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African Theology And Cultural Identity In A Global Community

PREFACE

The 2023 international conference of the Association for the Promotion of African Studies
was held at the University of Nigeria Nsukka, with the theme: Africa In The Global
Community: Landmark Achievements, Setbacks And Future Developments. The conference
focused on the relationship between Africa and the global community. The conference
aimed to retell the African story in a unique African manner. This is very important as the
African continent has been presented and described in the global space, most times
negatively and by non-Africans.

This APAS conference, therefore, told the story of Africa from within Africa and in rare
African voices - to counter erroneous ideas and projections about Africa. At this conference,
African progressive visionaries across the continent reflected critically and discussed
theoretical and empirical perspectives on African landmark achievements, setbacks and
future developments. The multidisciplinary conference facilitated conversations across a
broad spectrum of disciplines, including pure science and technology, management,
humanities, social sciences, and arts, among others. This multidisciplinary approach
generated robust engagements and enabled the forging of ambitious but concrete paths that
will catalyse Africa’s prosperity.

The present work on African Theology And Cultural Identity In a Global Community

is a collection of papers presented at the conference bordering on African theology and
cultural identity. Through this piece, the Conference shares the fruits of her research with
the rest of the academic community.

Prof. Ikechukwu Anthony Kanu, OSA
President, Association for the Promotion of African Studies
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DIGITAL ARCHIVING OF UNCOLLECTED AFRICAN HISTORICAL
SOURCES: AN IMPERATIVE INNOVATION

Boniface Mungai, PhD
Department of Humanities, History Section
Catholic University of Eastern Africa, Kenya
parvusservusdei@gmail.com

Abstract

The place for primary sources for historical sciences is sacrosanct. Africa,
African History and Historians need to search for the unadulterated
primary sources and save them from impending extinction. The current
rapid loss of irreplaceable documents among African societies put in limbo
the re-writing of authentic African history. By and large, the larger African
population is at a crossroads from overreliance on oral historical heritage
to written literature. The written documents containing African history are
expediently documentable, easily preservable and constantly verifiable.
Satirically, the global north, racing miles ahead, is speedily shifting from
physical to digital preservation of archival materials to evade the risk of
invariable obliteration. African archival practices have experienced
deficiencies ranging from poor preservation to privation of historical
intuition on the invaluableness of historical documents. Urgent digital
intervention is not a choice lest history sinks into oblivion. Digital archiving
of uncollected African historical resources is one of the most secure ways to
immortalize the sources thus furnishing history with a future. This academic
corpus seeks to appraise the purpose, nature, methods and practical
approaches for the collection, preservation and rendering of uncollected
historical documents available for researchers and educators on a digital
platform with universal accessibility.

Keywords: Archives, digital archives, historical research, African history,
repository, written documents, records, and historical sources.

Introduction

According to Data Reportal, a total of 5.18 billion people, which translates to 64.6 per cent
of the total world population, were able to access the internet by the second quarter of the
year 2023. According to International Telecommunication Union, internet usage has surged
from one billion people in 2005 to 5 billion in 2023. These statistics confirm that the world
is exponentially becoming technologically connected. If all factors remain constant, the
world shall not resist becoming technologically dependent. Additionally, the statistics
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inspire confidence that the internet is the infrastructure to chase after while internet-based
services have seized the future. Online absence shall virtually be the same as absence from
humanity. Regrettably, the African continent trails behind in the access and usage of the
internet. In fact, according to the International Finance Corporation-World Bank
Group, only 22 per cent of Africans have access to internet connections. It is worth noting
that, despite having the lowest percentage, Africa has had the fastest growth in regional
connectivity and the future can only get brighter. Verily, the advent of satellite internet
rescues hinterlands from isolation.

Given that the internet infrastructure has reached out to over two-thirds of the world's
population, the time has also dawned for the world to invest in its utilization in all spheres
of human life. This academic corpus seeks to explore ways and means that can be employed
to initiate, promote and sustain the digitization of archival materials for research and other
noble purposes. Digitization is the process by which analogue content is converted into a
sequence of 1s (ones) and Os (zeros) and put into a binary code to be readable by a computer
(Hughes, 2004). Digital documents created by converting documents originally in analogue
media are often described as born analogue or reborn original. Digital documents created in
electronic form are described as born-digital (R. P. Moses, 2005). In a nutshell, digitisation
is the transformation of analogue information from any form and support to digital code
using technological appliances. Digital archives are collections of numerical data, texts,
images, maps, videos, and audio files that are available through the Internet. An archival
information resource is a retrospective resource. Its essential attributes are originality and
recordability.

Heidi Abbey notes that Archivists have long been progressive stewards of our society’s
cultural and intellectual heritage. He continues to argue that the Archivists as curators of
artefacts, ephemera, manuscripts, records, and digital assets in various formats, are deeply
rooted in the theory and practice of preservation and care for the long-term needs of primary
resources in their custody (Heidi, 91). The Archivists of all times, therefore, have a noble
mission rightly placed on their hands to up their game on environmental stewardship.

In the global north countries, physical materials are gradually giving way to electronic print
and online public access catalogues (OPAC) hence obliterating the need for users to
physically visit the library or archival buildings to access their collections (Asogwa, 2011).
Exploratory studies within Africa confirm that the Continent is already predisposed to tread
on the same path as technology diffuses into the interior and hinterlands. Despite the
African unique reality, the digital culture is a global language that none would wish to
remain dumb.

In the African context, B. Amollo observes that digitization is a topic that is on the agenda
of most forums for librarians and archivists, as a tool for enhancing the capture,
dissemination, retrieval, storage and preservation of information (Amollo, 2011). Africa is
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at crossroads as it migrates from oral literature into literacy. The latter requires materials
that may contain the history of people, things and places to be collected and preserved for
consultation. In the yester centuries, oral narratives transmitted and conveyed the histories
with a degree of success. Without prejudice to the dynamism of raw human memory in
Africa, such methods are not only getting outdated but also, their demerits are too costly to
ignore especially as pertains to the loss of irrecoverable materials or information. To guard
our history from oblivion, the acquisition and preservation of archival materials need to be
given ruminative attention and more importantly, the digitization process should be
embraced as a categorical imperative.

African Traditional Archival Methods and Evolution from Oral Literature to Literate
Literature

It is undeniably true that enormous quantities of historical materials remain uncollected
within Africa. Prof. Mazrui poses to wonder and argues; why was the archival tradition
weak in Africa? Firstly because most indigenous African cultures refuse to regard the past
as a bygone or the present as transient. The ancestors are still with us and we will be
ancestors. If the present is not transient why bother to record it? (Mazrui, 1985). He implied
that the reality of transiency and our nature as mere mortals can easily escape our attention
and run business with faux confidence at the expense of the history of man. In his
originality, the African man needs to record his story and preserve historical documents as
well as tap oral information received from the natural custodians and convert it into digital
forms. In addition, the widespread documentary deficit within Africa due to the late
assumption of Western methods of literacy has been partially occasioned by being oblivious
to the uniqueness of African history. Since not all the traditional methods are
contemporarily tenable, spirited efforts are necessary to salvage whatever little or much that
has survived and jealously preserve it as a cultural heritage.

Bisschoff attests that digitization has the potential to new kind of relationship between place
and time (Bisschoff, 2017). When applied in the development of history, digitization
evolves as the new link between today’s man and the past man, today’s culture and
yesterday’s one, today’s understanding and the mindset of the men and women who lived
before. Moreover, as the world moves towards the actualization of a borderless world, the
digitization of histories shall render a generous opportunity for man to adore his common
thread. As the contemporary generation adjusts to the beauty of the digital world, the history
of man shall not be left behind.

Brendan Asogwa confirms that information emanating from governments, institutions,
organizations, scholars as well as private individuals, is increasingly appearing online and
being demanded electronically consequently creating a new environment that challenges
libraries and the archival profession (Asogwa, 2011). It is time for the paper-archival
practices to evolve into digitization or resign to the fate of obsolescence. Paperwork that
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happens to be electronically generated should overpass the printing phase and directly move
into a digital file and later mature into an archival record. Besides time-saving, the resources
spared by sidestepping the handling of physical papers are enormous. If the same resources
would be channeled to digitization for archival purposes, then the evolution would also
qualify as a profitable venture.

Biographical writings have gained popularity not only within Africa but globally. As genres
of reflective narratives, they provide insights into the magnitude of available historical
documents that are preserved, or worse, jumbled up within private homes and offices.
Grateful that the biographies provide secondary sources of information within private
archives, it is uncertain whether, after the demise of the biographers, their families shall
attach any value to such historical materials or they shall face extinction. The digitization
process shall thus become the rescuer of records otherwise marked for ruination.

Decay and Involuntary Destruction of Unpreserved Historical Materials

All over the world, persons of public stature, at a particular moment of their lives, nobly
commit themselves to the publication of biographies. These publications come with
superabundant information that baffles many given their originality, context and influence.
By and large, the contents of their publications reveal that they hold into their private use
thousands of records, documents and archival materials. These sources could be reserved in
their family archives, offices, and other places that are inaccessible to the public. Of concern
is the fact that such documents may be lost upon the demise or descension of such
personalities from places of societal influence. Strategic digital archiving should therefore
be embraced as a necessary and archival indemnity.

Technical knowledge is not common sense since it presupposes an explicit process of
cognition. Innumerable primary historical sources have been condemned to extinction as
victims of ignorance since not all and sundry have the aptitude to apprehend materials of
historical importance from otherwise. Where such requisite knowledge is absent,
annihilation happens through dumping, discarding, committing to fire, and the reuse of
physical copies for other incongruent needs, among others.

A person devoid of historical intuition can easily think of any printed material lying in a
heap as good and ready for destruction unless there is a spirited effort for supererogation.
Such involuntary destruction of primary sources has cost humanity an unimaginable
information deficit. Digital archiving of historical materials shall help not a little in the
reduction of such irrecoverable destructions. Furthermore, more than imaginable, a huge
percentage of precious historical records undergo natural decomposition without notice.
Such happens when records are heaped into certain locations without sustained vigilance.
Others are escorted into oblivion by natural disasters such as fire, landslides, hurricanes,
floods and other catastrophes.
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Digital Archiving

Digital preservation is defined as long-term, error-free storage of digital information, with
means for retrieval and interpretation for the entire time span the information is required
(Osedo, 2013). There are all indications that in future, all records shall be exclusively digital
and their storage shall demand a digital preservation. Electronic records and the born-digital
(digital records) appear to be the language of the future. Already, today more than ever
before, the majority of techno-savvy persons prefer digitally transmitted documents to
physical records. Given that history is the storyteller of all generations, it would be an
agonizing kick in the teeth if the primary historical sources do not make it into the digital
world. The day has dawned for record experts to prepare and trek the path of digitization
since the era of virtual archives is as unstoppable as the wind.

Prof. Ali Mazrui describes Archives as a cultural preoccupation of keeping records, a
tradition of capturing the past through preserved documentation (Mazrui, 1985). His
description denotes archival preoccupation as a cultural undertaking and since no human
can exist devoid of a culture, then archiving is indispensable for man. Some cultures have
made giant strides in embracing technological archival science from digitization to green
archives. While there have been laudable efforts on erecting eco-friendly structures and
practices, digital archiving, which is a sublime achievement, is yet to become the much-
desired paradigm shift. However, it is worth noting that every innovation comes with its
share of obstacles and hurdles. It is not unsurprisingly to note that, U.K. National Archives,
as of now, has only managed to digitize approximately 5 per cent of its collection.

The establishment of digital archives favours the improvement of efficiency, modernization
of archives, ascertaining permanent storage of digital archives, improving security,
promoting the expansion of public archive service capacity and realizing the social sharing
of archive information resources. Established archives are better placed to continue
scanning and uploading their relevant archival materials and thus rendering them borderless
available to researchers and learners. Each digitized item shall have to be catalogued and
arranged in a vast online cataloguing system. In the case of fragile records, the digitization,
above making them digitally alive, also imparts a preservation quality thus increasing their
lifespan.

The order, integrity, readability, and security of the material contained in the archives must
be improved, which necessitates making full use of database technology to rationally
arrange and handle the resources (Antonacopoulos & Karatzas, 2017). Xiao underscores
that any system security of digital archives should mainly include three aspects: information
content security, system security, and network security (Xianghua Xiao, 2022). These are
highly recommended and plausible cautions that aim at insulating digital archives from
malicious intruders. In an absolute sense, documents are sacrosanct and therefore deserve
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elaborate protection. While cyber security is not inexpensive, the cost of repairing the
damage emanating from negligence is non-proportional.

It remains an uphill task for Archivists to discern and determine what materials qualify for
digitization and which among them should enjoy priority. Some materials, though archived,
may have lost their historical or cultural significance. Given the arduous nature of
digitization work, such materials may be condemned to oblivion to offer chances to those
that are extremely pertinent and can potentially fill in an existing knowledge gap.

Providentially, the technology has developed archival software or Enterprise Information
Archiving (EIA) systems that have become propitious in promoting archival technology.
There exists a significant dissimilarity between archiving software and backup software.
The latter deals solely with original historical data while the latter duplicates files and data
from one system to another with the aim of swift restoration in case of foundering. The
archival software is the game-changer tool for records and files that carry the histories of the
people.

Authenticity and genuine information happen to be the efficacious factors that beget true
and reliable research conclusions that are meant to fill the ascertained knowledge gap.
Digitizers are implored ex abundatia cautela to critically examine the credibility of every
source before approving the uploading processes with both scrupulosity and fastidiousness.
In instances of suspected documentary inauthenticity and there exist no immediate solutions
for ascertainment, such a source may be uploaded with a terse-worded disclaimer. Such a
precaution alerts any researcher of the grey areas that come along with the particular
document. If authenticity is established at a later date, the disclaimer should be pulled down.

The commanding majority of African countries underwent the colonial epoch in the 20th
century. Given that the colonizers descended from countries with archival civilization, they
committed a sizeable amount of their time and resources to the collection of African
historical patrimony. The good news is that a vast majority of such items and documents are
safely preserved and the sad news is that they are largely inaccessible to the bona fide
proprietors. Since they are preserved in archives and museums spatially away from the
African populace, then their expected service to the continent has been minimal hence
objectionable. It, therefore, becomes imperative for the African governments to swiftly
begin the process and procedures for repatriation. In the previous decades, a clarion call for
repatriation would not have been feasible given the infrastructural developments needed to
host the retrieved documents. With the era of digitization, then the exigency can be justified
given that the fear of repatriation for disintegration shall be dissipated.

Merits and Demerits of Digital Archiving
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The environmentally friendly revolution earnestly calls for sustainable paperless practices in
all branches of science and liberal arts. Archival science, which largely deals with
paperwork, cannot be exempt. It is certainly a herculean task given that over 99% of
admissible archival materials survive on paper. Remarkably, the library and museum
sciences have made giant strides towards establishing and sustaining green practices by
going digital. Archival science, understandably though, is swiftly keeping the pace given the
onerous work that has to be done to turn green and rightfully assume the title of an eco-
friendly science.

In the 1960’s, the reality of global village as understood by M. MacLuhan, sounded like a
far-fetched technological achievement. Today, the world is more closely knit than ever
imagined. Branches of knowledge too should imperatively make learning become an
essential element of what constitutes a stable global village. Archival science too, through
digitization, shall be an added building block in the realization of a global village.
Practically it means that historians, scholars, researchers and interested persons shall be able
to access digitized archival materials from their geographical comfort zones and with
convenience. Besides the comfort, the accessibility shall also immensely contribute towards
the promotion of research hence the growth of knowledge for humanity. One of the greater
goods for digitized archives can be attributed to the convenient accessibility that comes
without border straitjacketing.

Affordability in a research project is a factor that affects the exercise and the outcome.
Researchers with meagre resources end up limiting themselves to secondary sources in
places where obtaining primary sources costs a fortune. It is imaginable why a poorly
funded researcher, who needs to travel miles away to obtain primary sources yet cannot
afford the costs, settles to consult and work with secondary sources. In such cases, where
research ethics are shrugged off, the researcher falls into the temptation of overreliance on
secondary sources or at worst, tailoring of information. While the ephemerality of such
academic dishonesty is certain, the harm caused by providing incorrect information can only
be graver. The alternative for honest researchers has always been to abandon otherwise
precious research or resign to the employment of secondary sources thus compromising the
quality of research. The digitized archives provide solace for deprived researchers as well as
enable well-funded researchers to double or triple the magnitude of their work if not adding
quality to their research findings.

Digitization contributes to the preservation of fragile objects that can thus be protected from
wear and tear. Among the fragile, some fall within the category of precious, priceless,
valuable, and or, irreplaceable. Additionally, an increase in the longevity of such
information material is secured. While digitized materials cannot perfectly replace the
original texts and materials, the former complements the latter by reducing manual
manipulation that easily accelerates the rate of deterioration. In cases where certain
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materials have partially decomposed, digitization can render them more legible not
excluding those that have been grossly damaged or whose ink has faded (Ogilvie, 2016).

On the flip side, Osedo observes that digital obsolescence is a major setback in digitization
given long-term access to data. Needless to mention, digitization is not an inexpensive
pursuit, however, the benefits outweigh the cost. Digital information is also threatened and
risks loss due to technological obsolescence whereby the physical supports, logical formats,
as well as software for searching and displaying the information fall into disuse.
Considering that digital technology mutates daily, retrieval and playback technologies can
become obsolete in a matter of few years (Osedo, 2013). The advanced technology yields
faster-enhanced capabilities plus a less expensive processing and storage capacity. The
older versions are subsequently condemned to obliteration. Such an effacement sounds like
the death knell for records contained in outdated technologies. This fatality is known as
digital obsolescence. To evade the loss, Archivists shall require to be well-funded to keep
the appliances in use ever upgraded to the ever-evolving technology. To achieve this, lots of
resources are certainly required hence ballooning the cost of digitization.

Inversely, the digitization of archives shall yield loss of employment to some archives-
attendants and officers given that the human resource required to manage an archive shall
be significantly reduced. Observably, the world job market has embraced a working-from-
home model buoyed by internet infrastructure. Archival science cannot afford to be an
exemption. With capitalism at the helm of global business practices, every employer shall
gladly embrace digital archiving which, in the long run, shall be a cost-effective undertaking.
However, human potentiality is infinite and thus, those affected can smoothly transition into
consilient specializations and technology. More constructively, the excess archival human
resource could venture into the privatization of archives. With digitization, individuals can
seize the opportunity and impactfully run private archives containing records collected from
the community or about a specialized category or persons.

Rustic researchers too are highly disadvantaged due to lack of technological infrastructure
within their geographical locations. Accessibility of digital archives requires the availability
of the internet and possession of requisite gadgets. In places where such infrastructure is
unavailable or unstable, then the efficacy of digital archiving can be greatly reduced.
Nevertheless, the world is becoming more connected through technology and thus such a
challenge is not insurmountable.

The legal issues of archives involved in digital archives from the aspects of the legal
definition of digital archives, legal documents, utilization, publication, utilization fees, and
the protection of copyright and privacy can create hurdles in the actualization of digitized
archives. The setback emanates from the dearth of policies, laws and particular regulations
that ought to address matters of archives and digitization. While the law of the jungle is
unwelcome, certain grey areas have always turned to become battlefields. As technology
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continues to build up, those whose responsibility it is shall have to provide the necessary
and comprehensive legislative framework. Purposively, professional archivists should
continue employing archival creditable practices that are both progressive and globally
accepted.

Digital archivists shall require compound skills serving as a hybrid of archival science and
technology. It would be a waste of time, resources and even a generation if any institution
until now remains traditional in the archival academic programs. Tertiary institutions shall
need to imperatively create academic programs that prepare graduates with the
aforementioned training. As the world moves into the paperless epoch, spatial archives shall
become obsolete. Longsighted archivists need to sight the unstoppable wind of change and
warm up for a new world order in archival practices.

It should be borne in mind that when we approach the digitization of artefacts via their
simulacra, some natural elements are lost. In particular, their three-dimensionality, physical
characteristics such as paper quality, watermarks, the ways a letter was folded, and even
inserted objects cannot be captured through the digitization process (Ogilvie, 2016). Despite
that, to commensurate permanent loss of a record with loss of physical characteristics can
only be a comparison of odious.

Archivists are alive of the fact that some branches of knowledge, such as diplomatics,
palaeography, codicology, philately, and sigillography among others, require interaction
with physical records or artefacts. While future technology has the potential to surprise, the
requisite interaction with records shall keep the doors of the physical archives wide open.
However, the multitude of persons seeking physical documents shall diminish significantly.
Factually, the actual physical archives shall remain non-abolishable but the change of
business model is on the offing.

Research Through Digital Archives

Just as a laboratory is a temple for scientists, archives are the temples of a historian. In
conducting research based on primary sources, a historian finds archives indispensable.
Besides, qualitative history research depends on how the researcher utilizes the available
credible sources. M. Bolick argues that conducting historical research with primary sources
has been traditionally reserved for scholars who had the means to physically visit historical
sites, libraries, and archives (Bolick, 2006). It happens that Africa has remained largely
dependent on the Archival sources preserved by countries in the global north, some of
which are yet to be declassified. One of the dynamic solutions should be the establishment
of African digital archives for preservation and research purposes.

Digital archives provide a progressive model of how technology can be used in the
historical and related fields of knowledge. Its realization renders learning and teaching
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effective and convenient. Imperatively, technology has to become an integral part of the
learning process as well as research where the latter is the noblest chore of a scholar. M.
Bolick observes that the creation of digital archives has shifted the dynamics of doing
historical research by changing who can conduct the research and how historical research is
done (Bolick, 20006).

Digital archiving, among other meritorious potentials, seeks to democratize the doing of
history. It means that doing historical research shall no longer remain a prestigious sphere of
professional historians, rather, with sources available to rank and file, historical research
becomes utterly a liberal art. Indiscriminately, the empowered passionate researchers shall
embark to conduct research without demurring on the authenticity of their primary sources.

At the epoch of widespread intellectual dishonesty including plagiarism, dedicated
researchers have developed cold feet in dealing with uncertified historical sources. Research
conducted through digital archives shall have to augment surveillance on the authenticity of
the uploaded sources. Given the existence of deregulation on uploading of sources where
there is little or no commitment to veracity, an incautious researcher may conventionally
utilize uploaded historical sources and end up drawing spurious conclusions. It is, however,
a noble obligation among researchers to promote a sense of fidelity to uploaders to curb the
proliferation of distorted or mismatched sources. Such efforts shall contribute a great deal to
ridding the internet of littering.

Concluding Remarks

Huge investments have been made that are intended to have outer space becoming the next
internet. The satellite internet brightens up the world with the far-fetched locations lying in
the peripheries of civilization making it in the list of beneficiaries. Based on the projected
exponential growth of internet infrastructure in Africa, digitized archives are going to
become the next revolution in research. Digitized collections can be made accessible in a
reformatted/refined way which allows both simultaneous and faster browsing on the Internet
by millions of users in different and remote locations.

Africa has millions of uncollected archival materials that, if no action is promptly taken,
might be irrecoverably extirpated. Tertiary institutions within the Continent should keenly
consider investing in the digital preservation of research materials. One of the initiatory
staircases would be the establishment of a digitization team which should be led by a project
manager. Among other fundamental duties, it should upskill the students and staff on the
indispensability of digitization and its overwhelming merits. Furthermore, the lead-team
should expeditiously formulate policies and strategic plans for the entire project.

