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Abstract 

 

Among the wonderful technological discoveries which men of talent, especially 

in the present era, have made with God's help, the Church welcomes and 

promotes with special interest those which have a most direct relation to men's 

minds and which have uncovered new avenues of communicating most readily 

news, views and teachings of every sort. The most important of these inventions 

are those media which, such as the press, movies, radio, television and the like, 

can, of their very nature, reach and influence, not only individuals, but the very 

masses and the whole of human society, and thus can rightly be called the 

media of social communication.(Inter-Mirifica, no.1) 

 

With the above opening statement of the Vat II document on social communication, the 

church emphasized the great importance it places on the use of the modern means of 

communication for the proclamation of the gospel and for the good of man in general. Since 

the release of the document on December 4
th

, 1963, there have been several commentaries and 

researches to translate the full import of the document into the pastoral plans of different 

nations, regions, dioceses and institutions in the church.  

In Africa, there have been two synods held and dedicated to the church in Africa and how it 

proclaims the gospel to its people. At the end of the first of such synods in 1994, John Paul II 

summarised the tasks of the African church in his Pastoral Exhortation Ecclesia in Africa 

thus: “The Bishops of Africa are faced with two fundamental questions. How must the Church 

carry out her evangelizing mission as the Year 2000 approaches? How can African Christians 

become ever more faithful witnesses to the Lord Jesus? (EA, no.46). 

The first question hinges on the means and this is where the media must come in. It went 

further to specify what roles the media should play. It states that the “Special Assembly 

addressed the means of social communication, an issue which is of the greatest importance 

because it concerns both the instruments of evangelization and the means of spreading a new 

culture which needs to be evangelized.(EA, no. 52). 

In Africae Munus, which was the result of the 2009 synod of African bishops, Pope Benedict 

XVI spells out clearly in what direction the church in Africa and its media must concentrate 

its energy in the 21
st
 century. It states that “the media should stand at the service of an 

authentic communication, which is a priority in Africa, since they are a significant force for 

the development of the continent and for evangelization. The media can make an important 

contribution towards the growth in communion of the human family and the ethos of society 

when they are used to promote universal participation in the common search for what is just.” 

(AM, no.142). 
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Unfortunately, this task has not been fulfilled. Indeed, the Pan-African Meeting on Social 

Communication which held in Ibadan, Nigeria from 28
th

 Nov-2
nd

 December, 1973 concluded 

thus: “The catholic press is not yet carrying out adequately throughout the continent the task 

which is clearly demanded of it…In particular, information in the church and about the church 

is far from being sufficiently provided for.” (Cf. Franz Eilers, 2009, Communicating in 

Community: An Introduction to Social Communication, 4
th

 Edition, Manila, p.331). 

This research is, therefore, primarily an effort to investigate the ways in which the church in 

Nigeria, using the specific case study of Auchi Diocese, can maximally use the means of 

communication to serve both the gospel and the people with particular emphasis on the print 

media. However, it will also attempt to establish that, in view of the peculiar cultural setting 

of the African society, the modern means of communication, in spite of their great 

advantages, are not sufficient to fulfil the communication needs of the Auchi people. 

Interpersonal communication must, therefore, complement modern means of communication. 

How will the interpersonal communication continue to remain relevant in Auchi and in Africa 

in spite of the strong dominance which the modern means of communication exert in the 

society today? This is the challenge in this research work. 
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PART I 

 

CHAPTER ONE 

 

GENERAL INTRODUCTION 

 

1.0 INTRODUCTION 

This chapter gives an overview of this research work. It begins by explaining the reason for 

undertaking the research, closely followed by the area within which this research was carried 

out. Next, the method, setting out how the research was carried out and in the section on 

organisation of study shall be laid out and explained in greater details in the individual 

chapters.  The limitations of study outlines what difficulties were encountered in the course of 

carrying out this research. 

1.1 WHY THIS STUDY? 

  No one, in today’s world, can doubt the speed, with which modern technology has 

developed communication’s capabilities and skills especially in the area of means of mass 

communication. No less the church, in its Vatican II decree on the media of Social 

Communications, Inter Mirifica, acknowledges this fact; 

Among the wonderful technological discoveries which men of talent, especially in the 

present era, have made with God's help, the Church welcomes and promotes with 

special interest those which have a most direct relation to men's minds and which have 

uncovered new avenues of communicating most readily news, views and teachings of 

every sort… (and which)of their very nature, reach and influence, not only individuals, 

but the very masses and the whole of human society.
1
 

In the same light, Thomas Adaba has summed up the challenges of Evangelisation in 

the 21
st
 century and beyond in these words; “In this day and age of incredibly fast information 

                                                           
1
 Paul VI, 1963, Inter Mirifica, Vatican Council II Decree on the Means of Social Communication, in: Austin 

Flannery, O.P. (Ed.), 1996, The Basic Sixteen Documents: Vatican Council II: Constitutions, Decrees, 

Declarations, New York, pp.539-550. 
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technology, we have no option but to adopt every available facility, technology and 

methodology to proclaim the Good News of Salvation and life in Jesus.”
2
 

 

Globalization has so transformed the world in ways that are simply irreversible. Cell phones 

and especially Internet have broken the barriers of distances and boundaries. In the last couple 

of years, they have brought down regimes, especially in the Middle East since 2011. Through 

the media, the people have retaken, as it were, their sovereignty. 

The church is also affected by this wave of change brought about by the new media. One 

notices the impact especially in the cases of the sexual abuse in the church. The time has long 

passed when the diocesan newspaper was the sole medium of knowledge about the church.  

The thousands of newspapers, television and radio stations as well the unlimited opportunities 

offered by the internet are positive signs which offer the church great opportunities but at the 

same time also pose great challenges to the Church. There are three opportunities that these 

offer the church; means to influence public opinion, part of the ‘Agenda setting’ process and  

means of proclaiming the Good News. 

The church has a lot to gain and maybe a lot to lose too.  She has to reach the people in issues 

that pertain to the gospel but at the same time she has to translate this to reflect the realities of 

the present time. Time is of essence here. Speed is also of importance.
3
 This is the challenge. 

This challenge is ever more present, not less in the circumstances in which the church 

1finds itself, namely that the Church exists within a human community and, therefore, must 

investigate how the modern means of communication have impacted on the world and make 

use of these where they help to promote and indeed simplify the task of evangelisation.  

John Paul II in his 1980 World Day of Communication’s message captured this 

vividly when he reiterated that the culture of our time particularly seems to be dominated and 

shaped by the newest and most powerful among the means of communication in such a way 

                                                           
2
 Thomas Adaba, 2003, “Evangelisation and the Urgency of Investment in Social Communications”, in: The      

Church in Nigeria: Family of God on Mission, Enugu, 2003, p. 172. 
3
 Michael Rutz, 2012, „Die Medien und die Weltkirche: Wirkungen und Rückwirkungen“, in: Schreijäck, 

Thomas  et al (Hg.), Horizont Weltkirche: Erfahrungen, Themen, Optionen and Perspektiven, Ostfildern, S. 

543-545. 
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that the church cannot resist the temptation of paying attention to its ever exacting influence.
4
 

He referred to them as ‘wonderful inventions, of which our age is proud.’
5
 The fathers of the 

Vatican Council II gave credence to this new power of the mass media noting that by their 

very nature mass media are able to reach and move not only individuals but even multitudes 

and the whole of human society
6
. The work of evangelisation is today so intertwined with 

what means and how those means help to pass on the gospel truths. Within this framework, 

therefore, communication tools have become not just relevant but infact indispensable to the 

church’s mission of evangelising the world. The Vatican II council fathers realised this and 

noted thus, “the Church recognizes that these media, if properly utilized, can be of great 

service to mankind, since they greatly contribute to men's entertainment and instruction as 

well as to the spread and support of the Kingdom of God”.
7
 

David Cheney published the statistics of Catholics in the world as at 2005. There were 

18 million Nigerian Catholics out of a national population of 125million Nigerians which 

translated to approximately 15% of the entire population. In the same vein, there were 4, 437 

diocesan and religious priests.
8
 This means each priest catered for the spiritual and pastoral 

needs of 40, 568 Catholics. Relatedly, John Allen writes;  

In the 20th century, Africa went from a Catholic population of 1.9 million in 1900 to 

130 million in 2000, a staggering growth rate of 6,708 percent. Half of all adult baptisms 

in the world, the surest sign of missionary expansion, are in Africa. Inexorably, pastoral 

and intellectual energy in the church will follow population, and this means that African 

leaders are destined to play an increasingly important role. Nigeria will have 47 million 

Catholics by 2050.
9
 

In Auchi Diocese of Nigeria, this is somewhat better than the national average. As at 

2012, there was a catholic population of 86, 271 lay persons and 75 priests,
10

 which translated 

to 1, 150 Catholics per priest. But within the context of the steady rise of Pentecostalism and 

their growing influence in the Nigerian society, one may want to ask if the communication 

methods of the church are still effective. This question must make the church re-evaluate how 
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it has employed the means of social communication since the post Vatican II era and to come 

out with ways to maximise this invaluable means for the service of church.
11

 

Indeed, Michael Rutz suggested what he termed the three church commandments of 

the media, namely; (i) that the church must be present in the media. It must at no time leave a 

vacuum in the media. It must occupy its own unique place there, (ii) it must act. The church 

must not just register its presence in the media, it must also at the same time try to influence 

policies and public opinion for the good of society and, (iii) it must own its own media. The 

church cannot be completely effective if it continues to depend on secular media for 

dissemination of information.
12

 It must find the resources to own and manage its own media 

for the good of man and for the salvation of souls. 

No doubt, the mass media, inspite of its enormous advantages and power, can also at 

the same time and almost with the same strength of power and influence do irreparable 

damage to the society and even to the church. What ethical foundation and guiding principles 

are to be formulated?  In other words, the church must not just employ the mass media to its 

own advantage of evangelising peoples, it must also at the same time be alert to the dangers 

that this means present and must help not just to provide the ethical grounds on which these 

media should operate, but also provide alternatives which will help to re-orientate those who 

have been negatively influenced by the products of the mass media.  

The Vatican Council II takes this role as part of her responsibility of providing moral 

guidance to the society. Within this context, the council states that “the Church recognizes, 

too, that men can employ these media contrary to the plan of the Creator and to their own 

loss.”
13

 John Paul II further recognized this danger and the role of the church thus; 

If media programmes frequently present a distorted picture (of things), members of 

the family (and the society) accepting these distortion passively and uncritically, 

may quite easily begin to imitate the conduct and adopt attitudes presented to them 

notwithstanding its deficiencies and superficiality. In this connection, it is wise to be 

alert to the growing influence which the mass media are exercising on the 

developing minds (and even adults) particularly as regards to their vision of man, of 

the world and of relationships with others.
14

 

In the context of Nigeria, which is still struggling with major issues such as good 

governance, lack of provision of the basic necessities of life and serious issues of justice and 

peace, the mission of the church to evangelise becomes peculiarly difficult, bearing in mind 
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that there are, as at yet, no viable media structures on which the church can rely in its use of 

the mass media. The media structure on the ground are either state-owned, which always tilt 

almost always towards the government’s side or privately owned. This makes it particularly 

difficult for the church to use these means to its advantage. In a nutshell, at present the church 

has not being able to maximise the great influence of the electronic media such as television 

and Radio because of the reasons stated above. However, suffices to say here that a few 

dioceses run catholic programmes on state-owned or privately-owned TV stations but 

certainly not as frequently as envisaged especially with the absence of the necessary funding. 

