner of priestly
lifé”introduced by the.eafly Européan miss;onaries. ifr-
these missicraries built their mission stations aﬁay frem
everybody else, Nycreredaqgues, that is understandable in
Terms of the nineteéﬁégﬁsentury; they were strangers here.
Bu he.cannot underétand'that a Tanzanian priést in the
twentieth century, who grew up in a village, should do the
same. , Perhaps out of frusiration with this, to him, relitist
attitude of the local diocesan priests, in a meeting with
the bishops in 19?0,.Nyerere suggesggd that, givén the

similar socio-economic situation in Tanzania and Latin

Americz, perhaps the bishops should consider contracting

81. See S, Urfer, Socialisme et Eglise, pp. 100~
105; J. Rugemalira, "The Priest: A search for a New Image"
in AFER, 19:3 (1977), pp. 165-171; J. Nullen, “The Aposto-
late of Development" in Service, 4 (1973), pp. 15-21.
idullen quotes Cardinal Suenens to the effect that "There
-are situations in which the priest, for ‘the sake of the
essential mission<itself, should look for further forms of
priestly commitment. The priest workers can be mentioned
here for whom entering into professional work is-an integral
pars, of priestly ministry. ‘Similarly, it may be possible
that the-mission of the priest will demand that he partici-
pate fully in the human condition by working in -other
fields.”™ Ibid., p. 20.

’
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some priests from there for missionary work in Tanzania's

‘villages. The suggestion, however, seems tc have been

ignored. Foreign missionaries working in Tanzania are still
e . . ‘ - )
coming almost exclusively from Europe and America.
. N ". )
Various reasons are_safiFimes advanced to explain

the attitude of many Tanzanian priests towards living in

ujamaa villages. One of them is that & priest's "spiritual

life" would be endangered there. Against such arguments,
’ a

' liwoleka is indignant.and forthriéht. It is not, he says,

because of safeguarding their 5p}§itual life that priests
refuse to live with the reople.in villages; rather it is,
because such a move would disrupt their comparatively more
comfortable life. According to ﬁwoleka, they are not yet
prepared to share the poverty of the people whi®h life in a

village would imply.82

82. See C. lMwoleka, "Value of Religious and
Priests Sharing the Life of the People in the Villages" in
C. Mwoleka and J. Healey, eds., Ujamaa and Christian = -
Communities, p. 39.

From his experience in one village J. Van
Nleuwenhove notes: "Les idées-force de 1'ujamaza et la
recherche d'une vie plus communautaire ont une influence .
profonde sur la mentalité de toute.la population de Buhororo.
Tous les 'agents pastoraux' constatent des. transformations
dans les ®tiitudes et 1€s coOmportements. Sans idéaliser la

$ituation et sans canoniser une population, on peut dire que

1l'impact des idées de Nyerere se fait sentir, qu'il stimule

ou rend possible des manifestations concrétes de fraternite,
de partage, de réconciliation, de coresponsabilité. Il est
incontestablz que l'évangile trouve 12 une chance de
maturation.” See his "Présence chrétienne en socigté -
socialiste" in S, Urfer, Socialisme et Zglise, pp. 109-110,
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'
!

Priestly training would seem To be at the Toot
of the’problem. For J. Rugémalira, contemporary seminary
education in Tanzaria does not sufficiently take into
account the sociop-economic and political-culturzl environ-
ment of the nation. Geographically, materially and intel-
lectually, it isolates the seminarians from the masses of
the people and it concentrates on’'instilling in them Wesitern
cultural Values. The candidates Tfor the priesthood are,
therefore, not prepared to assess Ujaméa and to make the
connection between the social system and their own -Christian
commitment {0 service. Their prevailing frame of reference
is pfedominantly Greék philosophy as Qeli as 2 foreign manu-
-alist theology. The missionary way of living and-working
is ﬁaintained as if it were an essential part of the priest-
hood itself. Thezinitiative-%o try new forms of living
is often stifled. In the environment of Ujamaa, the
Catholic priesthood stands as a kind of distinctive socizl

class._e3 — " ’ N

But it is not only the clergy who are caughi up

in this ambiguity with regard to Ujamaa. 1In 1969.C;he

=
[

b

national Seﬁiﬂ;r,Study Year's (S8SY) general assembly refuseg

83. See J. Rugemalira, "The Priest", p. 166.
See also W. Buhlmann, The Coming of the Third Church,
f.iddlegreen, St. Paul Publications, 1976, pp. 183-185.
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T2 pass a2 motion, proposed by one of its working groups,

.that the Church in Tanzania should define its struciures and

its ministries in relation to the idea of Ujamaa;sq This in
spite ol the facf that the assemdly was made up of a sub-
stantial number of lay people. This shows that not even
the Tanzania Church at large had af that *ime a clear vision
o? its place in Ujamaa. The Church lacked a theological
underétanding of Ujamaa and its'policiesf Such an under-
Standihg, hbwever. is necessary in the rresent circumstances

of the Church in a socizalis* environment.

.

-

b. A Theological Perspective

Discussion about the Chrisiian faith's relation-

skip to human development in general, or o Ujamaa in

particular, ultimately Iqvolves the significance of the 2’

Y

incarnation and redemptitn. It involves, in other words, a.
Cﬁrisxology. In Ghrist's incarnation humanity has been
gratuitously assumed’ into the divine life and given a2 task:
to actﬁalize this proffered divine life by freeing itself
from sin in all'its forms. This process of freedom, of

- " - - - .
liberation, is also 2 process of salvation; it is an answer

84%. See M. Traber, "The African Church and
African 3ocizlism", p. 94; R. Preiswerk, “Sources.of
Resistance to Self-reliance"” in J. Galtung et al.k eds.,
Self-Reliance, Dp. 339-346. \ ]
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to the divine call o man to be Christ-like, God-like.
Becaﬁse integrated and integral development contributes to

This process of freedom from sin and its effects, it is part

of the procegs of salvation.

at Paul VI in Populorum Pfogressio-célls the

elo nt

-

or what the historian and theologian A. Hastings refers to
as "secular redemptiion”" and "religiswmus f‘edemption“.a6 are
twg’ aspects of one reality. As Hastings puts it, secular
demption is the sacrament of religious }edemption.

According to another theologian, 4+v~Fuchs, the grace of God
appears in the life and. action of man in the world, not in
isolation from them. Thi$ means thaﬁ man's life and action
are not merely intraworldly and immanent. They are some- .
thing more than themselves. They are alwaysrindicative of
.accgptance or reﬁection of diviﬁe grace, of salvatibn, of

87

liberation. ilwoleka's counsel does not differ from
- .

Hastings' and Fuchs's analyses:

85, Populorum Progressio, no. 14,(

p. 185. .

- 86. See A.'Hastinggl Kission and NMinistry,
London, Sheed and Ward, 1971, pp. 42-43,

_ 87. See J. Fuchs, Human Values and Christian
liorality, London, Gill and ljacmillan, 1970, pp. 201-202.
See alsc D. Dorr, Spirituality and Justice, Maryknoll,
Orbis Books, 1984, p. 129.

By
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We nmust no longer pay more attention

exclusively to the spiritual life %o
- the detriment of bodily life; for the .

whole integral man must be helped to ' -
grow. Azttention must be equally paid :

to his senses, emotions, imagination, ..

intellect, will and his spirit s¢ that

- the Spirit of God takes up and tggns-
forms him into the chiyd of God.%S

As liwoleka sees it,89 there is a dualism in much
of the Church's practicé in Tanzania, inherited from
Western Hellenic Stoic theology which has inclined Christjans @
to have a deep distru§t towards material creation. They
tend" <0 see it as being antagoﬁistic to spiritual values;
But Mwoleka argues that the dichotomy is very ofien false.
Jesus has re-established the essential continuum between the
ﬁuman and the divine that was severed by sin. There is no
lbngef an unbridgeable hiatus between the earthly and the

heavenly, the secular and the religious. In Mwoleka's view,

what the Council”® calls the "innermost truth" about man is
. - §

not at odds with his integral development. It is not amainst
gr : &

the growth of his personaliiy and the awareness of his

83. C. Mwoleka, "Small Christian Communities and
Human Promotion” in C. Nwoleka and J. Healey, eds., Ujamaa
and Christian Communities, p. 26. .

89. Ibid., p. 24. See -also T. Byrne, The Church
and the Develooment Dilemma, Eldoret,.Gaba Publieations, n d.,
pp. 42-43; J. Blomjous, "Ine Church in 2 Developing World",
D. 292, '

90. See Gaudium et Spes, no. 41, pp. 260-241.
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. : .
‘dignity. The two converge in true human progress, the kind

L3
of progress whose purpose is the liberation of man and
societly from moral and physical strictures. God is not

opposed to materizl reality but to sit. ‘ .

Thus, for lkwoleka as for Nyerere, the involvement

of the Church in establishing conditions where 2 more human

life is possible is part of the task of preaching the

Gospel. It is in this involvement that the Church can be

credible as a true witness of the Gospel by giving the
salvation of Christ iits intended earthly meaning. As
Nyerere poinis out. the Church must be, and must be seen to
be on the side of ﬁan - of freedog, justice and human
dignity.91 It must }harpen man'; awareness of himself as a
ﬁérson and of changing'alienating situations in which he
finds himself. It must help ﬂim in the task of shapiné the
basis of his own existenée and of contributigg t0 the .

welfare of z211.

As a ﬁfogramme for Tanzania's development, perhaps
The _Arusha Declaration's major insight and contribution  to
doing Christian theology in Tanzania lies in its vivid .

grasp of the socio-economic conditions of the country and in

91. See J.X. Nyerere, Freedom and Development,
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its policy to bhanéb_:hﬁqF conditions. According to the &>
Jeclaration, the milieu of poverty, illiteracy and disease
are inimical to man, to his self-realization and %o his

Gignity as a human being. It sees the process of change

from this condition to a life less affiicted by poverty and

-~

disease as a moral requirement. This process consists in

-
. -

9

'political self-determination, a2 just social and economic

organization, economic growih and the participation of the
veople in planning and executing programmes pertinent to
their own progress and fulfillment as persons. At the same
time, it regquires the practical attitude or behaviour of

“~

sharing and co-operation.

Many Chfistians in Tanzania now regard this
insight to be fundamental to their Christian substance and
essence. In matters of the Church's parficipation.in
development, they perceive it as crucial., Yet, even if the
concerns of Ujamaa and of the Church overlap in this arez,
in that for both develomment is perceived to pertain t0 man
and not things; that the human being needs and yet transcends
the material universe; and that the pursuit of material '
wealth is not the ultimate goal of man, the Church is still.
& distinctive reality in the Christian order of things. It

alone has the specific charge to witness to God's promise of

salvation. .This means that it cannot forego its prophetic

A ct
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function and be reticent in c?allenging Ujamaa to bfing its
own vision to fruition towards an ever higher evangelical
-plane, that of true love of one anbthér. But, on the other:
hand, in the practical area of development, it can adequate-
ly perform this prophetic function through genuine commit- .
mentv to the values it shares with Ujamaz in constant
diaiogue with it. This is what Nyerere advocates and

iwoleka upholds.

Nyerers is acutely aware of this necessity of‘
dialogue. He is convinced that the ambiguity ihhefent in
man himself, in life, in the world, in religion and even in .
development itself makes ongoing dialogue beiween Ujamaz

92

and -the Church essential. R. Laurentin’“ points out,
however, that the citation of maxims. principles or values
does not suffice to obtain congruent results, This also
applies in the case of both Uﬁamaa and the Church. On the
basis of shared éonvictions, dialogue here implies a true
OpENBesSS to each other. Several examples may be cited to

T~
show areas where such openness is important,

We have already noted the ambiguities in-Party

and government policy, particularly in the method of the

92. In his Liberation, Development and Salvation,‘

p. 134,

1
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Great ilove or villagization. Few public utiterancés against

~

abuses were made by the leaders of the Church at that time, -

-

but a quiet approach was used with success in several arsas

=3 -

-

Anglican bishop with his Catholic colleagues in that area
managed to convince regional and national government autho-

rities to give a decisive voice to the people on the

" question of moving from existing villages 1o others. In

this way a lot of hardship for the people was prevented.93

But Adult Educatign, political education ané
education in general are areas whose policy stiil preéent
equivdcal responses among many people. Adult educatién. for -
instance, is seen by some as a form of manipulation, an
exploitation of human dispositions <o bring about conformist

, .
vehaviour. They see it as an attempt to diminish human
freedom. For Lyerere and Ujamaa, however, Adul® Education
in Tanzania is meant to facilitate self-awareness and self-
development; it is intended as a ool for a beiter under-
standing of man and the wofld. AS llyerere sees 1t, political
education is intended as 2 means for the people to grasp the
significance of their freedom, the importance of co-operation

{

93. See J. van Bergen, Development and Religion,
pp. 175, 243.
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—_
and the alienation of injustice. Nyerere would argue, with
the 197i Synod of Bishops, that such education attempts to
give the people the means "+to take in hand their own
destinies and bring about cormunities which arg~truly human.
- But how about the actual educating process, adult |
political education's method and conteni? The critics of
the ed&éation system in the nation-pose many guestions which
illustrate the presence of ambiguity in this policy. For
instance, should access to higher education be provided only
on the provisc that public authorities assign to the gradu-
ates the tasks to be performed for society, as the education
policy in Tanzania seems *o imply? How legitimate is
Nyerere's contention that those who receive higher education
at the expense of the nation invariably enter into a ﬁéfal
coniract with the nation to contribute to society what
soéiety has given up for them?. As we have seen, Nyefere

sees this moral obligation o be as oinding on the conscience

as a legal contractual obligation. But many are not so sure.

L

Purther, both the conciliar Declaration on

Christian Education, Gravissimum Educationis, and the TEC

insiruct that the Sztate should take care, in regard to the

94, Justice in the World, in D.J. O'Brien and

T.A. Shannon, eds., Renewing the Earth, Garden City, Image
Books, 1977, p. 402,
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principle of subsidiarity, not to have a monopoly of schools

and education in a nation. For the sake of the rights of

-

man and the growth of culture, th argue, pluralism in
education should be maintained.’?> The 1969 Education Act
in Tanzania, however, gzve to the State az monopoly in the
direction of education. The reason given was to enable the
s3Taie to protect the rights of 211 in education and <o avoid
alienation, particularly alienation arising from religious
— - - - -
motives. For Nyerere, people who need education in Tanzania
A ] .
should be given the opportunity because they need it, not
becau§e they belong to a particular religior.. However, he
is not unaware of some of the objections of the Christian
Churches concerning this: .
I know the Church has always been reluc-
want 10 associgte itself with a2ducation
which 1s not directly Christian and under
its own control. I am saying_that it is
urgently necessary for the Church to think
again. ...Christians have a positive du-
Ty to go out of their way to give all help

they can and to give it in 2 way which is T
accepted. 9% :

N

;; . 95. See W.lM. Abbott, ed., The Documents of .
tican II, no. 6, p. 644; Catholic Bishops of Tanganyika,
"Les problémes posés par une société pluraliste" in
Documentation Catholique, 58:1363 (1961), Pp. 1299-1304;
T. Slaats, "The Nationalization of Schools in Panzania® in
I00C International, & (1970), pp. 28-36; J. Blomjous, "The
Church in a Developing World", p. 295. .

96. See J. van Bergen, Development and Religion,
pP. 98; J.K. Nyerere, Freedom’and Socialism, D. 224, .
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But some ask: In the present circumstances of Tanzania, is

this argumen* valid?

Foreign-funded anq/or church-run develoumentl
projects are often ambiguous as well. '”he Kilimanjaro
. Christian Medi¢al.Centre (KClC, ILudtheran) and Bugando
Hospital (Catholic) were established with money from over-
seas. Both'are extremely speci%}ized,referral hospitals
wnlcn. because of transport, board and lodging costs remain
well out of the reach of the generai TanZanian:th. Resnic}:97
notes that to keep these two hospitals fully in operation
in 1971-1972 alone reguired about 22 million shillings.
This represented the equivalent of 22 per cent of ithe entire.
curative services budgeted or seventeen per cent of the

whole recurrent budget of <the Ministry of Health for the

year for the whole country. Again, in view of Ujamaa's

health poliéy some ask: would village dispensaries not have .

been more desirab;e and beneficizl?

Jespite government policy already in place,
Nyerere admits that questions such as this and the ambi-
guities we have briefly discussed necessitate an ongoin

dialogue between the Church and the State in which each

97. Ihe lLonz Transition, p». 230, 250-291, fn. 5.

-l
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-

contributes o the other's understanding of the humanity

both are calleiﬁfi/jyrve.
J. Conclusion

Ujamaa's theory of development and its approach
to development programmes in the country, which we have
discussed in this chapter, indicate the extent to which

Tanzania 1is committed to a socialist model of development

In The Arusha Declaration, Tanzanla has deflned in precise

terms what "develonment" or "progress" means in the context
of the foundations and moral and etgical nrlnclples of ohe
Ujamaa system. Develonment is understood to be prlmarlly
an integral and integrated growth of people, of the citizens
of Tanzania, and not of things like cities and roads. In
other words, developmeﬁt is understood from 2 human, rather
than a matefial perspective, This means that material
growth is not an abéolufe value in itself in the view of
Ujamaa. It is important, valuable and necessary ohly as a
service to the health, dignity, freedom and happiness of
man as an individual and as a society. Material development
is seen by Ujamaa, threugh The Arusha Declaration, to be

subordinate to human progress. The criterion of develop-

ment in Tanzania is, therefore, not the wolume of the GNP

or per capita income, but the freedom, equality, health,
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education and harmony of its citizens.

. The emphasis on.develbpment policy has, conse-
quently, been placed on the eradication of poverty, igno-

rance and disease, as much as possible, as a necessary step

__ for the realizatiord of more freedom and dignity among the

people. Nyerere, as a Christian, sees this step to be
" important for the Christian religious finality as well. He

L

argues that if man as a whole is the iikeneés.bf God, and
man's b5d§fis the temple bf'the Holy Spirit, then man's
integral improvement is a central Christian ccncern. He
therefore asks the Christian Church to“help qake UJamaa's
development policy a success. In theory,_jhé Tanzanian
Church agrees with Nyerere's and Ujamaa's reasoning. How-
eyer, there has not been g/very significant involvement by
the Churcn in Ujamaa's developmen# policy on the nétioﬁal
level. Iiiany see.this as & result of the Church's still
extensive reliance on =z foréign. anti-sécialist theolog§

in its analysis of the Ujamaa system. Nyerere also seems

t0 hold this view of +he Church in Tanzania.

—

——

As it does in its domestic policy, Tanzania
claims the same foundations and principles that constitute
Ujamaa, K as guides in its interngtional relaticns. What are
the implications of this claim for the nation and fér
theological ethics? The next chapter'will shed some light

on this question.

TR
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CHAPTER V

INTERNATIONAL RELATIONS

A nation's'relationship with other nations, the
attitude it adopts toward international trade, diplomatic
contacts or the Unifed Nations Organization (UNO) reflect
that nation's internal political ideology and ethical valueé.
This applies to Tanzania-as well where the principles of = =~
Ujamaa influence and/or determine.its foreign policy. We
will discuss here'@anzgnia's stance vis-z-vis several as-

pecis of contemporary world order in the light of its -

 ideological values iijiijig/in the preceding pages.

A. The Ideology of National Security

Gerald and Patricia Mische® distinguish two kinds
of world order, one actual and the other possible. ‘They - P
argue vhat the present world order is based upon a2 structure
of dependent relationships in which the majority of the
world's nations, comprising the Third World of the southern

nemisphere, relate to the. few nations of the northern

hemisphere in the manner of fief to feudal lord. Although

1. In Toward a Human World Order, p. 64,

“~



~ 283 -

INTZRNATIONAL RELATIONS

it is made up of apparertly independent sovereignties,  the
iisches contend, the South is dominated by the North econo-

mically, politically'and militarily. And more and more, the

LY
Fl

fact of the South's aebendent ex1suence is being Drough*
home very openly tbrough the economic and mrli+t tary actions

of the North.

Other observers of the contemaorarj world order
nete that the rule 0% law in international relations counts

for very little in crucial areas of Nofth-South.relation—
ships; They believe thati what mgttérs here is ecgnomic,
monetary and military power. Yet, the Mi§dhes_envision a
possible world o;def where international relationships are
based on and con%éoiled by law, respect for sovereignties of
peoples in their socio—é;onohic and political-cultural
organization, and universal justice for all. fhis order .
would have as its operative prlnclples the clgnlty of the
human persdh, his centrality in the politiczl, economic .and
social spheres, and international co—operation.‘ But this
remains 2 hope. For many students of internatibnal affairs,
the prevailing world order consists of«political, economic
and cultural assumptions of oppression and exploitation.
They consider its main axis o bé,??e_aqgui;i;ion of power‘
for the purpose of world dominatior through competition

over resources and armaments. They perceive the driving

‘-
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force behind this conception of world order to be the

ideology of national security.

In its contemporary form the ideology of national
security is a direct result of the polarization between the
East, led by the Soviet Union, and the west, led by the
United States of America. .The Cold War cf the 1950's
prompted each powér o regara the other as z mortal enemy,
Consequently, as-a defence against Communisam or Capitalism,
as the case iay'be,.each side attributed a sacred or abso-
lute status to its system. Between them, they instituted
and practicall& institutionalized a permanent state of

antagonism and ideological conflict.

Some scholars believe that as a consequence of
this a state of insecurity was created within these nations
S0 that there was fear of a constant and imminent attack
from the ideological enemy. It is argued that this was
engiﬁeered for a purpose; it allowed an intellectual ,and/or
moneyed oligarchy to accunulate and cenfralizé political..
economic, military and cultural power into its own hands in

the name of the security of the nation. - The Siate, these

- scholars contgnd, became a national security 3tate. The

people explicitly or implicitly became instruments of the
State. They were manipulated or persecuted to accept the

system as it was as good and necessary for their very
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survival. =ven these nations' imperialistic ambitions %o
bring other peoples under their direct control was inter-
preted és'imporfant for national security and essentizl for

-

the common good.

The point that the 'scholars who hold this view
make is that under the national security State, emanating
from the séme ideology, human liberty and human needs are
Subordinated to "national security” and the 5ower of the
State. There is no check,'consequently; on arms buildup,
internal and external espionage and intrigue, the use of
pfopaganda and coercive machines, and a2 state of permanent -
.military nobilization. Socio—éthical and religious values
_Such as universal pgacé. human solidarity, truth, justice
and love are rejected as unpatriotic or even treasonable
because they do not conform to the structures of thé'

ey —

national sécurity ideology.2

We point this out because it is increasingly
being demonstrated that many Third World countries are
caught up in this power-play. They have annexed themselves

ideologically to one or the other great powers and have

.

2, See V. Cosmao, "The Ideology of National
Security"” in Conecilium, 140:10 (1980), pp. 33-38. For the
structures and operation of the ideology of national secu-

+rity in the U.S., see li.G. Raskin, The Politics of National
Security, New 3runswick, Transaction Books, 1979, pp. 1-167.
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applied the logic.of a permanent state of hostility against
other nations with a different ideology to themselves. In

many ,0f these naiions, this has led to a suspension of

civil liderties and human rights. t.has led to the glori-
fication of the State above the people it 1s supposed to
serve, The'combatting of "communist aggression" or “capi-
talist decadence" are the alibis used to justify fhis

deification of the State. Dom H. Camara has noted this

tendency.3 _ ' ‘ -

According to the Brazilian General Goldbery, from
the perspective of the national security State: -

To ©2 a nationalist is to be always
ready te give up any doctrine, any
theory, any ideology, feelings,
passions, ideals and wvalues, as soon
as They appear as incompatible with
the supreme loyaliy which is due to
The liation above everything else,
Nationalism is, must be, and cannot

<« possioly be other than an Absoluze
One in itself, and its purpose is as
well an Absolute Znd - at least as
long as the nation continues as such.
There is no place, nor should there
be, nor could there be place for
nationalism as a2 simple instrument

to Enother.purpose that transcends

A .

- e

L . 3. See H, Camara, "The First World is the
Problem"” in Cross Currenis, 20:3 (1570), pp. 259-260.

4. 3See J. Comblin, The Church and Thne hational
Security State, laryknoll, Orbis Sooks, 1979, P. 70, -
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Here, in precise terms, Goldbe:& exposes the
relationship of the individual person or the whole‘society
of citizens to their State from the pointfof view of
~national security. To be sure, Goldbery depiets_an extreme

form of the ideology. 3But, as the theologian J. Comblin
points out, the essential elements are the same in all of
its varieties: the legal, ethidal and moral supremacy of
the State, its absolute claim on the ci@izens' allegiance
and obedience, and its rectifude. Neither man nor God has

any claims on it, but it has claims on both. .

.Ujamaa'realizes that Tanzania, like any other
Third VWorld nation, has to chart the course for its own
international relations in this environment. Its develop-
ment programmes, fiscal policy, social and politicel
organization, -indeed, its very existence as a'nation.ere
affected by =he contempora;& world order we have just
outlined. How, then, has Ujamaa shaped Tanzania's policy

in this area? \\

Tanzania's international relations are guided by
several factors arisihg from and comprising its commitment
to Ujamaa. The most important of these factors are anti-
eoloniaiism.‘anti-neocolonialism,‘non-alignment or positive

neutrality and international co-operation.
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Tanzania's anti-colonialist and anti-neocoloni-
alist stance, as we h%ve already indicated, dé}ive from
Ujamaa's commitment 0 human digni;y and equality. 3ecause
of The assumviions of the colonial systen, it'denigé the
dignity of the colonized peoples a priori inﬁorder to
function. It assumes iﬂ all spheres that the colonized
peoples are not only inferior human beings, but are somehow
subhuman; that the colonial mission is therefore to "civifﬁ\”::>
lize" the colonies and bﬁing'the peoples there to some
higher levels of evolution. 3But it has been pointad out
that these assunptions hide the most fundamental motive of
cblonialism and imperizlism: namely, ;;onomic gain for the
colonial and imperial powers. - Consequently, the ﬁragmatic
oppression and exploitation of the colonies are éoncealed

by and, in a sense, justified on dubious metaphysical

grounds,

Ujemaa is convinced that the same thing applies
tO'neo—coloniéliém. T argues that since the demise of
classical colonia;ism, neo-colonialist powers have exploited
the Third World on _the Dbasis of similar classical coloni-
alist assumptibns. The alibis for she oppreésion and
exploitation in <this case-are altruism and the development

of the Third World.”

5. 3ee discussion on the New International



“ . ‘ - 289 ~
INTERNATZ_IONAL RELATIONS

But, with Ujamaa, human dignity is indivisible. -
If, therefore, colonialism or neo-colonialism deny it to
any people anywhere in the world, but particularly in Africa,
they deny to Tanzaniahs'also in the eyes of Ujamaa. And so
Ujamaa, based aslit is upon the principle of respect and

dignity for ali, cannot capitulate to colonialism,

As Nyerere sees it, the persistent antagohism
between East andr West is absurd. This‘antagonism arises
because each side erroneously believes <hat it alone has
evdlved the perfect system to organize society and that this
éhould be emulated by everyone else tnroughout the world., '
3ut such a belie: makes no allowance for'aﬂy differences
between peopleé énd-environments. Iv freezes the mental,
spiritual and physical capabilitiés of man to dhange and
develop. It assumes that some givgn societies have gone as
far as humanity can go towards the divines towards, that is,
the human fulfillment of man, It assumes that some given
societies have atfained the absolute truth about man and
society and that fhere is nothing more to iearn. This is
what Nyerere calls "absurd". As far as he is concerned:

We in Tanganyika do not believe that

mankind has yet discovered ultimate

truth - in any field. We do not wish
to act as if we did have such z belief.

teonomic Order, Section B infra,
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We wish to contribute to Man's develop-
ment if we can, but we do not claim to-
‘have any "solution®; our only claim is
that we intend to grope forward in the
dark, towards a gozl sc distant that
even the real understanding of it is
beyond us - towards, in ogher words, the
best that man can become.

To. Nyerere,. the struggle for universal supremacy

between the Western‘éﬂdﬁsastern ideologies has dire
practical consequenqgé_for them and for the rest of the
world. The eonstant State of undeclared war betiween them,
the conviction on each side that the other is out to get

its opponent, produces a dangerous neurosis, not only among

© Dpeoples as nations, but also among peoples as individuals.

Thinking about the construction of a human society dimi-
nishes in the same proportion as thinking about ma§$ destruc-
tion increases. Instead of being discussed openly in inter-
national forums, human and international relations are
ﬁrejﬁdged according to the "ultimate ideq}ogical truth

debate".7f’And the amassing of weapons continues. ’]

Yet, the amassing of weapons for the purpose of
national security is, in Nyerere's view, foolish and absurd.

As he sees it, 1t cannot guarantee peace between East and

6. See J.XK. Nyereré; Freedom and Unitv, p. 121

7. Ibid., pp. 120-121,



- 291 -
- INTERNATIONAL RELATIONS

West. Nyerere sees even less likelinood of international

peace when -the economic exploitation of the South by the .

North by both superpowers continues.- The Brandt Commission

has pointed this out as well: - international injustice is a

source and cause of instablility in the world. In the ldng
run, no milizafy might, can detér the exploited frem avenging
their exploitation. Securify, according to the Commission,
can only be assured by the eradication of absolute poverty

through justice and respect among na‘tions.8 . .

To contribute to a world structure which coricerns
itself Wluh the struggle agalnst poverty and the fostering
of international respect, Tanzanla espouses a policy/of
economic self-reliance and non-alignment or positive neutra-
1ity in world affairs. For Tanzania, self—reliaq;e, as we
have shown, does not mean autarky 6r politécal, socizl and
economic isolationism from the rest of the world In all
these sbheres, intercourse with other peoples and natlons is
essential because of the Ugamaa belief in the oneness of
humanity. Self-reliance only means a dellberate refusal ‘on
the nart of Tanzania to allow itself to be - in any way
degraded or humiliated for the sake of political, social or

/ .

~

8. See The Brandt Commission, North-South: A

~ Programme for Surv1val London, Pan Books, 1980, p. 124,

/
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economic benefits.9 .
: L - T
Likewise, non-alignment does not mean going it

alone. t is-simply_a way for small, militarily_insignif@-
cant sovereign nations‘?Q_assert thelr right to live on
this’planet in self-determination. I%t is a conscious
exercise of judgement; a way of sayihg that no peodle on'
earth have é right to dominate another by naked force or

intrigue. Basically, Ujamaa sees non-alignment as an

assertion of human and national dignity and equality and as

the only valid axis for civilized relations irn the contem-

porary world.10

- To the accusation that Tanzania is aligned to
the East, Nyerere answers that this is an optical illusion
suffered by those who lével the charge. They ought to

consider the facis of the case. During colonial times;

Nyerere argues, Tanzania was ipso facto tied *o the West.

9. See J.X. Nyerere, Freedom and Socialism,
pp. 321-322; L.R. Brown, World Without Borders, New York,
Vintage 3ooks, 1972, .

10. . See J.K. Nyerere, Freedom and Development,
p. 161, Due its size and economic poverty, Tanzania cannot,
of course, have a decisive influence in world affairs today.
Neverthelegs, according to Nyerere: "A socialist society
would seek to uphold human dignity everywhere; and however
limited its capacity in this respect, it could never act
in such a2 manner as to be itself responsible for the denial
of any man‘®s humanity." Freedom and Socialism, p. 3.
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After independence, in order to establish its neutrality,

—

it had té‘moﬁe from that point. As Nygrere puts it: "If
you start from a poinf to the West of the meridian line and -
want To reach that line, then you have <o move East! There
is no bther'way of getting there. But that does no: mean
that you intend to éo past it and finishxup an equal lati-

tude to the east of it,"Iil

|

With‘Nyere;e, gbn—alignment affords Tanzania the
.ability tec act independently in matters of principle._ For
instance, it was necessary for Tanzania to forfeit a
considerablgiamount of American aid because of its opposi-
fion to the war ih Vietnam and its spensofship of the ¥
motion to gdmit{the People's Republic of China to thé UNO.
In 1964/65; it was also necessary for Tanzania to forgo a;d
from West'Germany because it waé tied to the unacceptabléﬁ
"Hallstein Doctrine" conditiop that Tanzania not establish
diplomatic relations with East Germany in order to receive
12 -

- N
~

the aid,

11. J.X. Nyerere, Freedom and Unity, . 330.

12. See J.K. Nyerere, Freedom and Socialism,
pp. 100, 193, 202, 203. For the independent character of
- Tanzania's foreign policy and its- guiding values, see Z.
Mwamba, Tanzania: Foreign Policv and International .
Politias, Washington, University Press of America, 1978,
esp. »p. 73-146; 0. Nnoli, Self Reliance and Foreign Policy
in-Tanzania, New York, NOK FPublishers, 1979, esp. pp. 19-57.
On Tanzania's ‘relationship with China, see G.T. Yu, China's
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' Reports ‘on the latter incident“point to a curious
é;neral double standard which characterizes the industri-
alized nations' paternalistic attitude to the Third World.
For, while the two major ideological blocks maintain
commercial and diplomatic relations with each other, they
deny the Third World the freedom to maintain relations with
whatever side they choose. In this milieu, Tanzania be-
lieves that non-alignment will allow it to relate to any .
nation on an independent basi® and thus, perhaps, contribute

to international understanding and peace.

Zven through its commitment to the policies of
self-reliance ahd non-alignéent, Tanzania seeks‘td foster
what may be called 2 “"planetary conscience" boﬁh among
Tanzanians and in the world at large. Tanzanians are kept
aware of their membership, nct only in the African family
of man through their national anthem but also, beyond that,
of their membership in the universal human family by the
Party Creed. In the intefnational sphere Tanzania's. efforts
are therefore directed towards the recognition by all .

nations of their essential interdependence and the creation
i D

of an effective "world community”. Tanzania's position on

African Policy, New York, Praeger Publishers, 1975,

‘DD. 13=166.
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these issues is illustrated by its advocacy of a New
International Economic Order (NIEO) and the strengthening

of the UNO and its various agencies.

. N\ . 1
B. A New Internztional Econ&é;c Order 3

‘ . i
a. Historv . {

We have noted that in the late 2950's and early
1960's numerous African and Asian countries”attaiﬁed poli-
tical independence from colonialism. Tt quickly dawned on
these new states thé% they form the poorest section of the
world. They saw that their populations, which collectively
amount to more than a2 billion human beings, face bleak
prospects at the-very margins of life. They are without
education, adequate housing, proper health care and even

sufficient food.

