Civic Engagements and Interfaith Relations African Christian and Muslim Migrants in the UK
Chapter one: Introduction
1.1 Background
Even though the process of secularisation is believed to be weakening religious ties in modern societies and cultures, religion continues to be one of the main partners in the development processes across many societies. Increasingly, international development partners such as the UN, World Bank, and the International Monetary Fund are collaborating with religious groups, especially in Africa, in their effort to achieve its poverty reduction goals on the continent (Marshall and Marsh, 2007). In the UK, even though religious ties continue to be weak, faith groups, through their social engagement, have contributed more than 30% of the total social needs that the government caters for in the country (Department for International Development, 2012; Musabyimana, 2016). The Department for International Development (DFID) through its Faith Partnership Principles has, also, collaborated with faith groups as important partners in projects both local and international, particularly in its effort to support growth and progress in the least developed countries across the world (Department for International Development, 2012)
 Furthermore, among many of the African migrants in the UK, religion continues to be the centre pole around which their life revolves. In the UK, African religious communities, besides their interfaith relations provide both the faith needs of the Africans and also serve as ethnic havens; a kind of support system that to some extent helps many of the African migrants to integrate into the British community. Furthermore, among these groups, especially the Christians and the Muslims, interfaith relations provide them with the opportunity to unite in supporting members of the African migrant communities in the UK. This study focuses on two of these groups; the Redeemed Christian Church of God (RCCG) – an African Pentecostal denomination with the international headquarters in Nigeria, and the Nasrul-Lahi-IL-Faith Society (NASFAT) – an indigenous African expression of Islam also from Nigeria as two quintessential African religious groups in the UK. It draws on the social movement theory to examine (i) their civic engagements within the UK context, and (ii) the interfaith relations that exist among them. 
The complex and changing relations between religion and migration, therefore, calls for an in-depth and a critical assessment of the potential roles of the African religious communities in the political affairs and activities of the hosting nation, including the pertinent issues of religious identity and interfaith dialogue, migration, social justice, and peaceful coexistence. By focusing on African expressions of Pentecostalism and Islam, we are acknowledging, not only the largest constituency of African religious demography, but also, views from scholars, such as Burgess, Kalu, and Adetona, who have observed how Africans are contextualising practices within these traditions in ways that they become fully indigenised African expression of the religions. 
1.2 Aims and Objectives
[bookmark: _Hlk516860528]Using the social movement theory, this study aim to (i) engage with current debates around issues of interreligious relations by focusing on African Christian, and Muslim communities in the UK, and (ii) examine their civic engagements, first among the African migrant community, and second, within the wide British public space. 
1.3 Research Question
The main research questions are; (i) what interfaith relations exist among the African Christian and Muslim migrants in the UK? (ii) what forms of civic engagements do the African Christians and Muslim migrants in the UK engage in?  
1.4 Significance of the study  
The end product of this research will provide us with the lens and the platform to critically analyse and appreciate the role of African migrants in the political discourse in Britain. It will also lead to the rethinking of the impact of immigrant civic engagements, interfaith relations, and religious discourse at the public square in addressing ethical and social justice issues. Also, the study will essentially generate new knowledge and readily available information for future research and will lead to scholarly documentation on the subject for policy making by institutions and governments. In the final analysis, the study hopes to impact religion and society by enhancing interfaith relations and civic engagements among African Christian and Muslim migrants in Britain for holistic human welfare and development.   
1.5 Methodology
The research adopts the qualitative method of enquiry. It focuses on selected African Christian and Muslim migrant groups in the UK as case studies and employs a historical-critical method of data collection which provides the fodder for the understanding of the contemporary scene. This method is applicable to retrieve data from primary and secondary historical sources including interviews, questionnaires, review of academic and non-academic articles and books, as well as governmental and non-governmental policy statements on migrants as both secondary and tertiary sources of information. Rich case studies by scholars such as Bayat, and Clark, who have already used the social movement theory to study the role of spirituality and religion in various communities and subcommunities was drawn on (Clark, 2004; Bayat, 2005; Hutchison, 2012). We are aware that, many of the above scholars focused their engagement, mainly on the perspectives from individual religious traditions such as Islam, Christianity, or African Traditional Religions, with little or no engagement with aspects of interfaith relations. Hence, they provide mainly prescriptive insights not to be taken as descriptive.
1.6 Definition of terms
Robert Putnam defines the term; ‘civic engagement’ as, ‘people’s connections with the life of their community’ (Putnam,1995:665). It involves all forms of activities that aim to address issues of public concern through political or social action (Putnam,1995). Although this definition seems broad and lacks specificity, it nonetheless captures the essence of ideas presented in this study. Hence in this study, civic engagement is understood to comprise, all activities that are aimed to address both political, social, religious and cultural issues within society.