Again, the Internet which has become so increasingly powerful is such that 2 out every 7 

persons
15

 in the globe use the internet. In other words, approximately 2 billion people out of 

the 7 billion world population use the internet.
16

 Unfortunately, Africa represents only 7% 

(167million) of world internet users. Of these, Nigeria alone has 48 million internet users
17

 

(highest in Africa). What do these figure represent and present to the church in Nigeria? How 

has the church penetrated this medium of communication which in a unique way is the 

beloved for the youths? The implication of this is that the internet, like the electronic media 

(TV and Radio) is yet to be put advantageously at the disposal of the church for the 

dissemination of the gospel. Again, structural problems make access to internet in various 

ways a hurdle and expensive. Major reason: Inadequate power (energy). Nigeria, with over 

170 million people, uses power within the range of between 4000-6000 MW. This is 

inadequate and constitutes, therefore, a serious hurdle and challenge to the proper utilization 

of these means for evangelisation. 

The print media appears to be the most employed means of evangelization by the 

church in Nigeria. Out of the 45 catholic dioceses in Nigeria, 30 have at least monthly 

newspapers. 10 others have some form of Diocesan newsletters or bulletins which 

communicate news and pass on information to Catholics around the dioceses. Unlike the 

electronic media, in which news communicated are either not available because lack of power 

(energy) or when forgotten cannot be retrieved and used, newspapers and bulletins, on the 

other hand, are hard copies that can be kept and used again and again in the future.  Besides, 

one does not require power to have access to it like the others, even though power is naturally 

required in the course of its production. 
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Through this medium, Catholics are able to be positively influenced by church 

teachings on moral and faith as well issues on the society and the world at large. In a situation 

where most secular newspapers publish distorted news and information, catholic newspapers 

have demonstrated to be reliable means of information dissemination of facts and stories 

which have direct relevance to the society at large. At the same time it fulfils its obligation of 

nurturing the faith and evangelisation in general. 

Of course, one major factor in putting this medium into full use in the church is the 

question of illiteracy. With a literacy level of 61.3%
18

 in 2010, how many people can read 

these newspapers? As a result of the new government’s adoption of the UBE (Universal Basic 

Education) policy which guarantees free and compulsory education in the first 9 years of 

education introduced in 1999, literacy level has tremendously increased. In Edo State, the area 

of our research, for instance, there were 140, 158 pupils enrolled in its primary school in 2009 

but in 2012, it was 314, 479
19

 which shows a 124% increase. If this trend continues, it means 

that by the year 2050, Nigeria would probably be able to finally end illiteracy. The newspaper 

would then be able to serve as a very powerful medium of evangelisation for the church in the 

21
st
 century and beyond. But what must the church do now even in the face of a high 

illiteracy? Here also the church must act. 

Auchi Diocese, which is the focus of this research, has a peculiar situation, because it is 

relatively new. Since 2002 when it was carved out from the Archdiocese of Benin City, it has 

continued to devise ways through which to bring the message to the people and also 

consolidate in further evangelising the pagans, which are in their numbers. Auchi Diocese has 

a catholic population of 86, 271
20

 and this is only 9% of the population of the area which is 

955, 791.
21

 It is an area that is made up of a significant presence of Pentecostal movements, 

Muslims and non-believers. In addition to the government’s policy of providing basic, free 

and compulsory education in the first 9 school years, the diocese has launched a policy of 

opening Nursery and primary schools in every parish area. With these efforts, supervised by 

the Diocesan Board of Education, these schools are not only rapidly eradicating illiteracy but 
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at the same time providing the seed bed on which future evangelisation works of the church 

can be carried out. 

With these policies of both the government and the church, taking into consideration 

such other factors as power and other logistics, the diocesan use of the print media will be a 

highly valuable means of evangelisation amongst its people and even beyond. 

Another dimension to the emerging issues surrounding the effective use of the mass 

media for the benefit of evangelisation work is the question whether church agents are well 

trained to properly employ these means.  

Although, there are lay trained manpower, experts in their own rights, who can 

manage the media establishments on behalf of the church, that does not remove the fact, that 

those charged with pastoral leadership of the faithful have to and ought to also be involved in 

these changing dynamics in the communication world. Therefore, the question arises: Are 

church pastoral leaders, Clergy and Lay, within the context of the Nigerian church and 

specifically in Auchi Diocese, properly trained to make maximum use of the means of mass 

communications? The document Communio et Progressio by Pope in 1971 puts this 

concretely: 

If students for the priesthood and the religious in training wish to be part of modern 

life and also to be at all effective in their apostolate, they should know how the 

media work upon the fabric of the society, and also the technique of their use. This 

knowledge should be an integral part of their education.
22

 
 

Thus, in the course of this research, answers to the following questions would be sought. 

(a) How has the church utilized the mass media, especially the print, to its advantage?  

(b) How does the church effectively communicate the truths of the gospel in such a way 

as to make impact on the remaining large percentage of the Nigerian population that 

still needs to be evangelized? 

(c) How does the church effectively keep its members, considering the negative influence 

of the mass media and the growing influence of the Pentecostal movements?
23
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In other words, this research is an effort to establish how, compared to electronic and 

internet, the print media can be a more realistic means of evangelisation in the Catholic 

diocese of Auchi in Nigeria now and in the future. And it seeks to establish if these 

necessarily replace the traditional forms of communication. It seeks to find out if there are 

other methods of communication that can effectively compliment print media in the 

proclamation of the gospel in Auchi diocese.  

1.2 AREA OF RESEARCH 

This research is primarily on the Catholic Diocese of Auchi in Nigeria. Auchi Diocese is an 

ecclesiastical jurisdiction that was created on December 4
th

, 2002 by a Vatican decree 

establishing it as an independent juridical institution. It was carved out from the old 

Archdiocese of Benin City also in Edo state. It is one of the 54 Archdioceses, Dioceses and 

Vicariates in Nigeria.
24

 

Auchi Diocese is situated in the northern part of Edo state of Nigeria. Edo state is one 

of the 36 states of the Federal Republic of Nigeria, which came into being on August 27, 1991 

when it was carved out from the old Bendel state. According to the 2006 Nigerian National 

census, Edo state has a population of 3,233, 366, which translates to 2.3% of the total 

population of Nigeria of 140, 431, 790.
25

 Benin City is its capital and is a well-known 

historical destination for Europeans who had early contacts with Africa in the 18
th

 and 19
th

 

centuries. Edo state has a total landmass of 19,187 square kilometres. It has a population 

density of about 168 persons per square kilometre. It is bordered by Kogi state to the North, 

Delta State to the East and South, Ekiti and Ondo States to the West. Its climate is typically 

tropical with two major seasons- the wet (Rainy) and the dry (hammartan) seasons. The wet 

season lasts from about April to November and the Dry Season from about December to 

March. 

On religion, there are basically three main religious groupings in Auchi diocese, namely: 

Christianity, Islam and Tradition Religion.  

                                                                                                                                                                                     
Orthodox Christians. See Wikipedia.org, 2014, “Religions in Nigeria”, 
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The Christian population of the area under review can be further divided into the 

following Christian denominations; Catholics, Orthodox (Anglicans, Methodists,) and    

Pentecostal movements.    

Although, there are no specific data about the number of adherents of the different religions in 

the Diocese, the national average may give an indication. There are several sources based on 

researches carried out on this:  First is a 2001's report of The World Fact book by CIA, which 

puts Nigeria's Muslim population to be about 50%, 40% are Christians and 10% adhere to 

local religions. Secondly, a December 18
th

, 2012 report on religion and public life by the Pew 

Research Centre stated that in 2010, 49.3% of Nigeria's population was Christian, 48.8% was 

Muslim, and 1.9% are believers of indigenous and other religions, or simply 

unaffiliated. While the 2010 census of Association of Religion Data Archives has also 

reported that 46.5% of the total population is Christian, slightly bigger than the Muslim 

population with 45.5% and 7.7% are members of other religious groups.
26

 

Furthermore, according to the 2011 report of Regional Distribution of Christians by Pew 

Research Centre, the Christian population in Nigeria was increased to 50.8% and Muslim 

population in Nigeria remains 48.8% and others 0.4%.
27

 I am of the view that the latest Pew 

Research findings (2011) which put Nigeria’s Christians slightly above the Muslims agrees 

with the reality on the ground where the Pentecostal movements are growing with an 

unbelievable speed as shall be discussed later in chapter six. 

In addition, according to Pews Research, among the Christians, 24.8% are Catholics, 74.1% 

are Protestants, 0.9% belongs to other Christian denominations and a few of them are 

Orthodox Christians.
28

  

In Auchi Diocese, there are 86, 271Catholics
29

 in a geographical population of 955, 

791
30

 which however represent only 9% of the population far lower than the national average 

and there are at present 75 active priests to cater for this population, which translates to 1 

priest to 1, 150 Catholics. Now the growth rate of Nigeria is put at 2.5%
31

 per year and that of 
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Edo state is put also at 2.7% per year.
32

 When projected to the year 2050, for example, it 

would mean that Auchi Diocese geographically would have had a population of over 1, 8m. 

What will then be the population of Catholics within this area? What communication method 

may be employed to proclaim the gospel? This will depend on factors such as the availability 

of pastoral agents such as priests, Catechists and Religious workers as well as the 

evangelisation strategies employed by the diocese. One means the diocese has put in place in 

response to this is the policy of opening schools in most parishes and quasi-parishes. At 

present there are 20 catholic Nursery and primary schools in the diocese, 12 of them opened 

since the inauguration of the diocese in 2003 and 4 secondary schools, 3 of them established 

and/or run by the diocese since 2003. This is in addition to the primary schools and secondary 

schools which are government-owned in this area. With this, it is apparent that there will be 

more literate persons in the diocese in the next few years. How can the young diocese take 

advantage of this in its work of evangelisation now and in the future? In what way(s) 

specifically can this be achieved? 

This research cannot cover all the print media in Nigeria and about all the Catholic media in 

Nigeria. The research would, therefore, be limited only to print media, specifically The 

Promise newspaper of Auchi Diocese and the Parish Bulletin.  

1.3 METHODOLOGY 

Basically, Church documents on mass Communication, primarily the Vatican II decree 

on mass media Inter Mirifica as well as several other pre and post-Vatican II Church 

documents were studied including the new concept of communication theology as developed 

by Matthias Sharer and Bernd Hilberath. Pastoral releases by the Catholic Bishops’ 

Conference of Nigeria on mass communication were also analysed. 

In addition, this research work explored basic sources about current facts and figures 

about Nigeria obtained from the National population commission, primarily the results from 

the 2006 census conducted in Nigeria, which are available online.  