This situation, they soon realized, is not pri-
marily due to any innate‘condition of poverty. On the
contrary, the& possess a great amount of natural and human
resources. It soon became clear to them that what®con-
tributes to their economic un@erdevelopment are the présent

structures of irternational trade which favour the rich

13. For an extended literaiure on this question, .
see T, Nawaz, The New International Economic Order: A

- Bibliography, Westport, Greenwood Press, 1980. - '
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industrialized countries of the North to the detriment of

- ‘*’ - - - -
the non-industrialized countries of the Sauzh.

They observed many instances of this. For
example, Téﬁggnia became aware that the prevailing system
of international irade erects high tariffs against manufac-
tured productis exported from the South and low tariffs for
their raw materials., This means that the South is forced
to export more raw materizls and to lmDOFu more manufacturec
goods from the Noruh. 3ut the price of manufactured soods
imported becomes 1ncrea51ngly higher in comparison to the
price Dald for the raw materials exported. According to
hye*e*e, in 1905. fov example, a tractor cost 5.3 tons of
Tanzanlan cotton or 17.3 tons of iis sisal. By 1972, the
cost of the same tractor had jumped to 8 tons and 42 tons
respectively. And Tanzania had to bear the freight charges
¢f the tractor besides.lbr Nyerere illustrates here fhat
not only doe§ this assure that industries remain firmly in

the hands of the North, it also depletes the primary

resources of the South as it has to export more and more

- raw materials to get the same amount of manufaciured goods.

, 14, JL.K. Nyerere,'Treedom and Develooment,
374-378; see also J.3. McGinnis, Bread and Justicék,
2, 71-72; The 3randt Commission, Rorth-Soutn, PD. 1#1-

D.
- 3
59.
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Thus the poverty of-the South worsens and its dependence

onn the North increases.
. : .

The new states bécame aware, morgdver, that loans,
- grants, private investment'and othe?‘cgteeories of "aid"
from the North, which'were supnOSed to redress the situation
oin-the aouth,. ar¥e ineffectual. It .hae been no»ed that in
1976, for example, the South received =z total B3k.s
pillion (U.S.) in various forms ofcloans and grents. In the
same year, however, the North extracued from the South about

.655 5 killion in balance of trade deficits, debt servicing

payments and profits repatriated by Drivate invéstors and
co“nofations. The net gazin for tne North at the expense of
the South was, in thls Instance. 321 billian. 15 In Tanzania,
specifically, the total amount of external aid received in

% 1966 was less than ‘the shortfall in its income caused oy -

_ the drop in the price of sisal fibre 2lone 9gn the inter-
national market. The aid recelved did noz, theref;;;._
1nérease Tanzania's 1nvestmen capital or purchasing poQEr
durlng that flscal year. In fact, Tanzania wduld have

fared much better without aid had the price of sisal remained

A

15. "Data in J.BichGinnis, Bread and Justice,
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stable at the 1965 level on the world market.lo.

The decisive point By the Third World of this
growing awareness of their situation wgs~rea§hed.in the
early 1970's. During 1972-1974 the world experienced a fooqh¥
shortage. There was, therefore._a sharp fise in the érice
of staples, Also at this time the Organization of Petroleum
" Zxporiing Countails (0P2¢)17 took control of the sale of
their own oil. They sharply increased the price of crude
0il and petroleum products. The brunt of the internéfﬁonal éf
Tiscal confusion conseguent to this—feil heavily on the
shoulders of the poorer nations orf fhe-wor;d just when the
-UNO agencies sunhhgi the Food and Agricultural Organizagion
(FAD), the Vorld Health Organization (WHO) and the Educa.
tional, Scientific and Cultural Oqganization-(UNEéCO) were
compiling and d;§§emihating fac?&al information 'on the sad’

* 4

" state of hunger, illiteracy §nd unemployment in these
' _

-

o r——

navtions. )
- \ B
Thus, at the Non-aligned Nations summit meeting

at Algiers, Algeria, in 1§?3, the issue for a KIEQ surfaced

Mot

16." 3See J.K. Nyerere, Freedom and Socialism,

p. 166,

- 17, 0PEC was founded in 1960. Its Arab sector
or OAPEC was founded in 1968, TFor 2 membership list, see
M. Doxey, The World Today, Peterborough, Trent University,
mimeo, 1980, b. 6§; . '

"

N

-



S - i . - 299 -
T l INTERNATIONAL -RZLATIONS

and was discusseq. in the same year the question was tzken
up again during the United Nations Conference on Trade and .
Development (UNCTAD) at Afusha by a'loose cozlition éf‘ ‘
develop1n5 nations known as the Group of Seventy-Seven (G-7 )18
The Groun'calleglfor an lmmediate restructuring of “he worfﬁ
economic system and the formation of a new world economlc
order. Nyerere was one of the most promlnent prononents of

-this view,.

wr
Y

) t This UNCTAD V conféreﬁce in Arusha, Nyerére
pointed out that the present structure of international
commerce does not.gllow the growth of the internél economic
c¢evelopment of the poor, non-indusirial nations. To fﬁcili—
tate the growth of the poor ecoﬁomies, he argued, they must
cease belng merely suppliers of primary coémodities and
importers of manufactured goods, As much as possible, they
must @anufacture thenessentiai consumer goods needed for

their own development. But no individual Third World country

can do this alone at present. Sd, Nyerere proposed, the
South must unite and trade among themselves on mutually
écceptable terms. This will help, not only to strengthen

the economies of the South, but it will also give the South

18— There are more than seventy seven members
in the group. "For a complete list, see Ibid., p. 59.
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bargaining power with the North. As he put it: "The truzh
1s that we need power to negotiate.... So far we have been
¥ _ \ .

negotiating as noisy and imporillive supplicants. We need o

. ) S ‘ ] _ 1
negotliate from a2 position of steadily increasing power." ?

. .However, as A. Roy notes, the struggle of the

G~-77 for a new economic order immediately encountered oppo-
I

sition from tﬁg North. To counter its demands, the Trila-
teral Commission was‘formed soon after "the Arusha UNCTAD
cpﬁference._ The Commission was made up of a group of the
most influential businessmen and politicians of the U.35.A.,
Western Europe and Japan (hence the name) at the'initiative
of David Rockefeller of the Chase lanhattan Bank. G.

lMassiah explains the purpose of the Commission as follows:
To the claim of stiructural reorganization,
ensuring the economic development of the
dominated countries, formation of a really
pluralist system respecting the options. of
each country, the Trilateral opposes its

19. See G. Arnold, Aid in Africa, p. 217.-

Nyerere's strategy here sounds very much like the "delinking"
or "decoupling" concept first developed by Friedrich List
more than a hundred years ago. This concept 2llows for a-
more effective economic, political and cultural independence
(or "self-reliance") from the dominant economies and
nations. 3See D. Senghaas, "Dissociation as a Development
trategy” in Concilium, 140:10 (1980), pp. 57-63; G. Enderle
and A. Luthi, "Economic Dependence and Dissociation” in
Concilium, 140:10 (1$80), pp. 46-56. A.R.M. 3abu, African
Socialism, pp. 44ff. develops this argument at some length
from the African perspective. See. also W.Ws Rankin,
"Jistributive Justice and a New International Economic Order*
in The Third World Review, 3:1 (1977), pp. 67-71. -

-
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reaffirmation of the excellence of the
liberal system, the priority given to -
the development of the industriszlized
countries, theé refusal of any structural
reform in the direction indicated bty the
Group of 77. Rejecting any idea of
pluralism,-it proposes, to the couniries
who can do so, to join its economic
< order ... Recognizing the importance of

. <%he movement for a new world economic
order, the commission has decided to
divide it and to make it deviate from
-its objective by providing its core and
infiltrating it ideologically.Z20 '

Nevertheless, the Sixth Special Session of the
UNO™General Assembly adopted a declaration on May 1, 1974
calling for the establishmenf of a new economic dfaer._ it
called for an impediate cofrection of the inequalizties and
injustice perpetrated by the prevailing order so that the
g2p in economic and social development might be narrowed
and peace for'presgnt ;nd future generations ensured. The
Seventh Specizl Session of the Assembl& (1977) repeated the
same plea.21 However, subsequent meetings, notably tne

summit of leaders from both the North and the . South at

Cancun, Mexico, in 1981, have not been able to arrive at

20. See A. Roy, "The .Socio-Economic and Politi-
cal Context of Third World Theology" in V. Fabella and
S. Torres, eds., Irruption of the Third World, p. 102,

21, See "The Declaration: Establishment of a
New ;nternational Economic Order™ in Convergence, 9:2
(1976), pp. 13-15.
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an agreement on an acceptable and just world economic order.

As spelt out by Nyerere and by tﬁe whoie G-77,
the.denands for a NI=C have as uh91* nurpose and goal jus-
. internationzl cOmmerce. what they ask is some form
of equity 'in prices between primary commodities and
manufactured goods exported and imported by the South.
Nyerere argues that although such indexation will no+ eliL
minate the gap between the North and South, it will at
least prevent it from growing wider. IT will be a first
step towards establishing juﬁtice on the world market by
not allowing the North o de%ermine all prices unilaterally.
As well, tariifs on manufactured exports from the South
should be liberzlized so as to obiain parity in expor%—
import relationship between %he déveloped and developing

nations.
L ]

4

D. Roche explains thatsih demanding the establish-
ment of a NIEO, the G-77 also wants to have an aaequaue
degree of control over the world monetary system to prevent
loans and ala“ or food from being used as a political
Qeapon against them. Like Nyerere, he advises that,
meanwhile, an effort must be made in the South itself <to

industrialize and to form economic associations among its

‘nations. This can help to give it some bargaininmg power on
. S
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the international scene, limit deleterious competition

within its own camp, and control the now awesome power of
22

multinational corporations.

- Without the transformation of the world economic
order along these liﬁes, Nyerere argues, the efforts of
Tanzania to create a socialist society‘wiil amount to a -
redistribution of poverty. This is not _because of any
inherent shortcoming in Ujamaza; rather, it.is because the
‘structure of trade améng nations is unjust. It is such
that it always transfers wealth from the poor to the rich.23

As Nyerere sees it, the success of the "welfare state" in

developed countries, where the working class is assured of

22, See D. Roche, Justice Not Charity, pp. 53-
58; R.S. Jordan, "Way a NIEO? The View from the Third
World" in H.X. Jacobson and D. Sidjanski, eds., The
Zmerging International Econamic¢ Order, Beverly Hills, Sage
Publications, 1982, pp. 70-78; li. ul Hag, The Poverty
Curtain, New York, Columbia University Press, 1976,
pPp. 205-219; Gaudium et Spes, no. 70, pp. 279-280.

: 23. See J.K. Nyerere, The Economic Challence,
pp. 7-8; Freedom and Development, pp. 375-376. He argues
in the latter: "The poverty of the underdeveloped world

is as much a function of the world economic organization as
it is of anything else. A4nd that cannot be changed by a
developing country's commitment to socialism. Such 2 -
country will remain a victim of international capitalist
economics, just as much as if its people acguiesced in the
grossest-inequality within. their nation. Their society
may become an egalitarian one, but it will be an equality
of poverty both absolutely and relatively to the rest of
the world. [And then]... the poverty of that socialist -
country will be used as an argument against socialism
itself:"




¢4

(S

o9

& | - 304 -

»

INTERNATIONAL RELATIONS

a comparatively high standard of living, so that civil un-
rest against the owners of capital is neutralized, owes

much To the workings of this system of.irade.

Nyerere considers the cqncep:t of "free trade"

between North and South o be ﬁg\&onger tenable. He lauded

Paul VI's Populorum Progressio when it pointed out that <he
rule of free trade is able to govern international commer-
cizal relations only when thé parties inbolved are not
affected bﬁ any excessive inequélities of economic power.
3ut. when the parties are unegual, Paul notéd, not only in
economic but also in political and military power, the rule
of free Irade 'or liberal market value is a sure means of

. . s s s . 24
perpetuaiing and exacerbvating injustice. The restruc-

Turing of relationships between nations in matters of

- . N
production, exchange, control of profits and monetary sys<tem,

Paul VI emphasized in Octozesima Adveniens, is imperative,

It is necessary, he wrote, "to question the models of -

growth of the rich nations and ¢hange people's outlooks,
S0 that they may realize the prior call of international

duty, and to renew international organizations so that they

2k, See Paul VI, Pooulorum Progressio,. no. 58,
»p. 193-194, After Nyerere read -this encyclical ne remarked:
"I am glad the Pope said those things. If I had said then,
everyong would have called mé' a communist." Private :
correspondence from Fr. Arthur Wille, January 22, 1983.
Fr, Wille is a longtime personal friend of Nyerere. '
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nay increase in effectiveness."” 5

Just 2s much as the concept of free trade cannot
; ,

correct the disparity between Nor<h and South, Nyerere
argues thaf the same is true of the "trickle down" economic.
theory advanced in the Norih as an answer to the problem of
absolute and relative poverty. He notes that since the
desire for power and prestige through the acquisition of .
wealth 1is insatiable, there can be no guestion of wealth
trickling down to satisfy the needs of the poor. As he
puts izt:

In the rich world people think if you
have more and more materizl goods you
become more and more of a human being.
Until you change that situaiion *he
rich world has no means of helping the
poor world because they don't have
enough to fulfil +the ambitions they
set for themselves - which is-tge
possession of material wealth,.<l

3ut evén if the trickle down theory were effec-
tive, Nyerere holds, it would still be morally and ethically
intolerable., To_him, the theory basiq@lly‘cate}s to an

economic struciure of dependence. In relation to North and

25. Paul VI, Octozesima Adveniens, AAS, 63:6
(1971}, pp. 401-441, trans. in D,J. 0'Brien and T.A.
Shannon, eds., Renewing the Earth, ‘see no. 43, p. 376.

. 26. -In the documentary film, "Five Minutes to
sildnight”, guoted in . Roche, Justice Not Charity, p. 36.
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South, the development and expansion of the South would be
subject to and depeﬁd‘on The growth and expansion of the _
North. The development of the South would, therefore, be

2 mere reflection of the ecorsdc growth and self-sustenan-
ce’ of the North.27 But fhis is intolerable, For, no one
should be fnged into é position of havihg to depend on

the "lefi-overs" of someone else for his existence. There-
fore, for Nyérere, there is a2 moral need fof a deliberate,
planned transfer or redistribution of wezlth from the North
to the South. Leaving the historiczl depredation of the
South by the North aside, and prescinding from the fact
that in today's world, which has btcome a "global village",
the consumerism of therNo%th affects directly and adversely

basic human needs in the South, Nyerere considers the -

ethical reguirement for the transfer of weazlth for which he

)

rgues to ve still valid. He would concur with the words

of Pierre Antoine: "an obligation roozed in justice can

exist as 2 conseguence of our acts even,when no fault of
28 -

'27. See H.R. Hadsell, The Horal Thougnt, p.-35,

fn. 24,

L]

28. See uU. Goulet, "The ioral Basis of World
Solidarity" in L. Berry and R.W. Kates, eds., Making the
liost of the Least, New York, Holmes and liercier Publishers,
1980, p. 233. EmphasisGoulet's. See also N.A. Slote, ,
"The liorality of Wealth"™ in W. Aiken and H. Larollette, eds.,
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Consequently, Nyerere'édvdcates a "ceiling" of
wealth for nations in the world community as well as for
individuals within the national community. According to
him, the leaders of the North must: educate their people to
the realization that they are rich enough. Such education
in the North will have 2 direct impact .on the attempt to
estavlish a NIEQ as well as on the struggle in the South
for integral development. Equal%y important, such educa-
tioh will help the cause of internétiogal peace. Nyerere

warns that there is a limit to the tolerance of the poor

dorld Hungzer and jioral Obligation, New Jersey, Prentice
Hall, 1977, pp. 124-147. ‘

To the objection that it is morally unjust to
transfer wealth from the poor of the North to the rich of
the South, Mazrui counters that in prevailing international
politics, the objection is disgustingly self-serving:
"Those who claim that the workers of Detroit should not be
forced to subsidize the ruling elite of Kenya or 2Zaire are,
unfortunately, the same ones who would be alsrmed by the
ruling elites' [sic] of Kenya or Zaire going socialist.
Salvador Allende paid with his life not because he was
getting too elitist but because he was trying to transcend’
economic elitism in Chile.

w¥hen Third World leaders are elitist or corrupt,
we are told that no dockworker of lMarseilles should be
forced to subsidize them. When Third World leaders are
earnest and socialistic, and seek to end elitism and
corruption, we are told that they are recklessly inter-
fering with the market - and the dockworkers of Marseilles
must not subsidize them either. : _

T It looks as if Third World leaders get it either
way. They are either guilty of elitism or socialism, They
are either condemned as corrupt or as interfering with the

imarket."” See A. Roy, "The Socio-Economic and Political
~ Context", p. 104,
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South., Without a just redistribution:of the wealth of the

world, he perceives a clash between the North and the South

as bound to come sooner than later.

As 11t has been ncted previously, Nyerere does ngt
think tThat an East-West detente is enough to assure peace,
In the present circumstances such detente, from the per-
spective of the South, merely means the creation of a better

political atmosphere in the North for the exploitation of

.the South. To KNyerere, detente can only be a means <o

peace in the context of the socio-economic development of
the South. The astronomical defenée expenditure now
occurring in ithe East and the West must be re-directed to
the food, health, educational and economic needs of the
South. In Nyerere's view, only such a trénsfer of resour-
ces can assure é lasting peace.29 Such 1s his concern also
where multinational corporg}iEﬁs in the Third wWorld are

concerned. ¢

¢. The Multinationals énd World Huneger

Political economists point out that the primary .
agents of economic, social and political exploitation of

the South today are not zhe governments of the North

_ 29. See J.X. Nyerere, The Zconomic Challence,
pp. 11-12; "The Church and Socio-Economic Development",
p. 23L. See also Justice in the World, p. 407. :

- - -
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directly intervening in the economic and political affairs
of the South but the multi- or trans-national corporations.
These are huge conglomerations of economic enterprlses
whlch originate in the North but know no~nat10nal bounda-
ries ;n their activities. Outwardly they malntaln ‘a
semblance of democratic organization by accepting share-_
holders. In actual fact, however, stud;eé on multi-
nationals show that they are controlled by a cold, impas-
sive, rutﬂless and largely anonymous oligarchy whose entire

dedication is the generation of profit.

Wnere multinationals are concerned, all pretense

To the principle of subsidiarity disappears. Current

C

.,

’;//studies conclude that their inner mechanism demands expan-
sion'by the annexation of all subsidiary enterprises into
fewer and fewer giant bodies, or by ihe liquidation of com-

™~ - petitors. This leads directly to what Pius XI in
Quadragesimo Anno described as.the international imperia-

lism of money.30

Many Third World economists contend that for the
sake of profit the multinationals struggle for economic and
P covert political contqpl, not only overqtheir own countries

of origin, but over the rest of the world as well. They

’“’ '30. See Quadragesifo Anno, no. 109, p. 432,
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argue ,that in their guest for monetary gain, multinationals
A !

do no€~iet any obstacle. however sacred, stand iﬂjthei* ;/_#’;,f’

wa¥. They have little regard fo* national soverelgnty;jw(
justice, A. Wells, for example, exnlalns that in their
activities in the Third World, mult lnatlonals are ultima-
tely interested in domains. Their aim is o form'a "Grand

Alliance" among themselves whereby, either through financial

'dlblomacy or, where need beL by dlrect military lnxervenulon.

they can convtain soc;allsn and install governments favour-

1 :
able to their exp101uat1ve act1v1t1es.3 ) .

“he experience of much of the South is that the

. . / ,
mu}tinationals do not generally invest. in building local

nealth cllnlcs, developln;\elean water systems in rural

areas, or in 1mnrov1n5 the erﬁaﬁﬁfion of eoods»uffs. On

the éb trary, mui 1nat10nals aim to creaue an infrastructure
for their own Livate profit. So,, ‘chev develop office .-
buildings, hlgh oechnology centres and a hlcnly pllable _
local elite. 1In uhlS way, as Wells DOlnts out they succeed
in 1n»rodu01ng an instant atmosphere whlch 1ncludes onlyfa,.
small proportion of a country's population. The local L

elite, made comnleuely beholden to the cornoratlons, cater

&
?

‘31 See A, Vells, "Imoerlallsm, Neo-Imperlallsm
and the hu’tlnatlonal Corporation" in The Third iorld .
Review, (19??), p. 5&.




INTEREATIONAL RELATIONS .
exclu51vely to thelr concerns and come to consmder the
" domestic needs cf tThe mass of the ponulatlon obsolete.32
If the masses cannot_take it any more ‘and fevolt._ﬁhey are
ruthlessly put down for the sake of "law and order”. 1In
labour infénsiﬁe industries, which are shifted ﬁore:and
- more to the sdﬁ?% because of ?hé cheap labour there, tﬁe
conditions of work may actually be ldentical to slave
labour.‘ But the multinationals demand fbat national govern-
‘ments maintain z "proner political climate"” for these in-

* vesumenus 33 ' ' .

'To illustrate the immense economic (and,;there-
fore, political) power of the multinational corporations,
espegially in the South, if suffices +to point out‘fhat the
GNP of Tanzania falls\fér short of the annual sales of
major Z::;inationals such as Exxon, General Motors, I3,

dayer, tle, Toyota MOoOrS or Peugeot-Citroen. ZIxxon's

R

capltal, for exanmple, is larger than the GNF of such

economlcally well-off couniries as Denmark and South Afrlca34
-
With such financizl power, the multinationals are said to
e

32. See ibid.

33. See A. Roy, "The Soclo-Economic and Politi-
cal Context”, PD. 93-100; A, lattelart, Transnationals,
-2§§§£ﬂ- -

' © 34, See, for the comparatlve listing, L.R.
Brown, orld Without Borders, pp. 214-215,
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exercize a great deal of conirol over the governments and

policies of the North.

Officials in the Third World are alarmed because
fhe power o the multlnatlonals in the South 15 currently
lncreased by the ‘fact that not only do the; have the
oacklng of the governments of the: North dué to thelir econo-
mic and palitical influence there, but also because their
policies are now endorsed by the international monetary
institutions whose initial purpose was to help the inmggrai
development of the developing countries. A case 5; pbint
here is the Bretton Woods institutions: namely, the

ternational Monetafy Fund (IMF).and the International
Bank for Reconstructidn and Development (IBRD or wqud'

Bank).

These institutions were founded in Bretton Woods,
New Hampshire, in July 1944, almost exclusively by the
industrialize@'countrie; of the North. Today, they are
still controlled by the North.35 Their policies often
determine the conditions under which aid or loans may be

given to developing countries. But these conditions are

-

As thig argest subscriber to the World Bank,
and with 23 ner cent ®f the voting power, the U.S.A. alone,
for example, controls the policy of that institution. On

the adverse impact of the Bretton Woods institutions on the
Third World, see J. Torrie, eds., Banking on Poverty, passim.
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2lmost invariably based on models of development of the
ﬁorth, which in turn favour the activity of the multi-;
nationals to the detriment of the South. Nyerere has argued
that the Bretton Woods institutions have outlived their
usefulnigs for the South and must be replaced by other, more
internq%ionally just ones.36

It is now well known that the economic system of.
the multinationals and the Bretton Woods iﬁstitutionsl

which defermine how resources are used and for whose benefit,
has caused huhger in many areas of the*South. Thus, in
agriculture, because of their technological and financial

" prowess, ‘they control more and more of thg-besf land and
grow cash crops for export rathgr than fqﬁb for Eomestic .
ctonsumption. TF.M. Lappé and J; Collins héve'documented. for
instance, how, while the people of the Afficén Sahel were
starving for lack df food during 1972-1974, multinationals

in the region were exportirfg peanuts and cotton.B?.

36. See J.K. Nyerere, "iddress by H.E. Mwalimu

Julius K. Nyerere, President of the United Republic of
Tanzania before the 38th Sessionsof the United -Nations
General Assembly, New York, 30th September 1983", Permanent
Nission of Tanzania®to the U.N.O., 201 East 42nd St:, New
York, mimeo, pp. 8-14, See also S.C. Toton, World Hunger,
Maryknoll, Orbis Books, 1982, pp. 38-351; The Srandt Commis-
sion, North-South, pp. 201-250; Common Crisis, London, Pan
Books, 1983, pp. 95-97. :

37. For a comprehensiveégiscussion on how even
food is used for the profit of a féw, see F.M. Lappé and

-
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But in the midst of a growing need for fqu in
the South, said to be quite often directly or indirectly
due to_the polié;es of‘the.muitinatioﬁals, some peoplé38 -
in the North are arguing for what they call "lifeboat. |
ethies" and "tfiage".39 Basically, both concepts ad§5cate_
thé abandoning of -the populationg.of the South to death by
starvation in the event of a food crisis there. Rich
nations must pfovide for fhems lves, G. Hardin argues, for -
the world is like a lifebogjjdith limited food and popula-
tion capacity. To preserve the lifeboat that capacity must.

L

not be exceeded. Leiting the poor and hungry die is the

most.logicél wéy to preserve the lifeboat-earth.40

G. Hardin thinks on the basis of the principle
, ;

- — _
¢f Lebensraum: 1e¢ thg Jeast it die off,so as to leave

W

-

J. Collins, Food First, Boston, Houghton Mifflin Company,
1977; S. George, How the Other Half Dies, lMontclair,
Allanheld, Osmun and Co., 1977. See also C.L. Miller,

. "World Hunger", pp. 308-320.

38. Such as G. Hardin, "Lifeboat Ethics: The
Case Against Helping the Poor" in W, Aiken and H. LaFolette,
eds., World Hunger, pp. 11-21; W. Paddock and P. Paddock, '
Famine 1975:!, Boston, Little, Brown and Company, 1967,
esp. pp. 205-229. o

39. "Iriage" is a medical practice whereby, in
an_emergency, casualties are screened and attention is given
only to those who have a chance of survival,

40. . See G. Hardin, "Lifeboat Ethics”, pp. 12-21,
. ’ * -

g

-
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space for the best genetic types to propagate. The impli-
" cations of this principle in the modern world are extensive.
' But in reference to international Tood policy, Hardin's
principle is criticized because it fails to consider the
fact that there'is endugh food in the world to'ﬁrovide the

. — -
entire population of the world with the requirements of an -

41

adeguate, healthy diet. R.L. Heilbroner, for example,

depicts the food situation in the contemporary world Dy

”lusing the image of a train. The North, he says, with a

’

third of the world's population, rides in' immense comfort
in first-class coaches, throwing away food, ﬁhile the 4
South; with two-thirds of the population of the world, re
crammed intd‘cattleféars with nothing to eat. To ccﬁpound‘.

the outrage, what little the latter have is often exXpropri-
h N 42 - -

ated by the former,

- Nyerere warns that whatever advantage the North

may enjoy now at the expense of the South, besides being
innately immoral ard unethical, 1is, in the long run, not
in the best interest of anybody. Because of the inter-

connectedness of the world today, ﬁé argues, nations

41, See Institute for Food and Development
Policy, Food First Resource Guide, San Francisco, IFDP,

19?9’ po.?- N
' 42, See R.L. Heilbroner, An Inquiry, pp. 39-40.
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survive or perish togéther. Famine, epidemics, social

unrest or wars can no longer be completely confined w1thln
national boundaries. Accordlng to Nyerere: "their effecus .
overflow into countries even thousands of miles away. We

must tackle the problem of world poverty itogether. The

‘question for us all is not whether we should do So, but how

y s L
. can we act most effectively”. 3

Therefore, he proposes fhat thé‘only way to
prevent hunger is to establish the NIEOD previously discussed.
To him, 2 genuine NI=C involves, among other thingé, true
respect by the North 3f the political and economic sover-
eignty of the Soufh. This means, as Nyerere sees it, that
the South must acquire the power i) conurol uhe activities
of the multinationals w1th Trespect to the social, economic

- s s . L . .
and political priorities of each natlon. He v1suallzes-

this task facilitated by some form oI political authority

béyond nation-states. He argues that the structural ground-
work of such an authority already exists in the form of

various regional and international organizations.

. .

43. *"Address by H.E., Mwalimu Julius X. Nyerere",
D. B. See also D.M. Allen, "Distribution of World Resources:
An Educational Abproach" in Chicago Studies, 14:2 (1975),

p. 191,

bh. See J.K. Nyerere, Freedom and Development,
p. 36. ' :
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C. A Supranational Planetary Authcrity

a. Nation-states

Nyerere accépts the contemporary division of the
world into nation-states §s a reality. Nation-states are

the groupihgs within which human societies today organize

-z

thémselves socially, economic;lly and politically. Nyerere

argues that as long as this world structure exists, the
S 7 ,
Sovereignty and equality of each nation, regardless of size,

wealth or power must be resﬁéc;ed for the sake of world’

order an@ peace. Aggression and exploitation of one state -
. by another must be eschewed, As long as ﬁhis world struc-

ture persists, he says, no one nation can legitimatelyl

assume“the right to determine the political organization

of another. He goes on to say:

- Some of us, like Tanzania, may fer-
vently believe in a socialist organi- .
zation.of our society as being both '
morally right and economically
practicable. Others may believe
-equally fervently in capitalism, or
in -communism. But none of us could,
or should, assume that what we have
decided to be right for ourselves .
must automatical§$%be right for others.
For the truth is Phat it is what a
people want for themselves at a parti-
cular time which is right for them; no
one else is jusiified in trying §° T
impose a different way of life.%

. - k5. Ibid., p. 3. See also his Freedom and
Unity, p. 206.
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For a'peaceful.co-existence among.nations, then,
Nyerere contends that the rights of each nation must be
recognized iﬁ justice. The rich nations have no right'to
demand of the poor nations to acqulesce in their condltlon,
the powerful nations have’no moral rlgh* to ask the weak
nations to remain weak ‘To illustrate, Nyerere admits that
Tanzania is a militarily ignoble nation. It does not have
any nuclear capability and does'not intend to acéuire iz.
3ut, on the principle of the eguality of all sovereign
nations, he states bluntly that ‘"anzania opposes the
Nuclear Non-proliferation Treaty. Acéording to him, <he
treaty, as it stands, gives the nchear powers a monopely
in nuclear armaments whlle withholding the right to‘own
nuclear arms from other nations. Pafadoxically. he'says.
in promoting ineguality in this way, the treaty erodes the
chances of 2 lasting international peace, a peace which
means not only the absence of open conflict, but one which
is based on ;jt.tsx‘:j.ce.}“J'6 As M.'Giﬂsberg has shown, nations

can be called iruly eivilized inasfar as they relate on

mutual terms of justice and respect.47 For Nyerere, thequ

L6, Preedom and Unity, p. 41,

47, See M._Glnsberg, On Justice in Societ
Harmondsworth, Penguin Books, 1963, pp. 192-21i2. Contrast
the invasions recently of Afghanistan by the U,3.S.R. and
Grenada,by the U.3.A. and the activities of the latter in
Central America.
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sovereignty, respect and justice are the most important
factors in international intercourse. He would like to see

Tanzanla's banner of "socialism" placed within that’

L )
context. E

- »

- In the present world structure of nation-siates,
‘Nyerere says, diffefences of opinion, éisunderstandings or
. disputes mﬁst be dealt with as well on the basis of equal
sovereigniy and respect. Any other attitude is inimical

T0 peace and international co-operation.

Yet, even though the existence of nation-states

is.a reaiity, Nyerere argues <that it 1s absurd for the
humarn race to think‘fhat they @rovide the optimum structure
for the ﬁreéent and.future collective welfare of man. To
avoid disaster of cosmic proportions, nation-states musz
form some ¥ind of world community. Iﬁ this technological

age, he sees no other aliernative for survival in the lon
&

The "technology of the twentieth century
straddles the world and yet we try to
operate [international] socizl relations

as if national boundzries created impene-
trable barriers between different peoples.
it is essential that our concept of society

-

48. It is significant, therefore, that Tanzania -
has minimal trade relations with the U.S.S.R. and Eastern
Zurope despite their mutual "socialist" character. See
R.H. Green, "Tanzanian Political Zconomy Goals", p. 36.
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be adapted to the present day; only then

will any of our present social groupings

really be free to pursue their own B
y policies. Nations are now acting like

individuals who have not formed a society;

they resist the suggestion because they

realize that to' form a society means

surrendering certain freedoms in order to

gain others., Yet year by year the need T

for organized society become clearer; the

question which remains is whether %t willl

be formed before disaster occurs.,

-Nyerere sees ithe existence of absolute nation-

states as a macrocosm of an acute form of the individuzlism

one finés in society. In both cases, the situation does

_not favour co-operation but unmitigated competition and

self-interest. He argues that freguently, indeed, in order

. to achieve cohesion within their own borders, nations some-

-

times fabricate or exaggerate their separation from other
nations. In thus seeking the interest of théir own people,
they also heighteh-the POSsibility of intefnational conflict.
Here begins the ominous vicious circle: the threat of
conflict is used to justify the need for absolute nation
statés;'absolute nation¥states in turn heighten the possi-

bility of international conflict.

Under these conditions it is Nyerere's conviction

that theré_ié little to be said for the preservaiion of

49. CFreedom and Unity, p. 19.
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absolute nation~-states, even though the Stete as an adminis-

trative political unit may still be necessary;

b. African Unity

Because there is an inherent obsolescence in
ebsolutelnation—states, Nyerere sees every open loeei asso-
ciation, regional commonwealth or territorial unity as a
step towards a wofld community. .Thﬁs; in June 1966, at the
second Conference of Independent African States,.Nyerere
aigued for the need ef an East Africaﬁ Federation of Kenya,
Uganda, Tanganyika‘and'Zanziba:. In a paper published later
ih that‘year,50 he was reedy to delay Tanganyika's indepen-
dence so tha?_iéi four East Africap countries could accede” ¢
to independense fogether as a union. The other East African
nationalist leaders did not accept the idea. 3But shortly
_after the independence of all tge East African countries,
due to the self-centredness which is ‘characteristic of ‘every
nation-state, the idea of 2z federation‘faded into the back-

ground. Nyerere had predicted and warned about this possi-

bility in his 1960 paper. -

His conviction of the necessity of local, region-

' »
al, African and ultimately world community, however, did

50. Called. "Zast African Federation". See ibid.,

pp. 85-98.

i
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not fade. He was a founding member of the Organizafion of
African Unity (0AU) inaugurated at Addis Ababa, Ethiopia,

in May 1963. In April 1964, he engineered the union bet@een
Tanganyikaraﬁd Zanzibar, which is noé Tanzania. It has been

noted that his belief, like that of Ujamaa, is still based

-

~on the firs: article of the Partiy's Creed: namely, "I .

believe in Human Brotherhood and the Unity of Africa

(Binadamu wote ni ndugu zangu na Afriks ni moja).