Institutions within Africa should embark on collaborative missions to bring together their
efforts and resources into a common pool. Given that the African Continent is the most
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diverse in terms of cultural mosaic, the same wealth can be found in the documentary
evidence. Additionally, among all the Continents, Africa leads the list of the continents with
the least collected historical sources. On a scholarly level, the shortfall is directly
proportional to the inaccuracy of the historical narratives of our people and culture.
Needless to mention, both the exaggerated or mean historical narratives prevalent in the
continent may continue unchallenged as a result of a deficiency of primary historical
sources. A combined approach shall certainly yield results that are favourable to persons
within and without the Continent. Thus, consolidated efforts are imperatively needed to
collect and digitize African historical sources.

It should be borne in mind that any loss of a historic document shall not only be tragic for
whichever generation but also a great disservice to humanity. The irreplaceability shall be
the ever-pricking thorn in the conscience of men and women of the generation that
sacrificed the future on the altars of contemporariness. The future generations shall describe
the loss as emanating from either selfishness or short-sightedness or, worse still, both.
Additionally, in case of inaction, authentic African history risks remaining marginalized.
There is no better way to leave a legacy other than securing primary sources for generations
to come through digitization.
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Abstract

Africans and African theologians are faced with many conflicting world
views and bad conditions of life in general which range from racial
segregation, political instability, religious and ethnic clashes, lack of
harmony with African religion and Christian religion, Modern culture
(globalization), socio-economic exploitation, oppression of Africans by
their colonial masters and oppression of Africans by Africans themselves,
in the course of living out their authentic life as an African people. To
achieve a better and sustainable way of living in this age of globalized
world, there is a need to employ the principles or the tenets of African
liberation theology, to minimize the sources of tension from the emerging
issues emanating from conflicting world views and bad conditions of life.
These salient or emerging issues confronting living authentic African life
will be managed or enhanced properly with the tenets of African
liberation theology. African liberation theology and its tools are employed
here to redirect the life of Africans and their social, economic, and
political well-being for better living and purposeful life. This write-up
draws up data, heavily from the experience of African people within and
outside African societies. This shows that African people are treated in an
exploitative manner both as individuals and as countries all over the
world in many areas of life hence the emergence of African liberation
theology.

Keywords: Liberation, Theology, Social, Political, African
Introduction

The African continent has suffered and has been marginalized greatly for years and even
today by their colonial masters and through some activities of the missionary enterprise
though not intentionally intended by the missionaries themselves. Within these years of
suffering and oppression which is still going on in different forms, their lives kept changing
from one degradation to another. The economic activities, political, social, human
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interactions, culture, and religion changed from their originality to forced modern life or put
bluntly to march the way of life of their colonial masters without checking or evaluating
their life situations or world views. Africans are always under pressure to assimilate the
culture of other continents of the world while other continents assimilate new cultures
willingly. Though, some changes or transformations were for better living while some came
as a result of racism, oppression, and domination. The African continent was seen by
colonial masters as a virgin land to be exploited hence the sharing of African nations by the
world powers occurred in the Berlin conference without involving the Africans themselves.
The world powers never considered Africa to be in the same class as them because of
racism. Ojukwu (1969) during the struggle for Biafran freedom cried out that:
I have for a long time thought about this predicament- the attitude of the civilized
world to this conflict. The more I think about it the more I am convinced that our
disability is racial. The root cause of our problem lies in the fact that we are black. If
all the things that have happened to us had happened to other people who are not
black, if other people who are not black had reacted in the way our people have
reacted these two long years, the world’s response would surely have been different.

(- 5).

The above explanation or insight given by Ojukwu explains, on the contrary, the urgent
attention being given to Ukraine due to the invasion by Russian country, but this urgency to
stop the war and supplying of international aid cannot happen or take place when any of the
African countries are involved in any invasion or genocide whether from within or from
outside of the African countries, rather fueling of the crisis will be in their mind in a shrew
way so that the world powers will be supplying arms and ammunition to the detriment of
the developing countries. Again, the above statement shows how Africans are treated in the
issues concerning their development physically, economically, socially, and culturally.
African liberation theology therefore was born out of pity or it came as a movement or
struggle to liberate Africans from all sorts of oppression found among them and from
outside of African continents, be it from political, social, racial, or economic oppression and
so on. The African liberation theology as proposed by some scholars aims or struggles for
total and vehement rejection of all sorts of evils that wreck, or ruin the authentic existence
and life of African nations and the revival of African heritage in all forms.

The African liberation theology in the course of history was seen as a kind of movement
that metamorphosed into African nationalism, Pan-Africanism, the Negritude movement,
and African personality, designed to ensure the full realization of authentic African
existence in their march to self-determination. This is important to be noted, judging from
the attitude or treatment of the European world since the 15th century toward Africans in
terms of exploitation, racism, and their economic policies which were geared to under-
develop Africa, this affected and oppressed the fundamental human rights of the African
continents even till today, hence the need for African revival. For the Europeans started
with the transportation of millions of Africans using them as slaves for different purposes.
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They justified this slave trade with reference to biblical passages violently applied out of
context. When the depopulation of Africa became no longer profitable due to sanctions
from other world powers, they started to exploit the natural resources of the African
continents.

To continue with this exploitation, they hoisted or install puppet African administrations to
create the illusion of political independence, while retaining the control of the government
and the economy of the African continent. This of course bred many consequences seen in
the African continents today which led to political instability, cultural degradation, epileptic
power supply, epileptic economic growth, and unending killings going on in different
countries of Africa, in the African land in the name of religious and ethnic clashes. This is
what Rodney (2009) described as the perpetual developing of the African continent. While
some argued that the African continent will perpetually remain the world’s underdogs in
everything since they are still in the bondage of the social, political, and economic growth
of their oppressors.

The above situation in the African continent has generated many kinds of conditions which
have caused ripple effects on the mentality or worldview of Africans. This made the
Africans reduce all their problems to the point of view of religious factor which is to say
that any bad condition is caused by the devil or have the devil’s manipulations. These of
course gradually snowballed into a growing number of churches in African continents daily.
This again revitalized the worship of African Traditional Religion by the youths who
believes that it will help to solve their economic hardship because the Gods have been
abandoned and they want to return. Going further, its effects like in Nigeria have bred many
issues like banditry, unknown gunmen, herdsmen, bandits, terrorist attacks, ritual killings,
trafficking, and organ harvesting. This in turn accounts for the excessive brain drain taking
its toll on African nations to another part of the world, either for safety or for economic
growth (Nnoruga and Osigwe, 2023). African liberation theology tends to restore the natural
and human capital development of Africans through its principles. This is part of the
struggle that was fought by most African nationalists so that the African continent will not
be swept down or away by the stronger governments and other continents of the world.

Towards the Origin of African Liberation Theology: An Overview

Liberation theology is a theology that originated from the perspective of the poor, the

oppressed, the marginalized, the wretched, and the voiceless of the world. For Umeh (2017),
It is a theology that recognizes the social aspect of the gospel and the need for social
actions in the alleviation of human suffering. It is equally a theology that takes
seriously the political dimension of the Christian faith, which... can be understood
in the world of the poor. The world of the poor ...is the key to understanding the
Christian faith, to understanding the activity of the church and the political
dimension of that faith and that ecclesial activity. (p. 87).
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This means that liberation theology is a guidance and reflection of Christianity that is
identifiable with those who suffer, that represents freedom of transformation. As already
hinted earlier, liberation theology is a situational theology that can originate anywhere but,
historically it originated in Latin America. As a historical theology, Umeh argued that it is
rooted in the practical faith of the believing community to transform the world with the
liberating message of the gospel. It calls for authentic solidarity with the poor by analyzing
with them the reasons or causes of their poverty and suffering. From all these explanations,
it can be understood that the interest of liberation theology is to let the Gospel shine on
earthly realities so that human beings, especially the poor, may be liberated from poverty
and miserable life.

The biblical foundation of liberation theology can be ascertained from the actions of Jesus
Christ both from the Old Testament and the New Testament. Liberation theology entails any
action in favour of the poor as a practical expression of Christian love. Umeh (2017)
expressed the biblical foundation thus:
In the Bible, God is presented as upright and just. He is presented as God interested
in the well-being of all especially the poor (cf., Ps 94, Deut 10;18; 24: 14-18; Ex 22:
21-24; Si 35: 12-19). God reveals himself in the Old Testament as the liberator of
the oppressed and the defender of the poor, demanding from man faith in him and
justice towards man’s neighbour. it is only in the observance of the duties of justice
that god is truly recognized as the liberator of the oppressed....Almost all the
prophets of the Old Testament from Hosea to Malachi stood for the just treatment of
the poor, the weak, and the disadvantaged members of society. In the New
Testament, the dignity of the poor and the entire human person is practically
expressed in the Incarnation of Jesus Christ....The essence of Incarnation, God’s
self-manifestation in the world, is to save the entire human race from powers of
darkness and sin...He is the fulfilment of the prophecy to the Israelis: the spirit of
the Lord is on me, for he has anointed sent me to proclaim liberty to the captives,
sight to the blind, to let the oppressed go free, to proclaim a year of favour from the

Lord (Luke 4, 18). (pp. 94-95).

As stated earlier, there are many trends or strands in African theology which keep
emanating as history or events as time goes on. As of now, there are many currents in the
theology of liberation in Africa which include: - African liberation theology, African
women’s liberation, African cultural liberation, South African Black theology, and a host of
others. It is in this sense that one can add or say Biafran liberation theology that is using the
instrument of theology as a module to solve the problems of the Biafran agitations. For
liberation theology according to Oborji (2005):

...seeks through the gospel, to address the oppressive elements in a traditional

culture, and focus on the political and economic situation of the particular cultural

context to liberate the people from the forces of sin and death, reinforce their
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identity, and give a new orientation to their advancement....The theology of
liberation in Africa therefore, in its various expressions, arises out of the concern of
the theologians to address the people’s experience of exploitation, oppression, and
injustice. (p. 155).

Since the emergence of liberation theology and other currents in theology, Cone (1979) and
most scholars have been asking what has the gospel message to do with the oppressed
Blacks or Africans in their struggle for liberation. Most scholars especially European
scholars did not conceive nor do they assume that meaningful dialogue can come from
black people or oppressed people of the world in the search for a contemporary
understanding of the gospel message. Unfortunately, Oguejiofor (1996) queued into the
same thought pattern as thus:
That African Traditional Religion cannot play the role philosophy naturally plays in
the elaboration of theology. Moreover, most of what we have today in the studies on
African Traditional Religion hardly goes beyond phenomenological studies and is
not yet critical enough to provide the basis for speculative theology. Hence, like
African Christian theology itself, many theories are left untested, uncriticized, and
reflected. Furthermore, studies in African Traditional Religion are yet to reach the
level of showing how this religion still influences the life of Africans. (p. 26).

This shows that most of the new theological ideas came from the Europeans and Africans,
though more from Europeans with a racial undertone. This explains again that the
experiences of the people must be evaluated or looked into which most scholars did not put
into consideration, hence before any liberation can take place and be worth fighting for, or
be denounced as seen above, their experiences from all forms must be considered and taken
into account and these experiences differ greatly from one continent of the world to another.
The experiences of the Black Americans among the whites are different from the
experiences of the Blacks in South Africa and Africans in general differ from each other.
But at the foundation of it, all is the use of the Gospel message as a tool for liberation, just
like the people of Israelites were liberated from the land of Egypt by God. The contents of
liberation must come from the oppressed, which must be understood by the people
liberating the oppressed in line with the gospel message. Hence, Oguejiofor (1996)
confirmed that “theology that can be a response to the African’s yearning for God, for
salvation, should be embedded in his culture, and also rise above that culture” (p. 25).

In the course of liberating Africans through history, to become independent and authentic
nations, Africans struggled from time to time as a group of Africans coming together in and
outside of the shores of Aftrica, and as African continent coming together again to liberate
the African continent. This struggle went through processes or stages undertaken by the
African people themselves. According to Han (2013),
During the period of agitation for independence, early African intellectuals were
concerned not only with political matters but also with the promotion of the African
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cultural-religious heritage. Although the main goal was to regain political self-
control in Africa, cultural liberation was not excluded. African intellectuals and
nationalists recognized that there would not be genuine political liberation without
cultural liberation. The negation of African culture, to the African people, meant to
deprive African people of their very identity; the revitalization of African culture
meant to recover African identity. (pp. 23-24).

The struggle for self-affirmation and independence by Africans became a matter of priority
among African intellectuals. This liberation of the African continent from the destructive
influences and bondages of Western colonization touched all faces of African life. The
above struggle in Africa to gain independence in political and cultural life gave rise to major
categories of movements:- Pan-Africanism and African nationalism, and the Negritude
movement and African personality. Pan Africanism according to Legun (1966) is the
expression of a desire for African unity among the Africans whose ancestors originally
came from Africa. This refers to the earlier assertion made above that the African liberation
struggle was started or carried on by Africans in diasporas and later joined by Africans in
their homeland.

The reason for Pan-Africanism according to Legun was very easy to understand because the
blacks were seen as slaves who have been made homeless by their transfer to foreign
countries and subjected to alien cultures from all ramifications. This shows that they are
outcasts who are only good at labouring on the plantation of their masters, being robbed of
their dignity as human beings, being used as machines, and with no claim of being of equal
value in the sight of God. On this last premise, African theology employs the Gospel
message as a tool for liberation in the African continent. Ajala (1973) referred also to the
emergence of Pan-Africanism as a recognition of racial solidarity due to racial
discrimination under the pressure of colonialism, led by Africans themselves in different
parts of the world, to the awareness of their blackness and common heritage. From the
perspective of movement, Obijekwu, Muomah and Onebunne (2018) expressed that:
It becomes a trend in human affairs and society at large; a movement, towards
freedom or total independence. Pan-Africanism was championed by African
descendants, or African Americans, who had like minds towards the liberation of
Africa and securing freedoms, justice, and equality for themselves in their sojourn
land. Its thrust was to fight against racism, colonialism, slavery, discrimination
segregation, social justice, inequality, exploitation, dehumanization, and all other
sorts of social evils that came with the colonizers. (pp. 223-224).

From the above explanation, it means that Pan-Africanism aimed to fight for Aftrican
independence, or rather it involves the reposition of African sovereignty. It is purely a
movement for African liberation and independence and proper repositioning.
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The Pan-African Congresses reached another dimension or stage of development when
African nations began to gain their independence one after the other. But it reached its
apogee with the establishment of the Organization of African Unity (OAU) in May 1963
with the view of achieving genuine African unity. With the end of the Second World War,
African people according to Legum (1966) who by the accident of colonial expansion,
happen to find themselves in a particular territory become the constituent elements of the
new nation. The focus started shifting from Pan-Africanism to African nationalism on the
African continent. African nationalism arose in response to African demands for
independence and freedom from foreign rule. This was a kind of unifying factor among the
African people who transcended tribal or ethnic interests. Geiss (1968) observed that Pan-
Africanism and African Nationalism were interconnected even though they were not
identical.

The combined forces or influences of Pan-Africanism and African Nationalism are seen in
the writings of the early African theologians, that is, their emphasis on political self-
determination, and the preservation of the African cultural-religious heritage, these inspired
the early African theologians who were influenced by the political domination of the
Western world meted out to Africans (Muzorewa, 1985). These movements provided the
general basis and context upon which liberation theology is done by African theologians. So,
ideally speaking, Pan- Africanism and African Nationalism are the most important factors
that contributed to the emergence of African liberation theology because they involve or
express the desire for African unity among all people whose ancestors originally came from
Africa. This has helped Africans to stimulate and rediscover their values, at the same time
relate the Christian Gospel to African culture.

The Roles of The Concerns of African Liberation Theology Towards Being Authentic
African

As earlier noted, African liberation theology emerges and seeks to reflect and solve the
problems of millions of African people oppressed in various ways in and outside of the
African continent. Having based its reflection on the gospel and experiences of black people,
it advocates eradicating injustices in all forms and establishing a society that is fair and just
for everyone. This will lead to the building of a just society for human society where
injustice is minimally reduced. Everything about liberation theology centres mostly on the
well fair of the poor, uplifting the poor, and establishing the oppressed poor to the normal
life of human dignity. So, liberation theology in general can be applied to several places and
areas of life where minorities and poor people suffer oppression and injustices. This is why
we can see or hear liberation theologies that emerged from different places as we rightly
have today: Black liberation theology, Feminist liberation theology, Asian liberation
theology, Biafran liberation theology, and hence African liberation theology.
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As of today, these liberation theologies are no longer based on the foundation of fixed
theological formulations but based on the ever-changing circumstances and human
experiences undergone in the digitalized or globalized world daily. In the course of
liberating African nations, many methodologies or means were applied depending on the
type of condition or situation that existed in the place concerned. But at the root of all
methodologies lies the gospel message as a means of liberation. According to Joseph (1970),
this gospel message in the light of liberation theology seeks to interpret the condition of the
oppressed people in the light of God’s revelation in Jesus Christ. Here the theologians or the
scholars are attempting to interpret the Christian faith (the gospel) to make it concrete with
the African’s quest for freedom and liberation. In this way, the dignity of Africans will be
restored among the other continents of the world with equal status.

Describing the situation or the picture of the African continent in the past few years and
even now by many scholars, it shows the sorry state of African nations. According to Oborji
(2005), it looks like a scene from a horror film while Cone (1979) describes the African
situation as being in a moral crisis, material crisis, and spiritual crisis. African people seem
unable to effectively counter disruptive forces that undermine their quality of life. Africans
seem unable to collectively define their situation, discover the nature of their problems, and
develop sustained coalitions that can resolve their dilemma. In the same vein, Mbefo (1996)
describes the African situation in terms of slavery and servitude which today is causing a
brain drain all over Africa with its labour shortages as its consequence in different sectors of
life. He described it as thus:
...the opening out into opportunities of enhanced socio-economic living linked to
the high technologies of the Western countries should not be total nor unbridled. For
an African without sufficient skills and qualifications to decide to abandon his
fatherland in pursuit of low-grade jobs in Europe or America in the hope of cheap
money would amount to a new form of enslavement, “slavery in reverse gear”. It is
an enslavement that is now freely chosen rather than unwillingly imposed. (pp. viii-
ix).

This means that the African liberation theology is tackling the issues of racism meted out
against Africans, political instability among African nations caused by bad government and
dictatorial rule, poor economic conditions, mass illiteracy, manipulation of Africa by the
industrialized nations, countless wars and massive corruption going daily in Africa.

African theology being a contextual theology aims to take African realities, conditions, and
situations seriously, in terms of solving the crises bedevilling Africans. It also aims at
motivating Africans to appreciate who they are and authentically live the life of Africans in
all dimensions. According to Umeh (2017),
it is a theology that uses the past to build the present so that the future will stand on
a solid foundation. It is a theology of the present because it takes the present realities
seriously and tries to answer the question; what will Jesus of Nazareth do if he
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should come to Africa now? He will not be happy with the miserable situation in
which Africans live. (p. 97).

This means that it is a theology that argues that the situation of poverty, suffering,
oppression, drain brain, and exploitation as they exist in African nations today. Some
politicians in Nigeria recently repeated the above issue that God will not be happy that
people are dying of hunger, banditry, and ritual killings, so they proposed a new Nigeria
where all things can work again for the good of the common people. So African liberation
theology helps Africans to revitalize or rediscover or reflect on their situation of things.

African liberation theology aims at purifying the cultural values of African people which in
the past or even now were not in conformity with modern-day development but it seeks to
purify or examine those elements of African culture that can positively contribute to the
liberation of Africans and to project them with the other cultures of the world. This of
course involves decolonizing the mental attitude being carried around by Africans in their
way of thinking and having been subjugated for centuries and brainwashed for years that
their culture is a bad or fetish one. Ekwuru (1999) expressed the above thus:
Through this type of ideological framework, the colonized were psychologically
conditioned to believe the fact that they embodied a human nature that was racially
and culturally deficient. For this reason, then, all the elements of their cultural
civilization were condemned and discredited. In the mission schools, they were
taught that their religion was paganish and heathen, .... In which case then, the only
way towards cultural salvation was to wash themselves clean of every bit of their
low and inferior cultural givens, to imbibe the perks of a higher and superior culture
from the hands of the colonizer. (p. 40).

Uzukwu (1996) earlier expressed the same view that the Africans were treated as having
neither culture nor religion nor social, economic, or political values worth preserving. This
means a total change of identity of the African person, and culture and this led to the
abandonment of the indigenous values to embrace those of the Western world. Indeed, most
Africans as of today prefer to go back to those countries of the West and equally prefer
goods made in foreign continents at the expense of made-in-African goods. Aftrican
liberation theology seeks to restore confidence to the African people by reminding them that
their cultural and religious values are good like other cultures of the world, culture can
change and not be static.

African liberation theology aims at ending political instability and epileptic growth in
economic growth in all African countries. The bad situation in African countries
necessitated many African counties to keep borrowing for consumption, which leads to
corruption, poor health care, brain drain, poverty, and so on. There is no economic plan for
the future growth of the country, the African leaders try by all means to remain in power till
death even when incapacitated. There are no strong institutions in African countries that can
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support democratic governance rather what they have are strong individuals that steal and
impoverish the country. The colonial masters continue to exploit the raw materials in the
African countries, thereby continuing to under-develop the African countries. On how
Europe underdeveloped Africa, Rodney (2009) commented:
It is also worth noting that Africa was denied the opportunity of developing healthy
trade links with parts of the world other than Europe and North America. Some trade
persisted across the Indian Ocean, but on the whole, it is fair to say that the roads in
Africa led to the seaports and the sea lanes led to Europe and North America. That
kind of lopsidedness is today part of the pattern of underdevelopment and
dependence. (p. 280).

African liberation theology is a theology that deals or concerns itself with human
development, evangelization, and growth of the Christian faith. Hence, it encourages people
to take their political responsibilities seriously and merely wait for divine intervention
(Umeh, 2017). This is also about taking up handwork and building small-scale industries
than waiting for miracles to be millionaires without handwork or products. Equally, on the
global level, African liberation theology calls for the need to dismantle the unjust existing
world economic policies and political policies that are dehumanizing for immigrants,
especially from Africa.

African liberation theology also concerns itself with the end of the wars and coups going on

within the African countries. This forestalls peace and development in Africa in general.

Okafor (1997) reported that:
For the continent of Africa, the year 1994 was a year of disaster. Across the
continent, there was lamentation and great suffering caused by genocidal and
fratricidal wars. It was a year of ethnic plague. In Rwanda, east of Africa, the ethnic
conflict between the Tutsis and Hutus was climaxed by the gruesome massacre of
thousands of Tutsis and moderate Hutus. On the west coast of Africa, Liberia was
being ravaged by an internecine war. Nigeria, on the other side, was on the brink of
civil war following renewed crisis on the annulled 12 presidential election results. In
the northern fringes of Ghana, a bloody ethnic confrontation had erupted leaving
many people dead. Northwards, Somalia was bleeding as the two rival factions
engaged themselves in bloody combat. In Sudan, too, military operations were
mobilized against secessionist groups, killing many and rendering others homeless.
Thus, the ill wind of ethno-religious conflicts blew across Africa leaving in its trail
unprecedented human, economic, social, and ecological disasters. (p. vi).