Interfaith relations, on the other hand, is understood to mean the cooperative, constructive, and positive interaction between people of different faith traditions at institutional or individual levels. It often involves dialogue among religious individuals or groups with the aim to promote mutual respect and understanding across religious boundaries (Rizk, 2012; Sellers, 2017). 
1.7 Limitations of the Study
This essay consists of two phases of academic submissions. This presence submission represents the first phase comprising of 7,000 words to be submitted within a limited time-frame. This will be followed by further research leading to final submission of a 60,000 words doctoral thesis on interfaith studies to be completed over the next two years. The researcher is thus, constrained by time, and is yet to be approved by the ethics committee to carry out an in-depth empirical study of the issues. As such, this present submission uses mainly data from preliminary investigations to set the research in context. Hence, the various themes engaged here though comprehensive to an appreciable level may not be taken as exhaustive but indicative of themes to be explored further in the second phase.
1.8 Study Outline
This study consists of four main chapters: chapter one deals with the general issues, including the background, research aims and questions and the methodology. Chapter two examines the context and history of the group understudy, especially its African background. Chapter three examines the theoretical framework of the study, including the background and uses of the social movement theory. And, chapter four analyses the civic engagements, as well as the interfaith relations of the African Christian and Muslim migrants in the UK before the conclusion which also includes areas for a more in-depth exploration for the larger thesis. 



















Chapter two: Context
2.1 Introduction
The opening chapter sets the tone for this study by examining the importance of the religious in the developmental processes across the globe. It identified the RCCG, and NASFAT as two quintessential expressions of the African religiosity that are, also, among the fastest growing expression of African religious communities in the UK. This current chapter examines the context, history, and modus operandi of these groups as well as the socio-cultural, and political milieu of Nigeria, where they originate from. Before that, however, we shall provide a brief statement on the African religious worldview, and its influences on the operations of the groups understudy.	
2.2 African Context
Africans according to John Mbiti (1990:1) are ‘notoriously religious’ people. ‘To be an African in the traditional understanding’ Mbiti argued, ‘is to be truly religious. Religion is embedded in everyday life of the people so much that, ‘it seems impossible always to isolate it’ (Mbiti, 2015:30). Similarly, according to Leonard (1966), religion is the very existence of Africans; it provides the principle on which their laws are dispensed and moralities adjudicated (Leonard, 1966). Even in the UK, for many of the African migrants, religion continues to be the lens through which they interpret the realities of everyday life – racism, injustice, discrimination, poverty and homelessness (Meyer, 2004; Burgess, 2012). 
But, Africa is also not a monocultural/mono-religious community. Even though the advent of Christianity and Islam in Africa predates the technological age, the global migration, and the growth of technology has also contributed to the prevalence of nearly all major world religions in African communities (Friedenthal, 2014). Hence the Africans who travelled to the UK brought with them, various religious traditions, however, the decision to focus on two main traditions is to ensure that the analysis is focused, and yet consistent with the theme of the research.  
2.3 Nigeria
Nigeria is the most populous country in Africa (approximately 190 million people), in the Western part of Africa with its capital at Abuja (Falola, 2001). Nigeria (officially; the Federal Republic of Nigeria) is also, a very diverse society both ethnically and religiously with over 270 ethnic groups speaking more than 370 languages (Falola, 2001:4; Harvard Divinity School, 2018). Nigeria gained its independence from the British colonial rule on the 1st October 1960 (Gordon, 2003). The history of the country is also characterised by several military coup d’états, and wars, chief among them being the Biafran war between the government of Nigeria and the secessionist state of Biafra from July 1967 to January 1970 (Madiebo, 1980; Gould, 2013). Additionally, there is ongoing ethnic and religious tension among the Christian and Muslim population of the country, which continues to characterise the history of the country and affects its stability (Okafor, 1997; Osaghae & Suberu, 2005).
There are three main religions in Nigeria. Islam (46.1%); predominantly in the north, though there is a significant number of Muslims in the south as well, especially among the Yoruba people of the southwestern part of the country (Adesoji, 2010). The north is also the stronghold of the Boko Haram terrorist group whose primary aim is to institute Islam as the state religion in the country (Adesoji, 2010). Christianity (46.3%) is predominantly in the south and comprises of Catholics, Anglicans and indigenous Pentecostal denominations (Dipio, 2007). Several scholars including Burgess, Kalu, and Walls have argued that Nigerian Pentecostals are among the major players in global Pentecostalism, exporting indigenous denominations across the globe (Kalu, 2008; Burgess, 2012; Walls, 2015). There are, also, a significant number of Indigenous Traditional Religions (7.4%) though this figure remains undefined because of those who practice a mix of traditional religions and either Christianity or Islam (Kitause & Achunike, 2013), as well as a significant minority presence of other major world religions (0.3%) (Banchoff & Wuthnow, 2011). This religious demography, though, often presented with some variations, provides the setting for understanding the formation and context of the two organisations studied for this project. 