African unity is to Nyerere no% an illusory idea.

© 1is capable of attainment. TFor even though he admits that
There has generally not been the political wililto bring it
about,51 he claimslthab there has never been any &oubt among’
African leaders as to its desirability. Nyerere describes
his approach to this question as "realistic idealism" s
Africans must fake cognisance of the obstacles‘that lie in
the wa& of unity, work realistically o femove them and

never lose sight of the ultimate goal.52.

"It is Nyerere's conviction, however, that there

can be no guestion of trying to bring about African unity

51. The hopeé and aspirations raised by the
formation of the OAU have largely been unrealized. To E.

. M'buyinga, for example, the Organization is "bankrupt”. .

See his stinging survey, Pan Africanism or Neo-Colonialism?
London, Zed Press, 1982.

: 52, See J.K. Nyerere; Freedom and Socialisﬁ,
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quickly by fofé;. through domination of one country by
another. ﬁnity is not uniformity. The sbocial, political,
economic and cultu;é;.differences unique td each country

;ghst be‘reSPeéted. Otherwise, the whole movement towards

unity will be cbunter—productive in more fundamental human

. terms. His position is that in working for unity properly,

it is important to cultivate first the feeling or "emotion”
of oneness or of belonging that already exists in Africa.
What must be reinforced are such commonly shared character-

istics as equality, fraternal solidarity and the common use
53

Nyerere points out that <o struggle“for African
unity in no way implies antagdnism to th? formation of a
-world community. On the contrary, he sees it as =z service
to 1t. Africé as it is no; is fertile ground for inter-
national intrigue leading all too often, as he puts it, "to
-the tragic absurdity of spending money on érmaments while |
our people die, for want of medical attention or starve from
want of knowledge."Sa The unity of the Continent would

obviate that absurdity and contribute to human dignity and

e

| <
o 53. See J.K. Nyerere, Freedom ahd Unity,
pp. 188-194.

-

s 54. Ibid., p. 189. 3ee élso_Freedbm and
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unity is,

to Nyerere, 2 first Step. As we have. indicated, for the

welfare of the world, he would like to see the existence

of an inlernational democratic political authority, the
!

sirengthening, for example, of- the UNO.

c: The United Nations

As to the possibility of the formation of a strong

Planetary authority, Nyerere is hopeful but realistic:

At the moment talk of a 'World Govern-
ment' - which is what world society
implies - is day-dreaming. It is very

" logical dreaming and very necessary.

But it is not likely to become a
reality soon. Throughout the world
nation states have been so successful
in creating,concepts of an exclusive
internal unity that almost all peoples
are now terrified by the thought that
someone ‘from ‘outside’ will have power
over them; they do not seem able to
realize that _they will also have power
over others.>55 T

To .him, therefore, only voluntary inte

rnational

associations suéh as the Commonwealth, which bonds in

equality, friendship, respect-and an identical vision nations

of different sizes, wealth and ideologies, can he

—

this parancia and l:iroject the formation of a world soci®ty

-

¥

55. J.K. Nyerere, Freedom and Unity, p. 19.
\ .
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as a possibiiitylsé

On a universal scale, he-places the
nope for the cultivation of a lasting friendship and peace

' in the United Nations Organization.

The UNO is imperfect, he is the first to admit.

There are enshrined within its very structures inequalities

'bgtWeen its mgmbefs.5? It has no independent legal or
g ‘disciplinary power. ItS decisions are often circumvented
- and even openly transgressed by member states.-- Its coffers

as well as its podiums are frequently used for purposes

inimical to its purpoée, that is, for political ideological

58

warfare. Neverthe;ess. he strongly believes that the UNO

(: - can grow out of these imperfections; it can be strengthened
to'do the work of peagé’gnd\{econciliation which it was

established o do.”?

56. See ibid., p. 118,

, - 57. For example, the power of veto granted to ‘
only a few select.nations in the Security Council. Also the
claim of some members of the Organization that they are a%
liberty, for instance, to choose which decisions of the
International Court of Justice (based in the Hague) they will
observe makes.a mockery of the raison d'éire of the world

body.
- 58. As at present in URNESCO. See, fér instance,
. P, Hebblethwaite, "UNESCO on Trial; Director May Go'\in
Nétional Catholic Reporter, January 20, 1984, p. 5. -7

59. See J.K. Nyerere,>Freedom and Unhity, p. 19;
freedom and S¢cialism, p. 100, See also Gaudium et Spes,
no., 8, pp. 295-297; Justice in the World, ,. 5; the
report of the World Council of Churches, "Co¥ards Justice and

. N
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;Nyerere is persuaded thati any co-operation among

nations (as also among individuals) enlarges the ambiance

- of freedom and progress. But tEcause it éemands the surren- .
ol P

der of some small freedoms for the sake of the larger ones,

he understands that co-operation also heightehs the poten-

-
T

tial for conflict. He knows that it is difficult for nations+'

to surrender anything, even if they realize that 3n dolng so .
they stand -to galn much more. ‘This is why he argues thét
as 2 second step. to ensure that Justlcepénd peace will be
maintained ln the world, the UNO needs to be strengtﬁenéa
It needs_a system of international law which’'equally respects
every single menmoer nation, big or small; which protects the
rights-and demands the fulfilmént of the responsibilities of

edch nation; and which is flexible enough to be changed_and

undateﬂ\>y the egual and free agreement of the nations under
LR (;-_\

But to carry any meaning, international law must
also be enforceable. Nyerere considers it imperative, -
there;o‘,, that in order to be an effective body of inter-

national law and order and justice, the UNO must be given

. the mandateltO\Enforce the law." As it is now, he sees the

'! g ‘ ‘ . - b

Peace in International Affairs" in Journal of Churech and
State, 11:2-(1969), pp. 49-36; J. Gremillion, The Gospel of
Peace and Justice, Maryknell, Orbis Books, 1976, pp. 84-89.

]
-t

®
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Organization t0 be extremely handicapped because-it lacks |,
actual power to enforce even its own Charter. But Nyerere °

h7 convinced-that, for its own survival, the world .must be

led to a pgint where neither military nor economic hostili--

. ties are reserved as national rights. These and other ¥

edwally critical matters for the continued existence of the
human race must be transféred to an international authority
inqhg}ch the collective will takes precedence over individual

national sovereignty. As he puts it:
, - _
The Challenge of the twentieth century
1S the conversion of natio ism into
internationalism. Our suéCess depends
on whether we have the courage to place
our irust in world institutions of
which we each are such a small part,
and whether the leaders of nation states
will lead in the direcg&on of unity on
the basis of equality.®V.

Nyerere sees the principles 6f Ujathaa as placing
Tanzania squarely within the ideals of the UNO.. Moreover,
he admits that poor and milité:ily weak nations sﬁch as
Tanzania have a vested interest in tﬁe survival and effecti-
veness of the Organiiation; Their very exié%ence as distinct

a&:ities may well depend upon it.61 '

/

60. Freedom and Unity, p. 284. Also pp. 268,

. 276-277, 283; =Z.Z. Harris, Anninilation and Utopia, London,
George Allen and Unwin, 1968, pp. 202-225. |

61, See J.K. Nyerere, Freedom and Unity, p. 19;




b

-

-~ 328 -
INTERNATIONAL RELATIONS

Nyerere is convinced that given a clear under-
Standing of. the heeds of the worid and the political will of
nation-states, thé UNO can act as a planetary authority.
This conviction is not without basis.; The social scientist

L.R. Brown argues similarly: "“Human history is one of

‘.shifting Aoyalty from smaller to largér units. Personal

allegi ces and loyalties shifted from the clan to *he tribe,

from tribe %o village, village to town, town to city-stazie;

62

and in recent centuries to the nation-state."” There is no

reason why, accoérding to Nyerere, these loyalties cannot

expand to embrace all of humanity and obviate some of the
degradation of man that at times necessitdtes recourse to

lethal violence.

C. Violence

Scholars in the social scilences generally agree

that any kind of socizl organization includes an element of

.~

. Tanzania is signatory to and has ratified all

 Declarations andaCovenants of the UNQO. As of 1981, however, -

it had not signed the Optional Protocol to the International
Covenant on Civil and Political Rights nor formally acceded
to Article 41 of the same Covenant both of which provide for
a procedure of complaint in the area of infringement of
human rights by States or individuals. For the documents of
the UNQ, see P, Williams, ed., The International 3ill of
Human Rights.

62. World Without Borders, p. 352.

-
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coercion. Laws which must be obeyed, police forces which
ehfdrce them and the justice system that ihferprets them and
punishes violétors, ali constitute the coercive power of any
society large enough to warfént them. “\Such coefcive‘power
is legitimate and'méral if.it ﬁreservesia'ﬁust social ordef,

that is, when it helps to make human life in a society as

gaﬁrtabz§¢;;;23\as possible, If, however, the coercive power

A | .
£ ghe Sta%e.fi?y spcielty or group, is used to create, main-

tain on justi y-oﬁ ression and systematic degradation of

becomes®violence, regardless of whether

. £
some over w9thers, t

or not it is perceived as such by either side,

Thus, as Nyerere sees it, a prope¥ understanding
of vioienCe'must include, of course, what T. Merion, the
Trappist monk and theologian, calls "the individdal with a
revolver"é63 the guerrilla fighter, the_teréorist, the
soldier in combat, but it must not be rgsfrictéd to this
category of people and acts. Those people, institutions,
2ttitudes, behaviour.and acts are also violent which, per-
haps much more gradually and quietly, but just as surely,
destroy man and the human spiri%. Structures of sla&éry,

:glonialism, discrimination, exploitation, are structures of

violence. About this Nyerere is unequivocal.

63, See his Faith and Violence, Notre Dame,
University of Notre Dame Press, 1968, pp. 3-8. =
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It is guite clear to him what the ethical

. . . N - . . ; :
. philosopher J. harr156 Jpoints out that violent acts are rot

]

—-"usually co=extensive with acts of vmolence. Accofding to
Harris, VlOleno acts are generally clearly perceivoble and
as a rule draw adverse sentiments. Théy are in actual fact
a "sﬁecies" of a class of human écjs classified as acts of
violeffce. Harris defines this class of acts in this way :
"An act of violence occurs when 1n3ury or sufferlng is

v

1nfllcted upon a person or persons by an agent who knows (or.

-,

ought reasonably %o have known), that his aCulonstwould

result in the harm in quest10n."65 The *njurj or suffering

T

can be mental or physical or both.

 _ Nyerere s;tuateé his perspectives on violence‘in
the context of the demaﬂas for basic human rightg and“digni-
Ty. Specifically, he concentrates on the guestions of colo-
" nialism and racial discrimination in Africa. These constitute’
" the main acts of violéncé in the Contineni's most .recent and.
contemporary history. - Méjor incidents of instantaneous or

organized violent activity which concern Nyerere are linked.

to these situations.

64, -Vlolence and Responsibility, _London,
Routledge and Kegan Paul, 1980, pp: 13-1k. JAN

65. Ibid., p. 19. Original in italics. See also
F. Fanon, “Concernlng Violence” in G-C. M. Mutiso and S.W.
Ronio, "Readings, pp. 236-~252.
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a. First Perspective: Violence-as Abhorrent

Nyerere considers war or violent struggle of any
kind brutal, horrible and destructive of man in both body
and spirit. He argues that anyone who cares about man can-
not welcome war gpd the destruction it brings in its wake,

o In anj_protracted viclent strﬁggle, the innocent suffer with
the guilty. In the process, fear and hate are generated
_yhich can endanger the very goal the struggle 1s supposed
to achieve and which can make<freconciliation between the
opposing'groups or individuals in the struggle very diffi-
cult indeed. lioreover, the goals for which violent |
revolutlions. are usually fought - freedoﬁ; eguality, dignity.
Justice, socialism - are no: born compléte "out of the womb
of violence". To think that this is the case is naive and
extremely dangerous. History has demonstrated that fact
beyond doubt and Nyerere is unaﬁbiguous about it. He

warns: '

Even the most successful and popular

revolution inevitably leaves behind

it a2 legacy of bitterness, suspicion

and hostility between members of the :

society. These are not conducive to .

the institutions of equality, and

of co-operation between the whole

people. In particular there is al-

ways a fear that those who suffered

during the revolution may be looking

for an opportunity of revenge; there

.1s the memory of injury and bereave-

- ment deliberately inflicted, which
. Doisens. the relations between men
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within the society.66

Nyefere is clearlyﬁaware of tﬁe fact that the
most prominent chéracteristic of violent acts and movements
is their destruction. * As he points out, revolutionary
violence 1is gquite capable of eliminating institﬁtions and
structures of oppression and exploitation in a very short
time, It may thus create an environmé;t for introducing
more. just and equitable social structures and institutions.
But; He.warns. the process from the first step to the

N 5
second step 1s not automatic. 1In asense, it is fraught
with dangers just as sinister as those which usually obstruct
change.towgfds justice. For revolution does not change th
titudes born and nuftured during the old order. And it is

attitudes which are the founiain of justice, equality,’

humgn dignity and co-operation. Therefore, in relation to

the soclalist social order, Nyerere says: "A violent

revolution may make the.introduction of_socialist institu-

tions easier; iz makes more difficult_the development of the,

socialist zttitudes whiéh_give life to these institutions."é?j

‘Nyerere sees absolutely no virtue in violence as

such. He argues that brigands and dictators thrive on it.

66. Freedom and Socialism, p. 23.

67.. Ibid., pp. 23-24.

~ -
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Even in the best of cases, its use is invariably morally
ambiguous. There can, therefore, be no question of

canonizing it as the z priori answer or solution to every

-« * N
situation—of oppression. For Nyerere, it is a morzl require-

ment that every attempt should bg.made to change structures

and institutions of qppressioh without resorting to armed
struggie. According to him, if the door to freedom and

numan dignilty "is shut, attempts should be made to open it;

Cif it is'ajar. it should be pushed until it is open wide.

In neither case shéuld the door be blown up at the expense
' 68

b. Second Perspvective: Necessity of Violence

- B
- Abhorrent as armed violence may be, and morally

-~ . .
ambiguous as recourse to it always is, Nyerere argues that

. :
in some situatisns 1t is ndt the worst evil. When the only

possible choice in a given situation is acquiescence to

slavery, indignity and injustice"énd the création_of condi-

tions for freedom and human dignity through armed violence,

there comes a point in time when people choose the latter

and painfully accept responsibility for the suffering and
waste that may ensue. For Nyerere, in given situations the

temporary terror and suffering of a violent revolution is

-

68, Freedom and Develovment, p. 115,

- 333 -
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/"~~actually a lesser evil than the continued dehﬁmanizing

Vviolence of perpetual-slavery. This is because it is not
rigﬁt for a human being <0 acéuiesce to slavery. And a
"peace" which prides itself on such acquiescenée is not
worthwhile. In any case, it-is a dubious peace and usually

x:p:;%-J.ong-lived.é-9

It nust be emphasizgld, however, that Nyerere
insists, as we have seen, that as long as there is even the
slightest hope or indication that freedom and justice can'be..

Ttalned peacefully, there can be no moral justificazion fﬁr
entertaining armed violence as a means %o freedom and
justice. éut when every avenue of peaceful change from
alienation and degradation has been ciosed, he thinks that
no one has any moral right to urée or expect the oppressed
not to resort to thé only way left to them 1o assert their
humanity. Violence, in this casé, is risking one's physical
1ife for the sake of a full and human future for others.

In many cases, Nyerere argues, this caution is what guided

the struggle in Africa against the colonial system.

re points out that the use of armed violence was

not the first option for almost all freedom movements in

| 69. See J.X. Nyerere, Freedom and Unity, p.« 328;
Freedom and Socialism, pp. 101- 103, 37%;: Freedom and
Jevelooment, PD. 2<3,

I
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Africa. Where, as in Tanzania, the colonial powers heeded
the legitimacy for a‘peoplé's need-fo;_sélf-gd\s:nment,
there was no ‘blood shed. On the contrary, where all doors
for peaceful change were le§ed.and'bdlted, and where,
moreover, the.freedom movements encountered systemic and
éystematic repression and brutality, vio%gnce erupted.
When'pronouncing Judgement between the freedom movemen%si

- and the colonial powers, Nyerere warns that this historical

fact must be taken into account.

Because of its commitment;tﬁ the freedom of
Africa and of all peoples, Tanzania aliies itsélf with and
supports the legitimate demands for freedom and human
' dignity everywherg; For instance. Tarnzania cannot send
men or arms to help in the fgeedom struggle ih éduth Africa.
But 1t will give the freedom fighters its moral support.
Knowing that all avenues 1o peacefui change have been
closed by the apartheid racist éystem. Nyerere'says that it
would be inconsistent for Tanzania to cail for freedom in

South Africa while denying all assistance %o or opposing

those who are struggling %o achieve it there,

In_the South African situation, with which

Nyerere is very concerned, he considers +he point when one

could weigh the alternatives of violence and non-violence

to have passed. He maintains that non-violent methods have
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been tried by.individuals and groups to make the South
African government recognize the dignity of every human

being in its socio-economic and political organization
g I

regardless of colour. 3ut all attempts have been met by

B intransigence and further repression of the black majority

population. To/dgfry violence absolutely here is to mask
complicity w%;h;injug?ice. Nye;efe would agree with J.3.
etz when thé latter ﬁbints'out that: "where a social
status quo is so full/bf injustice that‘it mighs equal that
'created 5y a revéiﬁ?gonary movement, then a revolutioﬁ for
the justice ana freedom of 'the least of the brethren®
cannot be ruled ou;‘zkxthe name of love."/C Nyerere sees
no moral obligation toﬁcling_to non-violence when it is

truly perceived that it cannot lead to ,justice.?1

In Nyerere's view, the question in South Africa
now is one of discernment of propor:ionate use of force

relative to the goal of freedom. I+* is a question of

'70. "The Church's Social Funciion in the Light
of 'Political Theology'" in Concilium, 6:4 (1968), p: 9;
The Emergent Church, pp. 97-98. .Also K.T. Kelly, "How
Jusﬁ can Violence 3e?" in The Month, 244:1383 (1982), -
. %10. L '

_ 71. "I am not non-violent in the sense of
Mohandas Gandhi," Nyerere describes himself. "But I feel
violence is an evil with which one cannot become associated
unless it i1s absolutely necessary.” See W.E. Smith, We
Must Run, p. 34.

~
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~ justified or unjustified violence: how-to effect the revo- .

lution without losing sight of the value of Zwery human

being, including the oppressor. For, as C.3\' Okolo puts it,

the true revolution must be guided.by the need for total

"redemption” and "reconciliation", the need. to turn all

- . ‘. 7
persons into su%sscts.'z

To indicate the liberating potential of true _
revolution, the 1971 TANU Guidelines define revolution and
counter-revolution in the following way:

Revolutions are gquick social changes,
changes which wrest from the minority
the power they exploited for their.

own benefit... and put it in the hands.
of the majority so that they can pro- °
mote their.own well-being. The opposite
of a revolution is a counter-revolution:
that 1s, quick and sudden changes which:
wrest power from the majority and hand
it over to the minority with the aim of
stopping the progress of the masses,/’J

According to .the Guidelines, then, a true revo-

lution which puts power in the hands of the majority does

so for the sake of justice, fraternity and equality. It <
does so also for the sake of freedom, that freedom of -
thought and action which is a fundamenmtal aspect of a
- 72, See C.B. Okolo, The African Church and the
Signs of Times, Eldoret, Gaba Publications, 1978, p. 28.
sué 73. J.K. Nyerere, "The TANU Guidelines of 1971",
P. .2 .
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dignified human existence. The Guidélines realize that a
"revolution“ that essentially continues the oppression,
even of the minority by the majority, is a betrayal of
revolution properly so called. Sooner or later, the human
spirit will revolt against therinjustice'unleeshing7what

the Brazilian Bishop H. Camara calls a "spiral of violence".

In modern and contemporary hlsuory many revolutions have

gone awry and have merely signalled'the beginning of a
spiral of violence because they did not keep this central
point in mind. Njerere wants this fact to be kept coﬁstant—
ly in mind in Tanzanii“fo/;revent the Ujamaa revolution from

following the same fateful path.

D, Corglusion

Fidelity to the practiéél assertion of human
dignity-commits Nyerere to the search for conditions and
institutions in which human dignity can be aohleved Colo—

nialism and racism, esoec1ally in its South Afrlcan struc-

ture of apartheld are not such 1nst1tutlons. And so, they

cannot be tolerated Where they do not .211low for peaceful
cthange, Nyerere does not preclude a priori armed v1olence.
He recognlzes the destructive power of v1olence- but he
recognizes just as much thau, sometimes, sufferlng caused

by lethal violence must be accepted -in order to remove the
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permanent_suffering caused by injusticé;

In a situation of violence perpezrated by injus-
~tice, Nyeré?% sees no Sense in arguing thaﬁ armeéd struggle
against it is a2lways coﬁnter-preﬂuctivé. "In the first piace
he thinks the argument is not tfue, put, as’it is, in those .
absolute térms. Although not perfect, in terms of human

"—dignityﬁ’he considers itkpossible-to say that the anti-

colonlal revolutlons were right and proper. HMoreover, he

would agree WlthlglJ Kaunda that those who argue so aoso-

LS

lutely against violence are not very convineing. They are

invariaﬁly'not of the oppressed‘classes but usually belong
(: ) to countries and organlzatlons which, in Kaunda's words:

~ T e have not only attained econiomic
and political advantages by force but
have, in recent history, demonstrated
‘they ar'e prepared to use a decisive
amount of violence, with or w1thouu :
the sanction of international law ’
Frotect the gcbd 1ife they enjoy. ?

From what point of view does oche consider vio-
lence? Ultlmately, this is bound to be the dec151ve ques-
tion 1f one wants tc understand the ethical meanlng of
armed struggle in proper perspective. Nyererg's perspeciive

is that of the oppressed} it is the perSpective of the man

. IR
. ] | 74. K. D. Kaun Kaué%%ggn Vlolence, London,
' o Sphere 3Books, 1982, p. 71.0 ™ LT .

-
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whos an dignity is institutionally.and-systeﬁically

stymied»and his freedom infringed. From this persPectivé

" Nyerere sees violent revolution, where everything else is
N

—

unavailing, to be necessary and justified. If such revolu-

h\\zifn succeeds in instituting structures of justice, unity

and fraternity, it is his conviction, it becomes true

revolution. Yet, Nyerere points out that the necessity for

violent revolution would be obviated, and the chances for

international unity and fraternity greit?y increased, if

‘today's extfbmely autonomous nation-statas were wlliing to

surrender part of their autoriomy to a strohg democratic

- supranational authority while retaining. their identity. He

considers this 2 ggry'important and essential "dream" upon-
which the future of the world and mankind may well depend.

As hg sees it, it is not an unrealistic dream either, Given

some political will on the part of the world's nations, this:

"international government" is possible. Where does Nyerere‘

derive this conviction? From his understanding or vision
. . -/. . - . . .
of man, a vision which is influenced by.his Christian moral

. and ethical faith. The following chapter will try to ’

elabggate on this vision of his,
. b .
- _
- . .
s . E

Ay



CHAPTER VI

THe THZOLOGICAL-ETHICAL ANTHROPOLOGY OF UJAMAA
A. Background\tq_the Anthropology of“Ujamaa

We have underllned the axiological importance of
community for ‘the Ujamaa system throughout thls Study. wé'
have noted that Ujamaa's domestic and forelgn pollc1es. ‘
arise from'foundations and principles rooted in the tradi?:
tlonal African emnha51s on commuﬂlty of 1ad%, nart1c1patlon,
co-operation and sharlng. It is this emphasis on community
as the central'element of its ideology that makes the praxis
of the principles of freedom, justice and human dignity. an

essential part of the system of Ujamaa in Tanzania.

The questiog'that wé,must consider now involves
the basic meanings'and values that underlielthis axioloéical
"category" of coﬁmunity in_thelideology of Ujamaa. In other
words, what is thg~ideolog&:s anthropology? Who is man and
why and for whét end does he act? In evalﬁating Ujamaa,
thls is, in the flnaa ana1y51s. the theologlcal ana ethlcal
question. For, ;he controlling assihotlons in the antnrono-
logy of Ugamaa will provide an indication of the possibility
or non-possibility for the Christian or the Christian Church

to work not only in, but also, and more importantly for
2
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cdevelopment, with the system. These assumptions are con-

tained in the tfaditionar African conception of man and
soclety. Ve have.alreaéy referred to this’conception brief-
ly in Chapter Two. Here we would like %0 examine it a

littlé further from the perspective of its ethical implica-

Tions for Ujamaa and Christian ethics.

2. The Traditional African View of Man

The most ngtable pioneer in the systematic study

, v - "
of traditional Afric ought-forms and world-view, P.

Tempels, spt fo ‘basie African understanding of man

in his groundbreaking wprkﬁ?Bantu Philosonhj.; Tenpels
warned that it is misguided to éﬁproach,xhe African concep-
tion of man and the humaﬁ pefsoﬁ predominantly from the
perspgctive of such European phiIOSOphicél cétegories as

2

"soul, mind, will, sentiment" and so on. The African view

1. Parisy Présence Africaine, 1969 edn,

. 2. Not, of course, that an appreciation of
these elements is entirely absent from the African concep-

- tion. See, for example, ¥. Gyekye, "The Akan Concept of a2

Person" or B.E. Oguah, "African and Western Philosophy: A
Comparative Study" in R.A. Wrignt, ed., African Philosophy,
Lanham, University Press of America, 1984, pp., 199-£12 and
213-225. Gyekye and Qguah are, however, overstating their
case when they try to "prove" the‘existence of similarities-
petween the African and Western understanding of man. In
other words, they are adopting the apologetical approach
which Tempels warns against. ;

dlany more scholars agree .with Tempels. Zven
his crities, such as P.J. Hountondji, in his African

v
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of man, he explained, especially of man as a moral agent,

.- -

is not nearly as analytical, and it Goes not divide man

into soul and_body. Rather, it-is more. integrative and

® .
relational. It looks at man as an active human ‘person who

. is in esseritial relaulonshln with other, ecually actlve and

related human peysons, on the one hand, and with the divine,-

on the other. “According to Tempels, one can describe man

from the Afrlcan perspective as prlmarlly 1neeractlonal or,

ln his words. as a "llVlng force". 3

In'agreement with Tempels, the African philoso-
pher I.A. Menkiti likewise points out that the human
person, as the African conceiees him, is not constituted
primarily ey an. aggregate of certain given physical or
psychological characteristics. "Rather“;.he writes, in’
Afrlea."man 1s deflnea by reference to an env;ronlng com-

munlty",g by refe*ence to" hls-velatedness and 5001al

interaction. ' This is what another philosopher, H. Maurier,

-,

Phllos0phy, Bloomington, Indiana University Press, 1983,
questlon not so much his basic conclusions relative to the
community axiology in the African anthropology. but his
phllosophlcal—methodologlcal procedure.

3. Bantu Philosopnhy, PP. 95-113.

-4. See his "Person and Community in. African
Traditlonal Thought" in R. A, Wright, ed., Afriecan
Philosophv, p. 171, )

. '%.
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characterizes as African “sub‘ectivism“:5
: J

Cne might agree to designate this
properly African conceptuzl frame-
. work by two words: I - WITH: the
’ "I" marking. the anthropdcentric
aspect boih subjectivist and vit-
.alist, and the word "WITH" marking

X The relaticnal, the communitarian

attitude essentially and existgn—
tially characterizing the "I". .

Thus, contrary to the Cartesian model, the
African 9anﬁot "reason" himself, as it were, into the

realization of his existence, much less of his human

" existence. He .can onkyslgrow" or develop into it through

participation, co-operation and sharing with others. This

is what the African "vitalisi" conceptual framework of man

1

means. [an 1s man only in relation, in community. In the’

-~

5. HMaurier is careful %o distinguish his use
of <the concept "subject" from its use in the Western con-
text. He explains:- "we are not of the opinion that the
African subject is drowned in a crushing collectivism, as
we 100 often hear. Wwe can speak of an African subjectivism,
but in a very different sepse from that of western subject-
ivism. The latter, having%evolved in an individualist and
objectivist perspective, looks upon the-subject as. self-

, sufficient, autonomous, a consciousness, a free agent, a =

strong personality, competitive, who should assert himself,
master himself in and by the independence he is assumed to
nave, -African subjectivism will have z quite different
flavor because it will be developed in a relational setting;

- the subject will affirm himself (strengthen His personality,

[his humanity] not by isolating himself but by cultivating
contacts. with others, constantly exchanging with others.”
See his "Do We Have an African Philosophy?” in ibdid., p. .35.

6., Ibidl
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succinct expression of J. Mbiti, the most profound expres-
sion of the African person's humanity, indéed, his very .
existence, is always a confession or édmissiqn of a radica;
}relatedness- "1 am because we are; énd since we are,

the*efore 1 am". 7

In this view, then, cémmunity is a basic element
bf human existence. Menkiti describes the "we".of African
community as a "fuéed 'we'", an integral and organically
inteératea éollectivity. It is not-merely an association
or aggregat;'of principallylatomic, self-interested indivi-
duals unitad for the sake of convenience, as NMenkiti claims
is the view of society.in-Western philosophy. As he
explains it, %he understanding of man in African thought
moves from society or community fo the individual rather

than from the 'individual to society.8

Yet, even in this
movement, which may at first sight seem to put man at the
service of.soclety, man is central: society's primary

duty is to enhance the well-being of each of its members.

In fulfilling this task, 1t enhances itself through the

7. J.S. Mbltl, African Religions, pp. 108-109.
See also M. Nimisi, L'homme dans 1l'univers des Bantu,

Kinshasa, sses Universitaires du Zaire, 1978, pp. 8?-
" 13%1; A, Pav anesimo Bantu, Bologna, Quademl Nigrizia,

1973, pp. 94~ 10

8. -I.A. Menkiti, "Person and Community“,
PP. 179-180. '

-
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- further coniribution of its members to.it. The process is

a.self-generating circle.

It should be obvious, in view of our previous
extensive analysis of Ujamaa, how this anthropological

framework influences the syst tem's internal structure and

- policies. 1In both perspectives community_is central. In-

o

‘.

dividual persona hava obligations to it. They not only

grow gualitatively aa human persons, but also acquira rights
which may be called "inalienable" by belbnging to the "
community and, in varlous ways, Nifilling the obllgatlons
and duties uhay owe to it. If the 1nd1v1dual alienates,
himself from his community and culpably withholds his
contribution to it, he‘endangers, not only the vitality of
the community, bug also his own quality as a human person
which is inti@ately and organically linked to it. Sor,
ulfimately. the communityis'basic~purpqse. its life and
prosperity are, despite any appearances to the contrary,
not for its own-sazke but for the sake of everyona of its
ﬁembers. Nyerere, as we have seen, esnec;ally empha51zes
-this for Ujamaa.- The purpose of all soc;al structures and
1nst1tuulons, he says, is not some’ abstract idezl such as

the nat’on, the Paruy or soc1ety.- ‘The purposa of SOClal

orsanlzatlon is man, the concrete flesh-and-blood human

belng. ris welfare constltutes the raison d'étre for

L
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spcietf:

The.theological-ethical implications of this
view of man and-society and their relationship concern the
very, core of the articulation or self-expression of the
1%71v1dual and sgc al man. Theyt relate to meanlngs and

values thal express. the immanence and transcéndence of the
numan person. vln other %@rds,Afhey have to do with the
social- DOllulCdl and rellglous snlrluual aspects of man and
how these are 1noegraued and managed ;g the day-to-day life
of the_éocial‘unit. To a considerable extent, the nature
of human existence, buz éSpeciallyrof human social existen-
ce, relies on.the orientation of this iﬁtégration and’
management. .. ‘ . ;

(9

In:éum,_political and religious values and
Systems of values;(or symﬁols) méke éoé;gl existence pos-
sible. They enable man to interpre: and reai;ze himself
by developing stéﬁctdres and institutions ¥for gssoéiat;;n'
and survival. They‘give meaning and a sense of direction
to the ;ifé of man and to the sociélitjhof society. They
prgscribe, directly or‘indirectiy. the autonomy and ‘
iﬁ?epgﬁdence of personal individﬁality and the extent of

social cohesiveness.  How does the Ujamaa system perceive

and handle them? . ' N
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D. Conceptions of Religious and Political Truth

As Ujamaa addresses them, both categories of
values we héve designated as political and religious deal
with ‘conceptions and articulations of truth, that is, they
attemﬁt 0 represent truth as they see it in the practiecal
scheme of life. What, then, according to Ujamaa, does the
political sphere of truth represént and what ;he religioﬁs?
Are the two spheres undifferentiated from one another in the
life of the Tanzanian and Tanzanian society or are they
completely autonomous? What claims is each sphere allowed
to make for itself? We will revert for a brief‘moment to
scholarshln and movements in other parts of the world to

L]

preface and illuminate UJamaa S anproach.

The analysis of the political philosopher, Zric

VoegElin, in nis bdok, The New Science of Politics,9 is

helpful in est%ﬁllshlng the backdrop for the ethical
assumptions and DOllCles of Ugamaa v1$-a-v15 the religious
valugs of the Tanzanian,people. Voegelin,‘of course,
analjsesrthe phenonenology of the problem of truth malnlv
és it hgé'affec ed the history of Western thought In
relating his extended analysis to Ujamaa, we necessarily

make)Use only of those elements that are of immediate 7 *.

-
-

9. -Chicago, Chicago University Press, 1983.
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relevance to the present purpose. {;ﬁ

According to Voegelin, there has been a cleér
develonnent in the conception and Dresentatlon of truth and
_ the concomitant ér.lculatlon of ethlcal behav1our at
e different enochs of fiuman history. He explains how every
; | major empire of éarlier times conceived 4ts own social
| existence to be representative of universal existence. The
'social-political sphere'was seen 1o encépsulate the whole
of reality, inecluding transcendent or divine reality. Thus
the truth of the empire was also the truth of God and the
other way around. 'whoever was on the side of the particular
empire was on the side of God; whoever was opposed to itﬁgﬁ.
‘: . was also opposed to the transcendent truth of God. Voegelin
- calls this the cosmological representation of truth. Here
~-there is no distinection between the pblitical and the
religious: the two are one and the same thing and they are
represented by the empife. =Zven thougn, as Voegelin ex-
-
plains, questions existed cdnce;ning which empire’s claim
To transcendent truth was genuine, these were usually
resolved on the battleground. ©Divine, transcendent and
deflnltlve truth belonged, at least temporarlly, to what-
_ever side was victorious in battle. Vlctory se ved\}o

establish the legitimacy of the claim-&é/;;anscendent truth.