From the above, it is obvious that African liberation theology is advocating for the love of
the neighbours which knows no limitations nor religious bounds but love that addresses
communally the basic issues affecting Africans as a continent.
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Conclusion

The struggle for African liberation theology as an ideology and as a movement ought to be
continued to improve the living conditions or standards of the African people lavishing in
poverty, injustices, poor health care, instability of all kinds, and so on. This of course when
taken care will improve the freedom needed for proper development. Just like the church in
Africa has been making efforts to address the issues of human freedom and rights which has
been a mere fantasy in the African continent. The manipulative actions of some foreign
countries for their selfish gain also need to be curtailed to achieve maximum peace and
development among Africans.
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Abstract

There is an apparent difference in the objective of creating artistic work.
Artistic works, in general, are admired for their aesthetic values and their
capacity to make human beings think. Gradually, people began to
appreciate them because of the historical and lived experiences of people
which they communicate. However, the African art called mask is unique
in its capacity to elicit in human beings the desire for the Supreme Being.
It expresses the spiritual consciousness, tradition and faith of a cultural
group. The apparent difference in both forms of art is not only in the
objective of producing them but particularly in the process of artistic
creation and the lived experiences expressed through art. It is for this
reason that I have chosen to examine Traditional art, modern art and
African mask: An expression of the Global Search for the Absolute. My
effort will consist in analyzing the meaning of the various forms of art
mentioned and how they are connected to the spiritual experiences of the
human person. I shall examine the impact of the displacement of African
masks from their natural environment on the religious life of Africans.

Keywords: African art, African mask, African museum, Modern art,
Traditional art

Introduction

Art, understood as all the artistic works of a country or an era, is essentially symbolic, that
is, representative. It constitutes, in a particular way, mediation between the visible and the
invisible. On the one hand, in Europe, art covers the so-called “fine arts” such as sculpture,
architecture, graphic arts, music, dance, poetry and literature. We can add moving images
(cinema, television), digital art, and live performance (theatre, mime).

On the other hand, in Africa, the mask is a typical object that best symbolizes African art.
The African mask or traditional mask is an artistic creation based on a carved wooden
object. Given its symbolism, we propose to talk about the African mask based on the
thinking of Theodore Mudiji Malamba Gilombe. He particularly highlights the link between
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the mask and religion. Mudiji shows how certain African masks are associated with
initiation ceremonies, birth and death rites. It is in this precise context that African masks
reveal themselves as a medium through which man advances towards the divine.

Moreover, while “the modern African’s view of the traditional mask is gradually fading
away” (Mudiji, 1983, 25), Mudiji revalues it as a path leading to the Absolute. Through this
article, I want to bring out his perception of the vocation of every work of art. My
contribution is centred on the capacity of African masks to open the human person to the
Absolute. This is a process that engages artists (creators of the masks) and readers (admirers
of the masks). Mudiji’s works and religious vocation testify to his mission to open people to
God. Do African masks have the capacity to elicit religious experience?

I think that African art and African masks provoke some religious feelings when there is
contact with a subject. It is a feeling that develops as an attachment to God, returning to the
source of life. The first part of this presentation will be devoted to a review of traditional
and modern art through the thought of Mudjiji. The second part will consist of an elucidation
of African masks. The importance of the environment concerning African masks will be
indicated. The third part will finally take into account the production of African masks. The
meaning of rituals in the production of African masks will be explored.

Review of Traditional and modern art in T. Mudiji
Traditional African art

Traditional African art is often referred to as primitive art during the 19th and 20th centuries.
During this period, the word “primitive” projected a pejorative idea like being
underdeveloped and poor, non-Western and pre-historic (Myers, 2005, 268). Contrary to the
negative connotation of this term, I propose the true sense of the Latin primitivus (Senghor,
1967, 7). That is to say, being the first, the oldest, and it is connected to nature. Traditional
African art is also the favoured place where emotion and religious feelings are poured out,
the desire to be with the gods or God. Sometimes it is called negro art, “exotic”, “magical”,
and “ethnological” (Bonte, 1991, 81), in the sense that it is created by black people without
aesthetic concerns. Traditional art is also called tribal art because almost every social group
has its art. Contrary to this way of perceiving traditional art, I believe that the beauty of
Negro art should be sought in the experience and faith of black people.

Traditional art is sacred in that it is meant to support religious beliefs and practices (Mudiji,
2002, 55). There are different types of traditional African art and different creators of
traditional art with one motive: to draw the human spirit step by step to the contemplation of
God. Often, African traditional art is a visible response to the search for an eternal Being
with power over man. It is the visible presence of divinity among men and testifies to a
heightened sense of man’s transcendence towards God. The religious process that
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accompanies the making of traditional art makes it sacred; the creator is often an artist-
magician, and its use in worship gives it its sacred character. Traditional art could also be
accepted as a visible symbol of fertility, protection, progress and success. This conviction is
based on the fact that Traditional African Religions are strongly linked to African art.

It is important to note that while those who are not initiated perceive traditional arts are
mere objects, those who possess obscure knowledge related to the objects of art are
conscious of the fact that they are not ordinary objects without meaning. Traditional art has
the merit of being neither plaything nor purely aesthetic: but of the signifier (Senghor, 1967,
8). In other words, traditional African art reveals that statues are signs of Ancestors and
genius. Certain sculpted figures indicate fertility, invisible forces, divinity and life.
Although the statuettes are material objects, it “consists here in positioning the spiritual
quest in inverse relation to the material monumentality” (Mudiji, 2004, 131). The observer
of a work of art must look beyond the materiality; he must investigate beyond the form that
appears to grasp the meaning and value represented. Traditional African art opens man to
consider carefully realities not signified by a work of art. This application of the spirit exerts
a force on man, plunging him into a supernatural world while remaining motionless.

Spiritual Setbacks and their causes

Traditional African art and masks have experienced historical crises. That is to say, attacks
and events that have mainly affected the faith of black people and the meaning and
significance of religious practice. One such interruption concerns the labelling of African
worship as idolatry. While this way of thinking has led to the destruction of certain objects
of art in traditional shrines (Odokuma and Aganbi, 2013, 58), I believe that the demolition
of those shrines constitutes a spiritual break with the ancestors and the deity.

On the one hand, Odokuma and Aganbi (2013, 58) argue that art objects are displaced from
their natural environment through trafficking. The forceful removal of the African
traditional arts from their home turns them to be mere objects to be admired, mostly in
European museums where they are to be watched without touching or personal
religious/historical connection to them. On the other hand, Ukim (2020, 55) holds that some
African masks were plundered by the colonialists because of their value as rare objects or
souvenirs. Irrespective of the means through which they were taken away from their
original owners, I think that the act of dislodging certain works of art and masks from the
milieu and those who are connected to them would have caused a vacuum in the spiritual
life of Africans who related to the divine through masks.

As soon as the African mask is removed from its environment, it loses its spiritual value and
falls into the category of plastic art and becomes a selected object reduced to a face for
decoration hanging on the wall, placed in a display case or simply on the shelves of
museums. Due to the lack of aesthetics in comparison to the modern mask, African masks
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can lose their value. This constitutes an uprooting that deprives them of the true meaning
and significance of existence. This suggests why Mudiji (1983, 36) proposed that a
complete reconstruction of their form, style, morphology and typology of parts and whole
would be necessary for the mask to authentically manifest intelligibility and constitute a
symbolic field of indigenous and human existence.

Contrary to Ukim’s (2020, 55) point of view, namely that the Christian missionaries burnt
African masks because they considered them a fetish, I would like to point out that it is the
difference in the spiritual outlook of the objects between traditional Africans and the
missionaries that destroyed African masks.

These and many other historical events have influenced the transition to an idea of modern
art and aesthetic art. This shift gradually resulted in the fading away of the importance
placed on the mystical and religious experiences associated with art. What do we mean by
modern art? To what extent has it helped man to have a taste for the transcendental?

Modern African art

Modern arts are usually defined by their formal perfection and sophistication, their beauty
and aesthetics and the fact that they involve the application of modern technique by an artist
(Stefanescu, 2019, 260). This description of modern art is directly connected with the West,
and it would seem that modern African art does not exist. However, modern and
contemporary African art exists; it is very young and very little known (Gaudibert, 1992,
43). It has been inspired by several African traditions and by current events. But the
difficulty of defining contemporary African art is due to “the tension between, on the one
hand, the temptation of an indigenist reading carried by a paternalism of bad temper, and,
on the other hand, the radically anti-colonial attitude tending to refuse on principle
everything that could echo the dominant discourses during the colonial period” (Le Lay,
2016, 100). In other words, what we call modern African art developed after the colonial
period. The artworks will try to project the faith, tradition, experience and hope of Africans
through paintings that have certain European characteristics. The artists of this period are
known individually and analyzed with a critical and rational mindset.

What defines modern African art precisely is the influence on Negro art. The creators of
modern African art have integrated the specific ideas and values of traditional art to show
the openness of the human spirit to other realities. This has led to reflections that bring
about important changes in the way artistic objects are perceived. Modern African art
describes the historical antecedents, current socio-political experiences and the future of the
African people. Modern African art has been inspired by traditional religious experiences in
connection with the creation of traditional art to penetrate the hidden truth.
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In the same perspective, African traditional art has influenced modern European art. The
latter is created no longer as a mere aesthetic object but with “full spiritual meaning” “of
this dialogue between the dead and the living” (Mudiji, 1983, 30). This means that in
addition to the aesthetic aspects, modern European artists integrate the historical side and
the human experience. Pablo Picasso was inspired by African masks in the construction of
his artistic imagination. By drawing his inspiration from ancient myths, this artist realized
that the mask was the mental, artistic process for representing the world around him
(Hourde, 2017, 5). From then on, Picasso leads the spectators of his works to an ambition to
speculate on the relationship between the real and the Ultimate Being. The viewers are led
to understand that Being exists in itself, independently of us, through imaginary invention.
Reflection on a work of art suggests the existence of a perfect subject, which is higher in the
scale of values.

It is necessary to note that modern art develops in the context of writing and is centred on an
author. However, this gives rise to a possibility of documentary investigation on two levels:
The first concerns the artist and the second concerns the work of art. With regards to the
artist, this will focus on: the author, the influences received, the salient moments in his or
her development, the school, the cultural concerns and those of the time. And concerning
the work he created, information will be sought at two points: the first will be the formal
description, such as the subject, the technique and the material used, the dimensions, and the
year of creation. We will look for the elements used to express the meaning, the significance
and the feelings. The second is the interpretation or hermeneutics of the work concerning
the existential situation and functionality Mudiji, 2004, 134). What is Mudiji’s
understanding of African masks?

The notion of the African mask in Mudiji

The African mask is a wooden art object of different sizes, colours, etc. However, other
elements such as metal, clothes and colour can be added to its creation. The objects used in
making the African mask vary from one culture to another. While the Ibibio “employed
nondurable materials for their art” (Ime Ukim, 2020, 55), the Benin and Igbo people of
Nigeria employ more durable materials like Bronze.

Considering the materials used in making masks in Africa, Mudiji describes it as a work of
art that serves to open man up to the Absolute. According to him, the African mask is “a
transitional operator that allows us to mediate at any moment the irreducible worlds of
appearance and to travel without hindrance from one world to another” (Mudiji, 2002, 66).
On this matter, Rood’s opinion differs from that of Mudiji. He does not consider the work
of art as a “transitional operator”. Using the mask of the Bété people in Cote d’Ivoire as an
example, he thinks that the mask is a repository of all the spiritual forces of the village
(Rood, 1969, 39). In order words, each mask is imbued with a particular spiritual force and
plays a particular function in the life of the villagers. A mask, which is rarely used, could
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play a protective role of all kinds. Through its different functions, it is possible to explain
that the African mask is sacred.

The consideration of the African mask as sacred is a sign of the search for God. The search
for God guides the traditional African man in the use of the mask to represent his creator.
This is evident in the various works by Botembe (2001). The Africans find in the mask a
device to reach their creator. They are convinced that the mask is a material work of art that
inspires them to think about their divine origin, their ancestors, their religious life, worship
and prayer. According to Luitfruid Marfurt, “African masks, on the whole, have a clear
inclination towards the sacred: they want to connect with the invisible and sacred world
beyond” (1968, 56). It is how people connect to a ‘world in depth’, a world where personal
and collective divinity dwells. This is why black Africans have a great deal of reverence for
masks, regardless of their origin.

Conversely, religions which favour “transcendental meditation” would not consider the
mask as the medium of ascension to the Absolute. They would rather promote visualization,
concentration, mystical contemplation, meditation and ascetic practices as a means of
establishing a connection to the divine (Ezekwugo, 1992, 62-63).

The mask is an object of shore-up divinity. Lema Gwete relates the case of two in the Teke
culture of the Democratic Republic of Congo. Ntswo is defined as the spirit of an ancestor
whose abode is a statuette and a wooden box (1995, 68). This means that the mask as an
object is the domicile of the divine and its means of manifestation to human beings. It must
be emphasized that the wood only becomes a dwelling place of the godly through a ritual,
prayer, invocation/incantation of the spirits that are added before, during and after it is
carved into a mask. The African mask is a receptacle for the deities. It is a chosen, preferred
and consecrated place to summon living beings to a special encounter with God. It is an
encounter that renews human life, and the fruit is manifested in the spirituality and pious
acts of man. The religious character of African masks arouses in man the desire to get closer
to God and to possess certain traits of him. The sacredness of the African mask animates
man to holiness.

From the above, the African mask has a material and an immaterial part. The first part is
physical, and the second is spiritual (the notion of sacredness). This makes it possible to
speak of two worlds of the African mask, namely: a surface world and a world in depth
(Mudiji, 1983, 28). These two worlds explain our way of understanding realities. There is
the form and the life it embodies. The form is the surface world, and life is the-deep-world.
One is visible, and the other is hidden. The surface world shows an identifiable art object in
terms of its quality, size, weight, length, colour, place or culture of origin. The deep world is
about the meaning, significance, value and importance of a work of art. On the one hand,
the surface world attracts man by its form and on the other hand, man strives to penetrate its

Editors: Tkechukwu Anthony Kanu, PhD, Ejikemeuwa J. O. Ndubisi, PhD,
Boniface Mungai, PhD, James N. Nnoruga, PhD & Evaristus Emeka Isife, PhD 30



Traditional art, modern african art and african masks: an expression of global search for the absolute

interior. Together, the two worlds allow the African man to access a spiritual reality, to pass
from a physical level to an inner one, opening to the supernatural.

The strong representation of divinity through masks gives rise to the statement: “The mask
is connatural to being” (Mudiji, 1983, 26). It is a Being that inspires man and draws him
into the spiritual-extra-terrestrial life. Hegel explains how this process takes place.
According to Hegel, the first manifestations of the Absolute are the phenomena of nature,
which man presents as natural objects. Man reproduces himself in a mask at the moment
when he begins to conceive an Absolute in the form of exteriority in himself and to realise
by himself. There are two moments in which this reproduction takes place. The first is when
man assumes the same characteristic as nature. He becomes an object of nature which has
the quality of admiration. The second begins when a man breaks with nature, “removes
himself from the purely practical desires that kept him in touch with it, overcomes nature
and his particular existence, to seek only in things their universal, permanent side, their in-
itself” (Hegel, 1979, 24).

The foregoing allows us to talk about the environment of conservation and the use of
African masks. On this subject, Mudiji explains that the African mask can be understood in
the African museum (1983, 31). The latter is an ideal space or environment in which the
African mask is found. It is in its natural space, in the place of conception or configuration
and in the specific but complex location that the explicit or tacit meaning is determined. The
African mask is preserved in a traditional rural environment that allows the participation of
everyone in a common history and gives the right to communicate with the mask that bears
the lived experience and beliefs of everyone. As for its use, the natural condition facilitates
an ascendance to the beyond. In this sphere, we can establish the important link between the
mask, the people and their faith.

Moreover, Mudiji (2004, 135) thinks that there are two ways of looking at artistic activity
today. Some artists opt for pure modernity, and others opt for creativity that enhances the
traditional experience by enriching it with modern contributions. The proponents of pure
modernity art focus on aesthetics and its impact on the mind, emotion and feeling. While the
proponents of creativity that value a traditional experience focus on the deep experience of a
group, a community, or a clan. It is more collective than individual. The understanding of a
work of art depends on the method of reading applied.

The reading of art

A work of art is comparable to a printed text through which an author conveys a truth,
knowledge, meaning and significance of reality. Thus, reading a work of art consists in
understanding clearly what the artist has printed on an object: painting, sculpture, drawing,
etc. It is also an exercise that allows man to enter deeply into what the artist wants to state,
its content or meaning.
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The effort to understand a work of art (traditional or modern) depends on several factors.
The most important for us is the subject’s contact with the object and the subject’s initiation.
Firstly, the relationship of a subject with an object is important. It requires special
observation of the subject on the object and communication between the two. Once the
relationship is established, the subject and object become the speaker and interlocutor,
respectively. The exchange is not verbal but rather non-verbal. The latter forces the subject
to decode the message sent by the interlocutor without using speech. The sending of
messages (coded) requires decoding before the information (response)is understood.
Everything happens at the metaphysical level. That is, thought, spirit or beyond nature. The
man rises to read and apprehend the true meaning of the thing.

Secondly, the initiation of the subject is necessary to decipher an object of art. This implies
a reception of the hidden knowledge. The initiated manage to read the message transmitted
by a work of art. The uninitiated, on the other hand, have to rely on others for the meaning
of things. Apart from the uninitiated, Mudiji mentions a certain category of people who are
deprived of the cultural right to read, understand and appropriate messages conveyed
through artistic work. They are denied the spiritual fulfilment of cultural and artistic goods.
They are illiterate people cut off from the source of light and initiated persons who have an
interest in updating their knowledge (Mudiji, 2004, 130-131). This rupture is because their
heritage has been uprooted, displaced and transferred to the West; this prevents any
tendency of man to cling to the divine.

The reading of art requires its methods to open man to the values hidden and transmitted by
a work. The reading is done according to whether it is a work of traditional or modern art,
and the reader is called upon to take this parameter into account. In this sense, Mudiji
presents two types of reading of works of art: one will have before his works of art from the
traditional framework where a) functionality and orality are very important, and the other
will have before he works governed by the modern context where the b) written word and
the search for beauty for its own sake constitute an indispensable reference (Mudiji, 2004,
131). Each reader adopts an attitude and a method to penetrate an unknown or lesser-known
world; he or she obtains an insight into something unclear. In addition to this, reading a
work of art leads to the development of feelings that often result in acts of a pious character.
Our preoccupation is this: what materials are used to create the African mask? What are the
rituals that accompany African mask making and the meaning of production?

Future Development: Mask production and the trend towards the absolute

The creation of African masks corresponds to a deeper need for man to go beyond the limits
that nature imposes on him and offers him the possibility of becoming a god (Marfurt, 1968,
54-55). Perhaps Marfurt is exaggerating when he states the possibility of becoming a god,
but I believe that imaginations or thoughts of the intentions of the world accompany the

Editors: Tkechukwu Anthony Kanu, PhD, Ejikemeuwa J. O. Ndubisi, PhD,
Boniface Mungai, PhD, James N. Nnoruga, PhD & Evaristus Emeka Isife, PhD 32



Traditional art, modern african art and african masks: an expression of global search for the absolute

production of African masks. By doing so, man intends to open himself to the Absolute,
elaborate his spiritual life, and participate in the life of the supernatural. This is why the
choice of the place of production, the elements of make-up, and the artist-magicians are
important moments in the creation of African masks.

The first consideration in the artistic creation of African masks is that the process takes
place in sacred places (isolated huts, forges outside the village, hidden altars) and has a
mysterious character. The place is important so that the mask that comes from it would
draw people together to God. I think that human beings manage to grasp the sacred through
a symbolic or mediated way of an object coming from a place dedicated to God. The idea
that the mask is produced in a holy place modifies the behaviour of human beings by
bowing the bust and bending the knees. The contrast would be the studio, workshop or any
room where artworks are produced. The environment neither elicits nor provokes the idea of
the existence of a Supreme Being. Both artists and lectors should consider this perspective
in the production and reading of works of art.

The second interest in the production of African masks concerns the ritual and the artist.
Sometimes the artist has to make ritual sacrifices before, during and after. It is a question of
presenting a gift to a deity by the immolation of a victim. It is an activity performed to
infuse the mask with mysteriousness and strength (Sylla, 1989, 142). Thus, there are
sessions of prayers, songs and incantations of ancestral spirits. The artist of the African
mask is gifted with the magical-spiritual power to infuse the mask with supernatural power.
The experience of the sacred is always through the perception of such a specially-made
mask. Whereas modern artists are only interested in inserting elements to engage the human
person in mental reflection on history, events or even aesthetic values of the object of art.
The artist realizes his goal through the use of computers, software and modern
technology.

The third point worthy of consideration is the make-up of African masks. This relates to the
outfit or the basting of the body, the various coverings made of more or less elaborate
materials (Mudiji, 1983, 26). The make-up brings out the set of spiritual power, the image
of the sacred and connects the people to their ancestors (Carlson, 2019, 47). The make-up is
symbolic and requires the search for mystical meaning. What the artist uses to dress the
African mask addresses the spectators in a way that the mask “speaks through silence and
says the ineffable, it communicates what words cannot or dare not pronounce: it shows and
makes manifest by means of covering” (Mudiji, 1983, 26). The artist enters the culture to
bring out the meanings of the materials to be used, such as the choice of colour but also the
vertical, horizontal, leaning, and curved position of the masks, which reveals the existential
situation of the man.

The fourth thing that should not be overlooked in the production of African masks is the
existential situation of the people. In a world where it seems that the material and the
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secular are taking over and the spirit, ethical and spiritual values are disappearing, the
creators of masks bring mysterious elements into their production. Indeed, this leads the
human being to “participate in an elaborate mythical vision mediated by the morphological
and stylistic elements of the masks” (Mudiji, 1983, 30). It is in this way that human beings
can transcend from the “surface world” to the “deep world”, from the physical world to the
spiritual world, from the world of things to the world of the Absolute.

The processes that accompany the creation of African masks can be summarized as ‘ritual
sculpture’. In other words, ritual is part of the production of African masks. This gives the
masks a religious character and the power to take human beings to God. The Osaka World
Exhibition in 1970 testifies to the fact that the production of African masks has a strong
tendency to lead people to the Absolute. The site of the presentation of African masks and
sacred effigies was named “Forest of Gods”.

Conclusion

Art is an intermediary between man and God. The mask is a typical object that best
symbolizes African art. Traditional art is sacred and is a visible response to the search for an
eternal Being. Mudiji perceives all works of art as having the capacity to open up to the
Absolute, but this is based on epistemological principles. Modern art developed in the
context of writing and centred on an author is intended to create the same effect of opening
the human mind to contemplate realities beyond the physical world.