[bookmark: _Hlk513841564]2.4 The Redeemed Christian Church of God
The RCCG was founded by Josiah Akindayomi in 1952 and registered as a member of the Pentecostal Fellowship of Nigeria – the umbrella body of Pentecostal churches in the country (Ukah, 2003; Marshall, 2009). The church experienced very slow growth and stability, and with many difficulties in its first nearly three decades under the founder’s leadership (Ukah, 2003). For the first twenty-eight years of the church's existence (1952-1980), the RCCG had thirty-nine branches, all in the southwest of Nigeria with none outside the country (Tijani 1985; Ukah, 2003. 
Compared to the phenomenal growth the church will later experience under its new and current leader, Enoch Adeboye, the Akindayomi’s era could indeed be said to be the hardest days of the church’s life. Several factors, including the church’s mission strategy, socially alienating teachings and practices, as well as the difficult authoritarian leadership style of the founder could be blamed for this slow growth (Adekola, 1989; Ajayi, 1997; Bankole, 1999). For example, Ajayi observed that Akindayomi ‘often authorised the public flogging of some of his ministers for misdemeanour’ (Ajayi, 1997:58).
 In 1979, more than one year before his death in November 1980, Akindayomi chose his personal interpreter, Enoch Adeboye, a young university professor to be his successor after him (Ajayi, 1997; Olukowajo 1999). In January 1981, Adeboye assumed office as the General Overseer of the RCCG, marking the beginning of a massive transformation the church was to experience in the years thereafter (Adekola, 1986; Ukah, 2003). By the year 2000, the RCCG had established more than three thousand branches in Nigeria, and close to a hundred more outside the country (Ukah, 2003). 
Adeboye brought in a new and radical vision to bear on his leadership. This includes; ‘to plant churches within five minutes walking distance in every city and town of developing countries, and within five minutes driving distance in every city and town of developed countries’ (Burgess, Knibbe & Quaas, 2010:102). In line with this vision built on missions and evangelism, the RCCG now has a registered presence in more than 192 countries across the world (Miller, Sargeant, & Flory, 2013). In the UK, there are over nine hundred RCCG branches scattered across the country (Burgess, 2012). 
But also very significant is the church’s civic engagements, mainly through its various branches, but also, through special centralised initiative such as the Habitation of Hope, for the rehabilitation of street children in Nigeria (Oseghale, 2008; Burgess, 2012). The church then becomes the vehicle to the actualisation of the aspiration of such initiatives (Adedibu, 2012). In the Coat of Many Colours, Babatunde, Adedibu describes the civic engagements of the RCCG in the UK as ‘holistic’ and ‘integral missions’ where civic engagements become measures to address issues of societal concern through the expression of the love of Christ to people outside the Christian fold (Adedibu, 2012).
The RCCG also has robust political influence in Nigeria, and, to some extent, in the UK, partly because of the church’s large followership in the countries, and partly because of the popularity and influence of its leader – Adeboye. For example, former President of Nigeria, Olusegun Obasanjo, is reportedly stated that he sought the advice and approval of Pastor Adeboye before he runs for the presidency in 1999 (Adewakun, 2017). Currently, the Vice President of Nigeria; Yemi Osinbajo, prior to his inauguration into the high office in 2015 was a pastor of the RCCG in Lagos (Ukah, 2017; Rosen, 2018). In the UK, the church’s annual Holy Ghost Congress – The Festival of Life London, regularly plays host to top UK politicians including David Cameron and Boris Johnson especially in the years leading to General elections (Coleman, 2017). Perhaps, due to its massive expansions and political influence, various scholars have studied different aspects of the formation and growth of the RCCG, both in the UK and in Nigeria.
[bookmark: _Hlk513912107]2.5 The Nasrul-Lahi-IL-Faith Society (NASFAT)
NASFAT is often referred to as the Muslim Pentecostals in Nigeria. It is currently the leading Islamic prayer group in the country even though its predominantly among the Yoruba population (Adetona, 2012). The group engages the public in similar ways as the Pentecostal Christians in Nigeria – holding all night prayers, Sunday morning services, healing and exorcism, prayer camps, annual conversions, and tele-evangelism (Adetona, 2012). It emerged according to Lateef Adetona, as a way to offer a viable alternative to Muslims who patronise Christian churches or traditional medicine men in the search for answers to their spiritual needs (Adetona, 2012). Even though the founders are among the educated professionals – bankers and businessmen, the group itself tend to attract mainly people at the grassroots level. Adetona observed that majority of NASFAT members are among the poor, the uneducated and jobless (Adetona, 2012). As a result, the group’s activities also involve a deep rootedness in social actions, especially in ways that benefit its members – economic empowerment through the learning of trades, offering of scholarships to the disadvantaged, and offering financial advice to members of the group both the UK and in Nigeria (Adetona, 2012). Whereas in RCCG, the goal is to convert unbelievers, NASFAT is more oriented towards the well-being of its members. The group has also established several primary, secondary, and at least one tertiary school in Nigeria (Adetona, 2012). 