Similar’socio-political and religious views

‘: '.' .: “ : | | . | ;.. 5
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governing the articulation df truth and the organization of
society were extant in the socib-?olitical and religious
environment of pre-slavery, and pérticularly. pre-colcnial
Tanzania. The ethnic groups,

identified the truth of their social or

universal, transcendent values. Thus, even thoug fhey
‘were rarely desnot_v. ruling by fla: over their neople, as
we pointed out earlier, the chle s and Uhelr office 1ncor—
porated polifibal-as well as Spiritual authorlty. The chief
was invariably 2 symbol endowed with "mys%ical valuas" for
soclety, as studies of African religiens and political/

. . ' 1
organizallion demonstrate. °

" Accdrding to the anthropolo-
gists [i. Fortes and =.E. Evans-?ritchard's analysis of
traditional government: "The socilal system 1s, Yas it were,

removed to a mystical ulane, where it figures as a system
wil

of social values beyond criticism or revision.

Between 800 and 300 B.C., however, questipng;}“'

about the representation of truth toock another dimension.

18, See li. Fortes and E.E. Evans-Pritchard,
eds., African Politigal Svstems, London, Oxford University
Press, 1967; L. Malr. Primitive Government, Harmondsworth,

renguin Books, 1962, esp. pp. 214-233; G. Parrlnder,,d;rlcan

Traditional Religion, VWestport, Greenwood Press, 195“

~esp. pp..07-79. . .

) ~ 11, See their."Introduction" in }. .Fortes and
E.Z. Zvanhs-Pritchard,.eds.; Africen Political  Svszen,
po 18- . . -
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Sageé and religious prophets in various parts.of_thé world
~Dbegan to gquestion the adequacy of the cosmological truth
of the empires itself. Voegelin calls this 500-year period

the axial age.12 He discusses how, in the Vest, the Greek

“

philosophy of Plato and Aristotle, specifically, distin-
guishedlanqthef dimension of truth.. He calls this ang;ro-
pological truth. For Plazto, he writes, fA political.society.
. in existence will have to be, an ordére;fﬁosmion, but not at
" the p;ice'o: man; it should behgpt only a microcosmos buil
“also a macf;énthropos;"13 3y this Voegeélin means that the
issue for Greek philéséphy was that the human soul .is the
place wnéretranscendent truth can bé exper%enced and known,
even if it cannot be'grasﬁed fully po? manipulated., Yet
- through‘a theory of the ‘human psyche, the demands of'tranf
scendence can be understood r"lms a theory of man can
give rlse To symbols that establlsh Dr0per crlterla for,

/ Coa
~political actlon.14 , . '

The axial age, therefore, proposed two importéant
points;'-First.tthét transcendent- truth has its own criteria
-

7 -

12." The New Science; pp; 59:76:

13. 'Ibid., p. 61. Voegelih defines "cosmion"
‘2as a self-contained, evolvxng world of social existence; a
struc»ured.soc1al entity. See-ibid., p. 27.

.14, Ibid., pp. 6b- -
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which can be Xknown by the good man (Aristotle's sooudaios)

through a theory of the psyche; and second, that these
. . . ':'_ ] . '
"anthropological” criteria can critigue cosmological truth.

Inlgther words, they can critigue what the emperor happens

p——

toithink,and do.ls ) -

. " We would like tk submit here, on the basis of

SID the “nalysis of

senteg in thi

e traditional Afrlean anthropology pre-
Rt both of these points were not
completely fbsent from the pre-colonial gécial articulation

in Tanzanig. To .be sure, the truth of man was not analysed

I

(o

psyche.; 3ecause of this, its articulation in terms of a
“theory criticizing cosmological truth did not develop és
much as'it did in‘Greek phifosoﬁhy. So that, in pre- -
-dolonial Eanzania, the cosmological truth‘overshadowed

- anthropo%pgical truth in ethnic social organizgtion. But

J\

\\\Fhe latier was present and was. lived, rather tnan analysed,

in uhe recognrtlon that the tradlulonal sociaX organlzatlon

.

its spheres. o : e ) -

(58 "

There was a further development on this question

15. Ibid., pp. 66-73. ~  ~ Fo

— P ’ ’ ot

.‘;’

in the exact terms of Voegelln s axial age. thropological

° " Truth was not conceived in terms. for exampfe of Aristotle's..-

_of man and his welfare were the purpose of society in all of -
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in the VWest. Voegelin points out that the Christianity of -~

Imperial Rome evolved yet another dimension of the repre-
sentation of zruth. He terms this soteriological Iruth.to
distinguish/étﬁizom the cosmological and anthropological.
The most celebrated proponent of soﬁeriological truth
Voegelin discusses is Augustine. At the time of Augustine,
Impefial‘Roﬁan’bivil religion was still compact: 1its pre-

dominant view of truth was still cosmological despite ihe

; X s ' 1 . ' .
QﬁBkgﬁgf the Greek philosophers. 6 Thus, as Voegelin ex-

?lains, Augustine was confronted with the quesdtion of tru=h
from two fronts.- Against‘thé cosmologlcal representation
of truth iIn Roman civil religion, Augustine argued that no
civil.society can repfesent the Christian threefold sym-
bolism of the Holy Trinity. Afte; all, the triumvirate had
been tried in Rome and ended in chaos. In reference o the
Greek phillosophers, Augugtine maintained that nof only does

The human soul reach out “towards the transcendent, but the

" transcendent also reaches out towards man. This is to say,

transcendence is not known only through a theory of the
human psyche, dbut zlso, and supremely through the self-
revelation of God who discloses himself in friendship to
17

man The Greek philosopners did not acknowledge the

16. Ibid., pp. 89-90.
17. 1Ibid., pp. 77-82. -~
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latter.-‘Aﬁgustine's claim, as Voegelin shows, was conse- \S\w/

'quently that only the Christian Church is symbolic of God's -

redemptivé'actian. This is because it alone was’established
. by the revelation of God through Christ. Only the Church

represents the transcendent truth of God. Therefore, ijgcan

c s s . ‘s . 18
yield criteria for political action. . . . /

Voegelin's -analysis of the phencmenology of sym-

bols in a historical context 'is more extensive and complex "

p——

than suggested by our resumé above. Our only purpose has

teen.to clarify the framework within which the problematic

-

of the relationship betwesn the religious sphere and the
political sphere of man lies for Tanzania's Ujamaa and for

theological ‘ethics from the perspective of Ujamaa.

.

c. Three Contemporary Approzches

Before'discussing the proper perspective of
Ujamaza, however, let us identify thrée proninent and infiu-
enti2l approaches to ‘the proﬁlematic of political "and \\
religious truth and their relatiohship.. One is Voegelin's, K\_
which evolves from his critigue of what he calls cbntehpo—
rary gnosticism; another approach is that of political |

theolog&; and a third approach, similar but not identical

rd

. 18. Thus the insistence, then, that the prince,
the emperor, be a good Christian so as to represent this
truth and that he be crowned by the pope.
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to the second, is that of liberatién theology. These are
not exhaustive in the sense that they are not the only
possible approaches to thié fundamental qﬁestion of society,
ethics énd theology. There are cértainly'others,'but these
are selected because of their value in illuminating the

approach of Ujamaz to social ethics.

[
Lz

ric Voegelin. Voegelin ¢ontends that

. bolitical scilence today is "gnostic". It tends 1o collagse

"\

Together the religious and political poles of itruth thus
giving rise to totalitarian forms of exisience. To- Voegelin
the problef is that politiczal thouéht today and the ﬁoliti-‘
cal movements that arise from-it are'cosmglogical. They
fail to distinguish and o maintain the tTension-that Ebes
exist, and must éxisz; between religious symbolism and
political symbolism. But’ Voegelin contends that the ten--
Sion between these two dimensions of.truth must be main-
taiﬁgd. The éistinction between theﬁ must be guafded. The
political §phere, according to Voegelin, must be "de-
divinized"” in the sense that the political must reﬁain
political and the religious, religious, without collapsing

them toééther, even though religion may sStill yleld norms

of critique for political action. If they are collapsed

together, regardless of whether it is in the left-wing

fashion or Harxist and neo-karxist theories, or in the

7\
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right-wing fashion of the various contemporary fascist -

theories, it will be to the detrimént of both. For, in

this situation, when the churches fail %o control the public
order, the public representatives will control them; one
will consiantly try to supplant the other.19 Sut the

political théologian J.B. MeIz sees the problem differently.

- -
-

ii. .Johannes Baptist ¥Metz. Meiz is a gocd

representative of the approach of political theology to the

20 1ike

Voegelin, iletz approaches the subject from a2 historical-

-

philosophical perspective. 3Buti while Voegelin examines the

- phenomenology of symdbol historically to arrive at andé

s .
illustrate his conclusions, lietz proceeds from a derivation

of a2 ilarxist analysis of the market ét&ucture as it emerged
in tke middle ages and flourished in the subseguent - .
centuries. ZFor liexz, tﬁe problem today ié not, as Voegelin
sees 11, the collapsing together of the .religious and the
political buz their complete separation. As he sees iti,
this separation *privatizes" religion and takes it out of

the public sphere. Religious truth is thus made impotent

: 19, See Z. Voegelin, The New Science, pp. 162-
189- - i

20. Political theology is an almost exclusively
Western European phenomenon. Here we use Metz's analysis
as presented mainly in his Faith in History and Societyv,
New York, Seabury Press, 1980. :
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in setting norms for political life. The latter is conse-

quently dé-spiritualized, in the sense.that religion is no

: - 1
longer perceived as providing it with-'a critical dimension.z‘

iietz locates the reason for this separation in
the pervasive middle-class principle of exchange. In The
public sphere, the middle-class conception and definition

of value entails exchange value. What has no exchange value
o

l%ses influence in the economic and political spheres. 3ut

religion, iletz notes, does not have %his exchange value.

Consequently, 1T tends 1to become 2 completely private affair:
1 [ e b

"=

It is possible to maké use of it to satisfy cultural needs,

but it is no longer necessary to have it in order %o be a

22 -

subject.” This means thai the principle of exchange

becomes the only principle applicable to normativelthought
and action in matters of public interest and corncern.

The purpose of political theology for Netz is to
make <the sbteriologfbél-truth‘of Christianity once again
"socially and visibly incarnate in the struggle for man and
23 "

his histozy.™ This means that religion mus: be "de-

privatized”; it must be freed and enabled to play its proper

21, J.B. Hetz, Faith in History, p. 45.
22. Ibid., p. 35. ‘ -
23, Ibid., p. 68.
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role of'iﬁsPiring and providing norms for the public sphere.

It must challenge social structures and institutions, not
. o

SO0 much as a separate entity from history, but from within
history and bring to it a clearer (spiritual) dimension of
transcendence. The liberation theologian G. Gutierrez is

in agreement with this basic conclusion of Ietz.

iii. Gustavo Gutierrez. Gutierrez is widely
recognized as the "father" of the theology of liberation

(or liberation theology) on account of his seminal work,

. - . . - 4 .
Teologia de lz liberacion, Persnectlvas.2 As with lietz,

and unlike Voegelin, Gutierrez sees today's problem as the
\ﬁeparation of the political and the religious. Like Metz,
he seeks to make the truth of Christianity socially and
visibly incarnate in the public sphere. But unlike Met;.
who begins his analysis with a derivative Marxist critique
of the strucfure of the market._Gutierrez proceeds from the
perspective of a neo-larxist economic history. This means
that Gutierrez derives his tools for reading history
critically and theologically from the point of view of the

Marxian analysis of the economies of dependency. He

v -

2Lk, Translated into English as A Theoloev of
Liberation (which is used in this study).- £iberation
theology has spread rapidly and has gained wide appeal
in many parts of the Third Vorld and among the poor oi the
industrialized world as well. ' .
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Transposes this analysis of class siruggle to the inter-

natioenal sphere and wants religious truth to address this

. T . . . 25 =

situation and speak within this context. saw.;
. ‘-‘:'/\'.\1_

Gutierrez argues that salvation is~not igiven

Pt

suddenly only a2t the end of history, at the parcusia, but

that soterioclogy underlies the whole mystery of h&haﬁ"' v
experience and activity in the worlé. Soteriological iruth
ican be identified in, even though it cannot be compietely
“identified with, any particular political representation of .
truth., But as men appropriate freedom, dignity, human

rights, to a certain extent they also appropriate the

b4

pleroma, the truth to be revealed completely at the escha-

ton.26 The struggle in faith for freedom in the publice

sphere is, for Gutierrez, 2 process of opening history up

>
g
A

25. This 1s a presupposition throughout
Gutierrez's book. On pp. 9-10 he makes it explicit: "“Many,
agree with Sartre thet 'llarxism, as the formal framework of
2ll contemporary philosophical thought, cannot be superseded, '
Be that as it may; contemporary theology does in fact find
itself in direct and fruitful confrontation with liarxism,
and it is to a large extent due to ilarxism's influence that
theological ithought, searching for its own sources, has
begun to reflect on the meaning of the transiormation of
this world and the action of man in history. PFurther, this
confrontation helps theology to perceive what its efforts at
understanding the faith receive from the historical praxis

. of man in history as well as what its own reflection might
mean Tor the iransformation of the world."®.

26. See ibid., .pp. 149-250.

b
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‘ . . . ’
to its transcendent meaning: /

Faith in a God who loves us and calls
us to the gift of full communion with
him and brotherhood among men not only .
is not foreign to the transformation :
of the world; it leads necessarily to .
the building up of that brotherhood.
and commtinion in history. Noreover,

. only by doing this truth will our faith
be "veri-fied." in_the etymological
sense of the word.

. Because for Gutierrez, as for leitz, both reli-
gioﬁs and civil societies share the same history, and since
eschatological salvation finds partiazl expression within
the unfBlding process of this one history, liberation
théology speaks of a theplogical element in the economic,
social and political sphere. Conversely; it also speaks of
economic and pbliticél;“biases“ in theology. Soteriological
truth in the form of faith "adds” or indicates another .

dimension of political truth.zs

d. Swvnthesis and Critique

The Joregoing resumé of the approaches of
Voegelin, letz and Gutierrez to the question of the rela-

tionship between religion and civil socie:y is_very brief.

It does not express all the nuances and complexities of

27. Ibid., p. 10.

—

28. Ibid., esp. pp. 189-250.
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their thought. 3ut that has not been our purpose. Rather,
as mentioned earlier, our aim has been %o cull from them

only those insights which illuminate Ujamaa's own approach
to this quegtioh. However, "before we proceed to an exami-

nation of Ujamaa's position, let us synthesize the three-
approaches above, articulate 'their differences and indicate

their value.in understanding Ujamaa's ethical orientation.

Voegelin's work is partiéularly‘useful because
it_oﬁfers a clear analysis for distinguishing between the
civil and the religious in terms of their symbolic fields.
Political symbols, Voegelin points out, relate to the
exisfential sphere and religious symbols relate to the
transcendental sphere. Since the discovery of the anthro-
poclogical truth during the axial age, he says, "the tension
between a differentiated truth of the soul and the truth of
socliety cannot be eliminated from historical reality by
throwing out the oxe or the other."?? 3Botn types of

Symbols must exist together in more or less conscious tension.

&
Consequenily, for Voegelin, iletz's enterprise of
makingsthe "dangerous mémory" of Jesus' freedom the all-

embracing “"political” activity of the Church in the modern

B

29, =, Voegelin, The New Science, ». 157,



THE THEOLOGICAL-ETHICAL ANTHROPOLOGY OF UJAMAA

world,30 of making God "the subject and meanihg of history

as a whole",31 is a gnostic attempt to eliminate the
essential tension between the political and religious spheres .
and collapse them togeiher. ‘This would also be Voegelin's
main criticism against Gutierrez's attempt to read the |
eschaton paftially in the‘process of history. For Voegelin,
therefore, both Metz andaGutierrez simply fail to maintain

the distinction between the differentiated symbolic fields

of the political sphere and the religious sphere.

v On the face of it, therefore, it would seem that

there is n04continuify at all between the approach of
Voegelin and the political and libefation fheologies of
 Metz and Gutierrez. However, we would like to argue here
that a iink between them exists. It lies in an aspect of
the problematic of the representation of truth which
Voegelin does'not attend to. Metz and Gutierre:z carry for-
ward -Voegelin's analysis,-in my opinion, because they

address this aspect of the problematic directly.

As we have seen, Voegelin establishes the dis-
tinction and the essential tension betweeh politics and

religion. He insists that this distinction and tension

-

30. See J.B. Metz, Faith ineHistory, p. 89.

31.  Ibid., p. 117.
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must be malntalned for the sake of the proper autonomy and
competence of each sphere,. Although rellglous truth may
inform political truth, the lirie of distinction between them

must not be violated. This is a point well taken and MNetz

and Gutierrez do not dispute it. But the crucial question

.tha?AVoegelin neglects to ask and answer, and which the

political and liberation theologians take up, each school
in its own way, is: How can religious truth inform politi-
cal truth withput éollapsing the two spheres? How can
religion and politics relate while maintaining their proper
autonomy and competence? In seeking for an.answer to this
question, we believe that Metz and Gutierrez tackle ang‘
advance an aspéct of the problematic already present in

Voegelin's analysis.

~

Politicai and liberation theology's acute insight
here has to do with the existential nature of civil soclety
and religion. What they have integrated into their thinking
is the sincere and serious admission of the historiecity of

the Church. The Church, too, is part of history, and even.

_though (%g//ruth it represents may be transcendental and

f,eschatologlcal, it is stlll subject to the constnalnts of

hlstory and the wider polltlcal society. It may not 1denti-

-

'fy 1tself completely with history or with any form ef the

polltlcal articulation of society, but its own articulation

;\'.
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in the world cannot ignore-those other ;ealitiés._ heir
effort to.suggest what they consider a Christian bazlance
_between religiﬁﬁﬂghd politics in history, the political and
liberation theqloéies illuminate -our” particular area of T
concern: that is,lpolifical and ‘'religious representation

in the ethics of Ujamaaz.

¥

B. The Approach of ¥ jamaa ey

As it was pointed out in Chapter Two, one of the .
most fundamental claims of Ujamaa is that it has noLreligion. ) ’
It does not concern itgelf with salvafion in the religious
sense of man's ultimate and complete communion with God.
Ujamaa describes itself as a system whose immediate concerns
are temporal. To the extent that Tanzanians are helped to
realize their dignity and rights as human persons by.being_
set free from the shackles of ignorance, poverty and disease,
to the same extent does Ujamaa rg§t content that it has
achieved its purpose. This largely justifieS‘Ujaméa. The
provision of education, medical facilities, proper housing*
and hygeniC'driqkihg Yater constitutes the validity-of its
existence in its own eyes. Direct religious questions such

as the existence or non-existence of God, forms and manner

N

of worship or the existence or otherwise of a:pers@ﬁa%

after~life are not part of its political agenda.- t from
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‘the requirement that it places upon itself %o respect the

freedom of everyone-tq adhere or not to adhere to any
religious organization which does not break-the law of the
land, Ujamaz maintaips its fsecular“ cﬁaracter. Nyerere
writes apropos this stance: |

Socialism is concerned about man's life

in this societv. A man's relationship

Wluh nis God is a personal matter for

him and him alone; his beliefs about the X

hereafter are his own affair. ... '
Socialism's concern about the

organization \of life. on earth>&pes not

involve any supposition about life

elsewhere, or about man's soul, or the

procedures for fulfllllng the will g

God or Gods. Socialism is se 2

It is obvious from this that, in its purely po-
litical dimension, Ujamaa's conception of the function of
political society is similar to Voegéiin's rather than to
that of Metz or Gutierrez. In fact, considering ihié-aspect

alone, the political and liberation theologians would dismiss

'NyerEre for propounding a “"secularist" political theory where

the "dangerous memory" of Christ is not foundational. And

" up to a point the criticism would be Justified. But there

is 2 deeper sense in which Ujamaa's approach to politics and
religion resembles more, that of Metz and Gutierrez than

Voegelin's. This is precisely because, like Metz and

o~
T

32. FPreedom and Socizalism, Pp. 12-13.
N -
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_ Gutierrez, and unlike Voegelin, in Ujamaa“Nyerere tackles

the questién of the relation%hip between the two spherés of

_the representation of truth. His angle of approach to the

question, however, differs' from Metz's and Gutierrez's be~
cause he is faced-with different data and is conditioned by

different socio-religious traditions.

The social substrugture whichfunderligs the
a%tempt on the part of both political and liberation theo-
logy to strike a balance between the religious and the
political spheres is pervasively Christian.. To be\sufe, it
may be "Catholic" or "Protestant” or even "atheisitic" or
“agnosti;” Chfistianity. but it is Basically Chr%stian. In"
Latin American liberation theolégy, particularly, this basic
substructure is assumed without quéstibn. Thus, Metz and
Gutlerrez can put forward proposals founded on the Christian

tradition.

-

~

In Tanzania, however, one pervasive religio-

cultural tradition does hot underlie the socizl context of C:L

the entlye population., Of a population of approxlmately
twenty million ggiile, a third is-Christian, a th#¥d Moslem,.
and a third profés es various forms of traditional Z&rican-
ethnic religions and Hinduism. Thus, even though Nyerere

himself is an avowed Catholic Christian, he cannot (demo-

cratically) make Ujamaa appropriate wholesale Christian
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symbolsAand imagery. Yet, he understands the importance and
necessity of the influence of the religious and, specifi-
cally, Christian symbols for the gradual and proper growth

of the Ujamaa programme.33

Nyerere, therefore, proposes in Ujamaz a poli- ]
tical theory which he thinks is intelligible not only to ;ne
political scientist, to the atheist and agnostic, and to any
religious person, but alsb, and from his Christian perspec-
tive, especially, to the Christian. He argﬁes:

[Socialism] ... rests on the assumption
of the equality of man, but people can
reach this conclusion by many routes.
People can accept the equality of man
because’ they believelthat zll men were
created by God, they believe it
‘because they feel that scientific evi-
dence supports such a cgnclusion, or
they can accept it simply because they:
believe it is the onr%*y basis on which
-1life in society ¢can be organized with-
out injustice., ... What matters in
soclialism and to soclalists is that
you should care about a particular kind

33. There are not two worlds or two histories
corresponding to the secular and the religious. For
Nyerere, as for Metz and Gutierrez, history is one. Civil
soclety concerns itself with the empirical aspect of this
history. But because of the pervasiveness of the religious
aspect in Africarnr—culture, on which Ujamaa is founded,
Nyerere knows that the organization of life on this earth
does not exhaust the entire ftruth of reality, nor even
always grasp correctily the empirical aspect of it. Nyerere,
therefore, sees religious truth as an essential dimension of
the truth of reality which helps to expand the horizon of
political’ organization.,
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of social relationship on this earth.
Why you care is your own affair.

There is nothing Aincompatible between
socialism and Christianity, Islam, or

- ' any other religion which accepts the
equality of man on earth.3% S

Ak

We Qill explicatélﬁjamaa's ChriStian relevance
furtﬁer below. But it is important-to point out here-that
Nyerere is in the same line as Voegelin, Metz, and Gutierrez
'in seeing religion as the only adequate symbol of tfan;cen-
dence. 3But his political-religious approach is novel in
-that, for him, Christianity is important as z force, which-
does not determine, but can contribute towards-é clearer
definifion of Easic values enshrined in a political thebry

(Ujamaa)} which is open to more than one set of religious

symbols or images.

Thus, Nyerere's characterization of Ujamaa as
"secular" involves an attempt to distinguish the symbolic
field proper.to it. It does not mean that Ujamaa is'antif
religious or secularist, in the sensé that Meiz gives to
the word. AFor‘Nyerere, being secular doés not mean eiimi-
lnating religign from the life of the people nor its influ>
ence- from civil society; it means protecting it. As he

puts it, "being secular involves trying'to avoid upsetting

! 34, Freedom and Socialism, P. 13,
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deeply held religious beliefs however stupid they may

éppear to non-believers."35 The pe;sonal nature of religion,
about which Nyqfere speaks, is also meant to assure the B
basic Eregdom of religiouS'belief and practikb. Again, ‘it
does not mean, for Nyerere, that religion must be totally
divorced from public life. Such total divorce is impossible
anyway if religious believers constitute the public. The
personal nature of religion means simply that each indivi-
dual is free to seek the transcendent reaiity according to
his own conviction. But the transcendent is not intrins-
ically tangential to social life. It affects the national
ethic profoundly in that believers find the criteria for
this ethic,,an ethic of making man the best that he can

become, at Ehat'ideal, ultimate level.

Briefly put, the achievement of Nyerere in
Tanzanla's religiously heterogenous society seems to be his

grasp'and'respect of the symbols of the different religious

35. ZIbid., p. 14. To illustrate his point -
Nyerere writes: "The wearing of long hair, the erection of
statues to the religious heroes.or saints, the pouring of
libations, the ban on music and dancing - all these things
appear at best irrelevant to those who do not follow the .
religion concerned, but they are important to those who do.
And. because they are important to these believers a
socialist society will not interfere." Ibid. On the
contrary, it will strive to protect the freedom and liberty
of the believers concerned to fulfill their religious be-
liefs as long as the freedoms and liberties of other
citizens are not harmed. ' )



- 370 -
THE THEOLOSICAL-ZTHEICAL ANTHROPOLOGY OF UJAMAA

traditions, on the one hand, and the distinction and inter-
.lacing of'the religious and political sﬁmboiié fields, on

_ the oéher. Nyerere recognizes that religion and Ujamaa work
'in differenglsymbolic fields and on different symbolic
levels, 3ut they are interlaced in their common subject
(i.e. man) and object (i.qf man's welfare), One set of
"symbols, therefore, must receive, inform and redeem the
 other without either one reducing the other to its own level
or absorbing it into its own sphere.. This must constantly
be kept in mind in the discussion of the interactiqn of
Ujamaa and Christian ethics in Tanzania.

C. :Ujamaa and Christian Ethics: " Points of Contact

If, as we have just shown, Ujamaa anthropology
allows feliéious belief in the transcendent to_influence ‘its
political ethics; what has that influence been? Are theré
any points.of contact between the Christian view of man and
the purpose of his life and actions and the ethical orien-:
tation of the Ujaméa system? To reiterate the problematic
as we posed it atvthe beginning of this chapter: Can a
Christian work not only in, 'but also with Ujamaa? This )
problemézic is confronted best by pointing ocut the conver-
gencé of the ethical-asgggptions or presuppositions of

———

Christian theology and Ujamaa anthropology.
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It is impogﬁant to mention belore wé attempt to
note this convergence, however, that biblical scholars now
generally agree that the Bible doeé not provide a detailed
and precise "doctrii%s of man. As in many other issues, it
gives orientations which pertain to the establishment and
nurturing of‘cdmmunion among men and between men and God.
Many of these orientations are not fuzzy but are quite un-
mistakable as regards the perspectives they indicate. The
vocation of Christians is to determine their actions and
attitude according to these perspectives, while always
remaining mindful that their understanding and appreciation
of their demands ﬁay inerease. This is what Vatican II

called the Christian responsibility to read the “signs of

the times andé to interpret them in the light of the gospel.”36

a. Man's Common Origin and Dignity

| The most basic orientation in the Bitle is that
every human being is reléte@ to God through creation. The
Bible calls man a2 "son", "1ikenéss" or "image" of God to
depict this relationship. As the theologian H.D. McDonald
explains 1t, this "likeness" of man to God in the mind of
the Bible is not a mere similarity or resemblance. It is

more profound and incorporates the multifacetedness of

36. See Gaudium et Spes, no. 4, pp. 201-202.
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" both God and man. It implies the holiness of man's body,

the transcendence of his spirit, the divinity of his power
to mould the world, the sanctity of communion between the
sexes for reproduction, the aspiration of man's whole being

towards God.37

According to the Bible, then, man's relétionship
t0 God is an organic one, an essentizl and not an inciden-
tal likeness, In the words of the Psalmist, man is, indeed,

little less than a god.S®

This organic relationship between God and man
also seals the organic unity among men. In the New Cove-
q;nt. this sea2l is explicated and perfected through “the
incarnation and cross of Jesus.39 Jesus, Soh of God, became
man and died on the cross to take up all men and the whole
of creation to himself and, through his resurrection and
ascension, to God.‘ In thé words of Paul, after the Christ-

event distinctions among men matter no more. The dis-

tinctions of cfeation (of sex and race), and those of human

37. See H.D. McDonald, The Christian View of
Man, westchester, Crossway Books, 1§§1, pp. 31-46, See also
Gaudium et Spes, nos. 12-17, pp. 210-2135,

38. Ps. 8:3-8.

39. See J. HMoltmann, Man, Philadelphia, Fortress
Press, 1974, pp. 12-21. Also J.F. 0'Grady, Christian
Anthrooology, New York, Paulist Press, 1976, pp. 10-22.
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making {of economic or social stan@ing) are of little
conseguence. -All humanity is one in Christ.uo
’\"‘--\__// :

\\ This profoundly theological biblical view of man

AY
. goes beygndrany naturalistic, sociological, psychological

or existential basis for the unity of the human race such
as the Ujamaa ideology exhibits, Yet; we argue here that,
at a deeper level, ﬁjamaa betrays an unmistakable influence
of the Christian anthropology of the origih and dignity of

man in the emphasis it places on human dignity as one of its

A}

principles of policey. Obviéusly,,the plurality of religious

beliefs in the nation make it impossible for Ujamaa to
explicitly acknowledge this influence. Instead, it adduces
natufal and sociological reasons for the FParty's pasig be-
lief in the universal brotherhood and unity of man. The |
influence'of‘Christianity is clear, however, when you
consider that an authentic and longlasting conviction in
the universal brotherhood and dignity of mah cannot be sus-
tained on'sociological evidence alone: the empirical
divergences between individuals and groups are too great for
that. 4n ethic, such as Ujamaa'claims for itself, which
takes as its basis the equal worth and dignity of everyone,

L 4
not only in the eyes of the law, but first as an "attitude

-

40. 1 Cor. 12:13; Gal. 3:28.
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of mind™ has to have a religious foundation. Given Nyerere's
conspicuously profound Christian faith and his intelligent
trust in the Church, one may safely assume that the -

Christian anthropology provides this foundation. C:;“‘¥-\m.

b.e The Ethic of Zguality and Justice

Ujamaa's specific ethic of equality and jusziceuﬂ;-
elaborated in the previous chapters, -2lso betrays elemants
of the Christian belief in the shared origin, dignity and
destiny of every human person., If 2ll men are made in the
likeness of God, and all are one in Christ through his incar-
nation and redemptive work, they are intended to live as one
comﬁﬁnity. This can be the only logical purpose of the
fundamental nature fhey share. But there can be no community,
in the strict, theological sense of the word, where there is
inequality resulting from injusfice and exploitation. True
communivy, in Christianity and in Ujamaa implies ‘co-operation,
sharing and mutual help. . In biblical phraseology, this is
called being one another's keeper, "bearing each other's

41

burdens". One can see here a Christian theological inspi-

ration for Nyerere's socialization Act of 1967 following The

~Arusha Declaration and his order for the Great (Villagization)

l

L:’l. Gen. 4:9"10; Gal.'6:2o
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liove in 19'}'3.}"'2 Despite their shortcomings, both of these -
had the inculecation of community as their motive. But the
pragmatic and theological-ethical fact that true community,

canmot be legislated did not escape Nyerere at these moments

.. of nationalistic impatience and fervour. As regards the

' g'#illages, he distinguished between ujamaa villéges. analo-

gous to comﬁﬁnity in the real sense, and development vill-
ages. The Yatter did not meet the criteria for Ujaméé. for
community, beéause of the element df coercion involved in
their establishment. Nyerere's only éxcuse for them was

that they were necessary for the provision of socizl services
and the facilitatiog of popular self-government, that 1is, for
purely sociological and political reasons.43 However, looked
at from anothér way, 1t is poésible to see even the esta-
blishment of development villages as the creation of an
ambiancefﬁ?f "familyhood", for community, born of Nyerere's
deep-ra?tgg: even 1if intellectually unacknowledged, urge for

a oneness which sustains equality and justice. Could_ the

development villages be seen as a "sacramenti"” of and for

42, See J.K. Wyerere, Freedom and Socialism,

pPp. 251-256 and Freedom and Development, pp. 150-153. See
also I.N. Resnick, The Long Transition, pp. 205-213.

: L3, I.N. Résnick, The Long- Transition,
pp. 188-213, -

1
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community? The Christian anthropologist, M. Wilson,‘for
one, interprets The Arusha Declaration, which incorporztes
the ethic for the development villages, as an effort on the
part of Nyerere "to mould the institutions of.an expanding.

society in ‘terms of Christian values."44

c. Love: the Zthic of Sharing and Co-operation

- .
In the new dispensation, Christ makes love the

-
g

centrepiece of the new community, that is, the Christian

community.&5 Love is what describes best the motive for .

46

Christ's incalnation, suffering and death. It is what

. characterize s mlnlstry. 47 Love is what 1dent1f1es the

True followe of Christ. 48

And love not as merely an
emotioh. as an‘ethereal feeling, but as empathy, compassion,
or an actual suffering with the other person. In other ‘
words, love as an ethic of participation, sharing and co-

operation in community.ug That is the kind of love that

Ly, M. Wilson, Rellglon and the Transformation
of Soczetv, Cambrldge, Cambridge University Press, 1971,
P. 94 ‘

45. Mt. 22:3%-40 and.par.; Lk 6:27-38.
. 46. Jn. 3:13-17; Phil. 2:1-11.
47. LTk. 4:16-22,
' 48. 1 Jn. &:7-21, .
T k9. mt. 7:21-27; 25:31-46; Acts 4:32-35.

-l
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a

earth, and ultimately saves.50

This Christian understanding of love in community
necessarily implies self-denial. Over the ages this aspect

has been interpreted solipsistically and negatively as self-

mortification. 3ut in its scriptural meaning, love as self-

e —

denial is 2 positive, outgoing force. It means self-giving,
self-emptying for the sake 'of the other who is materially
or spiritually disadvantaged. It is this positive force.’
that Ujamaa'has captured in,;té ideblogy.' The wealth and
other resources of the world are limited. Théir equitable
distribution ahd- use for the sustenance of a decent quality
of life for everybody requires some degree of proportionali-
ty. This propbrtioﬁglity implies the forbearance of the
acquisitiveness which concentrates resources and power
disproportionately in society, in the wgrld or even in a
particular time. For Ujamaz, this is a moral obligation.
And so Nyerere advocates fhe establisnment of a New Inter-
nationél Economic and Information Order for that reason.
But there is also a practical ethical purpose of global
consequence. Only through the prdpo;tioning of.the,earth's

resources of life and power in an ?éui;able way throughéut

50, Jm. 2.