The historical crises experienced by traditional African art have inspired both African
modern art and European modern art to orient their artistic work towards deep lived
experiences, sometimes intrinsically religious. On the one hand, modern African art
integrates the specific ideas and values of traditional art to show the openness of the human
spirit to other realities. On the other hand, it has influenced modern European art. The latter
is no longer created as a mere aesthetic object but according to the “full spiritual meaning”.

Reading a work of art is an activity that consists in understanding what the artist has
imprinted on an object, or an exercise that allows man to enter deeply into the spiritual
world, values and meaning conveyed by the artist. This presupposes contact with the object
of art or initiation of the subject. The reader is transformed within his being. This
circumstance claims to lead the human person to a state of being more human.

On the whole, African masks have a clear inclination towards the sacred. The African mask
can be understood in the natural space or an ideal environment where it is conceived or
configured. The creation of African masks corresponds to a deeper need for man to go
beyond the limits that nature imposes on him and offers him the possibility of opening up to
the Absolute, elaborating his spiritual life, and participating in the life of the beyond. The
production of the mask reveals the important link between the people and their faith.
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Naked woman, black woman
Clothed with your colour which is life,
with your form which is beauty!
In your shadow I have grown up; the
gentleness of your hands was laid over my eyes (Léopold Sédar Senghor).

In memory of the cultural and identity groups who are suffering from a meaningless sense
of life caused by the predominant assimilating policies.

The Issue

Senghor’s negritude poem reflects the beauty of original identity in African thoughts.
Although the poet praises black women's elegance, in its spirit it asserts the idea that
African culture is replete with the sanctity of the community, beauty of the nature, and
perfectibility of the nature. Imperative in this culture is a deep mysterious appreciation of
beauty striking everyone’s heart. “Your beauty strikes me to the heart like the flash of an
eagle”. This exalted admiration of beauty connotes a spiritual journey touching the inner
aspects of the life. “The spiritual song of the Beloved” with her “solemn contralto voice” is
not a mere poem entertaining people. Rather, it reflects a deeper view of life around the
apprehension of beauty of the beloved. This beauty is more than a word, a phrase, or a
slogan. It is a manifestation of one’s original identity attained through such a mysterious
journey. Rumi, Persian poet says:

Now the words are over

and the pain they bring is gone.
Now you have gone to rest

in the arms of the Beloved."

Thinking about what the value of community is, and why communal life must be reckoned
with the contemporary life, requires what are the constitutive elements of identity.
Reflection on identity in the modern sense of the concept, as it is seen in the non-western
cultures including Africa’s view of life, cannot be abstracted from the communal context in
which people express their identity characteristics. In fact, identity is constructed only in
such a communal context where people express themselves. For this reason, the concept of
identity is associated with cultural commonalities for self-expression.

Editors: Tkechukwu Anthony Kanu, PhD, Ejikemeuwa J. O. Ndubisi, PhD,
Boniface Mungai, PhD, James N. Nnoruga, PhD & Evaristus Emeka Isife, PhD 37



Mahmoud Masaeli, PhD

This paper argues that the conception of identity is interwoven with people’s right to
express themselves. Such a connection provides an opportunity for people who suffer from
assimilating policies to effectively accelerate the process of their liberation. This process,
itself, is tied to the discovery of their original cultural identity. Africa needs to understand
its originality, as Senghor beautifully and thoughtfully elaborates.

Identity and its Constituent Elements

In its simplest definition, the notion of identity depends on people’s capability to express
themselves as to who they are in a range beyond the abstract meaning of individualism. In
this definition, identity, in the initial stage of its formation, originates from an attainment of
oneself and proceeds towards the actualization of this perception through communication
with others at the level of social relations. In fact, identity is not only a reflection of oneself
at an individualistic level. Rather, it is a necessary requirement to express such reflection in
the social context and in relationships with others. Such a definition of identity is
accompanied by indicators and criteria that associate one's perception of oneself with
cultural and social differences. For example, personal identity can be associated with
ethnicity, race, religion, gender, language, and culture. At the intimate level of self-
awareness, individual identity assumes the same, undifferentiated nature. This is why, for
example, we say that we are all humans and have the same inherent dignity. This human
dignity or value, which cannot be negotiated or bought and sold in the market, must always
be respected in all circumstances. Article 1 of the Universal Declaration of Human Rights
presents this basic level of identity definition: "All human beings are born free and equal in
dignity and human dignity. All have reason and conscience and must treat each other in the
same spirit; behave brotherly".

It is natural that identity at the individual level is universal and applicable to individual
human beings and forms the foundation of the principle of non-discrimination. But in its
social dimension, that is, the realisation of individuality in social relations, identity is
associated with unique characteristics that are different from the first level. This second
level is also explained in the second article of the Universal Declaration of Human Rights:
"Everyone may, without distinction of any kind, in particular as to race, colour, sex,
language, religion, belief, or any other opinion, as well as origin, national or social, wealth,
birth, or any other status, enjoy all the rights and all the freedoms mentioned in this
declaration". Identity is understood through the connection of these two cognitive
dimensions, individual and social.

Therefore, the constituent elements of identity can be defined by referring to three questions.
“Who am I” and “how do I know who I am”? The answer to this question requires an
intimate touch with one's unknown attained selthood. This contact make sense through an
inner dialogue with oneself, whereby the self tries to discover oneself. This inner (intuitive)
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dialogue with oneself is the first stage in attaining one’s selthood, hence has an internal
nature and impartial subjective individualism. According to Rousseau, at this level of
attaining one’s selthood, the goal is only to perceive and feel one's being in order to find
peace with oneself; a feeling that includes the sweetest and vital aspect of human being.
Le sentiment de 1’existence dépouillé de toute autre affection est par lui-méme un
sentiment précieux de contentement et de paix qui suffiroit seul pour rendre cette
existence chére et douce a qui sauroit écarter de soi toutes les impressions sensuelles
et terrestres qui viennent sans cesse nous en distraire et en troubler ici bas la douceur.
(Rousseau, 2012, 428).

There is a phenomenological interdependence tied with this sense of oneself, which is not
still developed in the direction of becoming a social person in the outer space. This means
that the inner self-perception reflects attainment of the selthood without a social direction.
The self is not yet placed in the horizon of group and collective meanings and values. This
primary stage in understanding “who I am” lacks a historical dimension. I know only myself
from within, and I attained my selthood only, while not able to expand it to the social life.
This is a primary theoretical “me” very far away for an “I” as part of a “we”. This
attainment of oneself assumes an impartial status free from moral and judgment about
others since it has not still been able define itself as a social person. Such moral impartiality
carries its connotation for the life in all moments and horizons. In fact, it is a human
characteristic that is consistent with an intuitive feeling, but it is still far from being
embodied in a social identity. Rousseau interprets this effort to perceive and feel as "self-
love" and considers it a natural feeling and necessary for the authenticity and reliability of
individual perception because it is an innate and primary feeling that always accompanies
human beings (Rousseau, 2010, 363). This is as if a voice from the depths of the silence
calls one to a sincere and direct concern for self-understanding.

Persian mystical literature is replete with this intimate dialogue with oneself and calls
empathy; an inner co-linguism in the mystical sense of the term. Maulana Jalal al-Din Rumi,
for example, says “Sharing the same heart is better than sharing the same tongue." or says
"Stop the words now. Open the window in the center of your chest, and let the spirits fly in
and out.”

The second question pertaining to identity is: “Where I am”? This question guides us to
delve into another constituent element of identity to know how to pass from one's inner
attainment of selfhood toward the construction of social identity. In this move away from
inner to outer layers of identity formation, the dialogue with oneself also switches towards a
social dialogue with other selves; better to say a social dialogue.

This dialogue calls an active presence by the self at the heart of social interactions and binds
him to a certain rights and responsibilities. In fact, with this dialogue, which takes place at a
higher level than the intimate contact with oneself, individuality is dressed as a social actor
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and elevates the inner selthood to an outer interactive personhood as the complementary
constituent element of identity. While in the first intimate dialogue the one seeks to to attain
one’s selfhood and the inner discovery of oneself, in the outer dialogue, cultural identity and
social characteristics are constructed, consequently the social personhood is formed and
recognized. The first one is a direct and intuitive relationship with oneself, while the second
one is a relationship with others to define and stabilize one's social position. At the
individualistic level of dialogue, a person calls himself for his perception through a deeply
internal and valid attitude. At the social level, this perception or self-discovery is achieved
through interaction with others. At this second level, the potential characteristic of the
individual is realized so that it can improve its inner talents as a social and continuously
evolving being. It is for this reason that the second level of dialogue is an inevitable tool for
the flourishing of individuality, and in better words, the formation of social identity.

Considering this move, one can approach a better understanding of the relationship between
the sense of oneself and its social realization, and then, the evaluation of oneself with the
social interlocutors in a joint horizon of meaning. This evolutionary stage in the
development and construction of identity leads one from the direct field of dialogue with
oneself to the definition and establishment of a concept of life through interaction with
others, and in fact, it promotes the hypothetical "me", a disengaged self, to the presence of
an interactive “I” which is part of a "we". As Ortega puts it, the one becomes oneself and
others. (Ortega, 1969). Through this joint horizon of meanings and values with interlocutors,
social identity is created; the self turns to be a socially constructed person and one’s
selfhood develops into a dialogical personhood. Indeed, this is a fundamental feature of
human life that presents oneself as an inherently dialogical being and provides oneself with
a true sense of being human.

The move from a pure and subjective sense of selthood to development of personhood,
transforms one’s ability to act socially, accept roles, hold rights and bear responsibilities,
and builds the foundations of social identity. In this definition of identity, human beings are
to be considered inherently dialogical beings who transform their individuality into social
identity through interaction with their interlocutors in the horizon of the shared meanings
and values. This feature of dialogical being does not conflict with one’s ability to express
oneself authentically and in the original sense of being but is a fundamental and undeniable
aspect of realization one’s potential. Indeed, beyond the attainment of the sense of its
selfhood in its originality, one can express oneself authentically if there is framework of
interlunation through which one believes and can truly act as a social being. Through this
framework, the sense of oneself, the selfhood, is extended to a social personhood, and a
common space is created, where people not only recognize each other as the interlocutors,
but also acknowledge the differences that characterize them. he existential dignity of man is
aware of this omnipresent personality because this characteristic is the characteristic of
human perception.
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The third question raised is: “Where should I go”? The response to this question constitutes
the third element in the definition of identity. This element reflects the mediating cultural
explanation, which is related to the people's orientation in understanding common values in
the very horizon of interlocution in the social context. Social life requires one to be in an
interactive relationship with one’s fellows to not only a proper understanding of oneself and
the interlocutors is achieved, but also an opportunity is created to define an appropriate and
constructive framework for a meaningful life. Therefore, the concept of identity cannot be
defined solely based on individualistic grounds and cut from the social context, because
even the authentic knowledge of oneself, which forms the foundations of human rights in its
contemporary sense, cannot be independent of the field of social interactions. Therefore, the
formation of social identity assumes a fluid nature and changes according to the
requirements of the public sphere and its needs.

For this reason, it is not possible to abstract people from the social context and its
requirements, or to put the immediate intuitive perception of one's originality in contrast
with the collective and a consensus-based understanding of oneself. Human life cannot be
understood solely from the point of view of intimate perception of oneself. Nor its
realization can be reduced to representative systems, because a large part of the concept of
human being depends on the individual's beliefs which are part of a more inclusive and
organic whole, i.e., reliance on the "we". "Human beings are members of one body...".

Identity in the Global Community

The three elements that make up identity brings about a fourth question to the fore: "In
which time horizon can social identity be maintained?" The answer to the question is more
related to the second and third elements of the definition of identity. This means that if
evolving the intimate dialogue with oneself is supposed to pave the way for the construction
of personhood, its realization depends on the framework of the shared values in which
everyone can enjoy the inherent value and the rights included in it. This social evolution
empowers selves to express themselves in line with the shared norms and values in the
horizon of meaning in which the framework of interlocution of actualized.

In fact, talking about a field beyond one's perception requires social conditions in which a
person can play roles that lead to the formation of social life independently and in
accordance with their own will and capabilities. In other words, the time horizon for the
realization of social identity is associated with the enjoying the basic rights and freedoms of
people providing them with the opportunity and motivation to choose. This is the condition
provided to members of different frameworks of interlocution, horizons of meanings,
cultural identities, and communal setting in which they can express themselves differently.

As a matter of fact, in the current context of global community, the questions of "who I am",
“where I am”, and “where I am going” has become inextricably linked with the question of
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"who I, as a member a larger we, am ". This "we" cannot be abstracted from the horizon of
meaning through which the “we” constructs and express itself.
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Abstract
There is no gainsaying that the need for peaceful co-existence is still
dominant in human affairs and that has become all the more urgent
whenever and wherever it is contradicted by opposite ideas or deeds. The
necessity for peaceful co-existence in all spheres of human life is all the
way and partly attributed to the pluralistic nature of the global community
and how the diversities seem to have resulted in the contentious
atmosphere in the most pluralistic-prone contexts of the world. The story
of Nigeria cannot be told devoid of its pluralistic nature rooted in its
diverse ethnic groups, multiple languages, cultural differences, multiple
religions, and political and social diversities. The presupposition is
succinct by the way and manner in which these elements of diversity are
employed, upheld and considered as the determinant factor for human
treatment irrespective of the codes that bind humanity religiously,
politically, and socially. In the public discourse on the quest for peaceful
co-existence in Africa, Nigeria being the largest country in Africa is rated
among countries facing grave challenges to peaceful co-existence. Some
of the systemic and symbolic violence against the dignity of human life
experienced in Nigeria is attributed to the frictions, contentions and
conflicts against peaceful co-existence aggravated by the pluralistic
nature of Nigeria. While acknowledging the beauty in diversity, various
responses to the misconceptions of this God’s giving personality to
humanity and the threats this misconception has posed to peaceful co-
existence in Nigeria, this paper through an African symbolic expression of
the Pyam ethnic group residing in Plateau state, Nigeria, proposed an
alternative approach for peaceful co-existence in Nigeria. The Pyam
symbolic expression is entrenched in its religio-cultural expression and
adage “Do ta hoi na ram” which means humanity supersedes land. It is
an expression within the Pyam language and system of thought which
offers a symbolic response to the contentious and conflicting atmosphere
aggravated by an abuse of the pluralistic nature of Nigerian society. This
task is achieved through a systematic review of literature that has
unpacked relevant ideas on the subject under consideration. The paper
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concluded that the approach to building harmonious living in a pluralistic
context such as Nigeria is not monolithic and that through exploring
African cultural experiences more cogent approaches can be realized.

Keywords: Exploring, Africa, symbolic, panacea, common ground,
pluralistic peaceful-coexistence.

Introduction

There is no conflicting thought on the quest for peaceful co-existence in any human
community. It is undoubtedly dominant and is continually agitated and needful, especially
in the face of threats that contradict it. The quest for peaceful co-existence is more
pronounced in a pluralistic context. The nature of Nigeria cannot be told devoid of its
pluralistic nature rooted in its diverse ethnic groups, multiple languages, cultural differences,
multiple religions, and political and social diversities. The presupposition is succinct by the
way and manner in which these elements of diversity are employed, uphold and considered
as the determinant factor for human treatment irrespective of the codes that bind humanity
religiously, politically, and socially. In the public discourse on the quest for peaceful co-
existence in Africa, Nigeria being the largest country in Africa is rated among countries
facing grave challenges to peaceful co-existence.

The nature of the violence against human life in Nigeria can best be described as systemic
and symbolic violence. In other words, it is sometimes physical assault and sometimes
psychological They are mostly attributed to the frictions, contentions and conflicts due to
the pluralistic nature of the Nigerian society. Couple with animosity, resentment,
unforgiveness and bigotry which can be described as take away from the violent conflicts
that irrupted Nigeria in the past. Due to the contentious atmosphere in Nigeria, different
approaches to violence were socially constructed and demonstrated through systemic and
symbolic violence depending on whether it is political, religious or ethnically inclined. The
notion of two mediums of expressing violence in a pluralistic context such as Nigeria is
made necessary in this paper due to the nature and manner in which violence is being
carried out in Nigeria

Consequent to the critical analysis of the different approaches and responses by the Nigerian
government and the Church to curb the scourge of violence in the pluralistic context of
Nigeria, the paper acknowledged the contribution each has made and also identified the
limitations of these responses with the view to explore other alternatives to violence against
the dignity of humanity. Since approaches or perspectives to solving human problems are
not monolithic, this paper explored an African symbolic expression which is rooted in the
religious-cultural experience of the Pyam ethnic group residing in Gindiri, Mangu Local
Government Area of Plateau State Nigeria. The symbolic expression is entrenched in the
adage “Do ta hoi na ram” which if translated into English means humanity is more
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important than land. It offers a common ground for dialogue and can neutralize barriers
relational that are socially constructed against peaceful co-existence in the pluralistic
context of Nigeria. The research objective is realized through a systematic review of
literature that has unpacked relevant views about the subject under consideration. The
literature review will capture the fundamental elements of the research paper. These include
the Nigerian context, the contribution of religion in building peaceful co-existence in a
pluralistic context such as Nigeria, the use of African symbolic expressions in mitigating
threats that deny the fullness of life in a pluralistic context of Nigeria, The Pyam system of
thought

Nigerian Pluralistic Context

Nigeria is located within the Western part of Africa bordered by the Republic of Benin,
Cameroon, Chad and Niger with the climatic condition that varies within the Equatorial,
tropical and Arid respectively. The complexity of Nigeria as the most populated Nation-
State in Africa is attributed to its multi-ethnic, multi-lingual, multi-cultural and multi-
religious character. In all, it has about 500 ethnic groups. Three-quarters are from the
Middle Belt and forty-four of these are from Plateau State. According to Habila Danfulani,
the pluralistic nature of Nigeria contributed greatly to the religious and ethnic violence
experienced in some parts of Nigeria (2006: 2)

According to Mwadkwon, Nigeria’s complex socio-political identities have been exploited
by those who wish to use its religious and cultural diversity as a reason to engage in
violence against others that do not belong to their ethnic, religious or political group:
Nigeria can be described as one giant tinder box of religious and ethnic intolerance.
Sometimes it begins from a simple misunderstanding and consequently, metamorphoses
into religious, communal, and ethnic conflagration Nigerian urban and semi-urban areas
have been affected mostly by these religious and multi-ethnic conflicts. Whenever conflicts
of this nature reoccur, they erupt much more and claim many more casualties (2001:1).

In light of this reality, violence in contemporary Nigeria is attributed to the contentious
environment shaped by a multiplicity of religions, ethnic groups and different cultures that
sometimes produce socio-economic conflicts. As Mwadkwon (2001) has shown, it is as a
result of these affiliations, that conflicts are sown. Mwadkwon states that: In recent decades
religious and ethnic affiliation have become major criteria for appointments to key offices,
the military, the police force, the civil service, enrolment in schools, colleges and
universities the military the police force, the civil service, enrolment in schools, colleges
and universities, and so on (2001:2).

The effects of the pluralistic nature of the Nigerian context are expressed through the
method of governance. Appointing people in public and private offices is carried out on the
bases of religious and ethnic identities. Such partiality serves as an indirect contributor to
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the emergence of physical and psychological violence in many communities that
undermines human dignity and respect. Hurst argued that similar factors that create violence
were also present in the socio-economic, religious and economic environment that resulted
in the ‘Biafra’/Nigerian civil war of 1967-1970. Indeed, throughout colonization in Nigeria
that continued into the Independence era, the emergence of violent conflicts between the
Hausa/Fulani in the North, Yoruba in the West and the Igbo in the Southeast each attributed
to the complexity caused by cultural, ethnic and political factors. This situation presents an
atmosphere of rancour and domination within the Nigerian community (Hurst, 2017: 1-2).

According to Arbuckle (2004:4), violence can be triggered through symbols because they
can speak and provoke people’s emotions which can result in violence. Accordingly, the
violence in Nigeria does not only seek to destroy or cause physical damage to lives and
properties but also has psychological connotations that undermine human dignity due to
cultural, religious, or political affiliations. Hurst (2017:1) has further argued that such forms
of violence were reflected in the course of the Nigerian Civil War of 1967-1970, which was
also known as the Nigerian Biafra War. Part of what informed the contentious and violent
atmosphere in Nigeria was the rise of religious fundamentalism as a political discourse
towards solving issues related to identity politics. This paper draws attention to the Boko
Haram insurgence which, according to Bagaji (2015), is an example of religious
fundamentalism in Nigeria (2015:2-3). In other words, it is a sect that is against Western
education, to enforce their brand of religious ideology/belief system in a country that is
religio-cultural and socio-political (2012:33). According to Obaji, the reason for their
persistent attacks on Muslims and Christians during divine worship is contained in a video
by the Boko Haram leader where he states that, “whoever follows democracy is an infidel.
This is Shekau; this is why I am in enmity with you” (2015:2). Obaji (2015:1) further
argues that the idea of democracy, according to this sect, means that anything Western must
be rejected. The outbreak of violence at regular intervals in Nigeria sometimes makes it
difficult for observers to ascertain whether it is the result of religious, economic or ethnic
factors. Mwadkwon (2000:56) has observed that peoples’ social location influences their
attitude in analyzing religious and ethnic violence in Nigeria. However, whether violence is
religious or ethnic, it remains a factor that poses a threat to the life and security of
communities. It is important for this present study that attention should be given to the
response of the Nigerian government to violence within this context. The Nigerian military
and police services are frequently used by the government at national and State levels to
neutralise violence through the use of force. However, instead of using well-tested peace-
building measures as central to their strategy of operation, they accused the public of
exacerbating the violence through the collection of bribes (Danfulani 2006:21). According
to Danfulani (2006:22), the Nigerian government claims to be building a society where
individual rights are respected; whereas, it also engages in violent attacks through the
military against the Boko Haram insurgence. The endemic prevalence of violence within
society that denies the fullness of life within the country has led the Nigerian government to
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appoint judicial commissions of enquiry on the causes of such violence within the nation
and recommend ways of curtailing it (Danfulani, 2006:6).

Following the controversial atmosphere among religious and ethnic communities during the
colonization and post-Independence eras, the civil war has been attributed to a complexity
of issues, relating to the three major cultural, ethnic and political struggles between the
Hausa/Fulani in the North, Yoruba in the west and the Igbo the Southeast.

Systemic and Symbolic Violence

The African symbolic expression as used in this paper aimed at doing a critical re-
examination of the nature of the violence that erupted in Nigeria as a result of pluralism,
identify the different responses and approaches employed by the Church and Government
and consequently offer an alternative notion for re-building peaceful co-existence in Nigeria
irrespective of the diversities. Linden (2012:2) argues that violence becomes systemic when
it is widely accepted as a physical or psychological force employed to respond to a
particular violence committed by a group of people. Systemic violence according to
Torrance (2013:1) is a form of violence that has become part of a system within a particular
community. He further argues that systemic violence can be informed by violence that
features religious, ethnic, cultural, social, and political connotations and mostly takes root in
remote causes that have links with historically unresolved social and political conflicts
(2013:1).

The relevance of systemic violence to the pluralistic context of Nigeria cannot be
underestimated. Violence becomes systemic because it is linked to unresolved religious,
ethnic, and political conflicts within the religio-cultural and socio-political context of
Nigeria.