Because this work has to do with communication and evangelisation among the 

peoples of Auchi diocese in Nigeria, an empirical approach of questionnaires including 

interviews were carried out and findings analysed to determine the successes and challenges 
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of evangelisation in the pre-modern times, before the advent of modern means of 

communication in order to properly appraise and situate our research within the contemporary 

exploration of mass media and how that affects evangelisation today in Auchi diocese, a 

largely rural diocese. This approach helps one to understand the cultural-religio-social make-

up of the Auchi people, on whom the findings of this research will be applied.  

And of course library research involving the consultation of several books relating to 

evangelisation and communication in Nigeria as well as journals by scholars were heavily 

relied upon. 

For most of the statistics, international sources available online such as CIA of the 

United States of America, United Nations, UNICEF, Index Mundi and other reputable 

resource portals like www.ethnologue.com were consulted.  

1.4 ORGANISATION 

This work is primarily an investigation of the impact and challenges of the modern 

means of mass communication, particularly the print, represented by the Diocesan Newspaper 

and the Parish Bulletin, in the diocese of Auchi, Nigeria and how these can play a very 

significant role in evangelisation in all its dimensions in the context of Auchi diocese within 

the background of existing traditional forms of communication. This work has, therefore, 

been organised and arranged in such in a way that it explains this vivid picture and 

exploration. 

The entire work is made up of three parts divided into eight chapters.  Basically, 

chapter one is the general introduction. Part one contains chapters 2 and 3. Chapter 2 deals 

with the historical/cultural background of the research while chapter 3 deals with conceptual 

clarifications which form the basis of the research. Part two is made up of chapters 4, 5 and 6. 

Chapter 4 concerns itself with the theological foundation of the research, namely the meaning 

of communication theology. Evangelisation as a concept as it relates to the church and its 

approach of communication is dealt with in chapter 5 and chapter 6 examines the different 

communication approaches to evangelisation in Auchi diocese. Part three is comprised of 

chapters 7 and 8. The application of the research findings in the focus of chapter 7, where the 

application of communication as an evangelisational instrument within the specific context of 

Auchi diocese was examined and chapter 8 is the evaluation which contains the general 

recommendations as well. 
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To simplify the above further, chapter one will be dedicated to the general 

introduction. Here, the reason or motivation for the research and the area of research shall be 

examined. Thereafter, the methodology, the organization of the study as well as the 

challenges experienced in the course of the research shall be explained. 

 In chapter Two, the examination of the concept of religion amongst the people of 

Auchi Diocese, their social way of life, including their value, their occupation and their 

traditional educational systems shall be critical explained. Next, the traditional methods of 

mass communication before the advent of western methods of communication shall be 

critically ananlysed. But with growing population, these methods have become insufficient. 

Thus, the need to explore modern means of information dissemination for effective 

evangelisation. 

Chapter three focuses specifically on the basic knowledge and challenges of Modern 

Mass Media, because it constitutes the springboard upon which the idea of this research is 

built. The Historical notion and contemporary definition of communication were examined 

for a better appreciation of the print media which is the subject matter of this research. Next, 

the various elements that make up communication were studied. Thus, such elements as the 

sender, the receiver, the message, the channel, the encoding, the context and the feedback 

were examined. The linear and participatory models of communication were also studied. 

While linear model of communication refers to information that emanates from a sender and 

considers the effects on the receiver, the participatory model of communication shall consider 

the sender and the receiver as both equally important in the business of dissemination of 

information. There are basically two forms of communication; the verbal and non- verbal. 

These were examined as well. The intra-personal and interpersonal levels of mass 

communication were also studied in this chapter. 

Chapter four focuses on the Theological foundation for communication. Specifically, 

the relevance of Communicative theology as developed by Matthias Sharer and Bernd 

Hilberath who have researched extensively on this over the years and how they developed this 

idea from Ruth Cohn’s idea of Theme-Centred-Interaction (TCI) was explored, in which 

theology, if it must be communicative, must deal with themes and at the same time with 

people who are involved. Communication has no role in the church if it has no theological 

foundation and relevance. This chapter brings out the connection and establishes that 

communication is basically theological and theology is principally communicative. What 

relevance does this have in Auchi diocese? To this, the specific theme of liberation in Auchi 
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diocese was chosen examining how freedom from oppression and poverty can become a 

communicative theme for the Diocese of Auchi. 

Chapter five analysed the very notion of evangelisation as it relates to the tools of 

modern communication. It analysed the challenges of globalisation in the world today and the 

reverberating effects this has on evangelisation in Auchi diocese. Relatedly, church 

documents were reviewed which discuss the theme of communication. Not left out were 

documents from two African bishops’ synod (1994 and 2009). How do these affect 

evangelisation in the continent?  And specifically, the method of how Nigerian bishops 

communicate the message of Christ to Nigerians would be discoursed. And specifically to 

Auchi diocese, how the bishop communicates would be analysed. In both, there would be 

some case studies of their pastoral letters.   

Chapter six centres on the communication tools that the early Christian missionaries 

employed when they first came to the Diocese in the early 19th century which included the 

use of ‘Interpreters’ and the establishment of elementary schools to train those who could 

understand clearly the sermons of the priest so as to communicate same to the people. This 

also played at the same time the function of educating them after the western model namely; 

to read and write. It examined the different dimensions of liberation and human rights in 

Auchi diocese and the different ways communication play a role in this interplay in Auchi 

diocese. How? Why? This is because Nigeria, including Auchi Diocese, has had its own fair 

share of the ravages of man-imposed poverty. The relevance of the print media in eradicating 

this scourge cannot be better handled than in the notion of liberation theology. It cannot be 

over-emphasized the relationship between a healthy soul in a healthy body. No evangelisation 

can be meaningful when it is directed at a malnourished, hungry and famished people. 

Therefore, the various aspects of liberation in Auchi Diocese have to be understood especially 

as it relates to the spread of the good news. This chapter sets out to investigate this. Do the 

print media play any role in Auchi Diocese especially in the areas of Economic 

empowerment, Democracy, Education and Justice and Peace? This is the relevance of this 

chapter to this research. 

Chapter seven addresses the question of how this research is contextualised in Auchi 

diocese. In other to make the research a part and parcel of Auchi Diocese certain 

consideration and factors must be critically but objectively considered. The issue of Lingual 

Pluralism is primary. In a diocese with over 20 languages, how is the print media to be 

effectively utilised? This challenge will be examined in this chapter.  Relatedly also, the 
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cultural diversity must be put side by side for an effective print evangelisation. How do you 

communicate to a congregation of different persons coming from different backgrounds and 

cultures in such a way that each is able to assimilate the message as desired? There is also the 

challenge of the purchasing power of the people who are predominately peasant farmers. Can 

one who has got no money to feed be able to buy a catholic paper to read?  Can the print be 

effective if the people cannot buy them? Therefore, the literacy problem is a big challenge. 

The print media can only be meaningful if the people are literate and can read and write. 

Although, through the church’s involvement in the provision of basic primary education, there 

are at least 20 catholic primary schools distributed around the Diocese, illiteracy is still 

relatively high put at almost 40% by the CIA.
33

 How then will a print media be effective 

given such circumstances? This is a big challenge to be critically appraised. Two types of 

print outfits have been selected for evaluation: ‘The Promise Catholic Diocesan Newspaper’ 

(established in 2006) and its impact so far in view of making it more efficient for the future.  

Second, is an analysis of ‘The Parish Bulletin’ as a veritable means of information 

dissemination within the parish community. There are also challenges posed by other non-

Catholic (secular) print media (Newspapers). These are to be critically analysed and its impact 

evaluated. These challenges would include ethical and moral dimensions. One major 

challenge of the communication in the church is ethnic and religious conflicts which have 

increased in the last 5 years. Are these as a result of a faulty communication model between 

ethnic groups and between the church and other religions in Nigeria? What communication 

model can be employed to curtail this? Is interreligious dialogue as a communicative 

approach the best approach? This chapter investigates these. 

Chapter eight serves as an evaluation of the entire research work with potent 

recommendations. It specifically proposes means on how the present Diocesan newspaper, 

‘The Promise’ can be further re-organised to really play its role as a tool for communicative 

evangelisation. Also, the proposal shall be made for the weekly/monthly parish bulletin to be 

structured in such a way that it becomes a very potent means of evangelisation which would 

mean that its content would not just be liturgical but also catechetical and pastoral as well as 

informative. 

 The persuasive impact of ordained ministers such as the Bishops and Priests in the 

effective use of the print media in the diocese must be explored. One cannot deny the fact that 

                                                           
33

 Central Intelligence Agency (CIA), 2014, “Nigeria”, https://www.cia.gov/library/publications/the-world-

factbook/geos/ni.html. Accessed on 03.02.2014. 



15 
 

pastors of souls have a very strong influence on their flock and so it is not sufficient to make 

the print a pastoral tool but to make the pastors themselves embrace the print media as a 

further means for catechetical and pastoral formation of the people.  

 As a consequence, a strong proposal is made for all pastoral agents to undertake, as it 

were, a course or training in the effective pastoral use of prints which will help them to 

develop the content for their parish bulletin and help them appreciate, from the pastoral 

dimension, the usefulness of the Diocesan Newspaper. 

 A case is also being made for the laity involvement in this all–important task of the 

church in Auchi Diocese particularly those at the leadership cadre. If the leaders are well–

informed about the power of the print media in the pastoral work to which they are also 

engaged, then they will be able to convince their colleagues in their ‘own language’ to 

embrace the Diocesan print communication media thereby helping in the spread of the good 

news. 

Youths in the church must be given their own place in the church not so because they are 

young and full of ideas but more importantly because they are more affected by the modern 

means of communication, especially the internet. How can the church guide the youths to 

achieve that self-consciousness about the powers inherent in the internet and what dangers 

that lie therein as well? And can the church train them to use this medium maximally for the 

proclamation of the gospel first to themselves and to the rest of the faithful who regularly use 

the internet? 

 To further make the print media an effective tool for pastoral evangelisation, the 

literacy level of the citizenry must be increased. This is where the civil government comes in 

handy. Although the church plays its roles in promoting education of the people, it is 

inadequate. Besides, the church does not have the required financial muscle to do this alone. 

For instance, while the Catholic Diocese of Auchi has only about 16 primary schools and 4 

secondary schools, the government has over 300 primary schools and over 100 secondary 

schools.
34

 In view of the above, the recommendation is made on how the government could be 

prevailed upon to equip her schools with both teachers and infrastructure that will facilitate 

the qualitative education of its citizenry. If this is done, coupled with the Diocesan efforts, 

then there would be greater literacy awareness and the print media as a tool of evangelisation 

becomes more a very potent and productive tool for evangelization. 

                                                           
34

 Information obtained from the Edo state (Nigeria) ministry of Education by this author on June 10
th

, 2014. 



16 
 

No one can discuss the topic of print media today without a mention of one major challenge: 

Internet. The internet appears to be taking over the print media. But I sought to establish that 

rather than taking over, the internet is merely complimenting it. Both will continue to exist 

side by side. However, which gains the upper hand at any point in time will depend 

principally on the handlers of that particular form of communication and other factors such as 

purchasing power, energy availability and accessibility and political influence.  