P

concretizes faith and hopé, builds the Reign.of God here'oﬁ;v;j‘
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the world,-Nyerere believes; can world peace be.main%éined.

We owe the maintenance of peace and,the survival of the

world to ourselves. Beyond that, the resources gf the world .‘,“,"
must be proportioned in view oﬁ/fﬁture generations. The

world is in our hands in trust'for them too.

The education policy in Tanzania takes into
"account this theoclogical-ethical aspect of self-denial as .
self-giving. The policy insists that it is unethi€il and

immoral for a teacher or doctor, for example, to claim

“ L

privileges. beyond the méans of the people as a cﬁndition for
prov;dihg services in an‘gnvironment of absolute ignorance,
poverty and disease such as Tanzania's. An educayed person
is a2 traitor (the political eguivalent of mofal culpability)
if he uses the power education gives him tq use other people
as objects.for his own ends..51 For Nyefere; edugétion is
properly used when one participates in the.qndea§our for the:

social and moral uplift of all. : e

d¢. ' Participation as the Ethic of Freddom

In participating in the endeavour to improve the
conditions of life for all, one contributes also to the

amblance of freedom. We have seen that Nyerere considers

' - 51, See J.X. Nyerere, Freedom and Socialism,
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freedem as indivisible: ‘no one is réally free ﬁntil every-

one 1is freé. Nyerere does not confine such freedom only to

the parameters of politics and economics; one can infer from

o

his insistence on the formation of inner personal attitudes——
of sharing, co-operation and participatibn_thét he takes.

moral and spiritual freedom to be equally important.

-

-

There is no need to dwell on the validity of
Nyerere's political and economic claims in this area. In

Africa, for example, 1t is'quite obvious that the situation

/

- in South Africa threatens the stability and security of the

whole continent. In national security states, dictatorships
or colonies not even those in power experience freedom be-
cause they always have to be on the alert for real or
imazgined opposition or revolt against their power. Econe-
mically and socizlly, the pattern is the samé. That th
rich and the educated generally are afraid of the poor’and
ignorant is an established sociological }act. It is con-

firmed in the ghettos of all the major cities of the worldf—ﬁﬁg\

on the one hand, and by the economic and social hiatus that

~obtains between the city and the country, on the other.

e

But Nyerere believes that no matter how far apart different

categoriés‘and classes of people may be, none can enjoy true

'freedqm unleés all participate in the establishment of equit-

able conditions of life and the removal of the artificial

)

N
\
-
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barriers between them. For there are reazlities in life

which respect no boundaries. This is beéomigg iicreasingly
clear today; As an instance, epidemics caused by lack of
proper sani;ation.among'the Door may quickly spread to .the:
seemingly protected enclaves of the rich and play as much
havoe there as elsewhere.52 The only real secﬁrity. the

only road ito regl Irgpdom in this case is to make sure,
through community effor%, that proper sanitation.is‘availéble
to all so as to curtail- the rise of epidemics in the first

- .
.

place.

The 01d Testament dépicfs more clearly Nyerere's
political and sopial concerns of freedom and the New Testa-
ment hié moral and spiritual perspective. F{gedom or liber-
ty in the Old Tesiament has an empirical connotation. For
an individual person, it means not to be possessed by some-
oné else as a slave; for a nation, it means not to be under
the domination of a foreign ruler. The primary undefstandipg
of freedom for Ujamaa is similar. Ujamaa regards this extent

4

of freedom as the minimum required for the human dignity of

N . P

52, A current example is the rapid spread of the
disease AIDS (Acquired Immunity Deficiency Syndrome) and the
loss of 1ife it has caused throughout the world. Even though
we are not suggesting that the emergence of the disease has
anything to do with social or economic clagses, it ‘has not
respected any, of these barriers. This is the point Nyerere
tries to get across.



. | B . © - 381 -

Co

THE THEOLOGICAL-ETHICAL ANTHROPOLOGY OF UJ AMAA

every person or natiori, TFrom here it becomes possible for

an individual or a nation to cultivate Eg_éjmosphere condu-

cive to deeper experiences of freedom. As was outlined in

T Chapter One, it was precisely the legacy of slavery and the

T -

existence of colonial domination that partly created the
conditions which made the emergence of the Ujamaa system

possible.

The sociological and political aspects of liberty

are not pronounced in the New Testament. It is more con -

* cerned with the theological sense of freedom. This princi-

;Eglii/heansfSEing/in Christ, that is, following his Gospel
" 2nd living and acting according to his Spirit. Slavery,
according to the New Testament, is .bondage to sin. It is to

live and act contrary to the Gospel of Christ and nhis Spirit.

If we stop at this level-of New Testament

. hermeneutics, there is apparently little convergence between
the Christian understanding of liberiy in the New Testament
and the ethic of Ujamaa. But one important consideration

will indicate that this is not so. The guestion is: what,

[

indeed, is the Gospei‘of Christ and what does his Spirit

"' demand of Christians? What is sin and what doesfslavéry-to

1t mean?

Although it 1s difficult to find a definitive,

¢

unanimous answer to thils question, many biblical scholars
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and theologlans contend that the Gospel of Christ has to do
with.a historical endeavour to create 2 community of human

beings where all experience the love of God throﬁgh each

other. The Spirit of Christ demands of Christians that they

understand, teach and live 211 that he himself was in his

teaching and life. It demands that they enhance the spirit
of union and unity in the world. Sin, from this persPé;tive,
is the_disruption of-this union and unity through bondage

to selfishness, greed, pride, hate, laziness, theft and all
those negati§$.at?itudes that create disharmony, mistrust

and chaos.- To ask for the meaning of the Gospel of Christ

is, therefore, to try to elicit its ethiec. The similarities

between this ethic and Ujamaa's insistence on the ethic of
< ) .
participation in and for community become clearer zt this

point. As the biblical theologian and exegete, J.L. MNcKenzie

writes, despite its hermeneutical opacity:

The principle of Christian freedom ...
as enunciated in the N.T., contains the
principle of social and political free-
dom; for within the Christian community
all have secured equal freedom through
baptism, whatever their social status .
(1 Co. 12:13). All are equally free in
Christ, so that within the Christian

. community national, social, or racial
distinctions are of no validity
(Gal 3:28; Col 3:11).53 .

-

53. See "Free, Freedom" in J/L. McKenzie,
Dictionary of the Bible, Milwaukee, Bruce Publishing Co.,
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MeXenzie postulates that this principle does hafé
social and pbiitical consequences. If all have equal free-'
dom-in Christ, even beyond the boundaries of nationality,
race and creed, all are entitled anﬁisﬁiiged by that same
freedom to build communi%ies, or a human community, in which -
it thrives. This is an ongoing task. It reoulres commit-
‘ment and creativify. For, the creative activity whlch 1s
committed to the realization of liberty for all is also a
sign of personal freedom and uniqueness. It is a sign of
one's likeness to the Supreme Creator. 3But creativity al-

ways 1nvolves *1sk It must, nevertheless, be undertaken

ln faith and hope for a positive purpose.

Nyerere is no wide-eyed idealist. ™His idealism
is realistic.,” He does not advocate Ujamaa as a panacea to
all social ills. He advances 1t as a contribution toﬁards
a more integral growth of ﬁhe human race. He is quite aware
of the risks involved even in.the'ideology of Ujamaa itself.
He has acknowledged that the Ujamaa programme can be crushed -
‘or manipulated for purposes contradictofy to freédom and the
construction of a genuine human c6mmunity in Tanzania. 3But

the reSponsibility.'the hopes and aspirations implied in

1965, p. 288. See also “EAtuBEPOS” in G. Kittel, ed.,-
TDNT,. vol II, Grand_Rapids, Wm. B. Eerdmans Publishing Co.,
1964, pp. 48? 502 and "VOoMos" in ibid., vol Iv, 1967, esp.
pp. 1036-1085.
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the Ujamaa movement, in_Nyerere's vigw, outweigh by far any
other 6ptiqn. TheSéﬁEBclude caring:for one another, conser-.
'ving_creation not only for ourselves but for the future,

and, generally, the‘assurance of the survival of the earth.'
All of these are also elements of a properl%;Fhristian
anthropology and ethic, as ' 0'Grady no‘c.es.sl‘L The Christian

ethie and the Ujamaa ethic converge here as well.

-

e. The Rule of law ané the Reality of Sin

We have just noted that Nyerere's‘conception of
Ujamaa as a creative movement is not naive. Nyerere does
not discount the reality of evil in man and in the world,
which in Christian theology is called sin. The theology of
the biblical aetiological story of the Fall.-fér example, 1is
" simply that to be human is to be possessed of sinful tenden-
pies: presumptuousness, mistrust, folly and, generally, a
departure from the ways intended for us by God. The pull
toward waywardness is great. But the mission of Jesus Christ
is €0 proclaim the Rule or Reign of God. It .is to show by
his 1ife, death anG resurrection that sin and its disruptive
effects can be overcome, Death, the power of sin,-need not

terrorize man; life can be achieved by the destruction of

S4. See J.F. 0'Grady, Christian Anthropology,
Pp. 208-211, See also K.C. Kinghorn, Christ Can Make You
Fully Human, Nashville, Abingdon, 1979, pp. 78-93.
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3
sin, as Christ did, Christians see the complete destruction

of sin in the eschaton as a matter of hope. B3But theirs is
an active hope in the sense that they are already working
toward that final goal. When they confess belief in the .

"forgiveness of sin", they assert the need for conversion,
for 2 change of direction, from the ways of selfishness and
rebellion against their fellow-man and against God to the

ways of co-operation with God through their fellow-man.

Congruent with this Christian vision, Nyerere urges
inner change. He believes that man can transcend his sel-

fishness up to a2 certain no%nt and co-operate with others.

ﬂefiﬁ@)task. Thus, not only

P . . L - .
rmation of an attitude of mind

But man needs help in this 1i

does Ujamaa advocate .the
conducive to commuhity.-but it-aiso emphasizes the rule of
law., The valid law of the land in i%sels canncot form commu-
ﬂity, it cannot induce genuine participation in it. As law,
it is subsidiary to tpe attitude favpuring community and is
at its service. Yet, the law is necessary, if only to curb
thé more disruptive'tendencies.in man. As Nyerere sees it,
the law can serve to orientate individual persons and socie-
ties to their calling as co-operators, as beings of a common

origin and destiny, regardless.of whether these are seen as

natural and temporal or divine and transcendehtal.
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D. The Relevance of Ujamaa to Christian Faith

Ujamaa, as a pursuit of values through action
guided by certain specific principles, seeks to create a

Speci{?c soclal order through specific means. As such it

- 1s important to Christian faith. For, faith itself is the

growth in maturity by the implemeptation of certain values.
Faith demands a conscientiod; fulfillment of the will of
God- as reﬁealed through Christ in history. Because the
empirical-historical data is the same for the faith as for
civil society, faith must téke this data inito account if it
is to have any significance. In the social sphere, as A.
A. 3Zoesak puts 1it, authentic "Féith continually tests
programs by thé,ériteria of the gospel of Jesus Christ,_
discerning where they serve liberation, justice, and the
wholeness of 1life within every situation."ss Accordihg to
.

Gaudium et Spes, Christian faith-also envisions a social

-

order which is based on truth, justice and 10'\n=_-.56 But

- 8ince social orders and ideologies are "secular", in

Nyerere's sense of the word, faith has a dual responsibility.

55. A.A. Boesak, Farewell to innocence, Maryknoll,
Orbis Books,.1977, p. 121. See also J.L. Segundo, Libera-
tion of Theology, p. 122, and 0.E. Costas, Christ Outside

.the Gate, -Maryknoll, Orbis Books,. 1982, pp. 12I-1Z3.

56. No. 26, pp. 225-226.

Che<
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Firs®, it must discern, in each historical epdch, which

ideologies project and azctualize best the practical demands

of the transcendental truth. --Then, it must consiantly call

these ideoiogies to ever higher levels of perfection through
the 1life, the preaching and, if need be, the practical
involvement of the Church in the social process. In other
words, Christian faith has to discern, on fhe basis of

revelation, which social symbols favour an zuthenticall
ym v

~human plan of development and criticize those which do not.>’

Nyerere sees this as the task of the Christian

faith and the Church in Tanzania. As a Christian, he wbuld

.like to see what theo 2 L. Alszeghy and i. Flick say
in reference to the Christian disc ent of ideclogies in ™

general applied to Ujamza. According to Alszeghy and Flick:’

.. an ideology can be judged authentic-
ally christian if it produces fruits of
Christian life. If today's ideology,
which spurg men to commitment to earthly
development, were to become 2 spirituali-
ty in which men might intensify their
theological life, manifested in commitment
prompiing them to sacrifice their own
interests for the individual and collect-
ive interests of others; and if this
involvement, far from prayer life, makes

_easier (perhaps in new forms) union with
the living Christ and joyously accepted
immersion in the paschal mystery.of cross

57. See Redemptor Hominis, nos. 43-38,
PR. 2.{)'5_2?3 .
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and resurrection, then the present

- ideology will itself become the ‘norma
normata normans' of theology. A theo- )
logy incapable of explaining, establish-
ing and promoting, an ideology
experienced in life, would be a *heology
perhaps true8 but abstract and hopelessly
irrelevant.

_ In many of his‘conversatiohs with Christians and
Chrfétian leaders, Nyerere poses virtually the samé questions
to the Church in its relationship with Ujamza: Is the
Ujamaa ideology's commitment to temporal progress conducive
to the development of an authentic Christian vision of life,
a Christian spirituality? Does it clarify, or perhaps
facilitate for Christians, the practical meaning of the
cross and resurrection of their faith? if it does, Nyerere
remihds the Church that it has a responsibility to he in *

i}s own way to enhance it. On the other hand, if it does

not, he asks the Church .leaders to point out its shortcomings?9

Nyerere 1is aware of the traditional theological

58, "Theology of Development: A Question of
Method" in P. Land, ed., Theology lieets Progress, Rome,
Gregorian University Press, 1971, p. 143,

. 59. This is a constant theme of Nyerere in almost
all of his major speeches :to rellglous leadérs. See, for
example, "The Church and Society" in his Freedom and Develop-
ment pp. 213-228; Ujamaa wa Tanzania na Dini, Dar es Salaam,
nIULA, 1970, passim; "Interview"; and "The Church and Socio-
Leonomic Development". See also D.W. Robinson, "The Church

~ in Tanganyika", p. 260. )
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and practical separation between the temporal 1¥eeration of
man and his eschatological salvation, but he thinks that it
is now passé. The temporal and eschatological ‘spheres must,

of course, remain distinct, but the Church "must be invol-

ved with the human society if it is properly to serve people

60

" as individuals who have souls to be saved." In Africsa,

the stage has been reached where the State and the Church
can co-operate fruitfully in shared areas of concern such
as the enhancement of freedom, justice and human dignity:

And I suggest that the Church should

want this co~operation. For the Church

cannot isolate itself from what is

going on around it if it is to be true

to 1ts commitment to spread the .message

of love among mankind. And what is

going on around it depends to a consi-

derable extent on what the State gr‘the
world economic forces are doing.6

A significaﬁt:aSpect of the mission of the Church,
in this view of Nyerere, is to iﬁterpret the present data
of hiéfory eschatologically, on the one hand, and, on the
other, to interpret itself and its eschatological vi;ion
historiczlly.. As E. Schillebeeckx has put it, history must

not be reduced to its merely socio-political components; i%

60. J.®. Nyerere, "The Church and Socio-Economic
Development”, p. 224,

61. Ibid., p. 223.

S
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must also be seen as the locus of the power of the grace and
goodness of God. And so, for the Church, as F.S. Fiorenza

explains, the more its ninistry is integrated in the actual
historical ‘demands for transcendence, the more it is able to

fulfill its mission of evangeliza‘cion.62

E. Conclusion LY

The anthropology of Ujamaa, rooted as it is in the
traditional African view of man as'an organic part of socie=
ty, leads To a better appreciation of the system's founda-
tions and pr%pciples of policy discussed in Chapteré WO
and Three above. These are its insistence on community,
participation, co-operation and Sharing, Justice, eguality,
freedom and human dignity. They comprise Ujamaaz's values
and regulate Tanzania's domestic and international ethic.

In other words, they mould Tanzania's attitudes and beﬁa-
viour and, therefore, its self-articulation as a nation.

Yet, these are not only socio-political values. Inasfar as

they influence man's self-rezlization as man, they are also

. 62, See E. Schillebeeckx, "Eager to Spread the
Gospel of Peace" in Coneilium, 164:4 (1983), p. 79; F.S.,
Fiorenza, "The Church's Religious Identity and Its Social
and Political Mission" in Theological Studies, 43:2 (1982),
p. 225. See also L. anhd C. RBoff, Salvation and Liberation,
Maryknoll, Orbis Books, 1984; V. Cosmao, Changing the World,
raryknoll, Orbis 3ooks, 1984. .

»
»
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profoundly religious or spiritual values, The question that
Ujamaa has had o deal with since the beginning, in view of:
its self-descripition as a "secular" ideology, is how to
relate the dual secular-religious or temporal-trénscendental
signification of the truth of and about man in contemporary

Tanzaniz,

An examination of several contemporary political

and theological approaches to this univereal problematic in

comparison with UjJamaa's own approach shows that each ap-
proaches the question in a distinctive way despite their
important similarities. Theologically, the unique.insight

of the approach of Ujamaa, as distinct from that of politi-
cal or liberation théology, for example, derives from the
fact of Tanzania's religiously pluralistic society. Tanzania
does not have one religious culture., This means thatz
Christianitj canhét impose its values there as a basis for
the temporal socizl order or personal transcendental aspi-
rations. Thus.Ujamaa's secular option. As a socio-political
and economic ideclogy it chooses to concern itself with the
empirical aspect of human life: how to best organize

society so that freedom, equality and human dignity will be

safeguarded. However, it admits that in doing so, it leaves

‘another whole aspecti of the truth about man unexplored, that

is, the religious-theological asbect. But that aspect is
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—

outside its competence.- It belongs to religion, religious
belief and the Churches 1o inveétigate it and enrich Ujamaa
by their transcendegtal perspectives. Therefore, Ujamaz
welcomes the participation of the Churches and relig;pus
believers as parfners and critics in the empirical-social

-~ . - . - .
task’ of building a Iree, just and prosperous nation and

world. S .

Is this parinership possible for the Cﬁristiaﬁ
Church in Tanzania? It could;ﬁe if there are any noints of
contact between the Church and.Ujamaa which could serve as
2 sﬁringboard, that is, if the fundamental mission of the
Church and the pbjectiﬁes of Ujamaa are not diamet;ically
opposed, Although it was ndt‘our intention to suggest that
they are idgntical. our brief apalysis nas shown that they
converge on‘fhé fundamental moral and ethical issue of the
meaning of man's temporal existence, The following chapter
will investigate the praétical and strategic tasks of’
theology and the Church in relation to these convergences

and existential givergencies. , k\

/
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CHAPTER VII

THAE PRACTICAL.TH=CLOGICAL-ETHICAL
TASKS OF THE CHURCH IN
TANZANTIA

Nyerere has expressed the concern that the Church
will fzil to seize the opportunity provided by Ujamaa to

interpret its eschatological mission in Tanzania's historical

‘context for the sake of evangelization.1 - But he believes, as

we nave already shown, that the Church has an indispensable
contribution to make towards tﬂé graduél realization of
Ujamaa's principiéé ;f justice, freedom, equality and human
dignity. He counsels that it would be 2 grave mistake for
the Church in Tanzania to relegaie the defence of these prin-
ciples only to.non-beliévers. In the coﬁfiict between jus-
tice and injustice, he sees the Church called to stand solid-
ly on the side of justice. Various traditions of the Church
have spoken about the practical requirements of.these princi-

ples. What are the convergences and divergences between

thelr assertions and the practice of Ujamaa?
T
th

’

1. 3ee j.X. Nyerere, Ujamaza wa Tanzania,

pp. 31-33.

~
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\
A. Justice and Human Dignity ~o
&. The Traditions of the Church et o

.
There is certainly more involved in the question

of justice and ruman dignity than economic consideraticns,‘

but where the relationship between Ujamaa and ghe Church is

0

.sigrificant and practical aspects of the gquestion.

The Early Church. The oldest and most prestigious

Christian reflections on sécial_justice bear on these as-

‘pects of economic life. Té the early Fathers of the Church,

every human being is born with rights to those things God

" has provided 4n.the world for the sustenance of human life.
. 1EC AN .

' These are land, water, air, light and food. They are res

communes, ‘that is, communal gifts and are intended'for
i
common use. Jo;nt human pronrletorshlp and-care,” and not

thelr p*lvate ownership, 1s what constltutes their "natural"
that is, in this casé, their divinely ordained intent. To
take, therefore, for oneself alone what "byAnature", through
God's providence, bélongs to all,‘tﬁe'thhers variously
characterlze as unnatural, theft, sloth, injustice, spoiia-
tion, idolatry,qand évén‘murder. For the Fathers, nature

or divine.gfovidence is the source of the common ownership
_ N
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of life's essentizl resources. Private/asaﬁisition of these

resources 1is a result of human arrangemént.z

Soth Basil the Great and Jonhn Chrysostom, for

. . T . . .
instance, refuse o accept the proposition that tne wealthy

~
-~

.....

acnleve-their private possessEBhs without injury to the
commonwealth, that is, in gccordance with justice.- Théy in-
sist tﬁat there is 2 direct causal relationship between the
wealth of some and the poverty of othérs. If individuals
appropriated only those things which suffice for their needs,
Basil maintains, and did not hold on to an. excess, the gap
Between rich and poor would be eliminated. In his own words:
"no éne would be rich, no one poor."3 And Jerome, dbmmenjiné
on Jesus' logion in Luke 16:9, 11, writes:

And wisely he [Jesus] said ‘'with unjust

money', for all riches derive from in-

justice, and unless one loses the. other
cannot gain. Therefore it is clear to

2, There are many syntheses of the thought of the
Fathers on the question of property and ownership. Among
them, see C. Avila, Ownership: Earlv Christian Teaching,
Waryknoll, Orbis Books, 1983; R. lMullin, The Wealtih of

Christians, Maryknoll,. Orbis Books, 1983, pp. 50-67; A.
Hamman, Riches et pauvres dans 1'Eglise ancienne, Paris,

."3. Grasset, 1962; I. Giordanli, The Soclal liessage of the

BEarlv Church Fathers, Peterson, St. Anthony Guild Press,
1644, esp. pp. 253-278; P.C. Phan, Sccial Thought,
Wilmington, il. Glazier, 1984; il. Hengel, Property and Riches
in the Earlv Church, London, SCil Press, 1974,

3. See C, Avila, Ownership, p. %9 and pascim,
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me that the familiar provefh is eminent-
ly true: ‘'THe rich 1is eitherunjust, or
heir of one unjust'.%

Even if they & not spell it out in so many words,
Jerome and the other Fathers are ailuding here to the
dynamics of the production and acgquisition of wealtﬁ; Only
labour pro&uces wealth, noz: capital as su;h. Any individual
or group of individuals has a limited labour‘capacity which
can only produce more wealth than others by emplbying other
people’s labour directly or indirectly: And so, excessive'
différentiating wealth is seen to e a reSui% of the exploi-
tation of the'iabour of others for the sake of one's own or
‘Lone'g group's profit. The Fathgrs call this injustige and

>~

theft, its legality in positive law notwithstanding.

In the.social thoughi of Clement of Alexandria,
the right-of ownprship is determined by the purpose of weazlth.
This is the satisfaction of personal and community needs.
Ownership finds its moral justification within and in ac-
cordance with this pﬁrpose.5 in'the sixth century, Gregory
the Great made the same point very forcefully., Like the

other Fathers, he asserts first that z2ll riches zre drawn

- N

4. 3See J.P. Mifanda, Communism in the Bible,
Maryknoll, Orbis Books, 1682, p, 50.

5. See C.:Avila,'Ownershin,.pp. Lgu4é, e

-

4
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from the earth which is "common to all human beings"™; and
so, properly, riches must be used %o satisfy the essential

needs of 211 before they can be claimed as orivate:
Those are wrong who protest their
innocence when they take over for
their private use the gift that God
made for all. If they do not give
alms out of the goods they have
received, they become guilty of the
death of their fellow human beings.
Insofar as they avariciously with-
\led necessities from the poor who
are dying of hunger, they let then
perish. _ vwhen we supply necessities
to fill their needs, we are not
indulging in personal generosity;

we are giving them back what belongs
To them. ‘We are fulfilling a duty
of justice rathgr Than performing an
act .of charity.

The question of "almsgiving”, which Gregory mentions, con-
stitutes a whole separate discussion in itself in the
‘writings of the Fathers, It is erough to underline here

-that They invariably situate it in the context of justice.

Thomas Aquinas is often advanced as the authorita-
tive defender of private ownersnip. It has been suggested7

that this may be a result of a partial reading of Aquinas,
.

o~

, 6. Regulae Pastoralis Liber, 3. XXI. 66, Piy 977,
».” 87. This trans. is from V. Cosmao, Changing the World,
Maryknoll, Orbis Books, 1984, p. 76. : '

.

7. For example, by J.P. Kiranda, liarx and the
2ible,”p. 1, : .

-
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Aguinas's social thought is contained in his commentary on

Aristotle’s Politics, in his De Regimine Principium and in

the Summz Theologica. Pertinent to the gquestion of property
. e

and ownership is Aquinas's treatise on justice and, speci-

fically, the discussion on povefty‘in Summz Theologica, Iia
Ilae, Question 66, Article 2. Here Aguinas maintains that
"it is lawful for a man to possess a thing as his .own", but

he uses the terms procurare et dispensare to depict his

hY

understanding of private posséséion. For him, such owner- -
ship means the caring for and the apportioning of wealth,

not the hoarding (cumulare) or the exclusive use of it.
Private possession is, as Aquinas sees it, Jor purposes of
human accountability, efficiency and good order. It is not

a matter'of;natural law, Aquinés cohcedes{ rather it is a

result of 2 human arrangement or positive law.

Saint Thomas Aquinas and the Fathers echo the
Scfiptural tradition on the guestion of justice. The 0ld
Testament, and especially the prophetic traditién within it,
focusses repeatedly on the theme of justice. The New
Testament does not ignore the question of pésséssions. The

economist and theologian J.P. I';I.:':.randa8 has stu&ied how the

8. See ibid., esp. pp. 35-108 and Communism in
the 3ible, pp. 1-56.

s
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~ Scriptures speak about wealth and poverty and he ccncludes

that, while the Church and the posti-pairistic theologians
have concenirated principally on the elucidation of the
"dbctrinal" aspects of the 2ible, they have neglected and
even misconstrued its social thought. Some translators, for
instance, blunt the cutting edge of the social implications
of Lk. 16:9, 11 by renderipg the crucial phrase tou mamona
adikias to mean "worldly wealth" or "wealth of this world".
in doing this they misconstrue the sense of the loglen to

~

deprecate material wealth 2s such. Firanda, however, main-

tains that this is not the sense of adikiz and its deriva-
tives, According to him, adikia is used in the New Testa-

ment o mean wrongdoing, injustice, unrighteousness,

‘inicuizy, or offence. In other words, it is seen in the

context of the dynamics of socizl relationships.’

. .. 10 o .
R. Mullin™" exposes some of the historical contra-

dictions within the Church which muffled Scriptural and
Patristic soclal thought throughout the Middle Ages. These

contradictions make the original Chtistién understanding of

~ -

.

S. Seeimiranda, Communism in the 3ible, pp. 48~
56. See also R. l. Brown, Unexpected News, Philadelphia,
Westminster Press, 1984, passin.

.7

10, The Wealth of Christians, pp. 71-171.

”
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the social implications of wealth very hard to unravel and-
appreciate even today. In modern times, however, the magis-
terial arm of the Church has once a2gain attempted to recap-
ture the spirit of the soczal thought of the early Chu*ch
The Vatican, the World Council of Churches (WCC) and

various episcopzal conferences and individual bishops have -
issued statemenis that hear on the praciical aspects of‘
justice and human dignity. We will concentrate here on the
orientztion of some of the major Vatican magistérial

s:atemen‘ts.11

Magisterizal Thought. ~ The movement to recapture
the spirit of 3criptural and Patristic thought on social
Justice in the context of the modern world began with Rerum -

1 -
2, Leo was

Novarum, Leo XIII's encyclical letter of 1891.
concerned about the exploitation and the inhuman treatment

of the workers Dy the commercial-industrizal complex all»over

11, There are numerous analytlcal and syntheticzl
works on the Vaiican statements on the "social question”.
Some of the most prominent are: J-Y. Calvez and J. Perrin,
The Church and Social Justice, London, Burns and Oates,

1961; J. Dorr, Option. for the Poor, iMaryknoll, Orbis 3ooks,
1983, H. Vorglimler, ed., Commentary on the Documents of
Vatican iIj, vol V, Freiburg, Herder, 1969; R. Charles, The
aoglal Teaching of Vatican II, San francisco, Ignatius Press,
1982

12, AsS3, 23 {1890-1), pp. 6#1 670 trans. in C.

Carlen, The Papal Encvclicals 1878-1903, pp. 241-261.

-

-
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Europe. His letter was‘é protest against this exploitation
of the indusirial worker., According to D. Dorr, Rerum
Novarum was not novel because it opposed the'freatment of
human labour as a éommodity on the basis that uhis'degraded-
the dignity of man; what was shocking to some was the
encyclical's appeal to the principle of human digni?y in
defense of the overworked and underpaid working classes.13
With this approach, Leo was attacking the very basis.of the
existence of the capitalist indusirial sysiem, that is, the
pro”i* motive, He saw it as the duty of the State to inter-
vene 10 protect the rlgnus of the poor, but he categorically

rejected communism and socialism as solutions to the plight

the poor and the working classes.

In 1931, Pius XI issued the encyclical Quadrazesimo

éggg-“ in commemoration of the fortieth anniversary of Rerum
Novarum. Pius's encyclical was in basic continuation with
the themes and argumenté broached in Leo XIII'é earlier
encyclical. It defended the rights of the poor, condemned

communism and soclalism and, like Rerum Novarum, remained

ambivalent about the capitalist social system. In one

.4

13. S3ee b. Dorr, Option for the Poor, p. 1i4.

1%, See C. Caflen,‘The Papal Encyelicals 1903-1939,
. b15-443, ‘

'g
e
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important respect, however, it represented an advance beyond
its predecessor. Noiing that economic wezlth means power,

and” that such power is often used t0 oppress, Quadragesimo

Anno Ddroaches the idea of change in the siructures of the

economic system:

... the institutions themselves of

peoples and, particularly those of

all social life, ought to be pene-

trated with ... justice, and it is

mesT necessary that it be truly

effective, that is, establish a

juridiecal and social order which

will, as it weré, give form and

shape to all economic life.
For the encyclical, it is the responsibility of the public
authority, that is, of the State, to ensure that justice

prevails in the economic order.

'In his Pentecost message of June 1, 1941, Pius XII
underlined a point, already touched upon by both Leo XIII
and Pius XI, that to everyhﬁuman being belongs the right to
use material goods for a decent human life. As the Fathers
before him had insisted, Pius XII‘asserts‘that this right
precedes all others in the economic life of a society. That

is to say that it precedes and supercedes even the right of

private ownership. John XXIII, in iiater et Magistra (1961)

15. Ibid., no. 88, p. k29.
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and in Pacem in Terris (1963),16 did not move the Vatican

magisterial position significantly beyond this peint. In
Hlater et mazistra,he/;g-emphasized Pius XII's Pentecost

1 .
message 7 and 1i:

Pacem in Terris he insisted, not only on

man's right to employment, but also that the conditions of

work must be human and the remuneration- just. "The amount

& worker receives," Pacem in Terris says, "must be suffi-

cient ... to allow him and his family 2 standard of living
18

The originality of John XXIII and his particular
i

conTribution to Catholic social thought lie in his perspec-
. -

tivefof the world. His awareness of the phenomenon of

"socialization" in the modern world, wherg; because of rapid

and extensive communications people are able to form trans-

reglonal associations, made him go beyond the purely :

Zuropean-American concerns that had largely cccupied his

predecessors. In so doing, his perspective of world\economic

systems alsg shifted significantly. He 1s not as strident

.16, iater et lagistra, see C. Carlen, The Papzl
Encyclicals 1958-1981, pp. 59-90; Pacem in Terris, AAS,

1?. See Mater et Magistra, no. 43, pp. 63-64,

18. He. 20, p. 109.

T
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as his predecessors in his rejection of socialism, nor as
ambivalent in his treatment of bapitalism.lg In his enun-
ciation of the principles of justice and human dignify,-he
. appears, more than Leo XIiI and Pius XI did, to have concrete
éituations in mind. 1t is  this perspective of John XXIII
which greatly influenced Vatican II's view of social justice,
especially in the document on.the Church ip'fhe Modern World,

Gaudium et Spes.

-

Concerning the use of material wealth Gaudium et

Spes echoes the very words of the early Fathers. It states:
"God intended the earth and 211 that it contains for the use
of every human being and people. Thus, as 2ll men follow
Justice and unite in charity, created goods should abound
for them on a2 reasonable basis."zo . This is the primary

theological presupposition and general context within which

the document discusses the questidn of ownership and property.

19. See Pacem in Terris, nos. 62 and 65, p. 114,
-In the latter, in what Dorr terms as "a shift to the left"
in Vatican magisterial pronouncements, ‘the Pope writes: "The.
common welfare ... demands that in their effoits to co-ordi-
nate and protect, and their efforts to promote, the rights of
citizens, the c¢ivil authorities preserve a delicate balance."
What the Pope is doing here, according to Dorr, is eliminating
"a good deal of the suspicion of State control and State
initiatives, a suspicion which had been a central feature of
the Catholic social outlook." See D, Dorr, Option for the
Poor, p. 113. . _ | .