It seems, however, that there is a significant difference between the social actions of the RCCG and NASFAT; whereas the former tends to focus on the needs of both members and non-members (the wider public), the latter, perhaps, due to limited resources, focus primarily, on the needs of its members, though its schools are also opened to the public as well. We shall return to this subject later in chapter four. 
Historically, the Nasrul-Lahi-IL-Faith Society began in March 1995 in Lagos, among the Yoruba people of southern Nigeria (Adetona, 2012). Currently, there are more than five million NASFAT members in Nigeria, and about 300 branches spread across southwestern Nigeria, which is the main. Additionally, there is a growing number of NASFAT members in other African countries including Ghana and Ivory Coast, as well as in the diaspora, especially in the US and the UK (Adetona, 2012). In the UK, the aim is ‘to develop an enlightened society nurtured by the true understanding of Islam for spiritual upliftment and welfare of mankind’ (Nasfat Constitution Article 3.2). 
There are, currently, nine NASFAT branches established in various part of the UK, with over five thousand adherents attending to various socio-economic and cultural needs of African Muslims in the UK (NASFAT-UK website). In contrast to the RCCG, which has received several academic studies, there is little or no engagement by way of scholarly engagement beside Adetona (2012), on the activities of the NASFAT both in Nigeria and the UK. 















Chapter three: Theoretical Framework 
3.1 Introduction
In the previous chapter, we examined the origin and context of the NASFAT and RCCG examining the history and modus operandi of the groups both in the UK and in Nigeria. In this chapter, we shall examine the social movement theory as a theoretical framework around which this study is hinged.  
3.2 Social Movement
Along with the advent of globalisation, migration, and technological advancement, early 20th century, also, saw the rise of various social movements across the world (McAdam et al., 2005). Historically, the term ‘social movements’ has a root in the 1848 work of the German Sociologist, Lorenz von Stein; Socialist and Communist Movements since the Third French Revolution (1848). According to Tilly (2004), Stein coined the term in this work to describe the experiences and struggles of the working class for social equality in France. During the 20th century into the 21st, and in different parts of the world, social movements became an effective way people registered their discontentment with the status quo and campaigned for changes within society (Melucci, 1989; McAdam et al., 2005). The need, therefore, to understand how social movements work in contemporary scholarly discourse has led to the conceptualising of the movements as an institutionalised system within society with both social, economic, political, religious, and cultural interests (McAdam et al., 2005). The aspects of interfaith relations, however, seems to be missing in these engagements and this is what this study focuses on.
According to Jonathan Christiansen, social movements are ‘organised, yet informal social entities engaged in an extra-institutional conflict that is oriented towards a goal. This goal can be either aimed at a specific and narrow policy or be more broadly aimed at cultural change’ (Christiansen, 2009:2). They are, ‘set of opinions and beliefs in a population which represents preferences for changing some elements of the social structure and reward distribution of a society’ (McCarthy & Zald, 1977:1217-18). 
Social movements are often formed from personal grievances that arise from structural changes and unjust policies, systemic and social inequalities and, are often, a mix of organisation and spontaneity (McCarthy & Zald, 1977; Jenkins, 1983). For Jenkins, social movements are, ‘power-oriented groups rather than participation-oriented movements’ (Jenkins, 1983:529). In social movements, group actions are often not of primary benefit to individual members; nevertheless, the individual and collective interest in the larger goal of the group, often, is the motivation for member’s commitment as well as the durability of the groups (Jenkins, 1983). 
3.3 Social Movements and Fundamentalism 
[bookmark: _Hlk512942583][bookmark: _Hlk511774317]Social movements in the above sense differ significantly from fundamentalism which is often connected to Islamic fundamentalism, or radicalism, violence, repression, deeply held mistrusts for the status quo, and ‘the explicit and implicit resistance to Western cultural values’ (Ter Haar, 2003:3). Contrary to this view, perspectives in this essay agree with Abdullahi An Naim’s observations that fundamental Islamic movements are neither new, now prevalent, nor permanent in Muslim societies; but are also, spontaneous indigenous responses to profound social, political and economic crisis (An-Naim, 2003). Moreover, as Gerrie Ter Haar observed, in various parts of the world, fundamentalism is increasingly a self-descriptive term and has often resulted in empowerment. (Ter Haar, 2003). This is, perhaps the most distinctive characteristics drawn in this essay between the two terms: while both terms are associated with efforts to change aspects of society or political order, ideals in fundamentalism seems to be rather concerned with human empowerment and the audacity to be different (Busuttil & Ter Haar, 2003).  