The conclusion, therefore, is that the print media is a potential that has not been properly 

harnessed, explored and utilized in the evangelisation mission in the Catholic Diocese of 

Auchi, Nigeria and that there is the urgent need to set in motion the structures to effectively 

put it into use for the ultimate salvation of souls. In addition, to all the modern means of 

communication, I have proposed that the Basic Christian Community (BCC) be explored as a 

new or rather re-modelled form of communication in the church, taking after the ideas of 

Matthias Scharer and Bernd Hilberath’s “Triangle in a Square” where the individuals’ 

concerns and anxieties are given considerations and by so doing everybody feels a sense of 

belonging, which is the ultimate goal of all evangelisation; to win all to Christ without any 

getting lost. I posit that this form of evangelisational communication remains the highest form 

of communication in Auchi Diocese. No matter how very advanced communication becomes 

technologically, interpersonal communication is the basic and basis of all communication and 

can never be replaced.  

 

1.5 LIMITATIONS OF STUDY 

This study had encountered limitations in that there are presently few works already 

written in this field in Nigeria. And because of the importance to explore more researches in 

this field, the Catholic Institute of West Africa (an institution owned by the Catholic Bishops’ 

Conferences of English-speaking West African nations) introduced the department of pastoral 

communication into its academic programme which effectively started with  the 2003/2004 

academic session. That is just a few years ago. And since then, there have been a few works 

written on this. So there is basically shortage of research materials in Nigeria. Also there are 

no enough statistics on certain areas such as one’s religious affiliation in Nigeria. For 

example, the 2006 Nigerian census which was supposed to be a comprehensive census 

including statistics of almost all aspects of the Nigerian people did not do so. The census of 

the number of Christians, Muslims and other religions was not included in the National 

population questionnaires during the census exercise carried out by the National Population 
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Commission (NPC) of Nigeria. It is a shame, that as of today, there are no authentic figures of 

the number of Christians, Muslims and Traditional worshippers in Nigeria. The refusal by the 

NPC to include this was attributed to political reasons.
35

 So the figures used, which were not 

exhaustive in themselves, were those written in online research portals: Wikipedia and other 

online sources. Some information were also received from interviews with those whom this 

author considered knowledgeable enough to supply objective facts about certain themes such 

as the most spoken languages in Auchi diocese. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

                                                           
35

 Nigeria is almost divided between a Muslim-dominated North and a Christian-dominated South. Some believe 
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CHAPTER TWO 

 

AUCHI DIOCESE: HISTORY, PEOPLE AND CULTURE 

 

2.0 INTRODUCTION 

This chapter is concerned with the context of this research: Auchi. It is an attempt to 

understand the historical, cultural, social and religious structures of the Auchi people. 

2.1 HISTORY 

There is little that has been written about the history of the Auchi people.
36

 The major 

accounts are those taken from oral sources and few materials available. Generally, the Auchi 

people are said to have migrated from the Bini kingdom or Bini Empire, what is today 

referred to as Benin, which is geographically north of the Auchi people. They were said to 

have migrated in stages during the reigns of Oba Ewuare and Oba Ozolua in the 14th and 

15th Centuries respectively. 

In order to situate the origin of the Auchi people, it is proper to examine the origin of the 

Binis itself in order to understand its own history within this framework. 

According to the historical accounts of Jacob Egharevba
37

, the Bini people came all the way 

from Egypt and eventually found a more secure shelter in their present abode after a short stay 

in the Sudan and at Ile-Ife in Nigeria, which the Bini people call Uhe. Before coming to their 

present settlement, a band of hunters was sent from Ife to inspect the land and the report they 

brought back was favourable. Tradition says that they met some people who were in the land 

before their arrival. These aboriginals were said to have originally come from Nupe and the 

Sudan in waves. 

For over a century, the management of the affairs of the kingdom was carried out under 

different leaders. The Benin Empire of the first period whose rulers or kings were commonly 
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known as “Ogiso” was founded about 900 A.D.
38

 At that time, the kingdom was known 

as “Igodomigodo.” Misrule and internal squabbles led to the banishment of the last Ogiso, by 

name Owodo. 

Then Oranmiyan, the son of Odudua, the great oba of Ife, came to Benin in the 12th Century 

and married a Bini woman, Erinmwinde who bore him a son. Years later, Oranmiyan rejected 

the kingship because he felt the Binis were hard to rule. His son was later crowned as Oba 

Eweka I around 1200AD. 

Between 1440 and 1473 A.D, Oba Ewuare the Great ruled with his two sons Kuoboyuwa who 

was the Edayi n’Iken of Uselu and the second son, Ezuwarha who was the Ogie of Iyowa. The 

two sons initially loved each other but soon bitterness and envy developed among them and 

they poisoned themselves and died. 

At their death, a deeply touched Oba Ewuare the Great declared a period of mourning in 

which no one was allowed to bath and dress and couples were not to mate for three years. 

Expectedly, people revolted and many people migrated out of the kingdom.  

The Auchi people were one of the first to migrate out of Benin. It is not clear if they migrated 

in batches or in droves but what is clear is that they settled in their present abode between the 

14th and the 18th Century.
39

 And they formed the different Auchi nations, namely – Agbede, 

Anwain, Auchi, Avhianwu, Avhiele, Ekperi, Ineme, Jagbe, North-Ibie, Okpella, South-Ibie, 

Uzairue, and Weppa-Wanno. 

According to Theodore Annany, Auchi was founded by a man called Uchi who migrated from 

Udo near Benin City about 14th Century A.D. definitely before the reign of Oba Ewuare of 

Benin. 

However, Peter Omo-Ananigie, opines that the Auchi people are descendants of a great and 

powerful leader called UCHI. But some affirmed that they were more or less immigrants with 

Nupe and Kogi ancestry, who were named and called “Auchi” by the Etsako
40

 palm-wine 

tappers of that time who had their most productive palm trees around the area of present day 
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Population And Housing Census  Of The Federal Republic Of Nigeria”,       
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Auchi. In accordance with the terminology of the Etsakos, the word for palm wine tapping 

is“Ayun Uchi”, and this has been developed in the course of time to “Auchi”. 

By now, through the conquests of the NUPE people, Islam had started to take roots amongst 

the Auchi people and extending to Uzairue, South-Ibie, Anwain, and other towns surrounding 

Auchi. Although, the Auchi people had begun to embrace Islam, they did not, however, lose 

their traditional beliefs.  

Christianity as a religion came to the Auchi towns and villages with the arrival of the early 

missionaries in the 18
th

 and 19
th

 centuries.  The first contacts of Auchi people with early 

missionaries were in 1884 in the town of Agenebode led by Rev. Msgr. Carlos Zappa. 

Although, the Auchi people initially resisted the introduction of the new religion, they, 

however, later accepted it and by 1897, the first parish was already established in Agenebode 

with Rev. Peter Piotin as its first pastor. Later on, church stations were opened in other 

villages like Apana, Ivianokpodi, Iviukwe and Okpekpe. In 1908, a minor seminary for the 

training of catholic priests was opened in Ivianokpodi. The faith continued to spread until it 

culminated in Benin City being made a diocese in 1950 and Auchi was created a diocese in 

2002, which is the area of our research.
41

 

2.2 GEOGRAPHY, POPULATION AND PEOPLES 

Auchi diocese is situated in the northern part of Edo state of Nigeria. Edo state is one 

of the 36 states of the federal republic of Nigeria, which came into being on August 27, 1991 

when it was carved out from the old Bendel state. According to the 2006 Nigerian national 

census figures, Edo state has a population of 3,233, 366,
42

 which translates to 2.3% of the 

total population of Nigeria, put at 140, 431, 790.
43

 Benin City is a well-known historical 

destination for Europeans who had early contacts with Africa. Edo state has a total landmass 

of 19,187 square kilometres. The state has a population density of about 168 persons per 

square kilometre. It is bordered by Kogi state to the North, Delta State to the East, to the 

South by Ekiti state and Ondo State to the West. Its climate is typically tropical with two 

major seasons- the wet (Rainy) and the dry (hamartan) seasons. The wet season lasts from 

about April to November and the Dry Season lasts from about December to March. 
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Edo state has over 30 ethnic groups but all of them are submerged into three large 

bodies of ethnic groups, namely: The Binis, located in the south of the state, are the biggest in 

size and make up about 52.1% (1, 686, 041) of the population of the state. The next are the 

Afemais (the area of our research) located in the northern part and make up about 29.5% (955, 

791) of the state’s population and the last ethnic group are the Esans (some pronounce it as 

Ishans) and they make up the remaining 18.4% (591, 534)
44

 of the state’s population.  

Politically, there are 18 local governments areas (LGA) each lead by a chairman 

elected by the people every 3 years. While the Binis have 7 LGAs, Afemais (Auchi Diocese) 

have 6 and the Esans have 5. 

So, the six LGA covered by Auchi Diocese and their population
45

 are as follow: 

1. Akoko Edo LGA   261, 567 

2. Etsako Central LGA     94, 228 

3. Etsako East LGA   147, 335 

4. Etsako West LGA   198, 975 

5. Owan East LGA   154, 630 

6. Owan West LGA     99, 056 

 

Total     955, 791 

 

By ethnic and linguistic classification, these local government areas are merged to make 

up three large ethnic groups within the diocese, including their population, namely; 

1. Akoko Edo Local government Area making up the Akoko Edo ethnic group (261, 567 

or 27.4%). 

2. The Etsakos comprise the three Local Government Areas of Etsako Central, Etsako 

East and Etsako West (440,538 or 46.1%). 

3. The Owans are composed of the two Local Government Areas of Owan East and 

Owan West (253,686 or 26.5%).
46
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2.2.1 AUCHI WELTANSCHAUUNG (WORLD VIEW) 

Before the advent of Christianity, the Auchi people had a Weltanschauung (world view). The 

first is the belief that the world is flat and that the sun revolved around the earth in a regular 

rhythm that was unchangeable.
47

 Time is marked by day and nights and the rhythm of daily 

time is reckoned according to the common daily activities of the community. Asante and 

Asante say “time for the Africa does not exist in a vacuum as an entity which can be 

conceptually isolated. Time is conceived only as it is related to events and it must be 

experienced in order to make sense or become real.”
48

 Such events could include waking up 

in the morning, going to the farm, rest and lunch at midday in the farm, return from the farm 

in the evening, dusk at the beginning of the night. The moon marked the lunar months, and 

the seasons were reckoned in terms of the rainy and dry periods. The months are named 

according to the common activities of the community, such as cultivation, planting, weeding, 

harvesting. For the Auchi, therefore, man creates time, not time enslaving man. In other 

words, the events and human participation are of essence.  

Also, the world is conceived as one consisting of the earth on which humanity lived, and the 

sky from which the moon and stars shone at night and across which the sun passes each day. 