20. Nec. 69, p. 278.
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The document, as H. Vorgrimler and 0. von
Nell-Breuning note, celebrates with enthusiasm the growth
and expansion of the contemporary economy. 3ut it offers

no significant advante bdeyond lizater et Magistra and Pacem
& Y ]

in Terris of John{XXIII on the guestion of.the resiructuring

of the international economic system so that it may effect

a more just distribution of wealth. On the contrary, Gaudium
gt Spes still treats the aspect of justice in international
ownership of wealth in terms of almsgiving, charity or "aid"

to the disadvantaged from what is superfluous to one's own
21 ' '

needs. This is surprising in view of the explicit refer-
ence to the need of what 1s tantamount to a2 "New Economic
Order” made by Pius XI three decades earlier in his encyclical

Quadrasesimo Anmo. It has been suggested that this omission

was probably due to the lack 6f influence the Third wWorld
tichops had in the Council's deliberations and conclusions.
it is argded that the Council was nmainly a First World
Council; it dealt principal;y wifh.First world probdlems and
concerns. - Not until the 1971 Synod'of 3ishops would a Third
World perspective have an obvious influence on a magisterizal

pronouncement of universal significance.

21, See H. Vorgrimler, ed., Commentary,
pp. 288-313. -
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 The 1971 synodal statement; Justice in the World,

however, was preceded by Paul VI's encyclical, Populorum

frogressio, and his apostolic letter, Qctogesima Adveniens,22

written to commemorate the eightieth anniversary of Rerum
Novarum. Paul VI's principal theme in these documents is
the question of "development”, so prevalent in the 1960's
and early 1970's. The particular merit of Paul VI in this
respect is that he efféctively shifted the meaning of the
concept of development from its ezrlier preoccupation-with
thg ﬁerely economic to the more comprenensive-understanding
of development as the progress of "every man 2nd the whole
man".?3 1o Paul, development means the growth of man
materially, culturally-and spirituaily. Noticeably influ-
enced by his journeys to different paris of the poor'ana
rich worlds, his approgch is 2lso much more encompassing,
that is, it is less restricted merely by the concerns of tﬁe

North. Oswald von Nell-Breuning points out, however, that

in Populorum Prégressio "Jistributive measures still clearly
predominate. Development policy here clearly retains the

character of development 'aid’', i.e. of alms from rich

22, For references: Populorum ProZressio,. see
Ch. IV, fn. 4; Octogesima Adveniens, see Ch. v, fn. 253.

23. Populorum Progressiog, no. 14, p. 185.

.
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nations to poor ones (thdugh&@nculeated as strictly obliga-
"24

torv). .

- LA

The radiczl nature of Justlce in the Norldzp lles

in the fact thae it does not content 1tself with the "ald"
solutlon to the problem of the maldlstrebutlon of wealth.

On the contrary, it speaks of theﬁempowerment of the weak,
the oppressed and marginalized. According to the Synod,
structures of injustice are 2t the core of the problem of
poverty. These structures;are‘perpetuated becauee’the'poor
are excluded from perticipating in the deteémination of
their own destiny; that is, the problem is precisely that
the marg;nalized - indi%iduais. gfqups or nations - are
excluded from economic and politieal power,.26 As Justice in
the World sees it, therefore, the marginalieed, the power-
less and the voiceless must be liberated from this.sitﬁatidh.
They mus» be helped to be subjects of hlstory. masters of

their own destiny. 1In so many words, the document asserts

that Jesus' Gospel mandates the Church to partlclpate in

-

this proced® of the liberation of man:

24, See H. Vorgrimler, ed., Commentary, pp. 380-

381.

25, Seé D.J. 0'Brien and T.A, Shannon, eds.,
Renewing the Earth, pp. 390-408. + .

26. 1Ibid., pp. 393-395. -
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. Action on behalf of justice and partici-
.pation in the transformation of the world
fully appear to us as a constitutive.
dimension of preaching the Gospel, or, in

. other words, of the Church's mission for

- the redemption of the human race and i'ts,z7
Liberation from every oppressive situation®

The controversy raised by this assertion of the

Synod, especially'in the rich world, prompted Paul VI to is-

~Sue his'apostoliq exhortation, Evangelij Nuntiandi in 19?6.%?

‘The théme many found objectionable in the synodal document

-

was the liberation of the poor. In Evangelii Nuntiandi,
Paul does not shy away from it. On the contrary, in a '
brilliant theological act of bélanpe. he accepts it and gives

it respectability, being careful to warn against the excesses
A ‘ C
to wnich it can leaQLfi\ _

27. Ibid., p. 391. The words of A. Camus are very
pertinent here: "The world-expects of Christians that theiy
will raise their voices so loudly and clearly and so formu-
late their protest that not even the simplest man can have
the slightest doubt about what fthey are saying. Further, the
world expectis of Christians that they will eschew all fuzzy
abstractions and plant themselves squarely in front of the
bloody face of history. We stand in need of folk who have
determined to speak directly and unmistakeably and, come what
may, to stand by what they have said.™ Quoted by W.E.
Parnell, My Friend, The Enemy, Waco, Word Books, 1968, p. 115,

28, AAS, 68:1 (1976), pp. 5-76, trans. as On
- Zvangelization in the Modern.World, "Boston, Paughters of St.
Paul, n.d. : '

29. 1Ibid., e.g., nos. 30-39, pp. 18-22.
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ﬂ%John Paul II, in his innumerable sggeches ground

the world, and especially in his encyclical Laborem Exercens

of 1981,,30 has been careful to preserve this insight of Paul
VI. John Paul II's §jyle in the encyclical is deeply ﬁhilo-
sopﬂica} and analytical. 3ut, like the-Fathers.'man§ of his
predecessors and the Councii, he maintains*withpuf equivoca-
tion that the goods-of the earth are meant for everyone, and
that The right to privafe ownership of property is.only

iegitimate in the cﬁntext of the right of all humanity to.a;

materially human existence.jl-

b. Convergence ané Divergence with Ujamaa
The outstanding gquestion for us at this point is:

Where do the early orientation of the Church, the Vatican

. magisterial statements and the Ujamaa ideology on the ethical

issues of social justice in the contemporary world converge

or diverge?

On the basis of the analysis of the foundations

and principles of Ujamaa in Chapters Two. gand Three above,
- NS .

and the basic thrust of the traditions of the Church just

sketched in this*dhapter,_one can see a fundamental convergence

. . . , ‘
30. See C. Carlen, The Papal Encyclicals 1958-1981,
pp. 299-326. ‘ '

31. See ibid., nos. 63-71, pp.” 312-3i4, e

-

#
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e - . .
between the Church's and Ujamaa's perspectives on property

and ownership. Nyerere's exhortation to those -vha ‘owned
property in the early dayé of his career incorporates much
of the most-signifiéant moral and ethical implicatibns of
the social thoughﬁ .f the‘Fathers and.the social encyc;icals
of the popes since Léo XIII:.

Those of you who have capital or who

" own property, do not try to use your
wealth as & weapon with which to
oppress your brothers; but use it -
instead like a2 trust fund in helping
to build a prosperous Tanganyika in

- which there will be no more wide gaps
betweeri rich and poor, but in which
the wealth of the nation will be
'family properiy' - the'progerty of gg o
every member of our family.32 . > o '

-

-

This is what John Paul II, fqr éxample, infers
when he speaks about the meaning of true sociali;ation. He
points out that authentic socializatiqp.involves the pre-
servatién o the "subject chaqacter“ of every indi#idual-and_
society. Each person, on the basis of his work, must be
"fully entitled to donsider himself as part owner of fhe

: . 0

great workbench at which he is working with every one else."-

The bishops of Tanzania, in their message on the dccasion of

. the centenary of the founding of the Church tnere, endorsed

32; J.X. Nyerere, Freedom and Unity,‘p. 182.

33. Laborem Exercens, no. 59, pp. 313-314.

-

\ i - N
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Ujamaa's policy of socializing the major means of‘prodhctipn.
They perééived thié as one 5f the ways of enabl;ng the wor-
kers to be masters of their own destiny or, in the words of.
John Paul II,'éf preserving their character as "subjects”

in their work and in history.34

-

though the fundamental pﬁrpos and use of wealth
in the traditional thought of the Church that of Ujaman
convérge,‘there is a serious divergence between them in
drawing the practical impleations or in conceiving the
practical strategies for iﬁplementing the theoretical posi-

tions.

. i
Ujamaa refuses to accept a class structure of
&2 ‘ .
socxety as a principle of social organization. It argues

that God did not create some peoéle to be perpetually masters

and others to be perpetually "hewers of wood and drawers of

water". ‘As Ujamaa sees it, this is what a class social

structure more or less means in fact. Such a system is seen
fby Ujamaa to incorporate ﬁolitica;. economic and social
~disparities which militatelagainst justigé..gquality and
human dignity. For the sake of the pfesgrvation of these

values, Ujamaa makés it a point of’'fundamental importance

_—

—

o .
34, See Catholic Bishops of Tanzania, The Church
and Developing Socieiy, ne. 10.

-
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not to allow the stratification of classes in Tanzanian socie-

-1y on any basis whatever. As Nyerere puts it:

. We cannot allow the growth of first and
second class citizenship. Each ...
citizen must accept all the duties, and

. receive all .the rights, which our citi-.
zenship iImplies. All must be govermed -
by the same laws, must receive the same
respect from his fellows, and have the
same opportunities to earn a living and ~
to serve the nation of which he is a
member.35 : ,

~

L

Leo XIII, Pius XII, and even John XXIII, on the
. ' contrary, defend social and economic stratification as rea-
~ sonable and natural, In one ofshis earlier encyclicals, Ad

£

(: _ Petri Cathedram;jé'John XXIII indicated that to question the

validity of the existence of social classes is to iry to
contradict "the very laws of nature".37 He was elaborating

on Leo XIII who, sixty-eight years préviously, wrote in

Rerum Novarum to the eéffect that structural change for the

35. J.K. Nyerere, Freedom and Unity, p. 259.

36. aAS, 51:1 (1959), pp. 497-531, trans. in
- C. Carlen, The Papal Encyclicals 1958-1981, pPp. 5-20. .

37. See ibid., no. 38, p. 9. In Tanzania, Arch-
bishop E. Maranta of Dar es Salaam wrote in the same year to
the effect that social classes were of.divine ordination.
Just as in the Church there are clerics and laity, the-
archbishop illustrated, it is also proper that in the wider

' society there should be classes of owners and workers,
ru%ers and ruled. See his "The Catholic African", pp. 226-
231,
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purpose of d_mlnlshlng or eliminating class suratlflcatlon

in society, whlch was currently belng suggested by soclallst

To him, dlfferences in individual personzal qualltles, ‘which,
as we have .seen, Nferere would perceive as insfrumen:é of
soéial equality, justify the social stratification of
economic classes. Leo's encyclical declares:

It must first of all be recognized that ’ .
“the condition of things inherent in :
human affairs must be borne with, for
it is impossibdle to regpce civil society
to one dead level [i.e. to equality].

Socialists may in that intent do their
utmost, but all striving against

nature is in vain. There naturally
exist Zmong mankind manifold differences
of the most important kind ... and un-
equal fortune is a necessary-result of

' unequal condition.3

‘Leo XIII urges the workers and the poor "fully and
faithfully to perform the work which has been fréelz and
eguitadly agreed upon", and in matters concerning the struc- -

turing of society, never to listen to socialists.’” This is

38. Rerum Novarum, no. 17, p. 245, The Latin
original reads: "Illud itaque. statuatur primo loco, feren-
dam esse conditienem humanam: ima summis paria fieri in
civili societate non posse. Agitant id quidem Socialistae:
sed omnis est contra rerum naturam vana contentio. Sunt enim
in hominibus maximae plurimaeque natura dissimilitudines....
quarum rerum necessarium discrimen sua sponte sequitur fortuna
dispar.”

39.' See ibid., no. 20, pp. 245-246. Emphasis added.

/ .
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L

to say that according to Leo XIII, the workers and the.poof
sho;ld-accept the class structure as it is and not try to
change ig. To do the latter, Leo XIII argues, will cause
,only-dighg;;ény and bitterness. What is demanded is that
the rich be honest, pay their employees a fair wage and im-

pose on them only such work as they can humanly deal with.

Ujamaa, however, finds it hard to speak of a "free"
and "equitable" work contract in a clasé'social structure. .
“'Need on the part of the worker may nullify his freedom in’
this matter and incline him %o accept ineqﬁitable remunera-
tion from the employer., It is important to note here that

Pius' XI in Quadragesimo Anno and John XXIII in Mater et °
40

Magistra point this out. They also refer to the responsi- |
bility of 'the'civil authorities to protect the workers and
the poor in circumstances of gross inequality. In such
circuméténces also, J:P. Miranda érgues,ias Ujamaa would,
that the notion of the "fair wage" as the protector of
contractual justice usually clouds the real issue. Miranda
maintains that a Qage is fair or just gﬁiy 1f. it does not
allow fof differentiating incomé between employer and

employee. A wage that is designed to leave huge profits

L]

7 40. Quadragesimo Anno, no. 25, pP. 418. Mater et
Magistra, nos. 18, 21, 71, pp. 61, 67. .
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the employer is unfair and unjust no matter how generous and

‘contractually acceptable it may be to the workers, 'There is

" involved in such ineguitable contracts, be it by design or

otherwise, an element of constraint or imposition on labour

which makes them innately inval:'.d.'l'Ll

Ujamaa envisions two elements in the process of
achieving a credible social justice today: the transform- '

ation of hearts, which it refers to as an attitude of mind

- or a national ethic, and the transformation of siructures.

The two are corollaries, A socialist attitude of mind must

lead inevitably to the construction of structures of justice.

- Otherwise- it is not valid. Conversely, the existence of

socialist structures indicates, at the very least, the

existence of a socialist will.42

Another significant divergence between Ujamza and

/7 | :

L1, See J.P. Miranda,, Communism in the Bible,

pp. 25-28. Contrast =. Maranta, "The Catholic African”,
pp. 226-231. : ' .

42. According to G. Gutierrez: "The view that a
structural transformation will automatically produce diffe-
rent human belngs is no more and no less 'mechanistic' than
the_view that a 'personal change.of heart' will automatic-
ally lead to a transformation of society. Any such mecha-
nistic views are naive and unrealistic." See his "Liberation
Praxls and Christian Faith" in R. Gibellini, ed., Frontiers

£ Theology in Latin America, Maryknoll. Orb_s Books, 1979,
D. 11

"\
<
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papal social thoughf is evidenced in the aésertion of Rerum
Novarum that there is no obligation to' share yith others

what is neceséary for maintaining one's standard of life.

.No one, the encyclical states, is commanded to divest him-
self of “"what 1is reagonably :equired'to keep up becomingly
his condition in life, 'for no ‘one ought to live other than

becorqring:i.:,r'."l"3

The divergence here relates to the criteria
of what the encyclical refers to as a becoming life. For,
whereas Ujamaa takes the injunction that "no one ought +o
~live other than becémingly“ in an absolute sense, géggg
Novarum, and much of the magisterial statements before the
Council, use it in a relative.sense., For Ujamaa, man's
humanity constlitutes his absolute claim and right to a be-

coming life; papal thought, however, considers social status

- one's "condition in life" - to be the determining factor.

Consequently, Rerum Novarum instructs that only when the
re@uiréments of one's social status havé been fulfilled does
1t become an obligation to give the remainddr to the poor.
In other.words, the encyclical's call is to He charitable to

the indigent: "'Of that which remaineth, giwve alms . "

<

43. Rerum Noverum, no. 22, p. 247. See also
Quadragesimo Anno, nos. 50-51, p. 423. '

44, See Rerum Novarum, no. 22, p. 247,



(M

s

- 417 o

THE PRACTICAL THEOLOGICAL-ETHICAL
TASKS ®F THE CHURCH IN TANZANIA
In the social sgﬁere Ujamaa does not see this as
justice. It does not see it as conducive to respect of the

A
human dignity of the poor. - Here it is in agreement with

"Gaudium et Spes and Populorum 1.°1--osz.t~essio.L"5 These documents,

[

like Ujamaa, count the economic right of "every human being

and people™ to a decent human.life as having precédence over
concern for individuai'of group social status. Many moral
theologlans and ethicians are also of this view, D.é.
Maguire, for instance, speaks for ﬁany'of them when he says
tﬁat human "Worth is ... ontologicaily and logically prior

to merii and contractual obligation. t 1is because of what

persons are worth that cpntracts‘and merits must be honored."46

p -

¢. The iheologlcal Task

In his imporiant study on the soclal thought of
Vatican II, R. Charles points out’the importance of the link
between justice and love in Christiah ethics. The Chfistian
view of the social order makes justice and love complementary.
In thg,praétice of justice, love cannot be neglected because,
if it is, justice w111 be "harsh and penal”. Writes Charles:

"The community that thinks charlty can be neglected willl be

. —

L5, Gaudium et Snes no. 69, pp. 2?8 279:;
Populorum Progressio, nos. 22 and.23. p. 187.

&6, D.C. Maguire, "The Primacy of Justice", p. 85.
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‘inhuman in its administration of justice.“47

-Ujamaa'sfreference fo this other quality of jus-
tice, namely-love, is scant or ndn-existent. Obviously,
this is because of its consciousﬁess of the limitations of
its symbolic field., ZLove's articulation requires symbols
which go beyond those of political representation. The
symbols of love are religious syﬁfols. They pertain to the

religious sphere.

Yet} in the socio-political sphere stress on jus-
tice may be at thé service of love. Tpere, as Maguire
stresses, justice 1is primafial as "the only form that love
takes". He points out EE;f in the soclo-polltlcal sphere,
the danger is that t2lk of love and friendship usually refers
to the very elements; such as "charity" and "aid", that may
obstruct the necessary construction of the structures of
Justice. 3But justice is the basic mangestation’of authen-
tic love. It is alsb the ba;ic expression of morality, of

the acceptance of the others as human persons.48

We noted earlier that action on behalf of justice

47, R. Charles, The Social Teaching, p. 89.

L8, See D.C. Maguire, "The Primacy df Justice",
P. 74%; also his The Moral Choice, Garden City, Doubleday,
1978, pp. 94-99.

/--
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is referred to by the 1971 Synod of Bishops as & constitu-

tive dimension (ratio constitutiva) of the preaching of the

' Gospel. This indicates the fundamental importance of justi=-

ce to the understanding of Christ's good news of love. The
Synposium of Episcopal Conferences of Africa and Madagascar-
(SECAN) states that one cannot say‘t t the Gospel.and the
Church have been'fully established among a people if they
do not call forth works of justice.h9 And for Bishop C.
Mwoleka, the only sure sign that God reigns among Christians
is their practice of justice and the manifestation of its
.fruits of love and peace.50 Justice mandates a vigorous _

struggle against beth the attitudes and insti;utions'of in-

Justice. Justice is founded on the love of God.

In his summary of the Scriptures - the Law and the

L9, SECAM, Seeking Gospel Justice in Africa,
Zldoret, Gaba Publications, 1981, p. 6.

50. See C. Mwoleka, "Small Christian Communities”,
P. 29. In his A Theology of ILiberation, pp. 175-176, G. |
Gutierrez writes: "Sin is evident in Oppresijé struectures,

in the exploitation of man by man, in the domiNation and
slavery of peoples, races and social classes. in appears,
therefore, as the fundamental alienation, the root situation
of injustice and exploitation. It cannot be encountered in
itself, but only in concrete instances, "in particular alie-
nations. It is impossible to understand the concrete
manifestations without understanding the underlying basis
and vice versa. Sin demands a radical liberation, which in

. turn necessarily implies a political liberation.”
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Prophets - Jesus confirms the inalienable dignity of the
human person by linking it with the dignity of God himself.

He makes them inseparable. In Mt. 22:39, for example, Jesus

asserts that e love of God and man is one. In ethical '
re3pon§i6{;;:i?‘the self, the other, and God are bound to-
gether. Authentic love of God réquires love of the other
person. Conversely, to love and serve the o%her person in

sincerity is to love and serve God. 3ut where the love of

man is denied through injustice, there cannot be divine love,

as 1 Jn. 4, for one, indicates. - ThglChurch,_as the sacra-

--‘—_‘_——.—
ment of Christ's salvation on earth, rust consider the

denunciation of injustice zs one of its primary responsibili-

Aties.52 "A Message to the People of the Third World. by

Fifteen Bishops" explains the practical meaning of this
responsibility as follows: |

The -moment a [socio-politico-economic]
system fails to provide for the common
good and shows favoritism to a particu-
lar few, the Church has the duty not
only to denounce the injustice, but also
to cut free.from that unjust system,
seeking to collaborate with some other

51, See also 1 Jn. 2:7-11; 3:11-24; Jm. 2:14-26;
5:1-6 and the other Pastoral Epistles, passim. ) ¢

52. See N..Maliyamungu, "Has the Tanzanian Church
Come to a Point of Self-Reliance?" in Service, 6 and 7

. (1972), p. 12; R. Sghnackenburg, The Moral Teaching of the
New Testament, Freiburg, Herder, 1963, Pp. 95-G98, . :
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system more just and likely to meet
the necessity of the times,53

Ujamaa seeks this collaboration of the Church in

1ts policies for justice and human dignity. It suggests

. concrete solutions to particular socio-political and econo-

mic problemé and- invites the'Chufch to critigue and/or
support them on the basis of its faith. Thus, even thoﬁgh
inviting collaboratiaﬁ, Ujamaa takes care that the religious
and political spheres remain distinect; as they should.5%
However, wilth only a2 few exceptions, there has been an

overwhelming hesitation on the part of the: Church to colla-

borate with Ujamaa ¢n the practical level.

»

53. -H. Camara, et 'al., "A _Messzge to the People
of the Third vorld by rifteen Bishops™ in Catholic lind,
66:1219 (1968), no. 8, p. 40. Consider also tnis statement
by the bishops of Peru cited by G. Gutierrez, A Theologv of
Liberztion, p. 113: "When governments arise which are
trying to implant more just and human societies in their
couniries, we propose that the Church commit itself to
giving them iTs backing:; contributing to the elimination of
prejudice; recognizing the aspirations they hold; and
encouraging the search for thelr own road toward a2 socialist
society.” ‘ . b

54. The 1871 Synod of Bishops disclaims the
hierarchy's competence to offer concrete solutions to social
problems. So also do the revised code of Canon Law and
SECAN. 3But these documents disclaim such competence only
in terms of seeking after administrative political power a¥
such, z2nd not in terms of co-operating with a given politi-~
cal administration to promcte justica., See Justice in the
#orld, p. 399; The Code of Canon Law, London, Collins, 1983,
Can. 287, no. 2, ». 49; S@?AM, Seeking Gospel Justice, p. 22.

=
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B. Violence and’ Freedom
. L 4

-

L] - - -
a. Historical Considerations

) Qp June 21, 19?4}‘during fhedheight of the libera-
" tion struggle in neighbouring Mozambique, five members of
the: Tanzania Eﬁiscopal Coﬁference (TEC)55 said in a press
conference that although the Church wanted the political
freedom of all peoples, it was oppoéed to ?he use of vio=-

' leﬁce‘as a means.to achieve it. Fpur ?éys later, however,
on.June 235, the.TEC seéretgriate issueé}a‘statement on
behalf of the whole Conference‘"clarifyihg" this position.
According to this latter étatemen%, when non-violent means
to correct a gross situation of injus%icé and degfédétion

. of. human dignity prove inefféctive or even counter;produc—
tive, it ﬁay be Jjustifiable to use violent miigi’jb achieve
freedom. Patrick Kunambi, the then Chairman/of the National
Council .of the Laity, was more definite. He saw in the

0ld Testament ﬁistory of Israe;/thebiogiéal'proof théﬁ God
'does not oppose even the vioéni struggle of’gﬁ oppressed °

L

people to_gain liberatign from slavery. On December 1 of

. - . ~
the previous year, a group of fifty-two drocesan and -¢/

55. The five bishops were: ‘Joseph Sipendi
(Moshi Diocese), Marko Mihayo (Tabora Archdiocese),
- Christopher Mwoleka (Rulenge Diocese), Mathias Isuja
(JDodoma Diocese), and Alphonce Nsabi (Kigoma Diocese).

-

|
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O

religious.priests from different;parts of the couniry at a
study seminar in Xipalapala Seminary had issued a joiﬁt
statement in support of the armed 1iberation‘struggle in
Mozambique and Angola. In the statement they petitioned

the bishops all over the world to ask Pope Paul VI to abras-

'gate the 1940 Concordat between Portugal and the Vatican.

The priests objected,paryicularly to the terms of the
Condordat which, it seemed to them, used the Church for,

Portugal's colonial ends.?® . .

These statements are an indication as well as a
summary of the varying outlooks of the Church and of
Christians on the guestion of violence through the, ages.
The very sources of Christianity themselves are ambiyaléht

n the issue. To many, much of the. 01d Testament reads }
like a "war storyﬁ.which gets quite bizarre in places?\\bf
course, thé Israelites had a cosmic outlook on his%ory
beforé the exile. But even the post-exilic 0ld Testament
literature is not quite_freedgf attitudes of violence.

Stqdents.of the 01d Testament admit, therefore, that

whatever theologieal message it bears, violence forms one

-

56, See for the ‘texts of these statements, S.
Urfer, Soc;allsme et BEzlise, pp. O4- 9?

\..._".
-
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1 -
of its main symbols.57

-

's. .
The Early Church. As regards the New Testament,

- there are scholars who maintain that it positively forbids
violence in favour of passive resistance against cppression.

According to R.J. Sider, for example, " ... Jesus' teaching
: - ~

excludes let?él violence as an acceptable optien for

Christians. H.A. Past analyses the most Significant

- Yeferences\to the issue in the Gospels and argi:ff/at the

same conc::i.'...x..ion.59 Other scholars, however, particularly

those who read the New Testament from the point of view of

60

the oppressed, do not agree. J. L. Segundo calls the

- presentation of Jesus as a éompletely non=-violent figure

57. For a discussion of the theological under-
standing of war and violence in the 014 Testament, see,
among others, M.J. Benedict, The God of the (ld Testament
in Relation to War, New York, AMS Press,. 1972;. P.C. Craigie,
The Problem of War in the 01d Testament, Grand Rapids, W.B.
Eerdmans, 1978; M.C. Lind, Yahweh Is_a Warrior, Scottdale,
Herald Press, 1980. *

59.. See H.A. Fast, Jesus and Human Conflict,
Scottdale, Herald Press, 1959. See also J. Lasserre, War
and the Gospel, London, J. Clarke, 1962, pp. 53-58.

. ' 60. For example, A. Nolan, Jesus Before Christi-
anity, Maryknoll, Orbis Books, 1978, pp. 110-111; J.L.
Segundo, Liberation of Theology, pp. 162-165; J. Cone, God

of the Opporessed, New York, Seabury Press, 1975, pp. 195-

?25.

L- -

A\\ - 42l -

] ‘
. Christ and Violence, Scottdale, Herald Press,"
1979, p. 45. - o

s
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an "1d€allst1c over51mb11f1catlon .61 For A. ‘Nolan, there

-

is no evidence in the Gospels that Jesus was a pacxfls* “in
principle" and that he prohlblted recourse to vioclence ab-
solutely. Nolan writes: "All we can be sure of is that
Jesus decided that in his circumstances and in his time the

use of force ... would be harmful +o man and therefore con-

trary to the will of God.“62

If the Secriptures and biblical interpreters have

conflicting attitudes towards violence, it is generally

-agreed that, at least in the first three centuries, Chris-

tians were totally opposed to it. They not ohly did not
sanction war, but they would not engage in military service
or any kind of conflict'involving bloodshed. . Until the end
of the secopé—century, soldiers were usually'réquired to
leave the army in order to join the Church. The Didéskalia
(ca.Z50 A.D.) prohibits even the acceptance-of money for
Church use from soldiers or anyone else connected with the
coercive machinery of the State. For Lactantius, writing
during the first quarter of the fourth century, Christians

are "those who are ignorant of wars". They were considered

61, Liberation of Theologg, p. 165.

62. Jesus Before Chrlstlanltv. p. 110.

ra
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to be only soldiers of Christ, a heavenly army of thi/f

living God (militia Christi,.caelestis militia, pilitia Dei

63

‘z;z;). Their service was:one of love and forgiveness.
The argument that this absollte "pacifism" of the early
Christians was due %o their esthatological expectations may
“be true in some few cases, Cadoux argues, however, that

most of the Fathers of the early Church were free of mille- |
64 '

niarist influences igfthéir thought on véolence.
| The watershed between the attifude of the early
Church and the later theoclogical and practical toleration
and _jGstification of violenqé came early in the fourth
centiry. In 323 A.D. Constamtine defeated and executed

" Licinius to becomé the sole emperor of the Roman Empire.
‘§hortly afterwards, he made Christianity the official reli-
gion of the empire. -With the Empire constantly threateheq‘

by invasions, Augﬁstine, for example, the most notable

theologian of the day, began %o teach, in the words of

63. A seminal work in this area was the 1905
book of A. von Harnack, Militia Christi, Philadelphia,
Fortress Press, 1981. It inspired the much more comprehen-
sive stuiipof C.J. Cadoux, The Early Christian Attitude to

War, Londoh, Headley Bros. Publishers, 1919, which, in turn,
inspired ¢-M. Hornus's It Is Not Lawful for Me to Fight,
Scottdale, Herald Press, 1980. _

-

64. See C.J. Cadoux, The Early Christian Attitulle,.
pPp. 245-247, See also L.J. Swift, The Early Fathers on war
and Military Service, Wilmington, M. Glazier, 1953.

hl
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s. Windass, that "a man could be a Christian and a Roman.
soldigr."65 By 416, the law prohibited non-Christians to
join the military. Service in the army had become an

exclusive preserve of Christians!

-

It was in this exclusive preserve and "privilege“_
that Christians revelled during the Crusades, the holy wars
against the "infide€l" Turks or the whole, Moslem world
. ) S
ders to kill the infidel without compunction: "A soldier

of 8nrist ... slayeth with more honor for himself, and

. dieth with more merit. When he dieth himself is benefitted;

wnen he slayeth he bene.l".“i'!:etl'f'Chris‘t.“é6

Taking its cue from Augustine,'medieval:theology

develbped a very elaborate theory and thedlogy of a just

war: the right to go to war (jus_ad béllum) and the right

65. See S. Windass, Christianity Versus Violen-
ce, London, Sheed and Ward, 1964, p. 27. See also, A. Kee,
Constantine Versus Christ, London, SCM Press, 1982. .

+ 66. Cited by E. lMcDenagh,- Church and Politics)
Notre Dame, University of Notre Dame Press, 1980, p. 66.
A similar cry was heard during the 1914-1918 war, this
time from the Anglican Bishop A.T. Winnington-Ingram of
London. He charged every brave person: "to kill Germans,
to kill them not for the sake of killing, but to save the
world, to kill the young as well as the old... lest
civdization itself be killed." Cited in ibid., p. 62.

“»
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conduct in war (jus in bello). It enumerated the criteria

for a just war: (a) a just cause to go to war; (b) the
declaration of war by a compéfent and legitimate authoritit
(cj the right intention indéwaging war and the amnouncehent
of that intention; (d);the waging of war as a last résorf
when all else has failed; {e).the use of means proportionate
to the end éhvisioned with a reasohéblé Pope of success; and
(f) the adherence to proper conduct in war.®7 there are |
now great misgivings concerning the'appropriaténess of thesg
‘criteria for war in a nuclear age, but that does not concern
us hefe.68 What is‘important is that the Church has never,

since Constantine, outlawed violence-and war as impermissi-

ble at 21l %times in its officizl theology.

. b. Practical Considerations

The foregoing reSumé‘is meant to indicate that
the dual stand Nyerere adopts towards violencé and war ‘is

instanced infmuch of the history of the Church. As we saw

67. TFor a study of the medieval just war theory'
see, among others, F.H. Russell, The Just War in the Middle
Ages, Cambridge, Cambridge University Press, 1975 and J.D.
Tooke, The Just War in Aguinas and Grotius, London,
SoP-C-K.. 1965-

68, For this see, for example, the different
perspectives 'in T.A. Shannon, ed., War or Peace? ilaryknoll,
Orbis Books, 1982, :

-
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in Chapter Five, Nyerere does not condone violerce. He has
~ said +hat as long as there is any hope ?hat a peaceful so-

lution can be reached in any conflict situation, violence
cannot be morally justified. He has-meintained this poéi—
tion with regards to the freedom struggle in Africa. But
if, as he believes is the case in South Africa today, 211
avenues for a2 peaceful solution to a conflict have been
closed by those in pdwer, then human dignity demands that
the oppressed use any means,'including lethal violence, to
obitain thelir freedom.69 At this point, Nyerere says, the
oppressed who are, struggling for their freedom deserve
support:'

We cannot ask the peoples of Southern

Africa to zcquiesce in their humilia-

tion,and their misery. We cannot fail

to support them. For the deliberate

attempt to deny the humanity of non-

white peoples, which is what apartheid

means, 1s an affront to every person

in Africa. " And because humanity is in

fact one and indivisible, it is also

an affront to every free man, regard-
" less of colour.70 ]

It is Nyerere's opinion that the Church also has

a2 moral responsibility to educate people for freedom and,

69. See J.K. Nyerere, Preedom and Development,
/ - pp. 115-117, 119-121, '

70. Ibid., p. 211,
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where their human dignity is denied them, to encourage thenm
to'organize for their rights. According +o him, "the Church

L J

should seek to lncrease the numbers and the power of those
who refuse to acduiesce in established :‘.njuS't:J‘.c:es."?1
Nyerere denies that this is asking the Church to surrender
its own sphere of truth and engage in politics:

On the contrary, what I am saying amounts

to a demand that it should stop allowing

itself to be identified with unjust poli-

tical and economic PoWer groups. For the

Church should want ‘to be identified with

the pursuit of social justice. ... The

-poor and oppressed should come ... [to the

Church]} not for alms, but for support
against injustice.?2

Nyerere faults the Church for not living up‘to
this responsibility dur;ng the colonial struggle in Africa
and in'other parts of the Third World. 3But its message of
love should propel it to help men to rebel agéinst all con-
ditions and institutions which contribute +to the persistence
of :physical and spiritual sliums", without counting the |

cost to itself or to its member‘s.?3

Reading the history of the Church with regard .

-

71. Ibid., p. 226.
72. 'Ibid., p. 223.
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to this problem, the moral theologian J. Macquarrie finds

- 1ittle point in being taken aback by c¢laims such as Nyerere

makes that the Church should support rebellion against

oppression.?u

And for Metz, when the staitus quo is as vio-
lent as, or more violent than, a prospeciive revolutionary

struggle to restore freedom and human dignity, then the.

latter would probably be the more loving course of action

to take. If the love of God and that of the neighbour are
inseparable, Metz argues, then the Church, as the community
6f those who love CGod in man, cannot acquiesce in injustice
and oppression. When man is degraded, the Christian may

-

have no choice but to use violence to create an ambiance

whereby freedom and peace can be pursued in a non-violent™

75

way.