3.4 Several Theories
Several theories have been developed in attempts to provide theoretical frameworks for understanding social movements (Miller, 1999; Bayat, 2005; Buechler, 2013). Among these is the ‘mass society theory.’ Even though the theory became popular in the early 20th century, its root can be traced to sociologist Emil Durkheim’s work on modern society and the rise of individualism in Europe (Durkheim, 1897). It sought to explain people’s vulnerability to the appeals of social movements on the basis that it is contingent on their social accessibility and acceptance – those who feel socially isolated are more likely to be vulnerable to the appeals of social movements, while those who feel integrated into the status quo are less likely (Rule, 1988; Buechler, 2013). But this form of argument cannot be truly representative of the core motivations for engaging in social movements (Oberschall, 1973; Rule, 1988). In fact, as Anthony Oberschall argues; it seems as though people who feel socially isolated are less likely to join in social movements, while those who are embedded in pre-existing social ties are disproportionately likely to join. Also, well-meaning members of society may participate in mass movements on the basis of their prudence (Oberschall 1973). Consequently, other theories began to emerge. These include the relative deprivation theory, collective behaviour theory, resource mobilisation theory, and of a more recent introduction, the social movement theory. 
This study focuses on the social movement theory to explore the migration, religion and social justice among African migrant communities in the UK. Several scholars including Hutchison, Bayat, and Clark have used the theory to study the role of religion and spirituality in social development. The theory adopts a comprehensive approach to understanding questions such as ‘why social mobilisation occurs? The forms under which it manifests, and what are the potential effects on cultural, political economic and social development? (Buechler, 1993; Christiansen, 2009).
3.5 Social Movement Theory
As classical Marxism became increasingly inadequate for analysing collective action in continental Europe, an intellectual space was created for complementary or alternative perspectives for analysing collective behaviours and political philosophy (Cohen 1985; Buechler, 1995 Klandermas, 1991). For example, Marxism's class reductionism presupposes that class relations will primarily define the most significant social actors, while other variables will be secondary at best (Canel, 1992: Buechler, 1995). This led to the privileging of the proletarian revolution, and the marginalisation of any other form of social protest’ (Buechler, 1995:442). But this idea is also influenced by Marxist’s view that; (i) religion normally numbs people from engaging with social realities, and (ii) to obtain real happiness, ‘religion as illusory happiness should be abolished’ (Marx, 1970:131). Recent trends in social movements involving the logic of actions based in (to mention a few) politics, gender, ideology, and culture have exposed inadequacies in Marxist’s presupposition, at least for contemporary scholarship. Thus, the emergence of the social movement theory could be said to be responding to the intellectual gap that Marxism created for critical engagements (Buechler, 1995).
[bookmark: _Hlk512943570]The social movement theory according to Christiansen argues that people’s grievances can be transformed into mass movements or pressure groups to bring about socio-political and structural changes (Christiansen, 2009). It aims to extract the logic(s) in a diverse array of collective actions including in the areas of religion, and politics, gender, sexuality, culture, and ethnicity as the root of social movements and explores the causal circumstances leading to such actions. As well, it explores the substantive goals that such actions seek to achieve (Buechler, 1993). 
3.6 Social Movement Theory in Interfaith Studies 
[bookmark: _Hlk517180730]Much of the scholarly engagements on the social movement theory and its usage on the religious phenomena has mainly focused on conflicts, resolution and coexistence, with little or no engagement with the aspects of interfaith relations. Examples include Bayat’s work on Islamism and Social Movement Theory where he distinguished between Islam, as a religious tradition, and Islamism as homogenous and coherent social groups modelled to respond to stated organisational goals; often to challenge existing political order or power (Bayat, 2005). Also in Ziad Munson’s analysis of the Muslim Brotherhood in Egypt (Munson, 2001). Munson tends to advocate for deepening understanding of the existing role of ideas in social movements. For Munson, mobilisation depends on the interactions of ideas, organisations, and environments-not simply on one or the other of dimension’ (Munson, 2001:488). 
The point both Bayat and Munson seem to be making here is that by nature, social movements could be fluid, malleable, interactional, flexible, deep, and unpredictable. What is missing, however, from the works of the above scholars is the realisation that despite their unique identities, Islamic groups like other religious organisation are often forced to coexist in the same community, and therefore, an aspect of interfaith relation may be necessary for the advancement of peaceful coexistence. This is particularly important since many of the conflicts addressed by these scholars have their root in the religious. Again, in her work; Spirituality, Religion, and Progressive Social Movements, Elisabeth Hutchison observed that ‘religious institutions often provide rich resources for progressive movement mobilisation.’ Yet, Hutchison also, failed to engage how religious communities are increasingly united; pulling resources (human and logistic) together for the primary goal to influence or address socio-political and economic challenges (Atwood, 2012; Gibson, 2016). For example, the American interfaith community, including Christians, Jews, and Muslims has often cooperated with other social institutions to call on the government for legislative reform in the wake of the increasing gun violence in the country (Atwood, 2012; Gibson, 2016). In engaging these scholars, therefore, we will attempt to synthesise their ideas with current trends in interfaith discourse with the goal to arrive at both religious and intellectual ‘equilibrium’ on which the case for interfaith dialogue can be made and argued for. This will contribute to filling in the existing gap that exists in the current academic literature on how the social movement theory contributes to the discourse on interfaith dialogue. In the next chapter, we shall examine not only the civic engagements of the RCCG and the NASFAT but also, how these groups can be used as a model for interfaith dialogue drawing on the social movement theory.






