The world is not seen as an entity that would change or come to an end. The world is believed 

to be inhabited by both visible beings (such as humans, domestic and wild animals, valuable 

and poisonous plants), non-visible beings (such as deity, ancestors, children about to be born), 

and inanimate objects (such as mountains, rocks, caves, rivers) all of which existed in a 

balance of relationships within the context of the natural cycle and rhythm of life. If the cycle 

of the seasons and the rhythm of life in the community was interrupted by such occurrences as 

prolonged rain, drought, epidemics, unusual deaths, it was believed someone in the 

community had caused a breakdown of the balance of the relationship, thereby offending the 

deity, ancestors or spirits. A diviner would be called upon to investigate the source of the 

breakdown and to reveal who was responsible and what remedies were to be carried out, and 

accordingly what punishments were to be meted out on the culprits. For the Auchi people, all 

activities centred around their belief in the supreme God, together with the deities, spirits and 

ancestors, as shall be discussed later. 
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2.2.2  THE PERSON IN AUCHI 

The Person in Auchi is understood with the entire anthropological context of his existence and 

history. The Auchi person, like other Africans, is basically conceived as being made up of 

body, soul and spirit. 

2.2.3  THE BODY 

The body, ‘Egbe’, is the totality of the human personality of the Auchi person which enables 

him to relate with other fellow humans and the physical world. The body gives him his unique 

identity that makes it possible to distinguish John from Paul or Lucy from Veronica. And the 

heart ‘udu’, is for the Auchi the most important part of the body. Thus, it is common to hear 

the Auchi people say Udu khọ ‘ọmọ (It is the heart that makes a child). 

The body is seen also from its spiritual dimension. For the Auchis, apart from the body being 

a physical element, it is also spiritual. It is for this reason that the Auchi people pay respect to 

the body of the dead and death rites are always accompanied by sacred activities to honour the 

corpse, including celebrations. It is also for this same reason that acts against the human body 

are punishable. For instance, chastity, because it involves preservation of the sanctity of the 

body is rewarded. At marriage, a virgin girl is given a lot of gifts. On the other hand, adultery 

is punishable because, apart from the offender taking another’s man wife illegally, it is also 

considered a damage to the body of the woman. Unfortunately, the woman bears the greater 

part of the punishment. The man could be fined, e.g. to give some tubers of yams to the 

husband of the adulterous woman, but the woman will have to go through certain purification 

rites which could last up to three months and during this time, she is not allowed to give food 

to the husband and children. 

Similarly, killing is considered the most extreme violence against the human body and the 

offender’s punishment is also death. According to Cornelius Omonokhua “the sacredness and 

the resurrection of the body have moral implications for the Etsakọ people. For instance, 

traditional laws are put in place to guide the use of the human body.”
49
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Unfortunately, one aspect that was not really treated as a violence against the human body 

was wife battering by the husband. In most Auchi traditions, it was considered as ‘correcting’ 

the woman but in most cases it does severe bodily harm to the woman. 

2.2.4  THE SOUL 

The soul among the Auchi people is called ‘aighu’ meaning ‘immortal’. It is not clear what 

distinction Omonokhua was trying to make between the soul and the spirit when he talks 

about ‘oreghe’ which he explained as the vital force of the human person and responsible for 

all that life entails.
50

 But what he did emphasize is that there is no separation between the 

body and the soul and that they both form the human person. 

2.3      RELIGION 

In the areas that make up Auchi Diocese, there are basically three main religion groupings in 

Auchi diocese: Christianity, Islam and Tradition Religion. 

There have been controversies about the figures of members of the different religions in 

Nigeria. The table below, which puts Islam as the dominant religion, gives an indication of 

the population of the different religions and denominations in Nigeria. Others contest this, 

however, and argue that it is Christianity that is the dominant religion in the country. As a 

result of this controversy, people’s religious inclination was not included in the last census 

conducted in Nigeria in 2006.  

Table 1: Religious Demography of Nigeria, 2003 
Religion/Denomination  

Women (%) Men (%) Total Average in % 

Catholics 13.1 14.3 13.7 

Protestants 15.2 14.7 14.9 

Other Christians 19.6 19.5 19.6 

Total Christians 47.9 48.5 48.2 
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Religion/Denomination  

Women (%) Men (%) Total Average in % 

Muslim 50.7 50.2 50.4 

Others 1.4 1.3 1.4 

Source: Nigeria National Population Commission and ORC Macro,  Nigeria Demographic and Health Survey 2003 (2004).51 

Inspite of Auchi being a largely religious environment, scholars have asked at what point the 

indigenous people of Auchi had an idea of God. Was it when they first had contacts with the 

western Christian missionaries? Was there an idea of God before the arrival of the 

missionaries? This shall be examined next. 

2.3.1 AUCHI IDEA OF GOD 

Did the Auchi people have a notion of God before the arrival of the white missionaries? And 

if at all they did, what did God mean for them or what kind of God did they have an idea of? 

This is what Onwubiko has to say, “in traditional African societies there were no Atheists. 

This is because religion, in the indigenous African culture, was not an independent institution. 

It was an integral and inseparable part of the entire culture.”
52

 

These questions have been laid and argued by both African as well as Western theologians 

from two opposing standpoints. On the one hand, African theologians like Cornelius 

Omonokhua, John Mbiti, Samson Fatokun, JNK Mugambi and Oliver Onwubiko would argue 

that God was part and parcel of the African cosmology and ontology and can never be seen as 

a concept brought by the westerners. Although the particular word “God” came with the 

Missionaries, it does not apply that the idea of God was not present amongst the Auchi 

people. Omonokhua buttresses this with some Auchi names for God thus; 

Oghenakhogie (God is king), 

Amiosino (God is invisible), 

Osigwe (God is judge), 

Osikhena (I fear God), 
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Anoghena( Nothing surpasses God).
53

 

 

These were names used to refer to God long before the arrival of missionaries. Other parts of 

Nigeria reveal similar traits of the presence of God in the coinage of names they give to God. 

Binis of Edo state (Osanobua=Creator of the world); Ishans of Edo state (Osenoblua=Creator 

of all); Igbo (Chineke=Creator, Chukwu=Great Spirit); Isoko of Delta state (Oghene=Lord of 

all); Yorubas (Olodumare=Almighty, Olorun=Owner of Heaven, Eleda=Creator).
54

 

The names given by the Auchis are a clear indication already of the notion of God and how 

highly revered God was held and worshipped among them. Thus, Quarcoopome describes the 

African as both “notoriously religious” and “incurably religious”
55

   

On the other hand, there is the belief by the some Westerners that Auchis (nay Africans) do 

not have a concept of God as they understand and know it, so the resolve to evangelise the 

people. This historical dimension shall be further expatiated when the early contacts of 

Auchis with the western Christian missionaries in chapter three is discussed. But suffice to 

say here that African Theologians like Omonokhua, Mbiti and others, disagree sharply with 

this view. I also disagree as the monotheistic concept of God in Auchi shows.   

2.3.2 MONOTHEISTIC GOD OF AUCHI 

Although there are many names for God in Auchi, the commonly used one is Osinegba.
56

 Osi 

refers to being-ness that is “immaterial, spiritual and that which is not perceptible to the 

senses.”
57

 This being is supreme and transcendental and was neither born nor created. The 

Etsakos, a major ethnic group in Auchi, according to Omonokhua, did not concern themselves 

much with a being that was abstract and metaphysical and simply not empirical. So there was 

the need to get an intermediary help (mediator) to access this indivisible God. Egba was to be 

that solution. 

Egba is a ring from Elephant tusk. The elephant is perceived by the Auchi not only as the 

biggest animal but also as very powerful and therefore hunters wear this ring when they are 
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going for their hunting expeditions and they were almost always successful.  And so when a 

hunter came back from hunting successful or when warriors who went for battle came back 

victorious, sacrifices were offered as a thanksgiving and in appreciation for divine protection. 

In a way then, Osinegba is a name that was borne out of the experience of the Auchi people. 

So the coinage or usage of the name Osinegba(Indivisible being that surpasses Egba) is a 

reference to the fact that the invisible God is more powerful and more potent than the Egba 

that they have come to know. Thus Egba which is seen as a divinity became a medium for 

reaching Osinegba. The Supreme Being Osinegba was invoked in the shrines and solemn 

communal assemblies.
58

 Like the Christian Sunday, a day was set aside for the worship of 

God. This is called ‘Ewo’ (native Sunday). It does not take place on the western day called 

Sunday (first day of the week) but rather takes place after the market day called ‘Elumhi’. On 

this day, people neither go to their farms nor to the markets. They stay at home to rest. Unlike 

in Christianity where everyone is required to go to the church, only the priest and elders go to 

the shrines to offer sacrifices on behalf of the entire community. There are also places of 

worship in Auchi. Such places would include some designated forests, rivers, trees as well as 

village squares and shrines. These places are treated as sacred places and people generally do 

not go near such places. 

2.3.3 INTERMEDIARIES 

Just as in normal physical communities where elders play the function of intermediaries such 

as performing religious activities or making decisions on behalf of the entire society, so do 

intermediaries play such roles in the religious sphere. Here, two types of intermediaries can be 

distinguished: Divinities and Spirits, and Ancestors. The Divinities and Spirits, and 

Ancestors
59

 are intermediaries in Auchi theology; just the same roles that saints and angels 

play in Christianity. The Auchis believe that because God is invisible and almighty, he can 

only possibly be accessed through intermediaries that are real. 

2.3.3.1  DIVINITIES AND SPIRITS 

The Auchis, like Africans in general, believe that God is supreme and inaccessible. They 

believe that the Supreme Being could not be directly approached owing to His immense 

greatness and transcendence, hence the need for the worship of these lesser gods as 
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intermediaries.”
60

 In other words, “for most of their life, Africans place God in the 

transcendental plain, making it seem as if He is remote from their daily affairs”
61

 However, 

Samson Fatokun writes, “…owing to His remoteness, He has brought into being a number of 

divinities and spirits to act as His functionaries in His theocratic government.”
62

 Fatokun has 

classified these divinities and spirits into three, as follows; 

(i) Primordial divinities, those believed to have been with the Supreme Being long 

before the earth was created. 

(ii) Deified Ancestors, historical figures, e.g. Kings, cultural heroes and heroines, war 

Lords, founders of villages and towns.   

(iii) Personified/deified natural force or phenomena, e.g. the earth, rivers, trees and 

mountains. 

This is a little bit different from the situation among the Yorubas
63

 of South-West Nigeria. 