74.- See J. Macquarrie, The Concepnt of Peace,
London, SCM Press, 1973, p. 37.. He writes in illustration:
"As Christians and as human beings we have to take the risk.
of moral action amid the ambiguities of l1life, It is im-
rossible to say unequivocally that there was no better way
than the one Bonhoeffer took or that his action can be
totally justified. But it does seem clear that what would
have been wrong on his part would have been to refuse the
ambiguous decision and do what so many of his fellow-

-

,citizens and. fellow-churchmen were doing - that is to say,

nothing at all in the face of what was happening. A&s
agalnst thelr non-action, Bonhoeffer's action is Jjustified

thousand times over." Ibid., p. 61. See also E. McDonagh,
Cnurch and Politics, pp. 56-78; Doing the Truth, Dublin,
Gill and ¥Macmillan, 1979, pp. 138-152 Gift and Call,
Dublln, Gill and Macmillan, 1975, pp. 138-166.

?5. See J.3. Metz, Theology of the vorld, New



- 432 -

THE PRACTICAL THEOLOGICAL~-ETHICAL .
TASKS OF THE CHURCH IN TANZANIA
Nyerere is not oblivious to the ambiguities inj\\

herent in violence, even when it is undertaken in the name
~of freedom and human dignity. He takes nofe. as we have
seen, of the suffering, misery and other difficulties that
it may temporarily create. He also understands that revo-
lution does nof always lead to freedom and equality.. For
him, revolution in view of freedom and dignity is always
"'a calculated risk,'"a regrettable Aecessity". When thé
humén spirit reaches a point of saturation Qith aegradation.
and no othér road to freedom-avails, then violence becomes

76

a neéessitym The recent history of Africa indicates,
Nyerere beliefes. that it ceritainly has not been foolhardy
to entertain the thoughf that violent étruggle can bring.
about freedom from the degradation of colqpialism. The
liberation of the Portuguese colonies in Africé can be cited
as an example.?7 In this moral question of human freedom

‘York, Seabury Press, 1973, p. 120, and The Emerzent Church,
pp. 97-98. .

_ 76. See J.K. Nyerere, Freedom and Socialism,
pPp. 2[3-26. Although revolution does not always lead to an
atmosphere of relative freedom, it must be noted that
neither does it necessitate a spiral of violence. Some of-
the democratic nations of the world today (e.g. France and
U.S.A.) were born in violent revolutions.

-

77. See J.K. Nyerere, Crusade for Liberation,
pp. 15, 20.
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and self-determination, it is a responsibility for Tanzania,
as Nyerere ‘sees' it, to provide its moral and material sup-
port to those who need it anywhere in the world - to the
Vietnamese during the fietnam War and to°the Palestinians

as they struggie for théir homeland.78 This is because, once

again, freedomn, justice and human dignity are indivisible.

’

¢. Similarities and Differences

In his attitude towards revolutionary violence;

Nyerere takes into account what many théologians today call
structural or institutional violence. The 1970 Baden
(Austria) consultation of the Committee on Society,-DevelopQ
ment and Peace (SODEPAX)} describes institutional violence as
those structures, institutions and conditions which foster
the exploitation.and oppressioﬁ of the poor, dispossess them
of theif'dignity and gerierally relegate them to the periphe-.

ry of history. In such a situation, there may be "order"

but not peace. This is because it is a violent situation

o_ﬁressing the poor.79 Thus Nyerere would concur with J.

Diez~Allegria's opinion that neither justice nor love

_ 78. See J.K. Nyerere, Freedom and Socialism,

79, S0DZPAX, "Peace and Violence" in IDOC -
International, 8 (1970), pp. 2-6.
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which perpetuate this viclent situation, and that to do so(/

requires the use of .counter-violence if it is the only way

available.

80

But in Quod ApoStolici Muneris (1878), Leo XIII

called any resistance against authority, even an unjust

'authority.

held up Christ as an example of such patience.

sinful. In situations of oppressiop. he coun-

- selled the oppressed to remain patient and tolerant.

‘wrote in this encyclical on soclalisms

And if at any time it happen that the
power of the State is rashly and ty-
rannically wielded by princes, the
teaching of the Catholic church does
not allow an insurrection on private
authority against them, lest public
order be only the more disturbed, and
lest society take greater hurt there-
from. And when affairs come to such
a pass that there is no other hope of
safety, she teaches that relief may
be hastened by the merits of Christian

patience and by earnest prayers to God.

He
Leo XIII

This is also the position of one of the foremost

——

- 80. J. Diez-Allegria, "A Christian View of
Progress through Violencée” in P. Land ed., Theology Meets
Progress, p.

81, Leo. XIII. Quod Apostolici Muneris, ASS, 11

(1893), pp. 369-376, trans. in C. Carlen, The Papal

Encyclicals 1878-1903, pp. 11~16. See no. 7, p. 13.
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ethicians on violeﬂce in the West, J. Ellul. The Christian,
Ellul says, may not engage in violence or cékdone it, even
if it is.in defence of the poor and oppressed. According

to him, for the Christian there is no such thing-;é the use -
of Qioléncg as a "last resort” for freedom and justice,

The Christian may use only the Spiritual "violence of love",
which is antithetical to any kind af lethal violence. . He
may engage only in the "fight of f:}th", whose last resort

is to God in-prayér.82

According to Leo XIII, oﬁly when the State com-
mands anything against "divine or natural law" is the
Christian allowed to z;esist.83 It is not clear what fo#m
~0f resistance Leo XIII envisages-since in the previous sen-
tences he has counselled ﬁatience and prayér as a response
;o'%y;anny. Yet, he points out an imporzant element of
institutional violence upon which Nyerere insists, that is,

the more subtle and often less visible violence against

- natural (and therefore divine) law. For Nyerere, oppres-

sion and the degradation of the dignity of man, racial,

.~ 82, See J. Ellul, Violence, New York, Seabury
Press, 1969, pp. 127-175. Contrast this-with the searching
and anguished meditation of ¥K.D. Kaunda, Kaunda on
Violence. ‘

-~
-
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—

sexual and religious discrimination are all violations
against natural law. If resistance is envisaged in any cir-

- N . . *
cumstances, it is-supremely envisaged against these viola~-

(%Y

tions. And because of its mission tg{prasenﬁ and represent
unequivocally the law of God, the Church, as Nyerere sees

it, should be in the forefront ofrthis resistance.ak

1

'Surveying the social thought of the Catholic
Church on liberation, C.E. Gudorf notes that on several
oqqgéions Piqs XII supported the 1956 Hungarian revolt
aga;nét,Soviet Russia in none too veiled terms.85 Indeed,
he did it because-of the communist threat represented by
Rgésia. Nevertheless, he does not counsel only patience .
and prayer, but, at least in the Hungarian situation, appre-

. ! . :
ciates the "regrettable necessity", to use Nyerere's expres-
sion, of lethal violence in defence of freedom and .justice.
He urges pwblic prayer to assure a favourable ocutcome of

, O
the struggle of the people of Hungary. Prayer, here,-is

84, 3See esp. J.K. Nyerere, Freedom and Develop-
ment, pp. 213-228; "Interview", pp. 198-209; and "The .
Church and Socio-Economic Development", pp. 221-231.

. 85. See C.E. Gudorf, Catholic Sqecial Teachin

on Liberation Themes, Washington, Universi%%J‘;EE‘:)America
Press, 1981, pp. 21i4-217. Two relevant enciﬁikcals here- -~
are Pius XII's Luctuosissimi Eventug;_hAS, 8:15 (1956), .
PP. 741-744 and Datis Nuverrime, AAS, 48:16 {1956),

. pp. 748-749, trans. in C, Carlen, The Papal Encvelicals .
" 1939-1958, pp. 315-316 and 319-320. . Al

.

I . »
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.not substituted for the struggle, but is seen as part and

.:+

Again, since Third World bishops did not have too

much influence on Vatican I1II, as we have noted, issues re-

lating to freedom, justice and peace, and vioclence are

_treated by Gaudium et Spes, for instance.,from a predomi-

ﬁantl' ®irst World perspective. As D. Dorr. hotes, 0 Gaudium
et Sge discusses such concerns as total wér, tional
dofence znd sonscientious objection but barelynEEEZZes upon
the wars of liepration prevalent in the Third Worl&, or the
unjust international economic structures. If the poor and
oppressed have a.iegitihate right to také from the rich

"what is necessary"”, as the document'asserts38? what methods

- should be used? If wars of defence between states can-be

88). how about: wars

justifiable (cf. theory of the just war
of liberation against colonial, neq-boloﬁiél or domestié
oppression and tyranny in the Third wdrld° To these and
many other similar ouestlons of profound 1nterest to the

2 .
86. - See his Option’ for the Poor, pdg131-138.

87. Gaudium et Sgﬁs, no._69, pp. 278- 279.

] 88. Ibid., no. ?9, pp. 291-293. The posztlon
of Vetican II on the theory in today's military context is
eritiqued in R.W. Tucker, Just War and Vatican II: A '
urltlcue, New York, Council en Rellglon in Internatlonal
Affalrs. 1966,
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Third World, Dorr notes, Vatican II neither gives énswers,
nor provides guidelines to help oppressed peoples work out

answers for themselves.
- - .

d. _A Plausible Perspective’

»

Paul VI and John Paul II continue to reject.the °
violence of liberation pertinent to-most situations in the
Third World while tolerating the possibility of vioIBhce .-

between the superpowers.'89 But in Populorum Progressio,

Paul made a concession which is often referred +o zs the

"great exception". Violence is' evil and must be condemned

unequivocally, the Pontiff wrote, "except where there is
‘ manifest, longstanding -tyranny which would do great damage

to fhndamen%aLipersonal rights and dangerous harm to the

\‘—- .

common good of the country".90 If one were looking for a

——

89. See, on the one hand, Paul VI, Evangelii
Nuntiandi, no. 37, p. 21, and, on the other, on benalf of
John Paul II, A. Casaroli, "The Vatican's Position on
éssges of War and Peace" in Origins, 12:6 (1982), pp. 81,

3-87. : : ‘
. -J. Moltmann has said that, morally, it is not 'f
"easy to declare that nonwiolence should be the principle -
of others, while at the same time expressing“the belief that
wilitary service is 2 possibility for Christians."™ 4Ang, '
quoting H. Gollwitzer: "'Anyone who uses pacifist arguments
on the guestion of revolution but-not on the guestion of the
army reveals his argument as the ideology of the ruling .
class®," J. Molimann,.The Experiment Hope, Philadelphia, -
Fortress Press,’19?5, p. 136, : »

90. Populorum Progressio, no. 31, p. 188, Q.
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comprehensive summary of Nyerere's and Ujamaa's philosophy
and outlook on violence, oppréssion and freedom, one would
find it in this grgat exception of Paul VI, Inﬁo;ﬁed here
is thg rebellion of the oppressed against their oppression.

The Church can” well be part of this "rebellion". As Nyerere

1\ At a given and decidive point in history

" men decide to act a t those condi-
tions which restpict the'r freedom as men,

- I am sugg tlng that, unl we partici-
pate active n the rebellion againsz
those social structures economic or-
ganizations which condemn’men to poverty,
humiliation and degradation, then the
Church Aill become irrelevant to man amd =~
the Christian religion will degenerate
into a2 set of superstitions accepted by
the fearful.9i _

sees iv, 1t is imperative tha;?it does:

The Church, according to Nyerere, must lead the protest

. against any attitude or institution which negates authentic

love by negating the dignity of man. It must sﬁppdrt prac-
tical efforts aimed_éf affirming love by.affirming justice;
freedom,and.the dignity of man.??" The Church throughout ‘
the wdrld, agd specifically in Tanzania,‘hés historically
generally affirmed the principles of justice and freedom,

but has avoided involvement in the action rqu;red'to

-

9i. Freedom and Develovment, pp. 215-216.

92, * See ibid., pp. 216-228.
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realize them in social praxis. Nyerere thinks that Ujamaa

offers the Church in Tanzania the opportﬁnity to involwe

| itself practicaliy and positively in the struggle for them.

<

-
. -
-

) * .
d. The Practice of Democracy

v . - .
2. Democracy as Guardian of Human Rights

Thé Arusha Declaration miyés democracy the corner-

. Stone of a truly socialist society. It is only thé practice

of democracy, it says, which can assure that ffeedom, res-
pect for the human rights of persons, and human dlgnlty and
equallty in the pollulcal, economic and soclal spheres of
life prevail in any soczety. Without demeccracy, thgée can
neither be a genuine-socialization(of economic power nor
popuigr cgptrdl of.politicgl power, “without democracy, The
Declaration asserts, governmentlcannot but tzae‘olz:pre-ssive.g3
Freedom, accqfding to Nyerere, is the "cardinal tning" in .
democracy. In practical terms it means the freedom of the

peonle to choose and change their own leaders, and thus

thelr government 9“

93. See J.K. Nyerere, Freedom and Soclallsm,
p. 234. Also, Freedom and Develqpment pp. 61-63.

Q4. See J.K. Nyerere. Freedom and Unltv,
pp. 26-27, %03-106. _



ot

g

-

- 441 <

THZ PRACTICAL THEOLCGICAL-ETHICAL
TASKS OF THE CHURCH IN TANZANIA

b. Authoritv in the Church

though_various forns, of democracy and democratic
leadership were part'bf the opéanization of various communi-
ties in fﬁe earty Church,95 it form§ no part of the life of
the Church today. - The literature on the nature and method

of leadership.and authority in the Church is vast. We can-

-~

not do justice to it here, and a lengthy discussion of it is

not required-for the purposes ot this study. Oné common
denominator in all thé.literatur;_:%but Christian leadership,
hoiever, may be noted. It is dgreed that leadership in the
Church 1s a ministry. Its authority ié at the serviée of
the Church, that is, of all the.faithful. Leadership and
authority in fhe Churchgare meant to promote g:owth in free-
dom éowards communion. True Christian authority must promo-
te the dignity of every individual- bellever while preserving

the unity of falth Authorlty in th%iChurch is a moral -

force imparted Da51cally by preaching the Gospel and by

95. See, for 1nstance, P. Stockmeier, "The Elec-

tion of Bishops by Clergy and People in the Early Church"

in Coneilium, 137:1 (19803, pp. 3-9; K. Lehmann, “On the
Dogmatic Justification for a Process of Democratization in
the Church" in Conecilium, 3:7 (1971), pp. §0-68;-N.
Greinacher, "A Community Free to Rule" -in Concilium, 3:7
(1971), pp. 87-107. See"also H. von Campenhausen, Zccle-
siastical Authority and Sviritual Power in the Church of
the First Three Centuries, London, A. and C, black,  1969.

r L
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living exampie.

It

¢. Democracy and the Church in Taﬁzania

Nyerere cbnsiders.the success of the process of
the practice of democracy in Tanzania to be too important a
factor for the Church to ignore:

Church people can help the ignorant and
the fearful to use the machinery 'of the
state to get their wrongs righted. If.
the machinery does not exist, -or does

- not work properly, then Christians can

. and should participate in the task of

getting the necessary systems established
or cleansed. This is not a matter of a
"Church-sponsored campaign"; it is a-
matter for Christians, fortified by the
moral support of their Church, and acting
either as individuals or through the '
secular institutions which exist.9

. Nyérerelﬁbans that the Church or Church people
haﬁe a responsibility, in keeping with fheir-evangelical
mission, to engage seriously_in the tésk of educating people
in their human and civil rights. The people must be helped

.to recognize and counter the manipulative efforts of those

among .them whose only interest-is their own welfare. Con-
':gidence that if they believe that egalitarianism and

democracy are desirable-~go they can direct their collec-

tive effort to achieve them must be instilled in the people. _

96. J.K. Nyerere, "The Church &and Socio~Economic
Development”, p. 229. ' ’

-

-
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It is possible for this pastoral training to be carried out

in, the basic or small communities which Christians are

forming all over Tanzania today.

In this mattef, the Church can be guided by the
Principle of Sdhsidiarity.. Subsidiarity, as enunciated by
Pius XI, and again by John XXIII, emphasizes the freedom. of

the human person in solidarity with society. To be a force

" of liberation, the moral.theologian-B.'Haring has said,
“subsidiarity'starts ‘*from below' and encourages, fosters,

.and, where needed, coordinates 'from above' while gradually

blurring the lines of 'below®' and ‘above’, at least zas
regards useless privileges."97 This is what 1s called de-

centralization in the devef%pment policy of Ujamaa.

d., The Practice of ILeadership

Y

Nyerere has referred to the practice of the

priests and bishdps.choosing and rejecting each other as

leaders, with the great majdrity of believers having no say

in the process, as epitomizing a distrusi of-the people by

their leaders. As we noted earlier, when speaking of
o

leadership per se, Nyerere remarked: . "A system where

"‘

R ’ ’ 4

[

87. 3. Haring, A Theology of Protest, New York,
arrar& Straus and Giroux, 1970, p..46.

. .

-

e

-
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leaders choose themselveé from among-themselves resis on 2
foundation of mutual trust among the leaders; but it shows
that the leaders have no trust in the people."?? In a
similer vein, the Dutch théologian E. 3chillebeeckx asseris
that it is wrong to envisage authority and léadefship in
‘the Church in terms of gradation of rank, privileges and
honour, or class. "“Hierarchy" in this sense is neither

-

expressive oI, nor conducive to a liberating soiidarity or
true communion amohg the fazithful, leaders and l;d, ac-
cording to Schillebeeckx. It is oppressive and, therefore,
conirary to the evangelical spirit of leadership 2and
authority. This is not to say that leadership, understood
. as a service, is not required in the Church. Nor is it <o
suggest that the idea of a Church nierarchy is. altogether
wrong. ‘3chillebeeckx protests only against its prevalent

"’eudallstlc" connota.,lon.99

-

-
-

In Pacem in Terris, John XXIII writes in reference

98. J.K. Njerere, Freedom and Development, p. 186.

99. See his "Ma -isterium and Ideology” in
Journal of Zcumenical Studles, 19:12 (1982), p. 12. -See .
also J. Woiser, "The Common Man Confirmed" in New Black-
friars, 55:645 (1974), esp. p. 64, For a historical deve-
lopment of the view of .authority in the Church as hier-
archical power, and some corrective suggestions, see Y.l.J.
Congar, Power and Poverty in the Church, Lonaon, Geofﬂrey
Chapman, 196u pp. 21=100.

R
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1o ¢ivil leadership that the idea that its authofity comes
from God is valid. 3But tﬁe Pope warns that this does not
mean that the people can bq\excluded from choosing the
leaders and the form of government they Qant. According to
him, the people are the final arbiters of the extént and
limits of the exercise of authority. He affirms that the
ultimate divine origin of éuthority is not in conflict with
any democratic procedure of leadershipaand government,}po
This description-of leadership and authority is the same as

that porirayed by The. Arusha Declaration and the 1971 TANU

Guidelines.

If, however, the divine origin of authority can
be consonant with democracy and the democratic process in

the c¢ivil sphere, it is harq t0 see why some form of demo-

‘cratic leadership and pro:fss in the Church should be ‘at

odds with the diyine origin of ecclesiastical "hierarchical®
authérity._ On the contrary, some,authofs suggest that the
faithful's abili%y to participate in making decisicns which
affect their spiritual and moral life is both an e;pression '
of their growth .in maturity of faith and a sign of respect

for their humaﬁﬂand Christian dignity as persons who hear,

—

100. See Pacem in Terris, no. 52. p. 113. =~ -

’
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understand and freely assen: to the call of God. This is

the sensus fldellum, so much. empha51zed in the early tradl—

tlon of the.Church and required for authentic doctr¢ne. :
AUltlmately. this is what "corre5pon31b111ty". endorsed by

Vatican 11, is understocd by many theologians to mean.

The biblical theologian; R.J. Echeverria, for
_ instance,'argues that collegiality and corresponsibi;ity
remain mere words in situations in Tanzania where the priest
“handpicks the parish lay leaders; where the episcopal con- -
ference "insists on strict alignment with Rome's policies” .
regardless of their'relevance; énd wnhere religious commﬁni- fﬁg
ties jealously guard their own finaricial power, But in |
Pauline eccleszology, Lcheverrla points out, the whole
communlty is in charge of its own affairs,~ Thus Paul ad-
dresses his letters to commun1t1e§ rather than to indivi-
duals, does not issue orders but éxho£%§ (ef..the verbd
parakaleo) fellow believers, and even sometimes submits his
own oniﬁion to tﬁe judgement of the community (as in 1 Cor.

14 3?) 101 After the Church has been established, Paul

glves "the Chrlstlan communities the equlvalent of a j>

. 101. See R.J. ncheverrla. "Praxis -~ Marxism -
Bible: Preliminary Notes in View of a Theology of Tanzanian
. Praxis"™ in Service, 4-6 (1977), p. 63. Also his Readin '

rzeklel and Paul in Today's Tanzanla, nmimeo, ’9?8 D. %
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~democratic self-government, with ministries arising and

being called forth according to charism and need.

As Nyerere sees it, a completely just anguard

party in Tanzania would have-to be a party of ang . Fro

‘his remarks about the model of leade“shlp in the Churcn, lt

is clear thao he uhlnks that a2 hlerarchy in the Church,

,whlch excludes the participation pf the other members of

. S l
the Church from the mechanisms of decision making and still

— _
hopes to be completely faithful to the Gospel, would have

to be a hierarchy cf saints. But the Church, as well as any
other organlzaulon, is composed of and led by hpman beings.

Theologians, therefo-e, argue that insofar as the Chuzch is

ay

Y
a human institution, it incorporates elements of lngustlce

and oppression. If is thus by‘no means a perfect reflecticn
of the divine order. For this reason, its structures. canﬁct.
preseni themselves as immutable. Without opening themselves
up‘toéquestioning by the faithful for the purpbse_cf growth
towards greater justice.;tﬁéy may be in danger of canonizing
the 1n3ust1ce and oppréssion in them as the will of God.

C——

In that case, they would: become impervious to the continual
-

infusion of grace by the Holy'Spirit.

-

This danger is real. Many have no;nted ouc w1th

concern the anparent relish of" cnurch.leaders for ponp and

Ba Ul
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cerembny, éﬁthoritarianism and bureaucracy, and for cleri-

calism.. Before these thingg,'the laity appear as third -
102 . |

-3

class citizens-in;;he Churcﬂz Congar warns in this—_
connection that it is impossible for the:leaders of the
Churchlto énjby these privileges without 1étting them affect
their essential ministry of sefvice. It is hardly possible,

as he puts it, to be surrounded by thurifers without -ac-

. quiring "a liking for incense". 92 as a Christian, Nyerere

finds this pomp and cépgmony.in-the‘Churcﬁ unnecessary anad l'

sometimes offensive. .As a leader, he finds it corrupting.

The 1971 Synod states:

While the Church.is bound to give witness -
to justice, she recognizes that everyone
- who ventures to speak to people about -
Justice must first be just in their eyes.
Hence we must undertake an examination of
the modes of acting and of possessions®
and life_style found within the Church
- herself,104” i :

This call to self—exapination by the Church _

- . §

. 102. See, for instance, C.B. 0kolo, The- Africah
Church, pp. 37-51; R. Ruston, "Theology and Equality" in .
New Blackfriars, 55:645 (1974), pp. 53-5%; J. N'dayen,
"Relations of the Local Churches with Rome and -the Function
of the Episcopal Conference of Black Africa" in Concilium, °

*(June 1977), pp. 60-68, )

103. See His Power and Poverty, p. 112. = |

104. See Justice in the'World, p. 400. f .

- '. . e
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pertains also To its government. If the Church is to be a
moral force for "freedom and justice, whicH?Ujémaa also -
struggles for in Tanzania, if it is to bé the latter s con—
Rscience in mé%ters of equality and human. dlgnlty before God,
it seems$ that it must re-examine its process and method of

>

leadership. Comnared to the Ujamaa and the New Tes»amenu

- -

visions of leadershlp and mlnlstry, these” seem to infringe
the dlgnlty oi‘diru For, as L. Boffrﬂrizes, when structures -
-promote greater particiﬁation énd_brotherhood among‘péople,-
th;y signify ta the eyes of faith +the presence of Goa‘s»
grace. When,'however, they generate oppression and degra-
,jdatlon of man by man. they indicate uhe nresence of . 51n.105
Structures and lnstltutlons nust unerefore be constantly

examined and purified. This applies not only\to Ujamaa but

also to the Church. .

D. Development

what, then, should be the attitude of the Chupéh

e Y

and its approach tor development and development strategies

in Tanzania toda&? This is an area that calls for the

-

105. See-L. Boff,!"Integrél Liberation and
Partial Liberations" in L. and C. Boff, Salvation and .- ¥ 4
Liberation, p. 19. :

. ' - R . - . . . . .
. * . " a N . . -
. . . ’ ) Ty
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" atteniion bf the Church as it now commands the atténtion,qi;
- | Ujamaa. ;Sor, in its widest significance, development can ‘
be ;aid to incorporate the major moral and ;Ehicél struggles
4;Eh%he Ujamaz system that we have addressed 1n this study.
As well, it incorporates the major moral and ethical issues
that face the Church. These are the same both for Ujamaa
3 ané»for the Churéh. They include concerns about community,
freedon, justice,‘equality. human rights and human dignity.
A study -of the Church's magisterial étatements and much of
confemporary progressive theology shows that there is_é .

great deal of'éonvergence between their understanding of the

)

¢

essential meaning of true development or progress and the

understanding of Ujamaa. ud

a. Conzruence in Definition

Tne 1671 TANU Guidelines define development as
liberation. As we saw earlier, the document calls the
efforts which help people to become self-confident and Self--
reliant-aforces of liberation”. Those actions and attitudes,

*

however, which foét@r dependence among the people are retro-
gressiye.\\The documenf/fba&::?g thgm as forces of oppresgion.
Paragraph 28 of the Guidelin®s, in putting forward its

: —~
understanding of develbpment. says among other things:

\\\\_; 7o us development means both the elimi-
nation of oppression, exploitation,
- /‘\/

b9
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- enslavement, and humiliation, and the
promotion of our independence and +
human dighity. Therefore, in consi-
dering the developmgnt of our nation
and in preparing development plans,
‘ our main €mphasis at a2ll times should
‘be <he dggeloPment of people znd not
things.1 . ‘

The "development of people and not things". - this
is” the insight propelling the thrust of the Ujamaa ideology
- . ’

of development. liany of the major magistérifl statements

. . - R . 10
on the subject of development are also of 2 similar mind. 7
r :

According to John XXIII in [ater et Magistra, for example,

the economic prssperity of a hatidn is morally and ethically.

bankrupt if no account is given. to its equitable division

A

and distrivution. For,- John XXIII writes, "This it is which

T —
guarantees “the personal development of the members of society,
| ; ' ‘ 108 -
NIRRT 3 . Ja.
wnich &S ihe irue goal of a2 nation's economy." In Pacem
| (4

in TeprIs-he in§d§ts, as also John Paul II does more

: ST e N\ N
- — theologically in Redemptor Hominis and Laborem Exercens,/
—\ / ; ., - - .
et

/. 106., J.K. Nyerefe. “The TANU Guidelines of 197",
p. 548. See alsq\his Freedom and Development, pp. 2i7-21

' that the purposSe of human work and its rewards is only
~— / ‘

‘ . ‘
™~ 107. Seg John XXIII, Hater et Magistra and Pacem
in Terris; Paul VI, Popuiorum Progressio_and- Evangelii
s —Suntianéiz—John Paul II, Redemptor Hominis and Laborem
Zxercensy Vatican II's Gazudium et Spes; the 1971-Synod's
Justic® in the world; and the Tanzanian Bishops' pastoral
statement, lhe Church and Developing Society. '

. \ _
\ | '\\_H/G/XUST““ﬁgéer et Magistra, no. 7%, p. 68.

. .
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"to allow him [man]j and his family a standard of living

consistent with human dignity.l
v

pointedly:

09

John Paul II writes more

wWhat 1s in question is the advancement
of persons, not jusi the muliiplying ol
things that people can use. It is =z
matter ... not so-much of "having more"

.as of "being more"”. [an ... tapnotl v
 pecome ithe slave of things, the slave

of economic systems, the slave of pro-
duction, the slawve of his own products.llo

- -

We have already noted that Nyerere zlso complains

—_—

about the attitude of those who think that "having more" is

s N L - . . . LA
"being more"., With John Paul II this comglalnt is pervasive, ™

-

. His emphasis on the subjeczivity of man is Jlear throughout

ZLaborem Exercens and in many of his major speéches all over:

the world on human culture and economic and political

activity.

But it was Paul VI, as we saw, wnho defined deve-

lopment inimitably as the growth "of each ‘man and of the -

whole man"

111

. Some of the implications of this concept of

cevelopment had zlready been outlined prior To Populorum

106. Pacem ir Terris, no. 20, ». 109.

110. Redemptor Hominis, no. 50, »p. 257-2358.

111, Pooulorum Prozressio, no. 14, p. 185.

T
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Progressio in Gaudium et Spes. % It must be nbted, in this
113

connection, that rieither these documents nor Ujamaa plays

down the imﬁortance of "havihg more"” - that is, material

goods - in development. Both are merely asserting that
things must serve man. They must be used as insiruments of

humanization.

. ‘ . N
b, Humanization as the Mission of the Church

N

It has been noted that in Nyerere's mind it is an
important responsibility of the Church to play a part in

development, in this humanization of'manﬁ__jae Church has to

' remind the wider society at 21l times that the purpose of

soclo-political and économid activity is man. Nygre}e
charges that since, afte;-jpl, it is the Church that believes
and proclaims that man is the image of God, it should live
Sut the ultimate meaning of tﬁis belief and proclamation.
For itS.logic is ineluctable. Nyerere the Christian poiﬁts
it out: |

We say man was created in the image of

God. I refuse to imagine a God who is

poor, ignorant, superstitious, fearful,
oppressed, wretched - which is the lot

-

112. 3See nos. 64-72, pp. 272-282,

113. See, for”instahce. J.XK. Nyerere, Freedom
and Socialism, pp. 235-248, 337-336. »

TG

S -
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of the majorit¥18f those He created in

. . is own i .
_;\\\ his o image

_Clearly, then, the Church's belief in man's divine_likeness

implies\“diviﬂe diséontenté'witq the lot of the sick, the
pdor, the ignorant, accdrding to Nyerere. IT demands'a -
"determination for change". Especially from the perspective
of'faith in Christ, the situation cannot be allowgd to cén-
Tinue unabated. The Cgurch must struggle to ensafe that

-

socizal, politicai\anﬁ economic justice prevails., This alsé
is'its hygiigg_of evangelization} pf numanization, of
liveration and salvation. It may be true that the Church
cannot uplift man-in a2 direct economic and political manner,
but, as\Nyererg sees 1t, 1t can "help to prbvide tﬁe condi-
tions and opportunity for him to co-operate with his fellows
to uplift ‘nimself."115

Theologlan D. Dorr has also noted this responsibi-

lity of the Church. He points out that in the current, most .

‘cbmpreheASive ecclesiology, service and mission mesh. The

service of the Church is not limited only to the temporal.

and materizl needs of man as it was conceived of in an

~earlier ecclesiological model; nor is mission restricted to

- . l N . ‘
114, Freedom and Development, p. 216.

115. Ibid., p. 219.
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the transcendental‘Spiritual task popularly described as

-

"saving souls". For the Church in the modern world} service
116

‘and mission intertwine: one is an aspect of the other.

[N

tag

_ How ﬁgs the Church approached these two.aépects of
its humanizing or evangelizing objective in Tanzarria® s
Chapter One of this stuay outlined at some length the
Church's contribution to education, health and economic ac-
tivity during the_colonial ‘period. The Church built schools

and establisned the infrastructure'of nmedical facilities.

‘It started and managed several newspapers. It also, through

some of its earlier missionaries, introduced some new crops
and esﬁecially new methods of agriculture into the country.
This was mainly the case, inifially, at the®slave centres,
such as Bagamoyo. Here ransomed slaves were settled into
Christian or catéchumenate villages and taught to grow their
own food. 3ut soon, the successful farming methods used in

these places spread to other parts of the couniry as well,

As we pointed out in Chapter One, many of these missionary

activities took on a ¥ife of their own. They produced some

N .

unforeseen and unintended results.

i 1}6. See D. Dorr, 3Spirituality and Justice,

,
e
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Christ;an missionafy schpols, for example,
_prodhced‘leaders; such as Nyerere, wno would orgéﬁfze the
people for indegendence. Also, the transiation ofzthe Bibvle
into the vernaculars, mainly by Protestant missionaries,
would -enable the people t0 see the diﬁcrepancy between the
ideals of human dignity and human fraternity expressec there
and claimed as divine by missionaries and colonial officers
alike, andéd the zctuzl degrading behaviour of these latter
towards Africans generally. The newspapers, designed and
intended to fostér missionary and colonizl intentions, would
help to keep Africans in touch with each other and with their
culture. They thus Dbecame instrﬁments of'national conscious=-
ness by integrating people of the different ethnic gfoups
in the countrf. Ané so, while 1t is possible and necessary
TO guestion the motives of pre-independencé.missionary .

social wg;i\in Tanzania, it is not possible to deny that

some aspecis of this work were humanizing.
% |
Yet, for the Church, it matters why it does what

i1t does. The motive for iﬁf mission of service is important.

I - s - - - - .
Nyerere propecses that the reason for the humanizing activity
of the Church, its participation in the integral development

of humanity, should be divine discontent with any and all

oppressive and alienating aspects of life in the world:
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ineguality, ihjustice, racism, sexism, discrimination, colo-
nialism and so on. Nyerere does not use the term in refe-
rence to these alienating aspects of numan exlstence, but

o
} 1s ¢lear <hat he identifies -these and 211 other aSDeCuS
wnich dehumanize man as sin. Theologians today make a very
‘necessary and useful distinction, which does not, however,

imply an absoluie separation, beiween structural and personal

-
-

€in. To judge from his statements, Nyerere regards the -
structural sins of soéial, economic and political oppression,
"which Ujamaa tries to address, tc be as inimical to the true
following of Christ as the personzal sins df,'for example,

murder, adultery and theft.

Clearly, missionary socio-political and economic
activity did not <azke into .account sufficiently the rezlity
- of siructural sin. It did not fakeléﬁe theological element
—of-divine discontent“agéinst structural sin as the motive
for its socizal services. Thus; by and 1afge, missicnaries
approved of, and psjcholcgically »repared the way for the
colonial enterprise. Or, where'tne§ arrived in the wake of
the colonizalists, they justified the colonizl system in the
.name of.God. We have already discussed the-éliénating
consequenées of Tthis. The most immediate problem now con-
cernshe atuluuce o; the Church vis-a-vis Uaanaa, given

thelr shared views pf the moral and ethical 51gn1f1cance of

-~
\

- ‘

Vel
'}’ L
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deyelopment.