Chapter Four: Civic Engagement and Interfaith Relations
4.1 Introduction 
The project investigates the experiences of African Christian and Muslim migrants in the UK around (i) the issues of civic (pollical, social and economic) engagements in their host nation; and (ii) their interfaith relations among themselves. It forms part of a larger project for my doctoral dissertation. The project is hinged on the social movement theory and will be discussed with a focus on two religious groups founded in Nigeria and working in the UK (The Redeemed Christian Church of God, and the Nasrul-Lahi-IL-Faith Society (NASFAT). Both these groups are registered in the UK as charity organisations and are observed in the UK under the Charity Commission of England and Wales for charitable purposes only. 
[bookmark: _Hlk516012786]4.2 The Charity Institution
According to Section one of the Charities Act (Bulmer, 1999; Winickoff & Winickoff, 2003), charity organisations serve purposes which is for the public benefit only. It includes ‘the prevention or relief of poverty’, and advancement of education; religion, health or the saving of lives, citizenship, community development, human or animal rights advocacy, conflict resolution or reconciliation, the promotion of religious or racial harmony, equality and diversity, environmental protection and improvement, relief for those in need, by reason of youth, age, ill-health, disability, financial hardship or other disadvantages. Even though the scientific rationale and forward-looking British society is believed to be relegating religion to the background, the provision that establishes churches in the UK under the Charity Acts with the above stipulations could, however, be indicative of the awareness that churches, as well as other religious organisations, can be seen as major partners in the development process. As such, the commission also supports these religious organisations with resources to be able to deliver in these ventures as much as possible. Thus, it opposes the view that churches engage in community organising mainly for the purpose of soul-winning.
4.3 Civic Engagement
Despite their status as registered charities in the UK, the migrant groups studied for this project faces several challenges, including subtle racism, poverty and financial constraints, places for worship, and segregation – the inability connect in a meaningful way with indigenous British people. For the NASFAT members especially, there is also, the challenge of the stigmatisation they face for owning to be a Muslim in public. As one of the leaders mentioned; ‘ever since September 11th event in the US, Muslims all over the world continue to face discriminations.’ 
Despite the challenges, however, our study reveals that both the RCCG and the NASFAT are heavily engaged in civic engagements in their local UK communities. Three reasons were identified for this; first, as noted earlier, civic engagement is a statutory requirement for a registered charity in the UK, under The Charity Institution of England and Wales (The Charity Act, 1853). Second, civic engagement is also, a way to make their presence felt within their communities. This may or may not be for proselyting purposes. Third, civic engagement is rooted in the respective theologies of the religious organisations observed. For example, educating members of the society on issues of social concern such as immigration and been ‘worthy members of the society’ forms part of the registered activities of the NASFAT in the UK. Agu Irukwu, the senior pastor of Jesus House RCCG and the Chairman of the Board of Trustees and Head of the Executive Council, RCCG UK, during the church’s 2009 Leadership Retreat referred to the core calling of Christians as the ‘Great Commandment’ (Mark 12: 28-31) and the ‘Great Commission’ (Matt. 28:19). The Great Commission he argued is not something to profit with, but a fundament call to love and compassion. ‘Christian leaders he maintained, should not only spread the gospel but show the love of God through social action’ (Jesus House 2009).  
4.4 Forms of Civic Engagements
The form of civic engagement of the group studied depends largely on the composition of the membership, available resources, and the present challenges confronting the group. For example, the civic engagements among congregations with more affluent membership tend to be focused on the needs of the wider community, while those with less affluent members tend to focus on the needs of their members. For the latter, their engagements include meeting basic needs such as providing weekly bus pass and foodstuff to members. In 2016, one of the branches of the RCCG, hired professionals who teach their members, as well as other members of the community, basic skills in dress, and hair making, detergents, and custards, and, in 2017, a NASFAT group supported a homeless member to secure accommodation.  
We noticed, also, that the more affluent congregations use the term ‘social’ or ‘community’ engagements, while the less affluent use ‘welfare system.’ The detail of these terminologies will be explored in the main doctoral thesis; however, our sense is that the welfare system focuses on members of the group while the social or community engagement focuses on the wider society. What now follows is the examination of the civic engagements of the two groups understudy, their challenges, and measures taken to address them.