Here, Ifa acts as the major system of divination, in which the people know about the past, 

present and future. Indeed, he is worshipped as the god of divination. Ifa is a system of 16 

basic and 256 derivative figures (odu) obtained either by manipulation of 16 palm nuts (Ikin) 

or by the toss of a chain (opele) of 8 half seed shells. 
64

 

2.3.3.2       ANCESTORS 

Because the ‘ancestors’ or ‘living dead`
65

 occupy a crucial ontological position somewhere 

between Spirits and God, and between God and men for the Africans, they, therefore, play a 

noble role for those still living. On this, John Mbiti writes: “they in effect speak a bilingual 

language of human beings whom they recently ‘left’ through physical death, and of the spirits 

to whom they are now joined, or of God to whom they are now nearer than when they were in 

their physical life.”
66
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According to Peter Domnwachukwu, ancestors “are looked upon to for protection by those 

who are living in the visible world (and) stand before the gods as intercessors for their living 

relatives. They intervene for the good of their living relatives.”
67

 Domnwachukwu further 

opines that “the knowledge of the Supreme Being (God) comes from the ancestors, who bring 

this revelation to the living…”
68

 They convey human requests, needs, prayers, sacrifices and 

offerings to God and relay His responses back to human beings.
69

  

For Ikenga Metuh,  

Most African societies recognise fundamentally two types of divinities, the Supreme 

Being and the deities. The Supreme Being though recognised as the creator and Lord of 

the entire universe features less frequently in public worship and rituals than the deities, 

who are many and feature in almost every aspect of African life.
70

 

In J. Awolalu’s own words 

The ancestors constitute the closest link between the world of men and the spirit world 

and they are believed to be keenly interested in the welfare of their living 

descendants…they are regarded as presiding spiritually over the welfare of the 

family…the living have the confidence that they live in a world in which their ancestors 

are interested and over which they are watching.
71

 

In Malawi, for example, the Lomwe traditional belief of ancestors is that they are 

“intermediaries who intercede for the people before God.”
72

 This explains the respect Auchis 

have for their dead. Although these intermediaries are themselves spiritual they can be located 

particularly in what Mbiti calls the Sasa period.
73

 Those who really distinguished themselves 

while alive are elevated to divinities
74

 and deities, especially at the Zamani stage.
75

  

2.4 SOCIAL LIFE 

The social life of the Auchi people is centred on the family and the immediate community one 

comes from. By ‘come from’ is understood to mean one’s father’s town or village. This is 
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because in Auchi, therefore, one is identified by where the father comes from. Consequently, 

the Auchi understanding of the family is patrilineal. What place then does the individual 

occupy in the Auchi ontology? 

2.4.1 THE INDIVIDUAL  

Contrary to the opinion of some about the over-play of the group-oriented dimension over and 

above the person or the individual, its value and place in Auchi remains uncompromised. 

Although, the Auchi notion of the human person is closely associated with the general 

background of the community, its distinct place is however, not overshadowed. The Auchi 

notion of ‘Mhe’ (me or myself) expresses in a very deep way that difference from ’ghue’ (you 

or yourself). It is thought that this close and almost unbreakable relationship of the person 

with the community makes the individual either lazy or unnecessarily dependent on ‘others’ 

or the community and therefore reduces the individual’s capacity for productiveness or 

initiative. When Rene Descartes argues, for instance, that ‘I think’, therefore, I am’ or ‘I am 

because I think’, it was a philosophy, or conception, if you like, that exalts the individual over 

and above others. It shuts out the ‘others’. This is the complete opposite of the Auchi concept 

of the person which John Mbiti has summarised as ‘I am because we are’. It is in the same 

direction that Ferdinand Ezekwonna writes: “Africans….allow themselves to be permeated by 

the sense of the community as a way of becoming a person but they do not allow their 

individuality or personhood to be destroyed.”
76

  

2.4.2 FAMILY-CENTRED CONCEPTION 

For the Auchis, social life begins from the family. On this John Mbiti writes, “For African 

peoples, the family has a much wider circle of members than the word suggests in Europe or 

North America.”
77

 Thus in Auchi, the family would include parents, children, brothers, 

sisters, grandparents, uncles, aunties, nieces and cousins and grandchildren. The circle 

continues with the children and grandchildren of those mentioned above. Thus, the notion of 

the family in Auchi is closer to what sociologists call ‘extended family.’
78

 Although, the 

nuclear family or what John Mbiti calls the ‘Household’ is noticeable especially at night, 

which is often used as the moment of giving the children wise counsels and advise, it is not so 

much emphasized. So when one, for instance, calls someone ‘Iyokpamhe’ or ‘Iniogwomhe’, 
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which means ‘My relation’ it goes far beyond the ordinary sense of a nuclear family. And this 

may range from 5 to even two hundred persons. In some cases, it could even be larger 

particularly if the man had two or more wives.  

In addition, a family is ultimately defined when all the components of man, woman and 

children are present. Thus, for the Auchi people, a childless marriage cannot be called a 

family. And generally, women lose their homes as soon as it is discovered they cannot bear 

children. The man’s fertility is normally taken for granted.  

Within the tight family connectedness among the Auchis, the individual has no separate 

existence outside the family. For the Auchis, one has no existence separated from his family. 

This is why ‘birth’ is seen as a big event for the entire family. In most cases, there is a 

spontaneous celebration and expression of joy and what follows is presentation of gifts to the 

child’s parents for ‘helping to continue the family lineage.’ Not just that, the child goes 

through special rites to formally initiate him to the family and society as a whole. Amongst 

the Ekperi tribe of Auchi, for example, at the age of 7 or 8, a child goes through initiation rites 

in a ceremony called ‘Otsa’ which confers a special membership to him and at 60 he goes 

through another rite called ‘Ikpeho/Ibaki’ which confers the title of ‘elder’ or ‘wise one’, on 

such a person. Amongst the North Ibies, it is called ‘Izuode’ and usually celebrated at the age 

of 70. One must have been married with children to undertake this ceremony and these are 

usually accompanied by big celebrations of dancing and merry making. So for the Auchis, 

like other Africans, the philosophical view of man in relation to the society can be summed up 

in the words of John Mbiti: ‘I am, because we are; and since we are, therefore, I am.”
79

 

2.4.3 COMMUNITARIAN LIVING 

Amongst the Auchis, there are very closely-knitted ties or relationship between families 

especially in a particular village community or clan. Such clans usually have a leader called 

‘Ogie’ (Chief). In other words “each individual is a brother or sister, father or mother, 

grandmother or grandfather, or cousin, or brother-in-law, uncle or aunt, or something else to 

everybody else.”
80

 In such sense there is a very wide horizontal network between Auchi 

people. As mentioned earlier, as opposed to the individual, the community is much more 

emphasized.  So for most of the Auchi communities, relationship ties can be so stretched that 

it becomes difficult sometime to distinguish between the different levels of relationships. 
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Thus, a differentiation between tribes and clans can be made. While tribe is the bigger 

designation of people connected or bound by the same history, genealogy, language and 

culture, clans are smaller conglomeration of families related by the same ancestors. This is 

normally traced to the first parents or family that lived in the particular area that has now been 

designated a clan and usually given a peculiar name of an hero or Warrior who had such great 

prowess at wars that saved such a community. But in most cases, clans are named after the 

first man. Thus, Auchi clans are patriarchal.
81

 Auchi is exogamous
82

, in that members cannot 

marry within the particular clan. Some clans may be just under 50 persons, others in their 

hundreds or even thousands. One is born into a clan and remains there until death but women, 

by marriage, become incorporated into the clans of their husbands and they become full 

members of such clans and are entitled to the rights of that particular clan as members of their 

husbands’ clans. But in some clans it is a bit different. Some clans, even after marriage, hold 

strongly that such women (their daughters) remain members of their original clans and do not 

loose such rights as a result of marriage. As a result, when such a woman dies, her corpse 

must be returned to her original clan and buried so that she can join the lineage of her 

ancestors, in the Sasa period and then later to the Zamani. 

As John Mbiti points out, and which is also true for the Auchis, it is possible to tell which 

clan a person comes from by means of his name. Apart from the cohesion and general loyalty 

of individual members to the common good and welfare of the entire tribe, there is also an 

additional obligation on the part of members of a particular clan to be of assistance to each 

other in times of need or help.  

Clan systems provide closer cooperation especially in times of need. In case of internal 

conflicts, clan members joined one another to fight their aggressive neighbours….If a 

person finds himself in difficulties, it is not unusual for him to call for help from his 

clan members and other relatives e.g., in finding enough goods to exchange for a wife 

(marriage dowry), in giving financial support to students studying in institutes of higher 

education….
83

 

It is important here to examine some values that hold or bind the Auchi communities together.   
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2.4.4 RESPECT FOR LIFE 

This can be seen vividly from the way Africans treat life right from birth. A pregnant mother 

in Auchi is treated with such great respect, because she bears a symbol of the continuation of 

that community-a new life. Apart from that, it completes the cycle of marriage. This is so 

because until a child is born, the marriage of that woman is not deemed to have been 

completed. As such, barrenness has no place amongst the Auchis. So pregnancy brings joy to 

the woman because she is now seen as a ‘complete’ wife and a blessing to the families 

because it indicates that God’s hands are on the families since they can multiply themselves 

and to the community because it is a sign of continuity and strength. For instance, pregnant 

mothers were prohibited from having sexual intercourse (it was believed that sex could harm 

the child), were prevented from physical abuse by their husbands (such as battering). At child 

birth, the husband is kept away and older women act as nursing mothers to the expectant 

mother until delivery. After child birth, the naming of the child is an important event 

indicating the value Auchis place on life. The family members and friends gather for the 

naming ceremony, usually between 7 and 9 days after birth. A name is chosen by either the 

eldest man in the family or it could also be suggested by the eldest woman in the family too. 

Auchi names come with deep meaning. A beautiful child could be called Osomote (the 

beautiful one) or Onoti (the good one) Alamanegbe (let us agree together). The nursing of the 

child is done in most Auchi villages between 9 months and two years. This is seen as the best 

way of nourishing a child to good health and strength which the society needs if it must 

perpetuate itself. One important fact concerning the upbringing of children is that, the 

responsibility of bringing up children is not the exclusive preserve of the immediate nuclear 

family alone but that of the entire community.    

Similarly, the Auchis abhor violence especially murder. They have such high respect for the 

preservation of life. Thus, “if a man consciously killed another man within the community 

(murder), he was killed himself. But if he kills inadvertently (manslaughter), he is exiled for 

some long period.
84

 Onwubiko writes; 

In many African tribes, the killing of a kinsman, the antitheses of caring for him, was 

not only a crime but also an abomination. After the murderer had been executed, his 

family would have to perform sacrifices and rites to remove the stain of evil and ward 

off the anger of the gods.
85
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When, however, a man kills in self-defence or in the defence of the community during war, 

which was common at that time, he was, nonetheless, considered unclean and had to be 

ritually purified of the slain people’s blood. The Auchi notion of the sacredness of life is so 

high that even suicide was foreign and an unthinkable thing to do. One, because it brings 

shame and even curse on the person’s family and secondly because it prevents the person 

from joining his ancestors after death, having committed an abominable act.  

In addition, this is why the issue of reproduction, particularly things that pertain to sexual 

organs or even sexual intercourse are not spoken about openly except during initiation rites, 

because they are regarded as matters related to life. 

2.4.5 VALUE SYSTEM: HOSPITALITY AND RESPECT 

Hospitality is perhaps one of the most treasured values not just to the Auchis but to Africans 

as a whole. As explained earlier, the Auchis have a high value for the sacredness of life, 

which applies also to every human person including strangers who are seen as unique human 

beings created by God. Thus, it is common to see the Auchi people express welcome ‘mokhia’ 

by offering colanuts, sometimes accompanied by either palm wine or water. These symbols 

express such unspoken intentions as ‘you are most welcome and accepted here, please feel at 

home.’  