Nicolaescu (2010:10) defines symbolic violence as a particular line of thought or perception
that is imposed to marginalize or dominate a person or group of persons. De Haan (2008:32)
on the other hand, argues that symbolic violence is an intentional effort to perpetrate
psychological harm against a person or group of persons. According to Arbuckle (2004: xiii)
and Kaunda (2015:4), symbolic violence seeks to cause psychological harm by dominating
through action or failure of action and can be expressed in language, words, idioms, and
concepts. Symbolic violence as defined and described by these scholars is thus relevant to
the understanding and practice of violence in Jos because of the following factors:
The quest for political and ethnic recognition among ethnic groups in Nigeria is
prevalent The use of dominant languages to undermine the use of other languages by
minority groups seems to have become the order of the day. The use of non-life-
giving speeches and threatening letters creates fear and animosity aimed at
undermining human dignity. Symbolic violence can be described as the medium

Editors: Tkechukwu Anthony Kanu, PhD, Ejikemeuwa J. O. Ndubisi, PhD,
Boniface Mungai, PhD, James N. Nnoruga, PhD & Evaristus Emeka Isife, PhD 47



Yusuf'J. Luxman, PhD

through which the use of religious or cultural language facilitates violence (Kaunda
2015:5).

Effects Of Ethno Religious Conflict In The Pluralistic Context Of Nigeria

Ethno-religious conflict connotes a sharp disagreement between two religious groups
combined with ethnic and cultural intolerance. It is a situation in which two different
religious adherents coming from different ethnic and cultural backgrounds engage in a
serious disagreement and opposition in their ideas, opinion, feelings, beliefs and values
(Danfulani, 2006: 5). Danfulani and Fwatshak argued that this way of describing religious
conflict seems to be the reflection of the ethnoreligious conflict between adherent of
Christianity and Islam in Nigeria. They further noted that the opposition between the two
religions is ethnoreligious because it has the connotation of both ethnicity and culture. The
ethnoreligious conflict has continually become a grave concern in the development of
Nigeria in all spheres of human life. Most national institutions which are the life wires of
the nation have been weakened by this challenge thereby becoming impotent in delivering
the expected services to the Nigerian society. One of the marks that define Nigeria is its
educational system which is considered the bedrock upon which its national objectives can
be achieved. However, the cumulative effects of ethnoreligious conflict seem to have
devoured the tenets of the Nigerian educational system. The effects of ethnoreligious
conflict can be highlighted post-serious challenges in the realization of Nigerian educational
goals and objectives (Ngwoke and Ituma, 2020).

Government Approach Towards Peaceful Co-Existence in Nigeria

Following the quest to maintain peaceful co-existence in the pluralistic context of Nigeria,
the Nigerian government have made attempts to curb factors that marred peace and good
living relationship between the different religious, ethnic and political groups in Nigeria.
The Nigerian government have employed the utilization of the military and police force as a
measure for building bridges of peace in Nigeria. However, it was proved abortive due to
religious, ethnic and political sentiments. The military and police forces were accused to
have sided with their religious counterparts to fight the other. Furthermore, as a result of the
influx of firearms and counterfeit uniforms within the warring points, the military and
police lost credibility among warring communities (Krause 2010:49).

Another approach to building and maintaining peaceful co-existence in Nigeria is the
declaration of a state of emergency. Danfulani and Fwatshak (2002:252) captured instances
in a violent-prone context within Nigeria where the federal government had to declare a
state of emergency as an intervention strategy. Examples of states that were victims of such
intervention include Plateau, Kaduna, Borno, and Adamawa states (Krause 2010:21).
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Judicial Commissions of enquiry were established for dialogical purposes. (Higazi 2011:31).
However, Danfulani (2006:6) attributes the failure of the judicial commissions of enquiry
aimed at peacebuilding in Jos to the inability of the government to arrest and charge the
perpetrators of the violence and to try them in the judicial system where if found guilty they
could be sentenced. The warring groups within the local context failed to cooperate with the
government but rather protected the wrongdoers within their different communities and
ensured that they were not handed over to the authorities to be prosecuted. Higazi (2011:31)
has argued that the recommendations from the Commission of Enquiry seemed to
exacerbate the violence rather than build bridges of peace.

The Place Of Symbols In Africa

African symbolic hermeneutics is an ongoing perspective within the African milieu that
focuses on the African religio-cultural experience as a symbolic medium of communication.
This perspective stemmed within the African system of thought on how myths and rituals
can be informative and imaginative (Umeogu 2013:113) According to Louis-Dominque
Komo, African symbolic hermeneutics is a paradigm in the African system of thought
where African cultural experience is considered a medium to express human thought and
creativity (2017:81). He adds that African symbolic hermeneutics is a perspective in Africa
that explores meaning and symbols relying on African languages and cultural myths,
proverbs and rituals (2017:81-82). Tsenay Serequeberhan delineates that African symbolic
hermeneutics dwell on African culture and historical experience (1994:7-8). From the
foregoing, it is clear that African symbolic hermeneutics is contextual. Although its
construction and application can be utilised universally its particularity is within the context
of Africa. African symbolic hermeneutics offers an alternative praxis where African religio-
cultural symbols can be informative and imaginative while discovering and responding to
the reality of life within the African context. African symbolic hermeneutical perspective is
inculturation since it seeks culturally related symbols for the expression of human thought
and creativity.

In his examination of the power of symbols in culture, Arbuckle (2004:4-6) states that:
Symbols are at the centre stage of all cultures and are what give definition and limits to how
people behave in a given community and they are not merely signs but mediums through
which norms and values are expressed or media that define the way of life of a particular
cultural people. According to Ott, it is through these symbols one finds deeper meanings of
the African way of life (2000:332). In this sense, the use of African symbolic hermeneutics
as symbols becomes relevant because it deals with how African people respond to situations
based on the meanings they attached to such symbols. This perception is relevant to the
paper because the mission-cultural lens used is an element of African symbolic
hermeneutics through which the church's missional identity engages with the culture
(2000:332).
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In his way, Umeogu states, “symbol in the African philosophy is something, but it’s
something for something; that is, something that stands with something, for something and
to something. The symbol begins from something and ends towards something for which it
is the symbol” (2012: 113). The philosophy of symbolism constitutes African philosophy
and represents important and deeper meanings within the religio-cultural experiences of
human life within the community. as regards communicative functions. The power of
symbols is gotten from their ability to represent something that can effectively communicate
meanings and information within African society (2012: 114).

The Pyam African Symbolic Expression

The use of symbolic expression within the Pyam ethnic group is entrenched in their system
of thought which provides an enabling environment for peaceful co-existence in the context
of plurality. Rooted in their system of thought is the idea that the human person comes
before any other affiliation.

The Pyem system of thought takes root in the word Ba-Pyem, which is the name of
the language of the Pyem people through which ideas, feelings, requests and knowledge are
communicated. Symbolically, this reveals how language constitutes the way of life within
any given community (Blench 2010:2). The Pyem ethnic group expresses ideas, requests
and knowledge through its distinctive language and culture (Daspan 2002:1). Blench
(2010:1) adds that language among the Pyem ethnic group serves as a medium for
expressing matters that concern social, religious and cultural aspects of the community.
Accordingly, the Ba-Pyem language of the Pyem ethnic group constitutes an integral part of
their cultural experience, especially in times of prosperity and adversity (Daspan 2002:1-2).

It can thus be argued that since the Pyem notion of peacebuilding is dialogical, language
serves an important role in communicating with warring communities. In other words, Ba-
Pyam, like any other language, cannot be divorced from the culture of its people. Through
this cultural symbol, this present study seeks to utilize the Pyam notion of Do ta hoi na ram
which means” humanity is more than land” to translate the penal substitution theory in such
a way that it can offer a religio-cultural understanding for peacebuilding in the violent
context of Jos. Hospitality and tolerance are part of what informs the Pyam system of
thought.

The widespread knowledge about Pyam hospitality and tolerance is rooted in the religious
and cultural understanding that all of humanity comes from the same source (Machunga
1964). This paper argues that although there could be other ways of justifying this
presupposition, the peaceful co-existence between the Christians and Muslims among the
Pyam ethnic group speaks volumes about this system of thought (Temple 1965:120). The
religio-cultural experience that informs this system of thought denotes that love within the
Pyem worldview is supreme (Daspan 2012).
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The Pyam Notion Of Do Ta Chalai Ram Humanity Is More Important Than Land

Following the Pyam symbolic expression and the connection of their system of thought to
the land and language, the fundamental notion that this paper explored is rooted in the
symbolic expression Do ta hoi na ram which if translated in English means Humanity is
better than land (Daspan, 2012: 12). Pyam ethnic group as highlighted is among the
minority tribes in Plateau State. However, migrants from other Local Government Areas
and people from other states are currently residing in the land. Currently, it is composed of
more than ten tribes. Furthermore, it was a missionary centre from the United Kingdom
which resulted in the establishment of premier mission institutions that have produced some
of the elites not only in Plateau but the whole of Nigeria. The hospitality the Pyam people
are known for raises lots of questions about the motivation or secret behind their welcoming
attitude (Temple 1965: 123).

The Pyem ethnic group is popularly known for their hospitality and tolerance. This is
evident in the way they accommodated many other ethnic groups within the plateau state of
Nigeria (Temple, 1965: 120). Machunga, (1964) noted that due to their hospitality,
tolerance and love welcomed and received Christian Western missionaries especially under
the Sudan United Mission (SUM) and Islam adherents from the far Northern part of Nigeria.
Consequently, Christianity and Islam become predominantly the two religions practised
among the Pyem ethnic group. Gilbert Diche (1991) noted that despite the religious
differences among the Pyem ethnic group for more than a hundred years they have lived
harmoniously. This could be attributed to their beliefs and practices which focus more on
their understanding of God about life and humanity.

The welcome and hospitality offered to adherents of the two religions stemmed from the
Pyam African religious and cultural adage do ta chalai ram which means “land must give
way to humanity”. Harvey Sindima (1995) describes this cultural practice as ‘social
bondedness’ enshrine in respect for human dignity. The cultural experience of the Pyam
people seems to have empowered them to resist threats that deny the fullness of life. It is in
light of this that Laurent Magesa delineates that the African religio-cultural experience like
the Pyam people perceives religion in functionalist terms as being at the service of humanity
to help realize abundant life (Magesa 1997). The Pyam African cosmology presupposes a
distinctive way of understanding and interpreting reality. It is unique in the sense that their
ethnic disposition seems to advance beyond the triumphalist and competitive tendencies
noticed within the practices of Christianity and Islam in Jos that have led to colossal loss of
lives and properties.

Although more of this religio-cultural representation of the Pyam people is reflected in the
section that explained the Pyam notion of peaceful co-existence yet it can be argued that the
hospitality and love expressed within the African religio-cultural experience of the people
even before the coming of Christianity and Islam in the locality connotes that the Pyam

Editors: Tkechukwu Anthony Kanu, PhD, Ejikemeuwa J. O. Ndubisi, PhD,
Boniface Mungai, PhD, James N. Nnoruga, PhD & Evaristus Emeka Isife, PhD 51



Yusuf'J. Luxman, PhD

communities are peace-loving. Therefore, the hospitality and love expressed within the
cosmology of the Pyam become favourable when applying the colonial ethics of conflict
resolution through a pluriverse perspective. This approach can contribute towards
neutralizing division and bigotry in a pluralistic context such as Nigeria.

The Pyam religio-cultural experiences in connection to the symbolic expression Do ta chalai
ram affirms the Pyam perception that all forms of violence (such as domestic violence,
sexism, verbal etc.) as being injurious to the humanity of others.

The Pyam notion offers as distinctive as it corresponds with the African notion of
humanness as a common ground irrespective of the pluralistic nature of Nigeria. Humanity
supersedes any other social construct and human treatment should be carried out based on
the commonness that is entrenched in the symbolic expression of the Pyam system of
thought. Scholars have warned that a failure to take cognizance of indigenous perspectives
on reconciliation and conflict resolution has the unfortunate potential to perpetuate conflict
as culture functions as a “control box” (Tafese, 2016). They stress that in the traditional
African system of thought, there is a locus for the unification of the African people’s
thoughts and ideas of life. Tafese (2016) highlights that indigenous knowledge for
reconciliation and conflict resolution is an accumulated knowledge that emerged within the
indigenous religio-cultural experience for maintaining harmonious relationships in the
community. According to Tutu (2012), indigenous knowledge for conflict resolution takes
root in the understanding of humanity as being ultimate in the quest for reconciliation in the
African polity.
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Abstract

The Israelites initially had a theocracy (ruled directly by God) beginning
with God establishing His covenant with Abraham through the days of
Moses and Joshua. For example, God led the people out of Egypt and
through the wilderness to the Promised Land using a pillar of cloud by
day and fire by night. Theocratic governance, the Biblical representation
of God’s relation to, and rule in and over Israel, provides a framework
that is instructive for how present-day Nigerian Christians can be
structured for political participation in politics. The Nigerian nation has
multiple problems and challenges, ranging from bad and unchristian
leadership and corruption. Different solutions have been proffered to
solving the problem of governance concerning corruption in Nigerian
politics but with little attention paid to a Biblically constructed solution as
referenced in the theocratic governance of ancient Israel. Can the
principles of theocratic governance, as seen in the Biblical account of
God'’s relationship with the ancient Israelites, be applied to non-Biblically
normed entities like Nigeria? Therefore, the paper descriptively
interrogates theocratic governance in Biblical Ancient Israel to provide
templates for contemporary politics in Nigeria. This is done by examining
Nehemiah and Esther as political leaders. The findings show that
Christian theology is capable of considering the political implication of its
belief framework and serves as an example of theologically-based good
governance. The paper concluded that in theocratic governance in
Biblical ancient Israel, Nehemiah as a model perceptively masterminds
directions and Christians' participation for good governance in Nigerian
contemporary politics.

Keywords: Theocratic Governance, Theocracy, Biblical Ancient Israel,
Christian Participation, Contemporary Nigerian Politics
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Introduction

Nigeria is a Nation bedevilled with recurring regional and sub-regional conflicts, tension
and crisis, which has become the definition of the continent among the comity of nations.
Though, this situation is not peculiar to Nigeria, yet, ours seems more pronounced because
usually, these identified characteristics escalate into full-scale conflicts and socio-economic
cum political crises with seemingly unending attendant consequences. These crises threaten
the capacity for the corporate existence and socio-economic sustainability of Nigerian states
despite their enormous social, economic, human and resource potentials. But, God’s polity,
as evidenced in Biblical ancient Israel, serves as a profitable reference for present-day
Nigeria that is retrogressing in social development, and it provides a veritable framework
that is instructive for how present-day Nigeria can be structured for social and political
developments.

The Israelites initially had a theocracy (ruled directly by God) beginning with God
establishing His covenant with Abraham through the days of Moses and Joshua. For
example, God led the people out of Egypt and through the wilderness to the Promised Land
using a pillar of cloud by day and fire by night. Theocratic governance, the Biblical
representation of God’s relation to, and rule in and over Israel, provides a framework that is
instructive for how present-day Nigerian Christians can be structured for political
participation in politics. The Nigerian nation has multiple problems and challenges, ranging
from bad and unchristian leadership and corruption. Different solutions have been proffered
to solving the problem of governance concerning corruption in Nigerian politics but with
little attention paid to a Biblically constructed solution as referenced in the theocratic
governance of ancient Israel. Can the principles of theocratic governance, as seen in the
Biblical account of God’s relationship with the ancient Israelites, be applied to non-
Biblically normed entities like Nigeria? Therefore, the paper descriptively interrogates
theocratic governance in Biblical ancient Israel to provide templates for contemporary
politics in Nigeria. This is done by examining Nehemiah's leadership styles. Can Biblical
cum Christian identities and involvement in politics become a proper response to the state
of affairs in Nigeria? How can we take directions from the Bible in our efforts to achieve
political and social development in Nigeria? Another posing question is whether theocracy,
a form of government in a society directly ruled by God, is a desirable system in a society
ruled by human beings. (Mitchell 2011).

Nigeria, before and immediately after independence featured many prominent Christians
who contributed significantly to the principles of righteousness that exalts a Nation. This
was to be expected given the role that ethics, morality, the principles of the Bible and
Missionaries played in the development of the country before independence. In Northern
Nigeria in particular, Western education, agriculture and medical services were initiated by
Missionaries long before the Northern Government did. Across the Middle Belt Area, from
present Kwara State in the South West up to Niger State and sweeping through Kogi, FCT,
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Benue, Nassarawa, Plateau, Taraba, and Adamawa State together with the Southern fringes
of Brono, Gombe, Bauchi, Kaduna and Kebbi States, Missionary established schools
produced graduates that played active roles in education, politics and in the civil service and
a whole range of services that sustained Northern Nigeria and indeed Nigeria as a whole
(Dafwang 35).

Therefore, the paper descriptively interrogates theocratic governance in Biblical ancient
Israel before the monarchical period to provide templates for contemporary politics and
social development in Nigeria. This is done within the ambit of Bob Mitchell’s theoretical
proposition of Christian theology of change. Mitchell posits that it is God himself who
brings about a change in the world, with humans aligning themselves as active participants
in his redemptive purposes. The change that God seeks is the fullness of human life. This
requires the promotion of goodness, wholeness and knowledge. It operates on the premise
that God is continuously at work in the world to make it good as he created it and to restore
a relationship founded on a loving communion between himself, humans, and the created
order. The focus of this paper is on the history of God’s relationship with Israel from the
patriarchal period to before the establishment of the monarchy (Mitchell 2011).

Clarification Of Concepts:
Theocracy

The word “theocracy” originates from the Greek @coxpartia (theokratia), meaning “the rule
of God”. This in turn derives from ®¢og (theos), meaning “god” andxpatew (krateo), “to
rule”. Thus, the meaning of the word in Greek was “rule by god(s)” or “human incarnation(s)
of god(s)” (Harper, 2017). A theocracy is a form of government whereby God sovereignly
rules over the affairs of humans through divinely chosen human agents. This is explicable in
the biblical account of ancient Israel. God’s polity is seen through the construction of the
covenantal community in ancient Israel. Thus, there is evidence of a society that prioritizes
the well-being of the people and an effective response to their innate needs, whereas, in
Africa, there is a situation of social imbalance resulting largely from bad governance. Under
the theocracy, the work of human leaders is simply to enforce the laws and directions that
God has given. It is not acceptable for them to direct the people in any way contrary to the
directions of God (Spear, 2001). Theocracy restricts the power of human leaders to have
control over the people.

A theocracy is different from an ecclesiocracy or hierocracy, whereby religious priests or
churchmen assume a leading role in the governance of the state but do not claim that they
are instruments of divine revelation. In sum, in a theocracy, the legislative, executive and
judiciary power was rested in God and partially delegated to others to be exercised under a
restricted form (Bookman, 2002).
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Governance

Canadian International Development Agency 2013 (CIDA) uses the term good governance
in its policy on Human Rights, Democratization and Good Governance, and defines the
concept as follows: by good governance, we mean how power is exercised by government
in the management of a country’s social and economic resources. “Good” governance is the
exercise of power by various levels of government that is effective, honest, equitable,
transparent and accountable.

The World Bank uses the following definition: “By governance, we mean how power is
exercised... in the management of a country’s social and economic resources”. Pokol (2016)
defined governance as “governing or directing the affairs of a group of people which could
be a family, a village, a city, a country, or groups of countries. It is the activity of rendering
stewardship of human and material resources within a given place and time”. Governing is
an exercise of constructive power by exercising leadership through persuading &
influencing people towards realizing their goals (Ruwa, 2001:27) as in Pokol 194. Power in
this case means diffused power which is found everywhere instead of the analogue idea of
concentrated power in an individual leader. People who engage in governing are people
who are entrusted with the responsibility of ensuring the well-being of those under them.
The governing mandate is a divine one as recorded in Genesis 1:26-27 (Pokol: 194). To
govern is to direct the public affairs of a country. Governance is the activity or manner of
governing by a structure of governance which is the government. A Government is a group
of people governing a state or country. In all constituted communities, public affairs have to
be directed, controlled, influenced and managed. Thus governing is the right or power to
govern. Governing implies authority. Authority refers to the right by virtue of office and
position to command obedience. Authority is necessary for the unity of the state. Its role is
to ensure as far as possible the common good of society (Ruwa, 2001:26).

The United Nations Development Programme (UNDP), in its 1997 policy paper, defined
governance as “the exercise of economic, political and administrative authority to manage a
country’s affairs at all levels. It comprises the mechanisms, processes and institutions,
through which citizens and groups articulate their interests, exercise their legal rights, meet
their obligations and mediate their differences “. This definition was endorsed by the
Secretary General’s inter-agency sub-task force to promote integrated responses to United
Nations conferences and summits.

The 1991 World Bank report defined governance as “how power is exercised in the
management of a country’s economic and social resources for development” (Al-jurf, 2017).
Specifically, Nguyen states that governance is made up of aggregated elements including
political leadership, bureaucratic capacity, representation and accountability, transparency
and non-corrupt judiciary enforcing the rule of law, and participation. Also, the keys to
good governance are leadership’s political will and political capacity (Nguyen, 2016).
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Politics and the Political Era

While the idea of politics has received a negative perception, and has, at the same time,
come under sharp abhorrence and resistance by the Evangelical community, it is happily
embraced by some other religious bodies such as the Muslims, much more, the politicians,
whether they are professionally trained in the discipline of political science or are intruding
Jjumpers who merely occupy political seats. Embedded within what is a beneficial political
enclave is the concept of democracy, a concept that historically, according to Rev. Professor
Joel K. Biwul quoted Professor Attahiru Jega, a renowned professor of political science of
global repute, emerged as the attempt to reform, organise and manage a political community
for good governance to attain a progressive and cohesive society for the common good
(Biwul, 2022).

The Concept of Politics

After God created the world, we read in Genesis 1:26-28 that he commanded mankind to
govern or rule over it in the sense of maintaining and taking care of it as we read in Genesis
2:15. And Exodus 18, we read of Jethro's comment concerning the leadership activity of
Moses: What you are doing is not good. You and these people who come to you will only
water yourselves out. The work is too heavy for you, you cannot handle it alone... If you do
this and God so commands, you will be able to stand the strain, and all these people will go
home satisfied (vv. 17b, 18, 23, RSV). From this, we can say that in the Holy Bible, politics
is the art of governing, leading people in such a way that the person who governs and the
governed is not burdened or worn out in the process. It is the ability to provide people with
the basic needs of life (Yamsat, 2011).

The concept of politics above is not far-fetched from what we read from the great ancient
politician, Aristotle concerning politics. According to Yamsat quoting Aristotle, politics is
the "science of man's welfare or happiness should be secured for the good of a given people
through whatever form of government and social institutions deemed appropriate (Yamsat,
2011, pp 7-8). In other words, the ability to manage or for public or government affairs for
the common good or the enhancement of the lives of all in a given state or nation, and not
the ability to amass the wealth and power to oneself to the detriment of the majority of the
people, as Nigerian politicians are known to do. As seen from the texts quoted, political
leadership is not a human creation but is something rooted and initiated by God to bring
order and progress in the world he created and recognized to be good, even though it was
later marred by sin (Yamsat, 2011:8).