4.5 RCCG
The RCCG is structured in ways that, even though, as noted earlier; civic engagement is rooted in the theology of the church, each local congregation administers its civic engagements through their individual networks and personal coffers. To a large extent, therefore, the strength of each congregation’s network, and their financial strength determines how they engage within its community, even though there are also, evidence that nearly all the parishes observed collaborate, or are supported by the government to engage within the society. When it relates to a big project, such as building a school or hospital, however, the various congregations pull resources together in support. Two main types of engagements were identified, namely; mercy projects, advocacy, and politics and governorship. We shall discourse the first two (mercy project and advocacy) in this phase, while the third category (politics and governorship) will be examined later in the thesis.   
4.5.1 Mercy Projects
The main goal of these form of engagements is to help bring relief to humanity. Among the mercy projects of Jesus House RCCG for example, are; the ‘Christmas Lunch on Jesus’ – an initiative to provides free Christmas hampers for local residents; and the Christians Against Poverty (CAP) programme. There are three main expressions in the CAP programme; (i) debt advice centre – to provide financial advice and support to people with financial challenges; (ii) a food bank – to provide non-perishable food items to members of the community who are in need; and (iii) a prison ministry which coordinates with the various prison chaplaincies ‘to support the work of the Prison Services, Young Offenders centres and Immigration Services by assisting in the rehabilitation process of the inmates.’ This also includes providing an environment for spiritual growth, donating resources such as Bibles and books, and running seminars for the inmates (Burgess 2009; Jesus House 2010).
Other initiatives, especially, among the less affluent congregations include a food bank. One of these congregations collaborates with the Trussel Trust in West Norwood, the biggest food bank organisation in the UK to provide non-perishable foodstuff to people in need. Other initiatives include annual barbeques in local parks; visits to palliative care centres; and donations to other charitable organisations such as the Christian Aid and World Vision. One of the churches observed has been sponsoring free classes for the primary and secondary school students in their local community during the past five summer vacations. These classes are attended to by paid, qualified and very competent teachers for the respective classes. There is, however, an ethical dimension to the use of ‘people in need’ in the mercy project initiatives – do the churches consider everybody who comes for their programmes as people in need? The ethical issues related to this form of assumption will be addressed in the second phase of the project. 
4.5.2 Advocacy
This builds on the knowledge that, there are issues of social injustice that give rise to the issues addressed by the mercy projects. Thus, these churches go beyond the mercy projects to address the fundamental causes of injustice in society. They partner with other community advocacy groups including the Citizen UK to raise awareness on issues such as racism and discrimination. It also entails concerted efforts to empower others who will be able to stand for their rights and help fight issues of social injustice. The main goal is to help give ordinary people a voice by (i) advocating for them in the event of social injustice and (ii) to encourage them to stand for what is their rights within the society. Advocacy initiative is more evident in richer congregations than they are in the poorer ones.   
4.5.3 CHALLENGES
The challenges confronting many of the RCCG congregations’ civic engagements can also be linked to the challenges confronting the churches themselves. They are; (i) access to necessary information (ii) financial resources (iii) space and accommodation for worship (iv) taking care of their members, and (v) contributing to development in the wider community sense. A close observation reveals that these challenges can be further grouped into social, operational, and material constraints.
Many of the African Christian congregations are unable to connect with the other British neighbours within the community. As such, their good intentions are often misconstrued as means to win the British neighbours to their congregations. But the issue is more complex than that. On the one hand, the Africans accuse their British neighbours as being racially discriminatory and hold stereotypical views against the Africans migrants. We suggest that the cultural difference might be a factor. Even though we will be exploring this issue in detail in the second half, it is important to note that many of the Africa migrants in the UK comes from places where they have no political voice themselves, and therefore, are less likely to be engaged in advocacy in the UK. Also, many of the church’s congregants, even though they have lived in the UK for a long time and are had their citizenship, they do not necessarily consider Britain as their home. Home for them means Africa where they came from, and thus, they consider themselves as outsiders in the UK. 
Another challenge identified is how to find a conducive place for worship.[footnoteRef:1] Many of the churches observed meet in the Community Halls and often allowed to a maximum of two hours. Some of them hold their services in the afternoon in the properties of the mainline churches, while others convert the warehouses to church auditoriums. It might be possible that some of these churches find it difficult to engage in society because they are not settled and recognised as members of their respective communities. We will deal with these issues in more detail in the second phase of the project. [1:  This issue was recently flagged-up by Andrew Rogers and Richard Gale’s project on Faith and Places Network the details can be accessed here] 

4.7 NASFAT
The NASFAT poses a major challenge at this phase of the project, especially since that the researcher is yet to be approved by the host institution’s Ethics Committee. This is particularly acute given that there is little or no scholarly engagement on the group to draw on. Moreover, within the organisation is strict adherence to the rules on the top-bottom chain of communication where vital information can only be divulged at the zonal level or the international headquarters in Nigeria.  However, some civic engagements can be identified.