In traditional African culture, whenever there is food to be taken, everyone present is 

invited to participate even if the food was prepared for far less number of people 

without anticipating the arrival of visitors. It would be a height of incredible bad 

manners for one to eat anything however small, without sharing it with anyone else 

present, or at least expressing the intention to do so.
86

 

Close to the Auchi value of hospitality is Respect for the elderly. Auchis respect their elders 

as an obligation because they are seen as sharing a unique relationship with the ancestors and 

can protect. This is beside the fact that due to the many number of years lived, they have 

become the repository of the community’s knowledge and history and can counsel, with the 

past as a guide. It is with this understanding that Africans generally care for their aged.  

2.5 LIFE AFTER DEATH: AUCHI ESCHATOLOGY 

Auchi eschatology is so close to the Christian notion of the continuity of life albeit change of 

the state from physical to spiritual. Awolalu says, “in African belief, death does not write ‘the 

end’ to human life, but instead, acts as a gate way to another life.”
87

 Auchi people believe that 
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the world is like a ‘market place’ where everyone goes to trade and after the day’s business 

returns home. For the Auchis, no one stays in this world forever.
88

 In such sense, the Auchis 

see life as a circle, in which one moves from the ancestral world to the natural world and then 

back to the ancestral world. In other words, man moves from the spiritual to the physical and 

then to the spiritual again. Life has no end
89

. This can be represented diagrammatically thus: 

                  Death-Spiritual 

          

         Birth-Natural World 

           Illustration 1: African Spiritual-Physical cycle 

The Akans of Ghana believe that at death the soul leaves the body (which decomposes) and 

proceeds on a journey to the world of the spirits. In the same vein, the Auchi eschatology 

centres on immortality of the person, that is, the person is made up of body and soul, and that 

even after a person’s physical disappearance from the earth, he continues to live in the new 

spiritual form he takes immediately after death. Both the dead and the living are seen as one 

community. This is why many Auchis bury their dead in the compound of their houses or 

compounds of the deceased.
90

 John Mbiti captures this dimension vividly: “some bury the 

body inside the house where the person was living at the time of death; others bury it in the 

compound where the homestead is situated; others bury the body behind the compound; and 

some do so at the place where the person was born.”
91

 

If they have lived exemplary lives, they become intermediaries for the living, but on the other 

hand if they lived unworthy lives, their souls wander the world aimlessly. This belief of the 

Auchi can be very much compared to the doctrine of Incarnation in the Christian theology.  
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However, for the Auchi as also several other African tribes, Reincarnation is limited to 

married people who had children of their own. And reincarnation within this context is 

possible and only takes place in the circle of one’s family and relatives.
92

 

2.6 TRADITIONAL EDUCATIONAL METHODS 

The people of Auchi diocese because they lived in traditional environments did not have the 

formal methods of education as they are known today. Basically, they had two means by 

which knowledge was passed across, namely; Initiation rites and storytelling. 

2.6.1 INITIATION RITES 

This serves both as a sign of a change from childhood to adulthood and as a medium of 

educating the young to take up active membership in the community. Mbiti states thus, 

initiation rites “introduces the child to the corporate community…(and) grows out of 

childhood.”
93

. Omonokhua adds, “an Etsako youth is regarded as an adult after the initiation 

into his age group.”
94

 

In Auchi, this process is called Otsa or Esi (age group initiating) and is done every three 

years. The participants are normally those between the ages of 18 and 23. Some, however, do 

it much later for various reasons. During this period, the youths are introduced to the art of 

communal living and taught how to behave in a conventionally acceptable way. In Auchi, the 

person responsible for this process is called Ethame or another person called Anawi. The 

youths, after the rites, are allowed to share in the full duties and responsibilities of the 

community. They get new rights as well as accompanying obligations. During this period too, 

they are educated about matters relating to life in general, marriage, harmonious family life 

and sex.  

John Mbiti presents clearly the overall goals of initiation; “They learn to endure hardships, 

they learn to live with one another, they learn to obey, they learn the secrets and mysteries of 

man/woman relationship.”
95

 However, Mbiti disagrees with scholars who label such rites as 

‘puberty rites.’ He argues that not all such rites take place during the puberty stage even 

though most do. 
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There are also initiation rites for girls in Auchi. It is called Isomhi or Iruesomhi marriage rites. 

During the ceremony girls dance round the village naked (not anymore) and well decorated 

with beads to attract men. Men of marriageable ages who have successfully completed their 

initiation rites attend this ceremony in order to pick a wife. After selection of a wife, the man 

goes to the family the next day to pay the dowry. Then the girls are secluded for seven days 

during which they are taught about their duties as wives and mothers. They learn how to carry 

out housework and marital relations, particularly how to have sexual intercourse and when to 

refrain and how to bring up the children. During this period the girls are circumcised. 

Virginity is highly prized amongst the Auchis. Therefore, during this process, when a girl is 

found to have already lost her virginity, it does not only bring shame to the girl involved but 

embarrasses the family as well. But the marriage ceremonies still go ahead nonetheless. On 

the seventh day, the girl is escorted to the house of the husband where she begins her new 

roles as wife. There is party and celebration, eating, drinking and dancing all through the 

night.  

2.6.2 INFORMAL LEARNING (STORY TELLING) 

In the traditional African societies including the Auchis, there were neither schools nor 

examination nor certificates as known in modern times. Consequently, one of the oldest 

modes of education in Auchi and Africa in general was by story-telling. These include fables, 

folktales, legends, myths and proverbs. Through storytelling, children are loaded with 

traditional wisdom and knowledge that will help them become better individuals in the society 

and is aimed at imparting the right attitude and values into children and integrating them into 

the wider society.
96

 Parents as well as elders in the community use this medium to pass across 

important information or messages about life in general, about humanity and especially about 

that particular community, that is, it “helps in the holistic formation of the individual and 

provides a recreational opportunity for families.”
97

 In their book, African Culture, Rob 

Bowden and Rosie Wilson write that stories are used to teach people about morals and 

history. Some of these stories have turned into common sayings or proverbs. Others have 

become songs that are now rehearsed and performed for pleasure as much as for their 

message.
98
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Children sit around their parents, particularly their fathers at dusk after dinner, usually outside 

in the compound and are told series of stories relating to life in general. The epicentre of 

storytelling could include: That honesty pays, the negative effects of being lazy and how to be 

brave, that respect for others especially one’s elders is in the long run profitable, that 

disobedience always comes with regrettable consequences, the rules are made to be obeyed 

without questioning the source or the ground. In this light writes Onyeke Augustine thus, 

The stories are only teaching media for the oral transmission of the customs to the 

people in their process of training and socialisation. This is done in such a way as to 

load the observance of the custom up emotionally and motivationally, so that the 

individual may be internally moved to comply with the customs.
99

 

Unlike in formal education, there are no age requirements or limit and no end to the process. 

It continues, in most cases, until adulthood. It is a system aimed at imparting the right 

attitudes and values into children and integrating them into the wider society; it sustains the 

transmission of culture, traditions and experience from generation to generation. The children 

observe the techniques and skills as well as habits of their elders and parents, they watch the 

religious activities, rituals, naming ceremonies, marriages and funeral rites in order to 

understand the significance of these ceremonies. Such education focuses and concentrates on 

“social responsibility, job orientation, political participation, and spiritual and moral 

values.”
100

 

Sometimes, there are village squares where such stories are told to children on a wider level. 

Here, several children from several families converge in the village squares and listen to an 

elder or elders tell them some wisdom stories. However, due to the consequences of 

modernisation and urbanisation, this practice, even in the villages is dying out, but at the 

nuclear family level, it still remains very much in practice.  

2.7 AUCHI POLITICAL STRUCTURES 

Before the colonial adventure in Africa, there were many kingdoms and empires already 

existing and successful. Willie Page writes in the Encyclopaedia of African History and 

Culture, 

By the 16th Century, when the Portuguese had firmly established trade contacts with 

parts of west Africa, the numerous states and kingdoms within what is now the country 
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of Nigeria….grew increasingly from tributes collected from the outlying, generally 

agrarian provinces.
101

 

In Nigeria, for instance, the following successful kingdoms and empires can be named; Benin, 

Igbo, Yoruba, Hausa, Borno, Igala, Nupe and Jukun. In such kingdoms, government was 

based on culture and tradition. There were no written constitutions as is the case today. But 

there existed in Auchi as in other African traditional communities, methods of governance. 

Victor Edo in his article “African Traditional Political Institutions and Government”
102

 

identifies four types of political structure in traditional African societies; 

I. Centralised political organisation: These are societies which existed as separate, 

distinct and independent political entities with a unifying or central leader-figure. Such 

societies would include the Yoruba and Hausa of Nigeria, Fanti and Ashanti of Ghana, 

Swazi and Zulu of South Africa and Mossi of Burkina-Faso as well as Auchi towns 

and villages. 

II. Acephalous/Stateless societies:  These were such African societies that dispensed with 

rulers in preference to self-governance. Such include Igbo and Fulani of Nigeria, Kru 

of Liberia, Tallensi of Ghana, Konkomba of Togo, Jie of Uganda, Mbeere of Kenya as 

well as the Massai and Nyjakusa of Tanzania. 

III. Polycephalous Societies: These were those which exhibited a mixture of both the 

centralised and acephalous systems of governance. These had no centralised king but 

rather paramount chiefs with equal authority. Such societies where this was practiced 

was the Kpelle of Liberia. 

IV. Band Societies: The political structure of this group was tied with kinship organisation 

because they were more interested in hunting, food gathering and animal husbandry. It 

had what Victor Edo calls the diffused political leadership.
103

 In other words, 

leadership was at the level of the respective families. Such societies would include the 

Pygmies of Zaire and Angola. 

In Auchi, the centralised form of government was practiced. There is a king called ‘Oghie’. 

He controlls large areas made up of many villages. For example, amongst the Ibie part of 

Auchi land, the Oghie of the Three Ibies has control of 8 villages while the Onwueweko of 
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Okpekpe controls 14 villages. Kings with bigger jurisdictions would include, the Okumagbe of 

Weppa Wanno with 18 Villages, the Otaru of Auchi with 21 villages and the Oghieneni of 

Uzairue with 30 Villages. The king or Oghie was the head of the political structure but 

governed with the assistance of chiefs of different ranks, formed into a collegiate body 

referred to as the ‘council of Chiefs’. But at the village such a chief is called ‘Village head’ or 

‘Daudu’. In this context, the King does not have absolute power, but as in every political set 

up, there is always the tendency for power to be misused and abused. And the traditional 

kings were not spared either. Many of them abused their powers and became dictators in their 

own right. But at the same time, in Auchi as in many other African states, there were 

institutions put in place to check the excesses of kings. When the king abuses his office in 

Auchi, chiefs gather and pass a vote of no confidence, accompanied by a simple majority vote 

and the king stands dethroned. In Oyo empire in western Nigeria, the Oba could be told to 

“open the calabash” (a synonym that he must commit suicide). In Sokoto Emirate in Northern 

Nigeria, the Sultan (head of the emirate) could be destooled or dethroned or derobed, 

although the process was not as institutionalised as in Auchi or the Yorubas. 

The King in Auchi traditional societies played at the same time the executive, legislative and 

judicial functions. He was the custodian of the culture and tradition of his people and 

sometime also functions as religious leader in which case he offers sacrifices to the gods for 

the good of the entire community. 