Without politics, there is nothing like government because it is the activities involved in
getting and using power in public life and being able to influence decisions that affect a
country or a state (Dajwan, 2020). Therefore, the concept of "politics" denotes honest and
sacrificial leadership in the political space that is concerned with guiding and positively

Editors: Tkechukwu Anthony Kanu, PhD, Ejikemeuwa J. O. Ndubisi, PhD,
Boniface Mungai, PhD, James N. Nnoruga, PhD & Evaristus Emeka Isife, PhD 59



Longkat Daniel Dajwan

influencing governmental policies. In terms of political aspiration and electioneering,
politics is said to be the art or science that concerns itself with winning and holding control
over a government like what obtains between the Democrats and Republicans in the US, or
what the All Progressives Congress (APC) party, Peoples' Democratic Party (PDP), Labour
Party (LP), Social Democratic Party (SDP), and other political parties are practising in the
case of Nigeria. Politics is conceptualised in its broad sense, as the communal life of the
people in the society; but in its narrow sense, as an art of governance by appropriating
specific national policies for national change (Biwul, 2022).

Contemporary or Political Era

An era concerns time fixation, referring to a fixed point in time; one that begins a new
period in history. It is determined by historical data sequencing from one starting point to its
closing parameter. The phrase, "political era", depicts a certain defined political period or
dispensation. Contemporary is by implication current, present politics and a Christian was a
name given to the follower of Jesus Christ. The name was first given as a nickname in Acts
11:26 because the disciples were "like Christ”. The term Christian denotes two Greek
perspectives which are: first is a perspective that a Christian is a possession of Christ and
the second a servant of Christ. In the case of the Nigerian narrative, the amalgamation of the
Southern and Northern protectorates in 1914 still placed the newly rearranged country under
colonial rule until its independence on October 1, 1960. The political era which began from
independence was soon disrupted by a military coup d'etat, plunging the new country into a
long military regime era. The democratic experience for Nigeria only began in 1999 to date
with two political eras - from 1999 to 2015, led by the People's Democratic Party (PDP),
and from 2015 to date, led by the All Progressives Congress (APC) party (Biwul, 2022:5).

Theocratic Governance in Biblical Ancient Israel

The term “theocracy” does not occur in the Old Testament. However, we can deduce the
governance of Israel by God through careful examination and analysis of the biblical texts
that recorded the history of ancient Israel. The history of Israel is the history of theocracy
(Kim, 1972). It is the account of the Old Testament representation of God’s relation to and
rule over Israel. This was possible within the sphere of divine revelation of God’s will
through divinely-chosen organs to divinely appointed persons (Deuteronomy 17:14-20;
Judges 8:23; I Samuel 8; 12:12). Under the theocracy, the work of the human leaders was
simply to enforce the laws and directions that God has given (Spear, 2001).

Some have traced the beginning of theocracy to the Garden of Eden where civilization was
first established and governance was carried out by God himself with no human
intermediary. While some others opined that theocratic governance began with Moses,
whose claim to leadership is based on his connection with God. So, theocracy is understood
as formally beginning with the ratification ceremony of Exodus 24:1-8, which is consequent
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upon Israel’s acceptance of the covenant relationship previously offered to them in Exodus
19:3-6 (Kim, 1972).

Essentially, God’s theocratic governance of biblical ancient Israel has been identified in the
constitutional framework of the different epochs of their history. Three different
constitutional epochs have been identified in their history before the establishment of the
monarchy. The first epoch was the period of the patriarchs (Abraham, Isaac and Jacob).
Before the Egyptian sojourn, the Israelites had a pre- or proto-national existence. The
patriarch was the sole repository of governmental powers. He was governor and military
leader; he conducted foreign relations; received instructions from God; and made the
covenants with God, which constituted the constitutional framework for the emerging
Israelite nation (Kim, 1972).

The second epoch was when the families of the 12 sons of Jacob were in Egypt living under
foreign rule as slaves. There were no more patriarchs but zekenim (elders)
and shofetim (maintainers of peace). These officials administered the customary law of the
tribes, perhaps subtly applying the patriarchal covenants (Mendenhall, 1954). And the third
epoch began with the Exodus from Egypt up till the establishment of the monarch. The
founding of the tribal confederacy immediately after the Exodus follows concurrently with
the founding of the Israelite nation, while Moses became the recognized founder of the
nation and its constitution-maker (Wildasky, 1984).

During this period, Israel was a loose union of 12 tribes bound together by a common
constitution (the Mosaic/Sinaitic covenant). The constitution specified that God himself was
the direct governor of the nation. He is assisted by the Eved Adonai (Servant or Prime
Minister), who would be his representative and who, in turn, would maintain a core of
judges and civil servants to handle the transmission of God’s instructions to the tribal and
family authorities. The Prime Minister, oftentimes and depending on the issue at hand,
interacted with the Israelites at different levels: the assembly of the Israelites congregated as
a whole (men, women and children); the assembly of all men of military age; a national
council representing the tribes; or an ad hoc assembly of tribal elders (zekenim) or
magistrates (nesim) for policy making (Elazar, 1989).

Moses was the first Eved Adonai and he was succeeded by Joshua. Moses and Joshua
exercised authority over the 12 tribes of Israel on behalf of God. They served as God’s
messengers in governing the Jewish polity. Their principal task was to bring God’s word to
the Israelites. As the Eved Adonai, they likewise shared power with the priests, most
especially Aaron and his sons, who were communication links between God and the
Israelites. On the other hand, too, the mesim (magistrates) and zekenim (elders) were
responsible for the day-to-day governance of the Israelites. They had a dual function in that
they headed the individual tribes and also participated in governance as a whole (Speiser,
1965).
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Consequent to the death of Moses and Joshua, regional shofetim (judges), who were also
charismatic leaders, appeared from time to time, at least one in each generation, to act as
proto-national leaders. According to the biblical account, they acted under God’s
sovereignty, primarily, though, not exclusively, in the military realm (Lindars, 1965). There
were judges such as Othniel, Ehud, Shamgar, Deborah, Gideon, Jephthah, Samson and
many others. Their duties may include the settling of disputes and the execution of God’s
law. This situation existed until the beginning of the monarchy.

It can therefore be deduced that the divinely chosen human representatives, the covenants,
and the laws formed the basis for God’s theocratic governance of biblical ancient Israel.
There were three fundamental covenants and three kinds of laws through which God
administered governance in ancient Israel. The covenants were the Noahic (Genesis 8:22 —
9:4, 8-17), Abrahamic (Genesis 12:1-3), and Mosaic covenants (Exodus 19:3-6) (Elazar,
1973). While the laws were also moral laws, which informed them of their duty towards
God and other people; the ceremonial laws, which regulated their religious practices; and
the civil laws, which were the state laws of the Israelites (Horton, 2006).

These laws became the standard for decision-making. They were rooted like God, the
lawgiver and not in the unpredictable nature of humans or in the “natural order” of things as
proposed by evolutionists, nor in the people’s “collective conscience” as proposed by social
contract theorists (DeMar, 1987). Through these laws, God prescribed rules for an ordered
society and established a system that respects the life and dignity of fellow humans, as
evidenced in the Ten Commandments (Exodus 20:2-17; Deuteronomy 5:6-21). For instance,
the institution of the Sabbath is an instrument for the levelling of social difference, allowing
servants and strangers to rest together with employees and citizens (Exodus 20:8-11;
Deuteronomy 5:12-15).

Elazar points out two immediate consequences of this theocratic governance. Firstly,
governance was not an end in itself in the Israelite scheme of things, but rather a useful way
of serving divine purposes. Secondly, no leadership structure existed independently of its
inhabitants. Even the entire body polity of Biblical ancient Israel was conceived as a kind of
partnership of Israelites and not as an entity that existed independently of its people.
Political institutions served this partnership and united the people with each other through
their common linkage with God (Elazar, 1995).

Due to the theocratic governance of biblical ancient Israel, the community was unified,
organized and well-structured. Also, governance was organized and efficient because there
were no separate government branches unlike democracies, which often have legislative,
judicial, and executive branches. Thus, directives and laws were easily passed from leaders
to the general population. And the resources of the nation were easily distributed among the
populace and properly appropriated.
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Certain reasons have been deduced as resulting in the failure of the theocratic governance in
biblical ancient Israel, whereby it gave way to a monarchy: the attempt to cope with the
external pressure of Philistine military power, which called for an ongoing organized
administration with a human administration that was readily available; the difficulty of
communicating with God the king; the abandonment of God’s direct rule over the people;
the influence of the environment as seen in other nations having human government; a
breakdown in the religious process and relationship with God that is necessary for a
theocracy; and the inability of the people to trust in an unseen God (Elazar, 1995).

The Christian in Contemporary Nigerian Politics

Nigerian before and immediately after independence featured many prominent Christians
who contributed significantly to the principles of righteousness that exalts a nation. This
was to be expected given the role that ethics, morality, the principles of the Bible and
Missionaries played in the development of the country before independence. In Northern
Nigeria in particular, Western education, agriculture and medical services were initiated by
Missionaries long before the Northern Nigerian Government did. Across the Middle Belt
Area, from present Kwara State in the South West up to Niger State and sweeping through
Kogi, FCT, Benue, Nasarawa, Plateau, Taraba, and Adamawa State together with the
Southern fringes of Borno, Gombe, Bauchi, Kaduna and Kebbi States, Missionary
established schools produced graduates that played active roles in education, politics and in
the civil service and a whole range of services that sustained Northern Nigeria and indeed
Nigeria as a whole (Dafwang, 2016: 35).

The first person to set up a political party in Northern Nigeria (the Northern People’s
Congress — NPC) was Walter Miller (an Anglican Missionary) trained and mentored Dr R.
A. B. Dikko of blessed memory. It was after the colonial Government banned civil servants
from associational activism (not Missionaries), that other people like the late Sardauna of
Sokoto would benefit from the pioneering works of Dikko (Dafwang, 2016). Yamsat (2009)
and Musa (2011) that Missionaries discouraging Christians from active participation in
Politics is not general. Apart from Dr Dikko, the names of Pastor David Lot, Solomon Lar,
Professor Ishaya Audu and Senator J.S. Tarka amongst others are written in gold in the
annals of the history of Politics in Northern Nigeria. In the civil service, it is on record that
the Sardauna (late Premier of Northern Nigeria) trusted Christians so much that he placed
them in areas that required confidentiality, dedication and integrity. The role played by late
Chief Sunday Awoniyi from the former Kabba Province in the administration of the office
of the late Sardauna was remarkable. I listened to a lecture by Chief Sunday Awoniyi in the
late 90s at Ahmadu Bello University (ABU) which greatly inspired me. In his words, “7The
Sardauna trusted me and respected my Christian faith to the extent that he bought me a
copy of the Revised Standard Version of the Bible when he was first launched in
London”. The Sardauna had gone to London on an official visit and heard that a new
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version of the Bible had been launched, so he bought one as a gift for his devoted Christian
Secretary. What a Testimony (Dafwang, 2016: 36).

This study is addressed from the perspective of Christian tradition. Accordingly, the focus is
on the Christian and his or her participation in Nigerian contemporary politics. It should be
clear that all human beings are religiously conscious beings because they were created with
such intrinsically embedded consciousness of divinity. Therefore, when any human person
contemplates his or her origin concerning the divine, seeking a better understanding of the
subject, such contemplation could be constructed as Biblically inclined. Consequently,
theology is human's insatiable quest to know the divine and how human persons can relate
to him either personally or corporately. Put within a Christian context, a Biblical Christian
is intensely reflective by its nature and orientation. It is the deep reflective quest about the
Being, Personhood, activities, and relationship of the creation of God to the human persons;
and conversely, their search for a better understanding of how they could individually and
corporately relate to him. Biwul quoted in A-listers. McGrath also follows this stream of
thought by conceptualising theology as a reflection upon the God whom Christians worship
and adore; and Christian theology as the systematic study of the fundamental ideas of the
Christian faith (Biwul, 2022). Agreably, Timothy Palmer also understood theology as our
human reflection on the nature of God and his activities in the world and politics is one
(Palmer, 2015).

Textual Historical Participation of Christians in Nigerian Politics

Nehemiah’s leadership style is a remarkable one in that it provides a biblical example of a
genuine leader who believes in participatory order of leadership, the book of Nehemiah
generally talks about someone who determines to impact the society where he finds himself
positively not minding the enjoyment he receives in a strange land, Nehemiah plan,
strategize and execute positively for the betterment of the land of Jerusalem. The meaning
of Nehemiah means (the Lord Comfort), this name shape the future of Jerusalem to the
extent that the temple was rededicated for worship and the wall was rebuilt to safeguard the
land from the enemy (Joseph, 2018).

The question such as should the Christians participate in politics or not. Should Christians
be involved in politics? Are they under a moral obligation to do so? Are there any Biblical
foundations guiding Christian sociopolitical engagement? What does the Bible have to say
about political matters? Why do different groups interpret the Bible's teaching on the
subject differently? These pertinent questions serve as our propellant to have recourse to the
Biblical texts which serve as the primary source for Christian theologisation of politics. This
is to identify some political characters in it and to also decipher their contributions to the
political terrain of their time. The Biblical texts are replete with the participation of certain
ancient forebears in the political reality of their day. This lays some beneficial background
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framework for the contemporary Nigerian Christian to brace up for the reality of existing in
the Nigerian political topography (Biwul, 2022).

True politics uses political power to expedite good governance promote the welfare of the
citizenry and advance the course and progress of a state. This is what we see play out in the
political participation of the sampled textual data. Two textual examples will suffice.
First, Nehemiah the son of Hakaliah was an exiled Jew. He was a civil servant, serving as
the cupbearer of King Artaxerxes I (464-424 BCE) in Susa, the capital of the Persian empire
(Nehemiah 1:1-11). He was a godly person who revered the God of the Jews. Nehemiah
was also a patriotic citizen of his ancestral nation and land (Nehemiah 2:1-9). His active
political participation as governor of the Persian province of Yehud (Judah) for twelve years
(445-433) brought significant religious and socio-economic reforms to the land (Biwul,
2022).

Nehemiah, being an excellent and self-sacrificing political administrator, was able to rebuild
the walls of Jerusalem that were broken by the Babylonian invasion of 587/6 BCE amidst
fierce enemy opposition (Nehemiah 2:17-20; 3:1-32; 4:1-3, 7-8, 11-21; 6:1-15). According
to Katherine Southwood, he was confronted with the decision of humiliation by his
opponents who used antagonistic tactics including anger, ridicule, conspiracy, sarcasm,
coercion and pressurisation, and the threats of attack as well to obstruct the restoration of
Jerusalem's walls (Southwood, 2016). Yet Nehemiah was focused, firm and resolute to
achieve the goal of his refortification of Jerusalem. He was also able to correct certain acts
of irreligiosity as well as acts of socio-political oppression and injustices by advocating for
the disadvantaged and oppressed of the land (Nehemiah 5:1-13; 13:1-11; 13:15-28).

Biwul (2022) as in Tamara Cohn Eskenazi explains that tax payment to the Persian
administration was aggravated and exploited by the wealthier Jews for their benefit.
Defaulting citizens who were unable to repay their loans were at the risk of losing their
property and pledging their children as slaves to their lending Jewish compatriots. Such
greed-prone socio-political and socio-economic opportunistic exploitative attitude seems
timeless in national politics.

Governor Nehemiah, in the face of such an ugly situation, became a compassionate
philanthropist to the needy to redress the fractured economic situation (Nehemiah 5:14-19).
He combated the situation by rebuking and challenging the wealthier upper class to right
actions in favour of the needy. Nehemiah demonstrated his economic reform by practically
contributing his funds to help the needy. Additionally, he gave hope to the downtrodden and
guaranteed security for the land so the citizens could enjoy shalom (Nehemiah 6:16; 7:1-4;
13:13). The security of the city was guaranteed on the ground that rebuilding Jerusalem's
walls would also reinforce the religious, political, and commercial power of the city (Biwul,
2022:16).
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Second, Mordecai and Hadassah/Esther also stand as an amiable mirror for Christian
participation in Nigerian contemporary politics or positive political participation for the
Christians. While Hadassah/Esther, a cousin to Mordecai, was Queen in Susa, her uncle
Mordecai was among the palace guards serving at the royal gate, possibly himself as a
minor court official (Esther 2:5-7; 17, 21-23; 3:2-3). Mordecai was later elevated to the
status of an honoured royalty as the second in command, Esther 6:1-11; 8:1-2, 15; 9:4; 10:3
(Leith, 2001).

Both Mordecai and Hadassah/Esther averted what Mary Joan Winn Leith describes as a
genocidal scheme when they acted swiftly to obviate the annihilation plot, a self-centred act
of injustice that was carefully orchestrated against the Jews by arrogant and power-drunk
Hamman (Esther 3:5-4:16). These two patriotic Jewish Diaspora heroes worked within the
political system to secure salvation for their people (Williams, 2016). It was such political
participation that saved the whole Jewish race from extermination when the enemy's plot
was ironically reversed (Esther 7:1-6; 8:3-13, 17; 9:1-3, 5-19).

Gleanings from the above indicate that when godly, honest and selfless people who are
firmed on their stance on national issues speak out on behalf of the people as they engage in
national politics and policies, the people as beneficiaries will rejoice. The nation of Nigeria
needs active and positive Christian advocates (both from the clergy and lay persons) like
Hadassah/Esther and Mordecai. This is what the examples of Nehemiah, Mordecai and
Hadassah/Esther reveal. Conversely, when political power is either mistakenly or
erroneously relinquished into the hands of sentimental, selfish, arrogant, corrupt, and people
with indurate conscience, it is tantamount to killing a system and dwarfing the citizens.
Biwul citing Nimmyel rhetorically ponders as affirmed by Biwul, "Is it not dangerous and
risky to allow the wrong people take power, influence government policies that affect our
collective wellbeing... [merely crying] foul about obnoxious policies [made by] the people
ruling over us?" Upon such rhetorical intrigue, he contends that Nigeria is in a state of a
political and economic mess "because good people or genuine Christians have refused to get
involved to change the status quo. Unarguably, the majority of Nigerians are crying and
calling for a change in the political system. Yet, changing the bastardised political landscape
in Nigeria demands honest, radical, dogged, and forthright active participation with a
people-centred agenda and not merely a bleating of the situation or taking the position of a
barking dog (Biwul, 2022:17).

Therefore, if Nehemiah, Mordecai, and Hadassah/Esther we're not proactive in responding
to the need of their contemporary nation and hour through active participation? Consider
what might have happened to the Jewish race and Jerusalem's walls. There is an urgent need
for Christian participation in Nigerian contemporary politics.
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Brief Political Participatory Facts from History

History demonstrates the fact that Christian participation in national politics has great
benefits not only for the Christian community but much more for the benefit of humanity. It
is a realistic truism that "Our everyday relationships with other people are deeply shaped by
how we see them-who we think they are, and who we think we are?" We must possess the
African mentality and philosophy "I am because we are and we are because I am". This
undergirding ideology was foundational as the causation of African Transatlantic slavery.
Some whites considered black skin as subhuman people lower than them: hence, enslaved
them to work on their plantations and elsewhere.

The agony of their brutalization, dehumanization, and wasting them both on sea and land
ignited the spirit of agitation for its abolition by abolitionists, those initial white people who
felt slavery to be a social wrong and resisted its power and perpetuity (Biwul, 2022:17).
They regarded slavery as antithetical dehumanization of the human person, as an abuse of
human dignity, and as an evil committed against humanity, who concertedly and
vehemently fought against it through abolitionist societies and movements. Unarguably,
religion had a remarkable effect on these abolitionists and Anti-slavery agitators because a
number of the American abolitionists and their evangelical activities were leaders from
Protestant denominations (McPherson, 1992).

Lessons from Experiences of Some Christians by Professor Istifanus Dafwang
1. Lessons from Reverend (Professor) Ishaya Audu

Among the Sardauna boys, I had the privilege to interact very closely with Professor Ishaya
Audu, the first indigenous Vice Chancellor (VC) of ABU, Zaria. He was a VC from 1972-
1975 and being a leading Christian in the North, believers had very high regard for him.
General Murtala Mohammed took over the Government in mid-1975 and his appointment
was terminated. It was in 1986/1987 that the HEKAN Church leadership in Samaru Zaria
requested that Professor Dafwang should go and interview him, in connection with his
desire to be ordained as a Reverend Minister by the Church. Dafwang was then a young
academic and was greatly humbled by this assignment.

His Humility: Baba Ishaya Audu was humble and down to earth. He never applied for the
Ahmadu Bello University (ABU) Vice-Chancellor (VC) job. He was doing his Ward rounds
in the pediatric ward when he got a letter appointing him the Vice Chancellor of ABU. The
Sardauna identified men of character and learning across the North, for appointments
without discrimination of either religious or ethnic backgrounds. Today in ABU, and indeed
in all Federal Tertiary Institutions, the story is different. The most outstanding Scientist in
the North so far, a Nigerian National Merit Award Winner, an LNG Science Award Winner,
a Scientist that was ranked among the top 20, in Africa and an indigene of Kaduna State,
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applied for the position of VC of ABU, Zaria in 2009. At the interview, he scored 81% to
beat his nearest rival who scored 63%. Despite his outstanding qualities, the candidate was
rejected, obviously, because of his Christian identity. Sadly, though, that type of
discrimination has become the order of the day in Nigeria (Dafwang, 2016:37).

His Standing up for Christ in All Situations: As a VC his Christian identity was known
wherever he went. In recruitments, appointments and promotions, he insisted on merit and
equity. He was well known for judicious management of resources. In order not to tarnish
his name, his wife opted to resign from the University’s employment to become a
businesswoman, because one of her peers, who was less qualified than her petitioned
against her promotion. Even then, he was accused of misusing university resources to
support his wife’s business.

Fortunately for him, he insisted on getting copies of all the documents about her business
transactions. Twice, the Police CID visited him for investigation and the receipts of all her
business transactions were given to them for inspection and she was cleared. The Church
and Nigerian contemporary politics need many more Ishaya Audus, in all public and private
offices and in the Churches of Nigeria if Nigeria is to be salvaged from its current self-
inflicted degeneration (Dafwang, 2016:40).

2. Choosing to be an Active Partisan Politician

First of all, you must be born again, because that is the gateway. With Christ in you, you are
the light of the world. Whatever may be your situation, you have been given the mandate to
be the light of the world and salt of the earth. Secondly, it is important to identify God’s
purpose for your life and key into it. Prospective career Politicians and even those already in
it will find these books very useful, “The Purpose Driven Life” by Rick Warren
2002, “Christians in Politics” by Danladi Musa, 2009 and “The Christian Becoming a
Political Leader” by Pandang Yamsat, 2011. All the books emphasize the need to develop
the Spirit of Servant Leadership as demonstrated by Jesus Christ as a critical precondition.
The need for the Church to be involved in the decision-making, as well as initiating some
kind of monitoring and evaluating the performance of such politicians is featured in the last
two books (Dafwang, 2016:41).