As a registered charity in the UK, NASFAT is primarily concerned with three main areas of engagements, namely, education, spirituality, and fellowship. As a nascent organisation in the UK, members of nearly all nine branches of NASFAT faces related issues – largely uneducated members, financial constraints, undocumented immigrants, and difficulty finding a place of worship. As such, the civic engagements of this group in the UK is focused on addressing the challenges inherent among its member congregants. According to one of the founding members of the group, the current goal of the group is to raise ‘more worthy and responsible members of the British community.’[footnoteRef:2] As such, there are two main aspects of the NASFAT education, namely, Islamic education and education on current issues within their host nation. This involves organising lectures and workshops once every month where experts are brought to advise its member congregants on topical issues in the country such as immigration, domestic violence, child abuse, data protection, and welfare system among others. [2:  Excerpts from note taken during preliminary investigation for the project. ] 

Also, as with the African Christian groups, many of the NASFAT members also feel alienated from the mainstream British community – subtle racism and discrimination and societal injustice. Unlike the RCCG, however, there is little or no advocacy initiatives identified among the NASFAT members. This is perhaps due to inadequate resources, both human and logistics, and also because the group is yet to be fully integrated within the wider British community. Instead, the group serves to provide an ethnic community to those members who feel disenfranchised from mainstream Britain, hence the emphasis on the third area of engagements– fellowship. Also, as a Muslim group in the UK, NASFAT members risk been stigmatised and often associated with terrorist’s activities. Part of measures taken by the NASFAT is both condemn the act and dissociate themselves from it. Hence, following the London Bridge terrorist’s attack in 2017. NASFAT members all across the country converge at the Trafalgar Square for a peace walk to condemn the attack and any other form of terrorism anywhere in the world, including Boko Haram in Nigeria. 
4.8 Interfaith Relations
Even though there are interfaith relations among the religious groups studied, it seems that these relations are often initiated by the NASFAT and not necessarily the Christian group. This includes practical dialogues such as sharing places of worship. For example, the NASFAT in Woolwich once shared a space with an African Pentecostal church. There are, indeed, other pragmatic reasons for this, such as the inability of one group to secure a place of worship. However, the willingness on the side of both groups to share the space is indicative of a strong commitment to interfaith dialogue. There are, also, possible explanations for why the NASFAT members tend to be the initiator of these interfaith relations. First, whereas NASFAT is focused on ensuring the well-being of its members, which includes their relationship with members of other religious groups, the RCCG tend to be focused on conversion of nonbelievers into the Christian fold. Also, in RCCG like many other African Pentecostals, the biblical injunction not to be ‘unequally yoked with unbelievers’ (2 Cor. 6:14) is often taken very seriously (Kalu, 2003). Second, for the NASFAT, interfaith relations such as sharing space is a pragmatic way of alleviating the suspicion against Islamic groups. As one of the leaders mentioned; situating their activities among other Christian community as in the case of the Woolwich branch, ‘has helped allay some of the suspicions and possible stigmatisation they are likely to face in a more secluded Islamic community.’[footnoteRef:3] Third, interfaith relations especially with the Christians, constitute a major aspect of the organisations’ ethos from the start; hence it was nicknamed ‘Muslim Pentecostals.’ We shall extract the details of these interfaith relations during interviews and participant observations in the second phase leading to the larger work for a doctoral dissertation, especially after the ethical clearance for the project may have been received.  [3:  Excerpts from note taken during preliminary investigation for the project. ] 

5.0 Conclusion
This study employs the social movement theory as a theoretical framework for researching the interfaith relations and civic engagements among African Christian and Muslim migrants in the UK. Despite the salient growth of academic literature on the use of the social movement theory in the study of religion and cultures and even sub-cultures, there is little or no engagement regarding its use in studying interfaith relations. Hence, the observations made in this study reflect experiences of the RCCG and NASFAT; two quintessential African religious organisations in the UK as case studies for how the social movement theory can provide the framework for investigating the interfaith relations among religious groups. 
As registered charities in the UK, these groups exist for the public benefit only, but also, as religious organisations, they have ensured that their members are ‘worthy members of the society.’ We observed that for the NASFAT, to contribute to ensuring the members live worthy in the society forms part of the group’s founding principles. For the RCCG, however, even though it exists mainly for the purpose of soul-winning, its civic engagements, and interfaith relations, (though comparatively less apparent) is rooted in Jesus’ servant leadership, and the biblical injunction to be ‘salt and light of the world.’  
The arguments raised in this study took into account, the various challenges that confront many members of the African migrant community in the UK, including subtle racism and discrimination, financial constraints, hunger, poverty, and immigration problems. However, for the groups studied in this research, these challenges also serve as the basis for their civic engagements, and interfaith relations as they also collaborate with other religious organisations to address issues within society. We shall explore these issues in-depth in the second phase of the study which includes writing a doctoral dissertation over the next two years. 
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