Nyerere has suggested, as we noted previously,
That the Church can co-operate with Ujamaa in the strdgél;
against structural sin. Jomestically, it can act as a com-
mitted critic, supporting Ujamaz in a practical way where

the laitiler promotes human liberation and criticizing it

where 1t alienates man? .Internationally, it can raise its

L »

voice against the international structures that alienate
whole nations and publicly disassociate itself from them.
This co-operation between the Qhuréh and the civil sphere of
soclety, Nyererg argues, should be easy and mutually bene-
ficial in independent Tanzania. After all, the Church is
mére established now than it was during the colonial era

and most of the leadership of the Church is loecal. It should
be familiar with the profound in?egration between }al;gion
and life in iraditional Africa. However, the evidence we
have adduced in the last four chapters indicates that the
Church's practiéal stand does not coincide with the verbal
support it has. given to the Ujamaa effort. With ohly a few

exceptions, Tanzanian Church leaders are hesitant about
"’.‘,, - .

-

’

in reforming the Church's unjust internal siructures nor in

co-operating with Ujamaa in creating civil. structures of

*

g -
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justice. To use- Dorr s phrase, theirs is still a predomi- .

-

. 117

nantly "fortress ecclesiology”. They see the Church as

separate3from the wo*ld with the division of history between
sacred and prof fane history concomltanu with this view. 1In

LY

a word, the Church s public words of agreemenu wilth phe

" goals of Ujamaa have not been followed by public acplonshof

support to achieve those goals. For example, there has not

been any significant involvement of Church personnel in the

villages, wards, districts and regions where the sitruggle
\ - .
against "structural sin" in Tanzania can most effectively be

engaged. B

bge does not rieed to look far‘info.Nye;eréig
addresses.to Church leaders and religious groups to detect
nis frustration and anger about this attitude of the Church
léadership. As a Christian, he feels that the Church is
abdicating its responsibility. He fears that in Tanzania,

the Church is letting a golden opportunity slip by which

Uaamaa offers to it to.fulfill its mission of contrlbutlng -

to the imtegral cdevelopment of man. Whether or not this--

attitude of the Church in Tanzanla will change remains %o . .

be seen. ' ) N

117. See ibid., pp. 198-200.
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» . E., Conclusion ‘ _ ~
: -
In the practical sense, the theological and
ethical tasks of the Church in Tanzania_ar& madé;gxﬁlicit
by Ujamaa, and especially by Nyerere as a Christian believer.
They relate %0 'isstes o; justice and human dignity, democracy

and freedom, development and equality, To be sure, these

tasks are not only peculiar to the Church in Tanzania; they

are of universal concern. But it seems that in Tanzania,
‘the ethical concerns of the Church happen to coincide, very
explicitly on the level of ideology and policy, with the
ethical concerns of the‘govprhment and the State., This is
what Nyerere, as a Christian, sees aslaﬁ,unprecedented |
opportunity for the Church t6 fulfill its objective'of
humanization. It saddens Nyerere to see that the Church

may. let this opportuniiy pass by.

e



CONCLUSION

In the section dealing- with the nature of con-

temporary society in the Apostolic Letter Qctogesima

.ﬂ_\.dveniens,1 Paul VI warns Christians agains: the false lufe

of ideologies. He refers specifically o bureaucratic
socialism and-téchnoc:atic capitalism. The pope wafns that
Christians should be aware that behind the front of the * ‘
struggle for equality which dOC?rinaire or Marxist socialism
projects, ‘there lurk very sinister elements 6f 2theisn,
materialism, the canonization of violence and the denial of —-
individual freedom and human transcendence. .These elemsnts
invariably mutilate man. They radically contradict

Christian anthropologya_;Likewise, accqrding to the pope, .
behind the fagaée of protecting individual freedom and |
autonomy and the promotion of economic efficienty, liberal )
capitalism may, in faét, be catering toqand promo%ing
'extreme éelfishness, undue concentration of power in fhe
hands of a few and an attitude gradually destructive of

authentic communion between people.2 Paul VI goes on to

say:

1. Nos. 23-32, pp. 364-369, -
2. See ibid., nos. 26, 32-35, pp. 366, 369-370.
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Is thére heed teo siress the possible

ambiguity of every Social idevlogy?
Sometimes it leads political or social
activity to be simply the application
of an abstract, purely theoretical
idea; at other times it is thought
which becomes a mere instrument at the
service of activity as a simple means
of a strategy. In both cases is it

not man that .risks finding himself ali-
enated? The Christian faith is above
and 1s sometimes obposed to the ideolo-
gies, in that it recognizes Lod, who 1s
transcendent and the Creator, and who,
through all levels of creation, calls -
on man as endowed with responsibility
and freedom.J '

—r

3. Ibid., no. 27, pp. 366-367.7

r
Py L4

T /

- This caution of the pope provides“a context in
which to situéte our - concluding remarks on the ethics of
Ujamaa Eocialism from a Chrisfian theological point of view.
First of zll, we shall try to addfé55'the concerns that.
Octozesima Adveniens raises in the passage just quoted: 1Is
the Ujamaa policy simply the application of an abstract,
purely theoretical idea or 'is it an activity which simbly
uses thoughf as an instrument, as a simple means of strategy?
Beneath the surface, does Ujamaa basically zlienate man? .
Secondly, we shall attempt to indicate what appears to us to
be the major contribution of the Ujamaa system o Christian
theological ethics - especially in the areas of "praxis” and

spirituality in Tanzania., Finally,.since we realize that
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every social ideology is subject to the aﬁbiguities Paul VI

refers to in Octogesima Adveniens, we shall point. out-some

important 1imita¥ions of +he Ujamaa system that have the
potential to mutilate human dignity.

A. The Nature of Ujamaa

In his writings and speeches, Nyerere does not
presgﬁt the history of T ania and the cultural foundations
of Ujamaz as pristine crjteria fof The social devglopmeht of
the nation. As we hz¥e seen, he shows the primary concern
of Ujamaz to be not with the past as such but with tﬁe pre-
sent énd future. In this concern, the history and the.
traditional culture of Tanzania serve. the importént function
of remembrance. The traditional culture provides a model of
the Tanzanian Af:icén way of being together and the slave
and colonial histofy demonstrates how <he disrugtiéq_of the
principles and values of this ﬁ;dgl'ﬁhrew the Tanzanian

" peoples intol a state of confusion.. This said, Ujamaz zaims
to transform Tanzania inﬁo a modern nation where Its people

are self-respecting, confident and self-reliant.

. . ]
(, The Arusha Jeclaration spells out how this trans-

formation should be achieved. Politiéally,‘génuine demo-

—cratic structures a2nd institutions must be estazblished and
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maintéined. The principles which guide all political acti-

Jﬂ\\\j vity must be justice, the rule of law and a respect for

an righfs; especially as they are enunciated by the
. Universal Declaration of the United Nations Organization;'
~In the economic sphere, Ujaméa,must seek to safeguard the
well-being of all'the citizens of the nation. Approaches
o the economic structures will differ depending on tﬂe.
times and circumstances. 3But, fundamentally, Ujamaa must
see to it that the major means of production and -distribu-
tion of wealth are under the control of‘the.people, that no
one is exploited for the benefit of another, and that zll
who are able to contribute to society through work do so.
- . f.?hﬁs, socially, the 3tate must create opportunitiés for the
"-employment of all its ¢itizens. It must take steps to dis- ~——
courage the formation ¢f classes. Indeed, it must promote
an ethi;nin Whicﬁ lnaividual inequalities serve the human
. equality of all. This ethilc must be objectified. proﬁoted

. and safeguarded through positive law whenever necessary.

The same principles of justice, freedom and human
dignity must gdide Tanzania's international relations.
Tanzaniza is an.economically poor and militarily weak nation.
However, it believgs that all nations deéerve respect. This
respect does not flow from economic and military might,'but

., from the fact that each nation is constituted of people who

4 - 3

D

)
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deserve respect. Where its people aie‘concerned, therefore,
Tanzania coﬁsiders its dignity among nations to be egual to .
that sf the most powerful or to the weakest and poorest
nation on earth. Taﬁzania, under Ujamaa, believes that the
univgrsal solidarity of man, based onvmuﬁual respect, co- g

operation and sharing is necessary for th® human destiny of-

the world.

This belief in the univewssal solidarity of man is
based on Ujamaa's conviction of the divine origin of all
men. And 1t recognizes that for most Tahzanians, this is
ultimately a ?ﬁndamentally religious conviction. Nyerere
sees it as a Christian cpnviction whose transcendent valués
the Church can help to reveal and fortify. Therefbre, he

" invites the Church to do this in Tanzania as a pfactical _
aspect of its apostolate. According to him, substantial
progress in the Church's witness of faith will 59 made to
the degree that the Ehurch participgtes in the struggle for

justice, equality, freedom and human dignity.

To those who say that Tanzania should change cour-

se and abandon Ujamaa, Nyerere says: ,
When you have pushed a load a little’

way up a hill it is no use relaxing.

Tou have got to go on. Otherwise

the load may well fall back to its

original position - and perhaps crush
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the people in the process.

In Nyerere's estimation, Ujamaa has already con-
trivuted considerably to the integral progress of the

Tanzanian nation., As he sees 1t, this indicates that the
N :

system is pragmatically viable, %f change course now would

risk crushing the progress already achlieved in education and

heal+h and in the self-azwareness, self-confidence and free-

-

dom of the Tanzanian people.

This orientationr or modus operandl that Ujamaa

a
I

claims to .follow is neither simply an ﬁppiication 6f an
abstract, purely fﬁeoretical idea to political and social
activity; nor the subjugation of thought as a peré instruf
hent of strategy. The system's operatlon appears to be a
correlation of activity and thought and thought and activity.
It begins by accepting the values of the traditional social
organization as its foundation. 3ut these are brought into
contact with the reélity.and.practical demands of thg con-
Temporary world. fhey are critiqued, complementeﬁ and
brougﬁf up o da?e in the context of explicit moral princi-
ples. to constitute renewed values. The latfer do not remain
abstract: they are put into practice by'iegréigzion. social

policy and moral conviction (National Ethic). The results

4, TFreedom and 3Socialism, p. 169.
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< of }hié social policy in terms of humanization indicate
whether it is ethical and practicable. If ii,is, it is re-
tained and enforced; if it is no?, it is rejectéd. In any
case, the process of interacting thought and action is,
according to Ujamaa, continuous. We have here whati we

'Qmight call a socio-political hermeneutic circle which seems
to minimize the "dictatorship over minds, the worst kind of
all” which Paul VI warns about 'in relation to the ambiguity
of ildeologies in his letter.5 At the same time Ujamaza
avoilds the danger of being a mere "utopia4 in the negative
sense of.é facile fantasy which abdicates responsibility by

6

aveiding concrete: tasks. ’ .

3ut this orientation doeg not rid Ujamaa of all‘
moral 'ambiguity. As we have seen l1ready, Nyerere 1is Quick
to admit that Ujamaza is not the solution to all human pro-
blems in Tanzania or in the world; it is only a limited con-
tribution to the solution of some of shose problems. He is
not ashamed to present Ujamaa'as a flexible, non-dogmatic
+ system which-is_ready to chénge in the face of evidence

~ without compromising principles.? As is most often the case

5. Octozesima Adveniens, no. 25, p. 366.

6. See ibid., no. 37, pp. 371-372.

7. Nyerere rejects the simplistic interpretation
that flexibility in Ujamaa means the abandonment of the

é
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in politics, the ambiguities of Ujamaa surface mostly in its

practical policies. We shall see this below when we discuss

its limitations.

The.survey of Ujamaa presented in this study,
therefore, seems <o indicafe 2 numbercgszoints concerning
fhekrelationship between the absolute and relative values of
man and society which show that it is not basically afid

fundamentally alienating or anti-Christian,.

First of all, Ujaméa does not claim to possess a
cowole»e and sel;-suff101ent anthrooology. It readily

admits that its vision of the reality that 1s man 1s limited

to his temporal personal and social needs. It recignizes

that man is also a transcendent reality, but that it is not,
capable of déaling with this aspect. It concedes that this
is 2 religious.sphene. Yet, it asserts that, since the poii—_
tical and the religious are both an integral part of man in -
Tanzanla, theﬁ can and must work together to‘upiilt the

wnole person in community, with the transcendental religious

socialist principles of justice and edquality in socio-econo-
mic policy and a move toward capitalism. As he sees it, as
long as the principles of justice, equality and freedom are
not compromised, social and economic organization can and
must be flexivle at different times, in different circum-
stances. He considers this to be the true meaning of
"scientific socialism", a soclalist programme which takes
into account all. the relevan facts of time and place,
society and culture. :

)
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faith serving both as an affirmation and critic of political
ideology. Put in other words, the absolute of transcendence
is, according to Ujamaa, the conscience of the temporal.
This seems %o be congruent with what Paul VI proposes con-
cerning Chfistian discernment: "Going béyond every syétem,
‘githout however failing to commit himself concretely to
‘éerving his.brothers. he [the Christian] will aésert. in the
very midst of his_options, the specific character of the
Christian contribution for a positive transformation of
society."BA
Secondly, the Ujamaa ideology is fundamentally a

generous aspiration seeking for a more just society.9 In
fact, Ujamaa 1is cri;iciied at the level of ideology not bve-
cause it distorts the view of man by denigration, ‘but because
it allegedly idealizes his potential to grow in goodness and
virtue. However, as we sawlearlier, it recognizes and takes
- into account the human penchant for evil, for individualism,
selfishness and injustice. Yet, it believes that, given the
“conducive environment, men can significantly overcome this

penchant and grow in communion, co-operation, sharing and

Justice. This ideal is no more wide-eyed than the beatitudes

8. ' Qctozesima édveniens, no. 36, ppo. 3?0-3?1;

9. 3See ibid., no. 31, p. 368, .

<
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themselves,lo ne matter how they are interpreted. It igno-
res "the facts of human nature” no 1esslthan the wvery

serlous injunction of the Gospel according to Matthew con-
cerning the moral life of the Christian: “You must be per-

. - — . 1 - -
fect just as your heavenly Father is perfect." !

Finally; as a.democratic and 'secular historical
movement with a political organization and aim, -4 Ujamaa
seeks to include all citizens of Tanzania. 1In its political
ethics, its acéent is on the commen core of the African
experience oIl social-organizafibnél principlés and values
and the Universal veclaration of Human Rights of the United

.

Nations. Beyond Tanzania, it respects the sovereignty of

3

¢

every nation, big—and small and demands the same respect for -
%3nzania'and its citizens in international relations. How-

W : .

ever, ii does no} perceive absolute sovereignty in the form
of absolute nation-states as <he 5est organi;ation of the
-world today. According to Ujaﬁaa. absolute nation-states
create a situation which is conducive to competition, anta-

gonism ané war. To prevent the total anihilation ‘of the

worlé through war (something which is now quite possible)

. - 10. A%t. 5-7.
11, i, s5:48.

’

12. 3See Qctocesima Adveniens, no. 31, p. 368.

7 T >
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it oraoposes the voluntary establishment of a planetary poli-
+ical authority. Many Church bodies in different parts of

the world would not object to this idea.

it is possible fo conclude, from these three
fundamental points that the basic ideologica@:gziiﬁjifion of
the Ujamaa system itself is not inimical to the integfal
érowth'fi"ﬁén and human dignity. It can be seen as a system

of ethical politics, that 1s, a2 system of politics directed

by moral principles.

3. Ujamaa's Contribution to Theological Kethod
—znd Christian Spirituality

-
-

In the previous chapters we have'seen how, on
several occasions, Nyerere has urged the Church and indivi-
dual Christians to co-operate with others (non-Christians)
t0 build a just and loving society in Tanzania. He perceives
“the cbnstruction of a just and equitable society To be a
matter of fundamental human morality—where all peoble of
Taith or of none can co—Operaie. As he says, Christians

.
have no monopoly of virtue and they, above all, should be
ready‘}o work together with anybody of goodwill to esiablish
the various manifestations of the Reign of God on earth.

This is because .of their belief that the Spirit of God

"breathes wherever he wills". Nyerere is aware of the
N\
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distinctive symbols, concepfs or sources of wisdom and the
various transcendental motivations that different people or
groups will bring <o fhis task and To its rational analysis.
Yet he mzintains that the-moral imperative remains one and

the goal the sane.

This contention of Nyerere and Ujamaa's whole
approach <o Church-Stéte. religion-politics relations seem
to us fo offer 2 significant contribﬁtion 0 a contempdfary
theologicai methodology and a vibrant and practical Spiritu-
ality'in Tanzania. Nyerefé’in Ujamaa approaches the Chris-
Tian imperative to sociai ethics as theodlogy has done in
many piaces in the wake of Vatican II. 3ut this approach

does not seem to have tzken root in the Church in Tanzaniz.

Apart from one or two cases.we have already discussed, it

does no%\seem ©o have influenced the thinking of the Church

leaders there as yetz.

. According to the American moral theologian C\.-
L

Curtzn,.Vatican II nelped to change the methodological per-

-

. ' . ) . . . 1 - .
spective of theology as regards social questions. 3 Zriefly,

Gaudium et Spes ~ettempted to relate the absolute to the

relative, the ecclesiastical to the poli%ical, the religious

13. See Nis "Catholic 3ocial Ethics: A New
Approach?" in The Clerzv Review, 70:2 (1985), pp. %2-47,
and 70:3 (1985), »pp. 83-89.

- .
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to the secilar. Curran expléins that prior tonthe‘Council_
these had been seen %o be notﬂonly distinct but sepafate.
From the Church's point of view, these realities had existed

in the form of tiers, with the absolute, religious and

—

ecclesiastical forming the upper tier. Theology was mainly

concerned with this "higher" tier in the older view, But

alfter tﬁat initial step mainly by Gaudium et Spes, Curran

explains, theological methodolozy began to interrelate,

interpenetrate or interface fhe geatities of Gospel and Xife

and Church and.politics. He describes this chanée of metho-
i

dology as influencing the.post-Vatican II Church's theolo-

gical understanding ol its unigueness and its social mission.

Curran maintains that theology now sees the unigue-
ness and distinctivenéss of Cﬁristianity more in terms of |
the concepts, symbols and sburqes of wisdom that it orings
‘0 the ethical reflection (for example, the Reign of God,

the cross and the Scriptures) than in terms of a morality -
that is different from the common human deorality of all
péople._ According to Currap“s analysis of the orientation

of wpost-Vatican II theology} the Christian g?d the fully
humén are co-extensive; Chris?ian morality and fully human
norality are the same: v o o -
This understanding of the relationship

between Christian morality and human
"morality means that there are not two

-~
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different moralities: for 1life in this
world - that we Christians are called
- 10 do one thing whereas non-Christians
are called to do other things. There
is only one history and one noral
order. -In principle there is no,. neces-
q ' _ sary opposition or difference between
- - Christians and others in terms of social
merality or life together in the world.l

What does this understanding of morality imply fo»r
‘ - .
the Church's appropriation of its social mission? Curran

spells it out as follows:

Christians are called to work with all
others to bring about 2 more just world.
- more in conformity with the one moral
order. The Christian church in this
view cannot bte z sect which withdraws
from the world anc from others living
in isolation lest it be contaminated

..oy the world. However, ... Christians
must propnetically point out the exis-
tence of sin and try to overcome the -
sin that exists in the world....

‘_'-'.r’

The approach of Ujamaa to politics, economics,
culzure, éducation, work and recreation is, as we have shown
throughout this study, essentially consistent with Curran's
analysis of the post—conciliar orientation of social ethies.
A spirituality devélops from this approach!which is egually

an Iinterfacing or interaction of activity and contemplation,

of daily life and prayer. As D, Jorr puts it, this is what

14,
15,

A
o
fur
{81
L]

‘g
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]

-
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a balanced or integrated spirituality must do. It is
"rooted not in just one or two aspects of conversién but in
... three - the ‘'religious', the ‘'moral’ and the ‘politi-

16

cal':"~ faith, love and justiée".;? The structure and

orientation of Ujamaa makes it easier for Christians and

" the Church to realize this spirituality, in Nyerere's:esti-

mation, than any other contemporary socio-politiéal system,
t makes easier "the building up of the human c¢ity, one that
is ... peaceful, just and fraternal and acceptable as an

18

offering to God", in the phraseology of Paul Vi, The pope

insists here, gquoting Gaudium et Spes, that faith in the

eschaton impels Christians to construct a just worldly drder.
This is also the position of Nyerere and, esseritially, that
of Ujamaa. .

7 .
C. Some Limitations of the Ujamaz System

Nyereré is much aware of the criticism made against
the Ujamaa system and he welcomeqtﬁt; He realizes, as we
have nofed. that as a social system Ujamaa does not, and

cannot, incorporate the whole truth. It needs to be redeemed

-

16. D. Dorr, Spirituality and Justice, p. 18.

17. See Micah 6:8.

18. Octogesima Adveniens, no. 37, p. 372.
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— - and complémented particularly by religious truth. He be-

lieves that this is possible as long as politics and reli-
gion retain their own distinctive finalities. This is why
he meets frequently with various religious groups, demon-

strates to them that Ujamaa is not atheistic and urges them

- to part1c1pate in the lntegral development of man in

Tanzanla by promotlng the vision and goals of their rellglons'
in the context of Ujamaa. He does not believe that it is
good for Ujamaa, nor that it can survive as a liberating

systenm, if 1t is-closed and exclusivist, Ujamaa must be open -

and ready to learn from the accumulated wlsdom of the human
race and to contylbute to it. The automatlc rejection of
worthwhile ideas and practiées_just because they are "commu-
nist" or "capitalist", he explains, would be a very "stupid"
attitude: | |

We in Tanzania are part of mankind. We
- //have 10 take our place in the world.
We would be stupid to reject everything
or everyone coming out of the West be-
cause that is the home of capitalism;
we would be stupid to reject everything
the communists de. We are trying to
build ujamaa - svc:aLiSm - which is nei-
- ther of these things. We can learn from
both - and from other political systems -
without trying to copy or Seeking their
approval. Our task is to look first at
our own position and our own needs, and
then to consider other experience and
other suggestions in the light of our
requirements.19 _

19.  Freedom and Socialism, pp. 22, 32.

-
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Ujamaa is not a perfect syStém, Nyerere deélares
from time “to time, nor is Tanzénia 2 socialist country;

\The most Tanzania can claim is-that it is trying to build «
socialism. No one can predict accurgtely'yhen this goal |
will be achieved given Tanzania's history of slavery, colo-
hialism. disease, ignorance and poverty. "ﬂg are describing
2 society,"” says Nyerere, "that is the opposite of what we

-have inherited and it is going to take us a long time before
20 )

we can reach that society."” The goal of establishing a
soclety of freedom, dignity, equality and sharing is firm.
Any mistakes will be in the area of the.taétical applicatiom N

of policy. These will have to be recognized and corrected.

_So, what is it in the system that is conducive to
these mistakes? What are Ujamaa's internal limitations?
One that is often mentioned is that Ujamaa is too idealis%ic.
It does not take into account the facts”of human nature, the
hard facts of the real worl&. The principles-oi‘hutuél
respect, concern ana sharing are too utopian;‘impraéticable

and are bound to fail.

Fl

We have already addressed this point, but it is

“useful to revert to it here..—Nyerere calls the insistence

20. See P.A.S. Kijanga, Ujamaa and the Role of
the Church, p. 107; J.X. Nyerere, "Interview", p. 207.

N
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upont this limitation by the critics of Ujamaa "nonsensical”:

Social principles are, by déefinition,
ideals at which to strive and by which
to exercise self-criéicism. The ques-
tion to ask is not ether they are
capable of achievement, which is absurd,
but whether a society of free men can
do without them. Like democracy, they
are easier to approximate to in smaller
- societies than in large ones. 3But like
democracy, they remain egually valid
Jfor both small and large socleties - for
both traditional and modern Africa.Z2l
L X N

Nyerere argues that ideals cannot be ruled out of court just
because they aré-ideals. Man is also called to.continually
create or reaiize hi?self. This 1s a lifetime task. It is,
like the tenets of Christian belief, an ideal:

The ideal has never yet been attained;
it may never be. But the fact that
murders continue in every society does
not prevent every society trying to
eliminate them, to reduce their causes
and discourage the expression of man's
violent instincts. So in regard to the
~wider purposes of soclety; we have to
organize our institutions and build _
attitudes which promote universal human -
dignity and social equality.22 -

As.'the philosopher R.B. Ashmore sees it, to dis- -~
regard all ideals or all attempts to redirect human

5ehavgpur towards the creation of a betiter "real" world

21, Freedom and Unity, p. 13.
22. Ibid., p. 16. |
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wnich is not dominated by competition and sélfishﬂ;ss, but
by co-operation and sharing, as impracticable and impossible
is merely cynical. It is not necessary, he says, that
people should be‘seifiéﬁ; it is not wise‘nor human to decide
. how thinés should be on the basis of descriptiohs of how
thing§ now are. This is fallacious reasoning and, if ad-
hgred to,lleads to disaster.23 For Nyerere, attitudes of
selflessness and sharing can and must be Prémotg@ for the
sake of the survival of man ané the world; for the same |
reason, attitudes of selfishness and competition can and

must be discouraged.zu

Another limitation of the Ujamaz system that is
often cifed is‘that it does nof provide personal incentives
due to its encoﬁragement of co—operafion. Because of this,
it i; argued, people are not mdtivated'to work. This argu-
~ment assumés a theory of human behaviour that présupposes
that only material rewards motivate. . According to Nyerere,
it 1s not possible for Ujamaa to accept this theory complete-
S ly. It is true‘that'material.remuneration‘for one's work is

expected. This is a right and it cannot be discounted.

However, for Ujamaa, which is principally an attitude of

23. See R.B. Ashmore, "The Public Interest”,
p. 283. '

-

24, See J.K. Nyerere, Freedom and Unity, p. 16.
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mind, an ethic, there can be other motivations to work be-
sides personal material gain. One such motivation is service
to' one's fellow human beings. Nyerere'ggintaiﬁslthat when
circumstances reqﬁire-it, peoplé can, and do, forgo all
material rewards and éven give up their own lives for their

country, their faith, their freedom, honour and so on. The

. institutions of Ujamaa, he. argues, are intended to help to

. . 2 .
"produce” men and women whose primary focus is solidarity
and communion among the members of the human race and not the

surrender of these values.

for <he Christién, self-giving and self-sacrifice
for the sake of others is the central tenet of his faith.
Love is the coré of the whole of the Scriptures. And, as we
hear in thé Gospel of John and in Paul's letter to the
Corinthians, the greatest love is feached. not in merely
giving up one's life, but in doing so for h'umani'ty.25 Nyérére
guotes Teilhard de Chardin with approval in reference to this
kind of self-giving love: “A Christian can joyfully suffer
persecution in order that the world may grow greater. He can
no longer accept death on the charge that he is blocking

mankind's road.“26

25. See Jn. 15:13; 1 Cor. 13.

26. See J.K. Nyerere, Freedom and Development,

p. 227.
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The earlj Christians put this self—giving love

'into practice as regards property and failed.z? But, as

Mirandazs

argues, their failure did not deprive self-giving
love of its normative moral character in the Christian faith.
Likewise,'it may be argued that if Ujamaa is not, and per-

haps cannot be totally successful in inculcating thg'attitude

of sharing-and co-operation, it cannot, therefore, be con-

) cluded that it is an erroneous system.

On the préctical side, it is argued that the power
of the State is such that it limits the freedop of its citi-
zens. The Great NMove and the Preventive Detention Act are
quoted as examples. These are serious flaws in the system,
as we have zlready indicated. To say'that no govérﬁment is
free from the use of similar coercive measures for some
(purported) greater'good. does not justify them. But the
most effective check against abuses of power is an effective:
democratic process.” The péOple must be able to express their
diSsati§faction with thg}r leaders by removing them from
power democratically. Ujamaa tries to breserye the democra-

tic process-in the nation. Democracy is one of its paramount

T

27. See Acts 2:44-L5; L4:32-35, P
L 28, Communism in the Bible, pp. 8-9. See also
J=-M. Gonzalez-Ruiz, "The Public Character of the Christian
Mlessage", p. 31. - :
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principles.

- Faced with 3 clear resistance of the majority of

‘the people to a given‘policy,‘Ujamaa modifies its institu-

tions -to accommodate the will of the people. To many doc-
trinaire socialists, this is a serious limitation of the
system. It means to them that Ujamaa has no clear ideology.
Nyerere disclaims this kind of "éogmatismt for Ujamaa.

There are principles without which there can be no socialjisg
society, but there is no one universal model of socialis;;S\i::>
fo: all to copy. Cifcumétances and times influgnce the ap-
plication of socialist principles. Each pegple in each
place must determine their application in the cbntext of
local conditions. Each people musi construct institutions
which, given the local conditions, pursﬁe the socialist

ideal.29

‘When Ujamaa modifies some of its institutions._
Nyerere maintains, it does not mean tha% the ideal of co-
operation and sharing is discarded. . On the contrary, the
modifications are intended to make the ideal more realizable.
The political-economist R.H. Green writes that Tanzania's
tradk record in pﬁrsuing the idezl are notable:

Broad cHanges have been achleved;-low

short-run dislocation losses have been
rapidly counterbalanced by longer-term

29, See J. K. Nyerere, Freadoﬁ.and Socialism,
pp. 12-22. , :
t
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gains. trategic structural changes

have been frequent. Institutional, -

technical, and personnel capacity has

risen rapidly, though thé growth of

the demands placed upon this capacizty

sometimes obscures this rise and the

improved total performance.30
Nevertheless, Nyerere admits that Ujamaa is still in the
desert - on its joﬁrney towards the "new Jerusalem". 3But he
describes himself as "a long term optimist”. ZEventually,
he says, the humanity of man will triumph over his inhu-

manity.31 ' _.‘

How about Ujamaa's relationship with the Church?
Is‘there.a built-in antagonism bétween it and the Church?
Nyerere does not believe so, If énything, he thinks that,
due to"?ts experience elseqhere, the Church in Tanzania has
inheritéd an unhealfhm.irra%ionalland dangerous distrust of
Ujamaa. This inhibits it from unleashing the full force of
the creative:social-revolutionary values which are imbedded
in its messgge and .doctrines and which it shares with Ujamaa.
Ujemaa respects the Chd;gh's transhistorical finality; but

it also suggests that it should not cut its bond with his-

tory. As Nyerere sees 1it, the ﬁoral authority .of the. leaders

. 30. R.H. Green, "Tanzanian Political Economy
Goals", p. 42. ' '

31. See J.K. Nyerere, Freedom and Development,
Pp. 337, 371. ' ‘
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of the Church is eséecially important in the process of
forming =2 nétional.ethic which is socially and religiously
fesponsible. According to him, thé bishops*® and prieéts'
commitment to justice, human dignity and freedom is crucizl
if Tanzania's ongoing revolution is to retain its human face.
They must constantly remind it of that dimension of truth
which they repreéent but which is beyond Ujamaa's immediate
32

concern.

A1l of +the limitations outlined here are réal.

To Nyerere, it is important that Ujamaa recognizes them as

such and makes a constant effort to surmount them. This, to

him, constitutes. the process of ideological progress.

Tanzania is showing no signs of reversing its

ideals of development spelled out and embodied in Ujamaa.

It maintains that Ujamaa is the only moral and ethical way

to organize contemporary sociefy in the land. Nyerere sees
it also as a pivotal Christian way. In many of their state-

ments, thé-bishops of Tanzania concur with Nyerere's view.

32. Thus, the social scientist D, Westerlund
asks: "... can the representatives of the small minority
of highly educated people, to which priests no doubt belong,
join forces with the majortity of poor peasants and workers
in a struggle for socialism and self-reliance or ... is the

- social and cultural cleavage too wide and are the interests

too different? See his "Christianity and Soclalism in
Tanzania" in Journal of Religion in Africa, 11:1 (1980),
p. 52.
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Moreover, a survey of thé Scriptures and the.earilest tra-
dition of the Church, the thought of the magisterium on the
"social guestion” in this century and the writings of a
great many contemporary theologlans suggests nothing that.
fundamentally contradicts the Ujamaa ideal. On <he contra-
ry, it seems to lend theological support to the Ujamaa N
orientatibn. But there are many domestic and international .
pressures against Ujamaz as a soclo-political and economic
policy. It is not certain that it will be able to withstand
thém. It may yet fail. However, Nyerere seems 1o maintaip
that if Ujamaa fails, it will not mean that it was wrong/As
a human and Christian social oEientation. but that thg//
forces of selfishness and injustice triumphed. Like(éhe
first apostolic idezl of sharing and co-operation, it will

not have lost its normative character as the Christian moral

and ethical conscience, // P

-
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TANZANIA: Structure of Democracy and Participation:
Link between the Party and the Govermment.
Ccwm Government Development
Planning
Charman ' Prime rniruster l
|
Netionai Prime ministers
:on!frnence Of;IC. l-' Cabinet
=7 | Natioagt Ministry of
executive Eo'r:g?t[tu finance and .
comm ttee ’ plenning
|
Regicnal secretery ----— - Regiongl s e emevaanana Cheirman
- commissioner l
Regional | Regional
execulive development
commi'tee committee
Drstrict chairmen o ceeincannas Ar€Q caccvcccncanana Chairman
- District secretary commissioner '
s
District District
executive development
commiitee committee
Branch chairmen
Branch VHlage
execytive devefopment
committee committee v-"‘\
Ten house s . . S
groups R— indicates officiels
Party cells holding more than
one function
Source: J.H. Konter, Ujamaa, Assen, Van Gorcum, 1978, p. 83,
with some translations. )
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A. TANZANIA IN AFRICA
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Source: L. Berry, ed., Tanzania in Maps, London, University
of London Press, 1971, p.-11.
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B. CIVIL ADMINISTRATIVE AREAS
AND MAJOR TOWNS
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Source: L. Berry, ed., Tanzania in Mdps, London, University
of London Press, 1971, p. 15.
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_ . C. ECCLESIASTICAL PROVINCES ("DIOCESES®)-
C . AND EPISCOPAL SEES
. \ o
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Source: Catholic Directory of Eastern Africa, 1981-1983,
Tabora, Tanganyika Mission Press, 1980, p. 16.
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D. TANZANIA: The Econcmic Panorama
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