With contemporary Nigerian politics, it is recommended that if possible, Church and
Community leaders should be involved in recommending those assessed to be the most
competent in their communities to the Political parties for nomination and election contests.
The researcher learned that Chief Solomon D. Lar was nominated by the Church in Plateau
State and contested the election and won. Again, his leadership witnessed infrastructural
developments and always listened to the church. Mentioned has been made of how
Professor Ishaya Audu emerged as the Vice Presidential running mate on the NPP ticket in
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1979, based on the recommendation of four young men in ABU who had no biological or
ethnic relationship with the Rev. Professor.

3. Love Not the World

Wealth accumulation at the expense of the poor is a sin. It is also characterized by the
spraying of Naira or dollar notes at parties for people to dance on top. It is very pathetic that,
even though there is a law against the spraying of Naira notes on people during parties, even
those who enacted the law in the first National Assembly under President Obasanjo have no
respect for it. Maybe the "Change Begins with Me" campaign should revisit that law. The
massive accumulation of wealth is a clear indication of corruption, bad governance,
oppression and so many of the like. Christian politicians should learn from Nehemiah who
used his resources for the needy and poor in his day (Dafwang, 2016:43).

4. Formulation of Cooperative Societies and Non-Governmental Organizations for
Community Service

Cooperative movements worldwide have been used by Governments to mobilize citizens
through self-help initiatives to complement the development efforts of the state. If politics is
the practice of the distribution of power and resources within a Cooperative creates an
enabling environment for community-based mobilization of resources from within and
without the community and for the equitable distribution of same to all members. Unlike in
a Government Agency with a hierarchy of administrative officers, Cooperative Societies
operate a democratic process in which all members have equal opportunities in taking
decisions in managing the Cooperative. Christians can impact positively the lives of many
by investing in the formation and management of Cooperatives (Dafwang, 2016:45).

Conclusion

God’s rule over biblical ancient Israel from the patriarchal period to before the
establishment of the monarchy was through human leaders (patriarchs, Eved Adonai like
Moses and Joshua, elders and magistrates or judges) and the various covenants or laws. The
theocratic governance in biblical ancient Israel reveals the following: human leaders were
submissive to God’s authority and not their self-will, which consequently resulted in
accountable leadership; decentralization of power and authority that allowed for every
substructure to actively participate in governance; leaders existed for the governed and not
the other way round; and the laws (constitutional framework) were strictly adhered to with
due punishment meted out to offenders without variance to status or gender.

All of the aforementioned improved the well-being of the Israelites and the quality of life
was enhanced. God’s rule over biblical ancient Israel through the various laws or covenants
enacted through the human representatives made living better, created a cohesive society,
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raised an accountable human leadership, prioritized human needs, enhanced interpersonal
and communal safety, and accentuated social character concerned with achieving the good
life. These are indices of a socially developed community and are instructive for an African
continent that is riddled with factors militating against social development.

Therefore, the corporate existence of a self-governed people under the rule of God’s law
and sovereignty through divinely appointed human leaders can sustain social development
in Africa. African countries can apply these aspects of theocratic governance in principle.
Leaders should lead with a great sense of accountability because they occupy leadership
positions for the benefit of the people; political power should be decentralized with every
substrata of society participating in governance; and the rule of law should be maintained
and enforced.

This article has shown that Christian theology is capable of considering the social
implications of its belief framework and serves as an example of a theologically-based
social investigation of human concern. Hence, as Bob Mitchell asserted in his proposition of
Christian theology of change, Africa will achieve wholeness and be delivered from
impoverishment when those who govern and the governed align with God’s redemptive
purposes in the world.
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Abstract

In pre-Christian Igbo-land, traditional religion played a significant role in
shaping behaviour, social and cultural identifications, and principles of
socialisation. However, with colonialism and the advent of Christian
missionaries, Igho-African cultural values were largely marginalized and
viewed as pagan and fetishistic, largely due to their unfamiliarity to
western missionaries. Despite this historical context, the lkeji festival
remains a culturally significant event among the Arondizuogu people of
Igbo-land, despite being challenged by Christians as unchristian and
superstitious. This paper advocated for a reconsideration of the
relationship between Christianity and lkeji festival. This reconsideration
is based on the fact that, despite Christian disregard for the festival, it
continues to hold a significant place in the cultural heritage of the
predominantly Christian Arondizuogu people. As such, the paper called
for a new approach that will facilitate the Christianization of lkeji festival
and the Igbonization of the Christian faith. It, therefore, adopted
Inculturation as a theoretical framework, which served as a negotiation
tool for the discourse. The hermeneutic and Igwebuike theological
approaches were also adopted for the interpretation of lkeji festival and
the establishment of a connection between Christianity and culture,
respectively. This paper serves as a valuable contribution to the limited
literature on the relationship between Christianity and Ikeji festival.

Keywords: Ikeji Festival, Christianity, Igwebuike Theology, Igbo,
Culture, Arondizuogu
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Introduction

The African continent has more than 3000 ethnic groups and some 2000 different languages.
This makes the continent home not only to amazing biodiversity and natural beauty, but also
to cultural diversity expressed in rites, rituals, festivals and cultural ceremonies. During
such festivals and cultural ceremonies, the African culture and tradition is manifested
through a retinue of art forms, such as music, dance, art and celebrations. While some are
mainly social, some are cultural primarily and others are religious in the main. This is not to
say that the social, cultural and religious elements do not interact. In fact, among the
African people, there is always an inescapable religious element in every form of festival.
The social and cultural dimensions are also hardly lacking in presence.

Some of the festivals celebrated around the African continent include: Zimbabwe’s Harare
International Festival of the Arts, taking place in April, which showcases the creativity,
resilience and strength of the Zimbabwean people; Morocco’s Fez Festival, which is a
world sacred music festival, garnished with Moroccan songs, Italian rrenaissance music,
Balinese dance, and African sufism; Knysna Oyster Festival in South Africa, which focuses
on Oysters; Ouidah Voodoo Festival, celebrated each January, which is in honor of
traditional religion and the associated cults; Festival of the Dancing Masks in Burkina Faso,
which celebrates history and music; Timkat in Ethiopia, which is an Orthodox celebration;
Tunisia’s International Festival of the Sahara, a four-day event which celebrates the rich
culture of the Sahara Desert and its people; the Great Wildebeest Migration, which focuses
on the great migration of natural wildlife that takes place through Tanzania and Kenya.
These festivals provide great moments around Africa.

This notwithstanding, the present paper focuses on the Ikeji festival of the Arondizuogu
people of Imo State, South East of Nigeria. It is a festival that makes a beautiful synthesis of
social, cultural and religious elements, and which brings not only the sons and daughters of
Arondizuogu back home, but also visitors from within and outside the country to witness
the richness of the ceremonies that spice up the days of the festival. A cursory glance
reveals that scholars from several disciplines have concerned themselves with the
description, analysis, and more recently, the interpretation of Ikeji festival. Yet little explicit
theoretical effort has been devoted to the future of lkeji festival in relation to the advent of
Christianity.

While focusing on Ikeji festival, the uniqueness of the present discourse is in its study of
Ikeji in relation to Christianity. At a time when the Christian faith is predominant in
Arondizuogu, many questions have emerged: what is the future of Ikeji festival given that it
is considered by most Christians a pagan festival? In the face of the present concept of the
festival as fetish, and given that participation has been on the increase, how can such a
festival be Christianized so that it can be celebrated across religious boarders? How can a
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bridge be built between Ikeji festival and the Christian faith? It is within this context that the
Igwebuike complementary concept of evangelization and culture is employed.

Theoretical Framework: Igwebuike Complementary Concept of Evangelization
and Culture

The theoretical framework employed in this research is the Igwebuike wholistic and

complementary understanding of evangelization and culture. Igwebuike as a thought current

focuses on the bigger picture of reality and believes that all parts of reality are
interconnected. How would this approach affect this discourse on the relationship between

Ikeji festival and Christianity? There are two dimensions to this framework that are relevant

to the present paper:

a. Igwebuike understands culture as an incomplete enterprise that continues to evolve as
long as the human person continues to adapt himself or herself to the environment.
When this approach speaks of culture as incomplete, it means that even the Christian
culture that was brought by the missionaries was not complete and thus needed the
African incomplete culture for its completeness. For the grounding of Christianity in
Africa, therefore, the African culture becomes the missing link. While the African
culture finds completeness in the Christian culture, the Christian culture would reach its
full potential in the African culture!. The incompleteness of the Christian culture here
referred to does not speak of the core of the Christian faith, it rather refers to the
cultural garment in which it was clothed and brought to the African people. It is within
this context that the Christianization of Ikeji festival becomes relevant.

b. Within the context of the Igwebuike framework which is complementary, the African
culture is understood as not only completing the Christian message that has been
brought to Africa, but makes the Christian message richer and more meaningful to the
African people than it came?. Referring to the richness of encounter, Torrance writes
that: “One becomes human by making use of the energy available from outer sources to
become a better integrated personality, to interact at a deeper level with the
environment, and to achieve greater fulfillment of his potentialities™. One loses his or
her humanness when he or she is estranged, isolated, rejected, and cut off from other
sources of information, inspiration and spiritual strength. This also happens each time a
culture denigrates the other rather than allowing the other to enrich her.

! Kanu, Ikechukwu A., “Iqwebuike theology of Ikwa Ogwe and the Inculturation of the Gospel message”.
Published in OGIRISI: A Journal of African Studies. Vol. 16. No. 1. pp. 15-28. A publication of the Department
of Philosophy, Nnamdi Azikiwe University, Awka, 2020.

2 Kanu, Ikechukwu A., “Igwebuike Theology of Udi: God’s unchanging revelation and man’s changing culture”.
Published in the Catholic Voyage: African Journal of Consecrated Life. Vol. 17. No. 2, pp. 12-24. A publication of the
Conference of Major Superiors of Nigeria, 2020.

3 Torrance E. P., What it means to become human. In Scoby M and Graham G. (Eds.). To nurture humanness (pp.
3-13). Washington, Association for Supervision and Curriculum Development, 1970, p. 10.
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This theoretical framework would help to advance the discourse on the connection between
the African culture (Ikeji festival) and the Christian faith.

Ikeji Festival among the Arondizuogu People

Etymologically, the concept festival is from the Latin festum, which means “public joy,
merriment, revelry”; a second Latin word feria, which means “abstinence from work in
honour of the gods”. These concepts are used in their plurals, festa and feriae respectively,
which suggests that festivals last several days and include many events*. From the Latin
festa, we have the Italian festa, the French fete, the Spanish fiesta, the Portuguese festa.

This etymological dimension notwithstanding, Alessandro Falassi defines festival as:
A periodically recurrent, social occasion in which, through a multiplicity of forms
and a series of coordinated events, participate directly or indirectly and to various
degrees, all members of a whole community, united by ethnic, linguistic, religious,
historical bonds and sharing a worldview®.

Focusing on the relationship between aesthetics, tourism and festivals, Alessandro Falassi
adds that:
The colourful variety of dramatic intensity of its dynamic choreographic and
aesthetic aspects, the signs of deep meaning underlying them, its historical roots and
the involvement of the natives have always attracted the attention of casual visitors,
have consumed travelers and men of letters alike®.

Kurath H., Kuhn S. M., Onions C., Jose Machado and Babcock P.’, taking from the

contemporary English understanding of festival, observe that it involves the following:

a. asacred or a profane time of celebration, marked by special observances;

b. the annual celebration of a notable person of event, or the harvest of an important
product;

c. a cultural event consisting of a series of performances of works in the fine arts, often
devoted to a single artist or genre;

d. a fair;

e. ageneric gaiety, conviviality, cheerfulness.

4 Glare P. G., The Oxford Latin Dictionary. Oxford: Claredon Press, 1982, p.686; Egidio Forcellini, Lexicon
Totius Latinitatis. Padua: Typis Seminarii, 1940, p. 468; Charles Du Cange, Glossarium Mediae et Infimae
Latinitatis. Niort: Favre, 1884, pp. 462-463

5 Alessandro Falassi, Festival: Definition and morphology, p. 2

¢ Alessandro Falassi, Festival: Definition and morphology, p. 1

7 Kurath H. and Kuhn S. M., Middle English Dictionary. Arbor: University of Michigan Press, 1952, pp. 451-529;
Onions C.,Shorter English Dictionary. Oxford: Clarendon Press, 1973, pp. 742-743; Babcock P., Webstar Third
New International Dictionary. Springfield Mass: Merriam, 1976, pp. 815-841.
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From the following perspectives, it can be said that in every festival, there is always a social
function and a symbolic meaning that are connected to a series of values that the community
recognizes as essential to its history, identity, survival, ideology and worldview.

It is from the foregoing that Ikeji festival of the Arondizuogu people of Imo State, South
East of Nigeria is understood as an annual religio-cultural celebration among the
Arondizuogu people consisting of a series of events, performances and marked by special
observances. The social functions and symbolic meaning of Ikeji festival is connected to a
series of values that the Arondizuogu people recognize as essential to their ideology,
worldview, social identity, historical continuity, and her physical survival.

The origin of the lkeji festival in Arondizuogu is shrouded in mythology. Many versions
exist. For some, Ikeji began as a ceremony to mark the end of one planting season and the
beginning of another®. The festival has its roots from its variant celebrated in Arochukwu,
the parent community of Arondizuogu® long before Mazi Izuogu settled at Arochukwu. For
others, it originated from the parent community - Arochukwu where it was celebrated
around the month of September, in line with the Igbo calendar of new yam festival
celebration. During that time, Mazi lheme, who was a regent placed by Mazi Izuogu in the
new Arondizuogu settlement to manage it, would travel to Arochukwu to celebrate the feast
in his master's household and to pay him all the homage rites due to him as his master and
lord, in accordance with Aro tradition.

The next year, after visiting Mazi [zuogu, Mazi Iheme would return the favour by extending
an invite to his master to the new settlement-Arondizuogu to officially seek his permission
to till the land. This was usually done in March/April and was a celebratory occasion where
Mazi Theme would entertain his master to a grandiose feast and colourful masquerade
displays during his stay’’. During this visit, Mazi Izuogu would bless the land before the
people cultivate crops. After the death of Mazi Izuogu and Mazi lTheme, it became the
responsibility of Theme's descendants to fix the dates of Ikeji'!.

Ikeji festival, as it is normal with rural festivals is an old event that has lasted for about 300
years, it is agrarian and centred on fertility. It announces the culture of the Arondizuogu
people and renews periodically the lifestream of the Arondizuogu community, thereby,
creating new energy. It involves a rite of conspicuous display of symbolic elements, rite of
conspicuous consumption of food and drinks, prepared in abundance and made generously

8 Uche Ohia, Ikeji Festival of Arondizuogu: An Introduction. Silverduck Publishing Press, Nigeria, 2014. P. 2;
Kanu, I. A. and Precious Okoye, Tourism, the diaspora and Ikeji festival of Arondizuogu: Culture and the
exigencies of modernism. OCHENDO: An African Journal of Innovative Studies. Vol. 3. No. 2. 2022; Aro People,
culled from the Wikipedia Encyclopedia, https://en.wikipedia.org/wiki/Aro_people. Accessed on October
6th, 2022.

® Nat Okafor-Ogbaji, Ikeji Festival Arondizuogu, ancient and modern. Lagos Printing Press, Nigeria, 1998. P.
11-12.

10H. A. P. Nwana, Arondizuogu Traditional Values. Standard Publishers Ltd, Nigeria, 2005. P. 24 - 27.

1 Kanu, I. A., Ikeji Festival of Arondizuogu: Retelling the Stories and Rekindling the values of an Ancestral
Homeland. International Journal of Religion and Human Relations.Vol. 9. No. 1., 156-179, 2017.
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available. It also involves ritual dramas staged at festival sites, and rites of competition,
which often constitutes its cathartic moment.

Christian Perspectives about Ikeji: A Survey

The process of building a bridge between Ikeji festival and the Christian faith will require a
survey that will present the way Christians feel about the festival. Thus, in other to get the
feelings of contemporary Christians about Ikeji festival, the researcher engaged in a survey.
50 persons of the Christian faith from different Arondizuogu communities were interviewed
regarding what they find in Ikeji festival that are incompatible with the Christian faith.

Results

The participants were slightly skewed in gender towards male. However, participants
represented a range of ages and distribution across different communities within
Arondizuogu.

Table 1: Gender and location of participants

Characteristic Category Number of
participants
(No:50)
Gender Male 28
Female 22
Communities Ndiakuwanta 7
Ndiakeme 7
Ndiuche 6
NdiAmazu 6
Ndiawa 6
Ndiejezie 6
Ndinjoku 6
Ndimoko 6

Table 2: The Major theme in participants’ responses

Theme Sub-Theme Theme Dimensions #Cited

1. What do you think are the aspects of Ikeji festival that are
opposed to the Christian faith?
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Complete e They do not have the flare

Indifference for festivals as such
3
< Partial e Have other engagements that
Indifference  keep them away during the
festival
Aware of < Feel guilty e The avoid the aspects of the
contradicti afterwards festival which they suspect to
ons but still have pagan elements
participate < Feel it’s of 13
no e Understand it more as an
consequence  entertainment and the
on their faith  celebration of a local culture
rather than a spiritual event
e Are part of those who
provide entertainment during
the festival, and SO
participate by  providing
entertainment to attendees
Do not <~ Consider it eIt is considered as paying
participate evil homage to ancestors, and
at all thus  incompatible  with
< Do not have  Christianity 6

the flair for

festivals e Involving rites and rituals
and has got to do with the
invocation  of  spiritual
powers outside of Christ

e Involves rites of competition
that involves use of mystical
powers and black magic

¢ Involves masquerade rites

e Involves visit to shrines
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Interested Can be made e Involvement in sorcery can

in building a Christian  be removed

a bridge festival

between e The invocation of spiritual

Ikeji Can remove  powers and black magic can 24

Festival elements be removed

And the that make it

Christian look like a e Christian  elements  like

faith pagan beging with prayer at
festival Churches can be introduced

to make Christians feel at
home with the event

Do not Understand e Hold that it promotes purity

believe that Ikeji as  as in the Christian faith

there is any related  to

cause for Christianity e The ancestors honored are

concern like the Christian saints for 4
Can be  African traditional societies
combined
with the oIt is a moment of
Christian thanksgiving ~ which  the
faith scripture encourages

The responses from the respondents show that Ikeji festival is a very important event among

the Arondizuogu people. Their responses is presented in the pie chat below.

SURVEY ON IKEJI FESTIVAL

H BUILD A BRIDGE B AWARE OF CONTRADICTIONS
= DO NOT PARTICIPATE NO CONTRADITION
® [NDIFFERENT

Figure 1: Pie chat showing the responses of respondents
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From the survey carried out, that the people who do not participate in Ikeji festival are only
6% of the number of people who were interviewed shows that the festival occupies a very
significant place in the life of the Arondizuogu community. The importance of this festival
to the people is also evident in the fact that those who do not participate as a result of what
they perceive as contradictory to the Christian faith are only 12% of the interviewed
population. There are 8% of the interviewed population that are of the view that there is no
contradiction between the Christian faith and lkeji festival. Interestingly, 74% understand
that there might contradictions between Ikeji festival and the Christian faith but still fully
participate during the festival. However, 48% out of the 74% are of the view that there is
nee for building a bridge between the Christian faith and Ikeji festival.

Inculturation: Towards a Dialogue between the Christian Faith and Ikeji Festival

Based on the findings of the survey on the perspectives of Arondizuogu Christians on the
Ikeji festival, it has become very important to initiate the process of building a bridge
between the Christian faith and lkeji festival, which is an aspect of the religio-cultural
experience of the Arondizuogu people of Imo State, Nigeria.

In this section of this research, the researchers are not interested in pointing out the
particular areas in Ikeji festival where such bridges can be built in relation to the Christian
faith. Rather, the researchers are more interested in the proposal of a theoretical path or a
concept that would guide such a relationship. And the theoretical path or concept that is
proposed is the concept in Catholic theology which has served as as instrument for the
reconciliation of faith and culture, which is INCULTURATION.

Inculturation was defined by Walligo as:
...the honest and serious attempt to make Christ and his Gospel of salvation ever
more understood by peoples of every culture, locality and time. It is the
reformulation of Christian life and doctrine into the very thought patterns of each
people.... It is the continuous endeavour to make Christianity ‘truly feel at home’ in
the cultures of each people!?.

Thus, inculturation becomes a process that plies the pattern of the “Word made-flesh’, which
would involve the gospel taking life and flesh in the beliefs of people who welcome Christ
and the values of the gospel. Just as Christ became man so as to win salvation for all, the
gospel must become ‘culture’ so as to win the heart of ‘local people’. John Paul II defined
inculturation as “the incarnation of the gospel in autochthonous cultures, at the same time,

2 Waliggo, J., Inculturation: Its meanings and urgency. Kenya: St Paul, 1986, p. 11.
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the introduction of these cultures into the life of the church”!®. Crollius and Metuh further
stress the need for reciprocity in the relationship between the gospel and cultures'*.

When the Second Vatican Council was formally inaugurated on 11" October 1963 by Pope
John XXIII with different continents in attendance, Karl Rahner described it as “the
beginning of a tentative approach by the church to the discovery and official recognition of
itself as world-church.”!> Though the word ‘Inculturation’ was not particularly used in any
of the sixteen conciliar documents, the Church treated inculturation as a major issue
pastorally.

The Constitution on the Sacred Liturgy (SC), was the first conciliar document that was
approved by the Second Vatican Council. It was promulgated by Pope Paul VI on
December 4, 1963. The constitution favored the revision and adaptation of the liturgy into
particular circumstances and cultures because the Christian faith implanted in mission
territories could no longer be confined to a Euro-centric cultural manifestation. Although
Sacrosanctum Concilium upheld the use of Latin in the Latin rite, it favored the translation
of liturgical texts from Latin to the vernacular language'. Thus enabling the people to hear
God speaking to them in their own tongues and languages.!” Karl Rahner captures it so well
when he observed that “the victory of the vernacular languages in the church’s liturgy is a
clear and urgent signal of the coming-to-be of a world church, with its particular churches
each existing autarchically in its own cultural group, rooted in that culture and no longer
exported from Europe.”!3

The Pastoral Constitution on the Church in the Modern World (GS) was promulgated on
December 7, 1965 by Pope Paul VI. Gaudium et Spes is the conciliar document that gave
the highest attention to the topic of faith and culture and opened the floodgates for the
proliferation of the theologies of inculturation within Catholic circles. The document gives
room for the dialogue between the faith and the cultural value of different cultures. The
document rightly noted that, “the human person can achieve true and full humanity only by
means of culture.”!® The document did not only recognize the importance of culture within

¥ Udoidem, S. 1., John Paul IT on inculturation: Theory and practice. Maryland: University Press of America, 1996,
p- 2.

14 Metuh, I. E., Incarnating Christianity in African world-views. In Justin

Ukpong (Ed.). The Church in Africa and the Special African Synod (pp.9-23). Port Harcourt: Ciwa, 1993; Metuh, 1.
E., African inculturation theology: Africanizing Christianity.Onitsha: Imico, 1996; Crollius, R., Inculturation: Newness
and ongoing progress. Nairobi: Pauline, 1986, p. 43.

1> Karl Rahner, “Basic theological interpretation of the Second Vatican Council,” in Theological Investigations, Vol. 20,
1986, pp.77-89.

16 Sacrosanctum Concilium, in Austin Flannery, (ed.), Documents of Vatican Council II, Vol. 1, No.36, Mumbeai: St
Paul Press, 2010.

17 Cf. Acts 2:16

18 Karl Rahner, Concern for the Church, trans. Edward Quinn, New York, Crossroad, 1981, 80.

¥ Gaudium et Spes, in Austin Flannery, (ed.), Documents of Vatican Council I, Vol. 1, No.53, Mumbai: St Paul
Press, 2010.
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the church, but also outside the church. It holds that human identity and transformation is
deeply rooted in culture.

The Decree on the Missionary Activity of the Church (AG), promulgated by Pope Paul VI
on December 7, 1965 principally opines that the church is missionary by nature. Though the
term inculturation was not used explicitly, the document uses the analogy of incarnation to
justify church among cultures. The document states that:
Christ’s incarnation is the paradigm for the young churches, insisting that if the
church is to be in a position to offer to all the mystery of salvation and the life
brought by God, then it must implant itself among every group of people in the same
way that Christ by his incarnation committed himself to the particular social and
cultural circumstances of the people among whom he lived.?°

In 1969, at the closing session of the First Plenary Assembly of the Symposium of
Episcopal Conferences of Africa and Madagascar (SECAM) on evangelization and the
cultural adaptation of faith, Pope Paul VI recognized the diversity of cultures and he urged
African Bishops to recognize that:
An adaptation of the Christian life in the fields of pastoral, ritual, didactic and
spiritual activities is not only possible, it is even favored by the church. The
liturgical renewal is a living example of this and in this sense you may and you must
have an African Christianity.?!

The Pope recognized the presence of God in African cultures and the need to preserve
African cultural heritage.

The Synod of Bishops on Evangelisation in 1974 was particularly concerned about the
superficiality and shallowness of the Christian life in Africa caused by the lack of genuine
dialogue between the Gospel and religio-cultural values of the people. This was the
statement made by the Bishops at the Synod:
Our theological thinking must remain faithful to the authentic tradition of the church
and at the same time be attentive to the life of our communities and respectful of our
traditions and languages, that is of our philosophy of life. Following this idea of
mission, the Bishops of Africa and Madagascar consider as being completely out-of-
date the so-called theology of adaptation. In its stead, they adopted the theology of
incarnation.??

2 Ad Gentes, in Austin Flannery, (ed.), Documents of Vatican Council II, Vol. 1,, No.10, 22, Mumbai: St Paul
Press, 2010.

2 Pope Paul VI, address at the closing of the All-African Bishops” Symposium. (Cf also, Peter Schineller, A
Handbook on Inculturation, New York: Paulist Press, 1990, p.129.

2 Aylward Shorter. Toward a Theology of Inculturation, New York: Orbis Books, 1988, p.213.

Editors: Tkechukwu Anthony Kanu, PhD, Ejikemeuwa J. O. Ndubisi, PhD,
Boniface Mungai, PhD, James N. Nnoruga, PhD & Evaristus Emeka Isife, PhD 83



Tkechukwu Anthony Kanu, PhD & Precious Onyekachi Okoye

The implication of this is that, the Bishops advocated for the incarnation of African cultural
and artistic riches into the Christian faith so as to enable the Gospel to take flesh in the daily
lives of Africans.

Pope Paul VI in 1975 issued an Apostolic Exhortation Evangelii Nuntiandi (On
Evangelisation). In this document he showed how the gospel message could be integrated
within any given culture by bringing the Good News of Christ into all the strata of humanity,
so that humanity itself becomes a new creation. He Pope puts it this way:
Evangelization loses much of its force and effectiveness if it does not take into
consideration the actual people to whom it is addressed, if it does not use their
language, their signs and symbols, if it does not answer the questions they ask, and if
it does not have an impact on their concrete life.??

Saint Pope John Paul II was known for his extensive travels to the local churches around the
world. These travels afforded him a firsthand encounter with diverse cultures. He is the
champion of a dialogue between Christianity and the various religious-cultures of the world.
it is the Pope who established “the Pontifical Council for Culture to help the Church be
involved in the saving exchange in which inculturation of the Gospel goes hand in hand
with the evangelization of cultures.”*

In the encyclical Redemptoris Missio, he simply defined inculturation as “the intimate
transformation of authentic cultural values through their integration in Christianity and the
insertion of Christianity in the various human cultures.”? His definition points to a seamless
dialogue between faith and culture. The implication of this is that, the gospel values purify
and enrich the culture and the cultural values enrich the church in the areas of the liturgy,
Christian life and theology.?¢

However, in Catechesi Tradendae (1979) the word ‘inculturation’ was for the first time
mentioned in a formal papal document. The document used inculturation and
acculturation alongside, which is the encounter between cultures that leads to the
birth of a new culture.?’ it is crucial to note that acculturation is a necessary
condition for any inculturation process.?®

2 Paul VI, Apostolic Exhortation, Evangelii Nuntiandi, London: Catholic Truth Society, 1975, p.63.

% John Paul II, Address to the Pontifical Council for Culture, 14 March 1997, L'Osservatore Romano, 26 March
1997.

2 Pope John Paul II, Encyclical Letter, Redemptoris Missio, Vatican City: Libreria Editrice Vaticana, 1991, no.51.

2 Eugene Chianain, Inculturation: A Conditio Sine Qua Non for Efefective Evangelisation in Cameroun in the Light of
the Light of the Post-Synodal Apostolic Exhortation, Ecclesia in Africa, Unpubl. Ph.D. Dissertation, Univ. of Toronto,
2018, p.27.

¥ Gregory Olikenyi, African Hospitality: A model for the Communication of the Gospel in the African Cultural Context,
Nigeria: Snaap Press, 2001, p.47.

% Ibid,
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Saint Pope John Paul II on 6 January, 1989 made it public that there will be a Special
Assembly for Africa of the Synod of Bishops. The Pope in Instrumentum Laboris stated the
telos of the synod as: “To assist the Church in Africa to deepen, her commitment to the
mission of evangelization, taking into account her history and development as well as the
whole cultural, social, political and economic context in which she lives.”?’

The synod deliberations were held in Rome from April 10th to May 8th 1994 and it
represented the most important ecclesial gathering for Africa since Vatican II. It was the
first time that the pastors of Africa gathered cum et sub Petro to reflect on new ways and
means of carrying out the evangelising mission of the church on the continent that is highly
religious and culturally immersed in their daily experiences on the one hand and full of
social, political and economic problems on the other hand.?® The outcome of the synod was
the Post-Synodal Apostolic Exhortation, Ecclesia in Africa that was given in Yaoundé-
Cameroon on September 14, 1995 by Pope John Paul II. The main highlight of the
document was its emphasis on inculturation as a necessary condition for effective
evangelization.

Conclusion

From the foregoing, if the building of a bridge between the Christian faith and the Ikeji
festival will be possible, as a conclusion, the researchers are of the view that certain
proposals will have to be put into consideration. These include the following proposals:

a. There is need for a better understanding of Ikeji festival and also of the history of
Christianity as many positions are taken on the basis of ignorance.

b. There should be a conscious effort towards the removal of prejudices from both sides
about the understanding of both Christianity and the traditional culture and festivals of
the Arondizuogu people.

c. There is need for a complementary understanding of culture and Christianity. They are
not enemies to each other but can complement each other for the building of a better
humanity and society.

d. There is need to identify the possible areas of connections between Christianity and
Ikeji festival, so that inculturation can take place within a historical concrete
expserience.

e. There is need for the identification of the possible elements in the Ikeji festival that
require reform or change, or that needs the purification of the Gospel message.

® John Paul II, Instrumentum Laboris, of the Special Assembly for Africa of the Synod of Bishops, Feb 1993, no.1.
%Eugene Chianain, Inculturation: A Conditio Sine Qua Non for Efefective Evangelisation in Cameroun in the Light of
the Light of the Post-Synodal Apostolic Exhortation, Ecclesia in Africa, Unpubl. Ph.D. Dissertation, Univ. of Toronto,
2018, p.32.
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f.  There is need to see how festivals can be employed as medium for the promotion of
positive values, history, identity and the good of the human society, which the Christian
faith also stands for and promotes.

It is believed that these proposals would assist in creating the mindset and the appropriate
state of mind for negotiating between the Christian faith and Ikeji festival.
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Abstract

The development and underdevelopment of any society are anchored on the
capability and credibility of leaders in that society, coupled with the availability
of both natural and human resources. Leadership/ administrative role, both in
modern and traditional settings, cannot be undermined because it is pivotal in the
development or underdevelopment of any society. The political structure and
other structures must be carried along and work harmoniously for the betterment
of society. The role of traditional institutions in governance cannot be
overemphasized in the African political system if properly harnessed and
articulated. This study ex-rayed the political development and administration in
Rivers State, the role of traditional rulers in the political development and African
culture. The study collected data through secondary sources and adopted the
dependency theory as its theoretical framework. It was discovered that traditional
rulers were highly respected sequel to the attainment of political independence
and lost their respect as the event progressed. The rationale behind such ugly
development was also enumerated. The study discovered that the more
progressive African culture and traditional institutions are devalued or destroyed,
the more the society is plough and prone to more serious atrocities characterized
by the pathetic excruciating nature of unemployment and underdevelopment. The
relegation and denigration of positive African culture and theology are dent to the
wheel of progress, peaceful coexistence and sustainable development in Africa.
The denigration of African culture to Western imperialism has increased suffering
and led to corruption, insecurity, lawlessness, and underdevelopment.
Consequently, the paper made recommendations on how peace, progress and
sustainable development can be achieved through cross-fertilization between
modern and traditional institutions. Africans, sciences, theology, typology, culture,
and values should be employed positively in solving our myriads of challenges.
Reorientation and reinvigoration of core progressive African cultures and values,
to mention but few, are suggested as a panacea for peace, development and
progress in African nations.

Keywords: African, traditional institution, sustainable development.

Editors: Tkechukwu Anthony Kanu, PhD, Ejikemeuwa J. O. Ndubisi, PhD,
Boniface Mungai, PhD, James N. Nnoruga, PhD & Evaristus Emeka Isife, PhD 88



Introduction

African nations had a standard system of government that met the need of the people,
guaranteed peace, stability and development of the society. The geographical entity called
the African continent was formally inhibited by some empires, kingdoms, tribes, ethnic
groups, and caliphates. These administrative units were subdivided into other parts for
proper delegation, decentralization and administrative convenience before the advent of
colonialism.

Africans were surreptitiously and subtly subjugated by the whites to establish their imperial
policy. Forcefully Africans were dethroned by the Whites; there was resistance by some
African leaders at the initial time the use of a sophisticated weapon by the Whites gave
them the upper hand to defeat Africans and establish their colonial policy. African nations
were made to accept colonialism at all costs despite stick resistance. For instance, Kosoko
of Lagos, Jaja of Opobo, Oba of Benin and King Nana resisted colonial rule but were later
subdued.

It must also be mentioned that the same people that came with force, on the one hand, had
the Holy Bible on the other hand. The new religion brainwashed Africans and tagged Africa
as a black continent. Africans were indoctrinated to believe what they didn’t understand, eat
what they don’t produce and produce what they don’t eat. That marked the genesis of
Africa's problem of dependency to date.

African kingdoms had a structured system of government headed by a leader with one
unique name or the others, such as Emir, Chiefs, Oba, Obi, Eze, Gbenemene, Oha,
Amanyanabo, etc. They are saddled with legislative, executive and judicial power. The
leader is seen as a representative of the gods standing between the living and the dead. He
also performs some religious functions. They operated with an unwritten constitution. There
was peace, stability and progress that ensured peace, unity, security and development as of
then. There were some developed tribes and kingdoms in Africa, such as Sudan Empire,
Mali Empire, Gold Cost Empire, Oyo Empire, Benin Kingdom, Akute Kingdom, Asante
Kingdom, Egypt, Ethiopia, and Opobo Kingdom, to mention but a few. The above-named
places were speedily developing before interception from the colonial masters with their
imperial policy. Africa had a myriad of cultures that met the dear need of the people and the
continent.

Colonialism came not only to dethrone African kingdoms it also destroyed most of her
cultural heritages that met the need of the people and ushered in a new religion that
encouraged stupendous, dogmatic belief and total submission of oneself, including the
person's possessions. The educational system was ill-conceived as there was no emphasis on
science and technology but rather on grammar and rectories; foreign languages formed the
educational curriculum devoid of African inputs and interests.

Editors: Tkechukwu Anthony Kanu, PhD, Ejikemeuwa J. O. Ndubisi, PhD,
Boniface Mungai, PhD, James N. Nnoruga, PhD & Evaristus Emeka Isife, PhD &9



Traditional Institutions Involvement In Governance: A Penacea For Sustainable Development In Nigeria

The introduction of a new system of administration, culture, religion, language, belief and
behavioural pattern completely left Africans in the middle of the ocean, not knowing what
to do, either to follow the new culture or to go ahead with their own rich African cultural
heritages. Leading to cultural dilemmas, cultural imperialism, religious dethronement,
economic slavery, social servitude, educational stagnation, and cultural imbroglio,
Chinnah,(2022). What a dilemma for an African child.

From the pre-colonial to the post-colonial era, traditional institutions had a very significant
role to play in the day-to-day administration and governance system in the nation till the
local government reform of 1976 that relegated, denigrated and reduced the power of
traditional rulers and institutions in the country nationwide. The Local Government Reform
of 1976 diametrically reduced the power of traditional rulers in Nigeria. Most of them were
seen as mere paper tigers and puppets with their traditional title without roles and defined
duties.

The African continent is endowed with numerous material and human resources that are
capable and able to transform African nations to be among the best-developed nations in the
community of nations globally. African countries have adopted so many development
policies, initiatives and programs over the years, but no tangible result is on the ground as
the continent still wallows in abject poverty, excruciating hunger, pathetic low investment,
high level of insecurity, unfathomable rate of unemployment, and other features of
underdevelopment as ostensibly seen in Africa nations. Development has been a problem
for developing and developed nations of the world. All attempt made to develop Nigeria has
remained fruitless as Nigeria was tagged headquarters of poverty in 2019.

Nigeria, as a nation in the African continent, is not exempted from the development
quagmire that has gripped the African continent. Rivers State as a state is not excluded. The
issue of sustainable development has remained a serious concern to both developed and
developing nations, international organizations and Non-Governmental Organizations.
There are a series of attempts made to develop African nations, Nigeria inclusive and Rivers
state in particular. The dramatic irony is that the more policies, programs and initiatives for
development are implemented, the poorer the nation gets underdeveloped every day despite
resources put in place.

Politics in Africa determine and dictate every other structure and system, which is also
replicated in Nigeria. It is seen as the superstructure that drives every other structure in the
nation. The nation has, over the year, embarked on so many developmental initiatives since
independence with little or no result. These were done with the total exclusion of traditional
institutions in pursuance of development in the nation since the local reform government of
1976.
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African traditional institutions played a very significant role in the development of the
nation during the colonial and post-colonial eras till 1976. Over the years, precisely from
the fourth republic, Nigeria has initiated some policies and programs for development
without consideration of Africa's traditional institutions, the environment and culture. The
study will examine the role of traditional institutions, why traditional institutions were
relegated to the political administration in the country, reasons for poor implementation of
sustainable development plans and why development has remained a mirage in Africa
despite her human and financial resources. The study will draw the nexus between
traditional institutions and sustainable development. Finally, the study recommended the
integration of progressive African cultural practices in governance as a panacea for
sustainable development in Rivers State, Nigeria.

Conceptual Explication

Traditional Institutions: The term traditional institution refers to indigenous and natural
native cultural ways of doing things traditionally according to the culture and traditions of
the people. The above definition etymologically captured the meaning of traditional
institutions. Traditional institutions are administrative organizations in the pre-colonial,
colonial and post-colonial eras, headed by a traditional ruler; these institutions are rooted in
the history, cultures and traditions of the people, Isaac (2018).

The stereotyped mantra peddled by some Whites and their black cohorts that anything bad
comes from Africa and every good thing is from the Western nation is without verifications
and proven and should be disregarded as we have uncounted good things from Africa from
the pre-colonial era till date. Not to go into details about this because this paper is not fused
on such a historical account of Africa. Achebe (2017) the institution of traditional rulers is
an enduring part of our cultural heritage; it plays a critical role as the custodian of culture
and traditions.

Orji & Olali (2010) averred that traditional institutions refer to the native political
provisions whereby leaders with confirmed track records are chosen and turban in line with
the requirements of their traditional customs and laws. Traditional institutions are the
indigenous political arrangement whereby leaders with proven track records are appointed
and installed in line with the provision of their native laws and customs, some divinely
chosen and ordained by the gods and goddesses of the land. Traditional institutions are
responsible for the day-to-day administration of the community, which also implies the
preservation of the people's customs and traditions. Nweke (2012) posited that traditional
institutions are the custodians of people’s norms, cultures and practices. Furthermore, Orji
& Olani (2010) posited that traditional institutions are symbols of indigenous peoples’
rights, privileges, laws, customs, and traditions which include but are not limited to
paramount rulers and their councils.
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Traditional institutions in Nigeria's context are inclusive of the chiefs—in—council, elders—
in—council, and title holders who may be appointed based on their contribution to the
growth and development of their communities with little or no executive, legislative or
judicial powers, Orji & Oladi (2010). The mode of selection or election of traditional rulers
in Nigeria differs from one clan, ethnic group, or community. Some are hereditary, chosen
by the gods and goddesses of the people, while some are elected based on basic
requirements set by the community.

Traditional institutions, as headed by traditional rulers, are respected and reverend to a great
extent; some of them mediated between humans and gods as they performed legislative,
executive, judicial and religious roles in the community. This was a much more prominent
sequel to the advent of the white man. Colonialism and imperialism reduced the power of
traditional rulers and distorted most of our traditional rich cultural heritages in the guise of
civilization. The Local government reform of 1979 gave traditional rulers and institutions a
technical knock on their role and powers in Nigeria.

Governance: What is good Governance? UNDP (2005) defined good governance as the
exercise of economic, political and administrative authority to manage a country’s affairs at
all levels. This includes mechanisms, processes and institutions through which citizens and
group articulate their interests, exercise their legal rights, meet their obligations and mediate
their differences in pursuit of the collective good. Asian Development Bank (ADB 2009)
Defined good governance as how power is exercised in the management of a country’s
social and economic resources for development. It is referred to as the quality of the
institution to make, implement, and enforce sound policies in an efficient, effective and
inclusive manner. World Bank (2004) defined good governance to mean promoting fairness,
transparency and accountability. This simply means the ability of all the institutions in the
polity saddled with various responsibilities to deliver optimally and meet up aims and
objectives of that particular society.

Institute of Governance (I0OG 2000) viewed good governance to mean an interaction among
structures, processes and traditions that determine how power and responsibilities are
exercised, how decisions are taken, and citizens or other stakeholders have their say. It is
basically about how power relationships and accountability, who has influence, who decides
and how decision—makers are held accountable. Boeninger (1992) Posited that good
governance has to do with the capabilities of a political system to exercise authority, will
legitimacy, adjudicate conflict as well as carry out effective program implementation.
Kukah (1998) said good governance is a government that is responsible, accountable, and
transparent in policy formulation and implementation. NEDA (2006) Postulated that the
exercise of economic, political and administrative authority to manage a nation's affairs at
all levels, which comprises mechanisms, processes and institutions.

Editors: Tkechukwu Anthony Kanu, PhD, Ejikemeuwa J. O. Ndubisi, PhD,
Boniface Mungai, PhD, James N. Nnoruga, PhD & Evaristus Emeka Isife, PhD 92



From the above definitions of good governance, one can infer without equivocation that
good governance has been a serious problem in African nations, Nigeria as a nation and
Rivers state in particular, considering the level of natural and human resources in the State,
revenue from the federation account and internally generated fund in the state yet nothing to
show for it in terms of development, citizens welfare and unfathomable level of
underdevelopment, Chinnah (2020).

Governance in Rivers State has been purely centred on the interest of the few ruling elites
since 1960. The fourth republic became the worst. Only a few in power, their cronies and
their children have dominated the political arena.

Kofi Annah (UN) posited that good governance ensures respect for human rights and the
rule of law, strengthens democracy and promotes transparency and capacity in public
administration. United Nations enumerated the following listed eight principles of good

governance.

1. Participation; This principle states that people are free to express their views,
opinions through legitimate organization or representation.

2. Rule of law. The legal framework should be enforced impartially, mostly on human
rights.

3. Consensus-oriented; this means mediating different interests to meet the broad
consensus on the best interest of the community.

4. Equity and Inclusiveness; people should have opportunities to improve or maintain
their well-being.

5. Effectiveness and Efficiency: Processes and institutions should be able to produce a
result that meets the needs of their community while making the best use of their
resources.

6. Accountability: Governmental institutions, private sectors, and civil organizations
should be held accountable to the public and institutional stakeholders.

7. Transparency: Information should be accessible to the public and should be
understandable and monitored.

8. Irresponsibleness: Institutions and processes should serve all stakeholders.

From what is visibly seen in Rivers state, good governance has been elusive since the
creation of the state as it got worst from the fourth republic and the period under review.
There is no accountability or transparency; people have not been carried along in the
scheme of things, no empowerment and employment, to mention but a few. There is a high
rate of unemployment and environmental challenges like bunkering, shooting and flooding.
All these have stagnated and limited development in the State despite all the natural
resources the nation is endowed with. The traditional institution was not also carried along;
hence no result was achieved.
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Sustainable Development: There are many definitions of what the concept of development
according to scholars' views on it. For instance, Pearson (1992) averred that development
involves an improvement in qualitative, quantitative or both in the use of available
resources. He went further to say that development does not only refer to one particular
perspective on social order, political and economic betterment, rather a hybrid of terms for
myriads of strategies adopted for socio, economic and environmental transformation from
current states to desired ones. Development is a process of having better use of human
resources to create a desired improvement in making life useful and meaningful for
humanity.

Development is the process that creates growth, progress, positive change or the addition of
physical, economic, environmental, social, and demographic components. The purpose of
development is a rise in the level and quality of life of the population and the creation or
expansion of local, regional income and employment opportunities without damaging the
resources of the environment (Sidi-israel.org 2021). Amartya (1997) defines development
as a tool enabling people to reach the highest level of their ability through granting freedom
of action, that is, freedom of economic, social, and family actions etc. United Nations
Development Program UNDP (1990) stated the measurement index for the concept of
development through what is called Human Development Index. The concept of
development is ostensibly visible and imperatively useful to humanity and the environment,
including future generations and can be measured and assessed.

Naomi (1995) posited that development involves economic growth notion of equitable
distribution, provision of health care, education, housing and other essential services, all to
improve the individual and collective. Chrisman (1984) viewed development to be a process
of societal advancement, where improvement in the well-being of people is generated
through a strong partnership between all sectors, corporate bodies and other groups in
society.

Umezunke (2005) advanced that development connotes the transformation of the nature and
living conditions of man as a consequence of his earlier confrontation with the constraints
posed by his environment (political, economic, socio-cultural etc.). Rodney (1972) and
Nnolin (1981) agreed that development shares the following things in common.

(1) Human-centered rather than artifact-centre

(2) Dynamic process rather than static

(3) Inv