Although, the age-grade groups do not a play any role in the decision-making process of the 

community as such, it however, acts as the enforcer of the norms and laws which emanate 

from the council of chiefs’ meetings. In this sense, therefore, it is part of the political 

organisation of the Auchis. 

2.7.1 THE CHIEFTAINCYSHIP 

The position of a chief is a very important one in the governance of every village or town in 

Auchi. Generally, a chief is called ‘Daudu’ and the occupier of the office is highly respected 

and revered. One reason is because he has direct contact and relationship with his subjects. 

The King or ‘Oghie’ is seen as one ‘up there’, rarely seen unless in major festivals and other 

important activities in the community. The chief is usually appointed by the King to help him 

in the governance of the community and he is put in charge of a particular part of the 

community, referred to as ‘Quarter’, where he acts as the representative of the king. At that 

level he can take certain decisions, but major decisions are referred to the king. In this 
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capacity also, he becomes a member of the respected ‘Council of Chiefs’ which constitutes 

the cabinet of the king. The council of chief assists the king in the decision making process 

and play the roles of ‘Advisers.’ 

With this office also comes responsibility. For instance, the chief must be one with great 

moral integrity. In this sense, he is not expected to be found morally wanting. For example, 

chiefs should not engage in adulterous practices or incestuous congresses, stealing, sorcery 

and murder. And when he is found wanting, he loses the respect of his subjects and the 

consequences is that he will be ‘destooled’ (removed) from his office and replaced. Generally, 

chiefs are supposed to be generous, kind, humble, respectful to elders and defend the 

traditions of the community.
104

 Only men were appointed as chiefs because Auchi was (is) 

still largely patrilinear.  

However, the changes in the global world are also having its effect both on the structure of the 

chieftainship and the values attached to this sacred institution. Most present day chiefs are 

educated persons with western ideas, and many now perceive the office as one which places 

them above others. In other words, social prestige and economic interests are now the 

motivating factors or driving forces for those who take this office. Some chiefs today even 

combine government jobs with their Chieftaincyship, due to poor economic situation, and the 

result is that the traditional life style of the Chieftaincyship has been completely altered. Most 

striking is that some chiefs even spend less and less time in the local village communities for 

which they are chiefs, preferring to spend more of their time in cities in order to enjoy the 

comforts they offer. 

2.8 TRADITIONAL FORMS OF COMMUNICATION IN AUCHI  

Traditional societies in Auchi lacked systematised forms of communication such as writing. 

Basically, just one form of communication was available to them, namely; Oral. However, 

this oral form of communication was put into maximal use by the local communities of 

Auchi. In this context, therefore,  three ways in which this oral form of communication was 

utilised can be identified.  

 

2.8.1 TOWN CRIER (OTSABO) 

This communication method is a process by which a person who has been appointed by the 

king, called ‘Otsabo’, goes round the village striking a specially designed metal bell ‘ilu’ 
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while at the same time proclaiming verbally a message usually from the Oghie (King) or from 

the council of chiefs. The bell draws the attention of the people to listen and pay attention to 

the message being conveyed.  Such a proclamation expects the people to act on the message. 

Such a message could be one of an impending event such as visit of a government official or 

health personnel. The Otsabo must be able to speak as loud and as clear as possible for the 

people to understand the message being passed acrossed.  

 

2.8.2 VILLAGE SQUARE GONG (OKONGA) 

Unlike in the case of Otsabo in which the attention of the villagers is not necessarily required 

in the village square (meeting place of the entire community), in the case of the Village square 

gong form of communication, the immediate presence of the villagers is required at the 

village square. When there is an information to be passed acrossed, usually urgent in nature, 

the ‘Okonga’(a very big, usually unmovable drum, situated at the centre of the village square, 

is struck, and depending on the kind of sound or tone it produces, the people must leave 

whatever they are doing and proceed immediately to the village square. Such urgent messages 

could be the outburst of a war or the outbreak of an ‘unknown’ epidemic, or the death of very 

important personality in the village. The drummer, who is usually trained in the art, beats the 

drum in such a way as to produce a unique and peculiar sound, by which the villagers 

recognise at once for what purpose their presence is being sought e.g. war, disease epidemic 

or death of an important village personality.  As soon as they are assembled in the square, the 

messages are passed across to them and they are instructed on what next to do. In Yoruba 

parts of Nigeria, they do not have immobile drums as the Auchis. Instead they have ‘talking 

drums’ (Gangan) used mainly for festivities such as marriage, naming ceremonies and 

coronation of a chief. They are mobile and easy to carry around. 

2.8.3 INTERPERSONAL COMMUNICATION 

This form of communication is perhaps the oldest form of communication known to mankind. 

Because the villages are normally built as clusters, information is easy to pass across. For 

example, there are small villages with clusters of between 30 to 50 families and information 

known by an individual soon spreads such that in minutes the entire village is well informed 

about such a message. Such information could be passed across in the market place, on the 

roads to the farms, by the river banks, in places of worship and in story-telling arenas. 

No doubt, this method carries with it a very high tendency of the information being distorted 

by the time it has gotten beyond the third cycle. Thus, the more the information passes from 
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one person to the other, the more the tendency that that story will be distorted. Ayo Ogunsiji 

and Yinka Adeoya give three factors which affect the accuracy of information at the level of 

interpersonal communication: (i) a person’s mental capacity and efficiency at saving and 

retrieving information; (ii) a person’s emotional disposition and/or bias at reproducing and 

interpreting stored information; and (iii) other factors.
105

 These other factors, which Ogunsiji 

and Adeoye did not elucidate could, in my opinion also include the person’s physical health at 

that time, the personal relationship with the person with whom the information is being 

shared, and the closeness of one or both of the parties to the source and/or subject of the 

information 

However, with the ever-growing influence of urbanisation, as well increase in population, 

these methods are no longer sufficient. In an Auchi community like Agenebode with a 

population of about 15, 000 persons and scattered over a wide expanse of 1, 133km
2
 land 

mass, it is difficult for either the Otsabo, the Okonga or the interpersonal communication 

methods to be solely relied upon.  Thus, it is common these days in some villages to see 

public address systems, such as microphones and speakers, mounted at specific locations in 

the village to pass across important information. Also schools, churches and mosques have 

also become useful means of disseminating information in many towns and villages in Auchi.  
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CHAPTER THREE 

 

MASS MEDIA: CONCEPT, DEVELOPMENT AND SOCIO-CULTURAL 

DYNAMICS 

 

3.0 INTRODUCTION 

After having, in chapter 2, looked at the historical and social cultural backgrounds of Auchi, 

namely the context of this research, this chapter shall delve into the more scientific field of the 

principles and theories of communication which is the platform on which our endeavour in 

evangelisation is based. Without a sufficient grasp of what communications entails in itself, a 

study of evangelising communication would be difficult to comprehend and evaluate. In the 

first place, a definition for the concept ‘communication’ shall be attempted as well as 

explanation of the elements, models, variables and forms of communication as a science. Also 

to be examined are the various types of modern communication, particularly Newspaper, 

Television and internet and their use in Nigeria. 

3.1    DEFINING COMMUNICATION 

Like all scientific fields, there are many definitions of communication. Different scholars of 

communication have posited elements of communications. Aristotle, for example, believes the 

major elements of communication would be speaker-speech-audience which is shorter but not 

too different from those of Shannon and Weaver, who say elements of communication would 

be: Information source-Transmitter-Signal-Receiver-Destination.
106

 

In his view, Franz Eilers holds that elements of communication go much more beyond the 

technical considerations of those elements that determine the efficiency and reliability of both 

the communicator (information source) as well as the recipient (the destination). He, 

therefore, supports Berlo’s views that the elements that make up communication essentially 

are: communication skills, communication attitudes, knowledge level and socio-cultural 

systems.
107

 

                                                           
106

 Franz-Josef Eilers, 1992, Communication between Cultures: An Introduction to Intercultural 

Communications, Manila, p.34. 
107

  Ibid, p. 35. 



45 
 

Eiler believes that it is not enough to have the three central elements of communication 

(Communicator-Message-Recipient) as constructed by Aristotle and others after him, but to 

take into account elements which are rarely mentioned but play the major functions in how 

communication takes place. The resultant impact of such elements seem to represent what 

communication is. He believes that basically there must be agreement between the origin and 

destination of communication, as to what kind of coding
108

 is to be used. This must, in turn, 

be easily accessible to both. 

An Illustration would be that when a colanut
109

 is offered to guests in a ceremony in an Auchi 

village in Nigeria, it would symbolize life and the presence of good tidings, but in a similar 

event in Frankfurt, it would simply mean one item on the meal menu, which, understandably, 

would not likely be eaten by most of the German guests. 

German   Colanut   An item on the meal menu 

Auchi    Colanut   A Symbol of life 

But in the definition of communication as “a process of mutual interaction of people by means 

of auditory and visual symbols”
110

 a very important element of ‘process’ emerges, bringing in 

as it were, the aspect of the dynamic nature of communication. 

So for Eilers again, the socio-cultural factor plays a very important role in what makes up 

communication. In other words, for communication to take place, “there must be at least a 

certain amount and level of ‘commonness’ between the communicator and recipient and a 

respective agreement about the medium and the code to be used in order to arrive at a 

successful communication”
111
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3.2     MODELS OF COMMUNICATION 

Eilers has highlighted four models of communication which he calls basic: 

a. LINEAR MODELS 

This model was developed by Wilbur Schramm which he built after the Mathematical model 

of Shannon-Weaver, thus; 

Communicator→encoding→medium→decoding→Recipient 

This model sees communication as happening in a linear way and concerned mainly about the 

impact of the communicator’s message. It does not pay attention to what happens between the 

sender and the receiver and does not take the socio-cultural backgrounds of the players into 

consideration. It sees information here as a physical substance, a kind of commodity and the 

individuals are seen only as individuals. This is patterned after John O’brien who defines 

communication as a process of transmission and reception of signals originated by a source 

and received by a destination.
112

  In this model, the emphasis is on the reception of the 

message and not on whether the message achieves the goal for which it was sent in the first 

place. 

In order to correct the defects in this model, Smith Howell argues that the linear model misses 

a very important element which he terms the interaction theory.
113

 The interaction theory is 

that model which takes into account not just the two parties or individuals involved but also 

their common venture, namely what is achieved between the two. He posits that, what occurs 

or takes place between the two, is important and must be taken into account as well. In other 

instances, he refers to this connection relationship as ‘episodic’ and believes that no matter 

how many people are participating in an event, what occurs between any pair of them is 

unique and important
114
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But Wimal Dissayanake proposes a very different angle to resolving the Linear model defect. 

He talks about the Buddhist concept of “dependent coorigination”
115

 by which he means that 

communication is not the result of a cause-effect relation but rather cause and effect are 

mutually dependent and interactive. He illustrates this with an example: the discussion 

between persons A and B engaged in conversation initiates further causes and effects that 

keep the dialogue going. It may end up moving either nearer or farther towards convergence 

or divergence respectively. 

Convergence   OR    Divergence 

A B   A  B 

        A    B 

A        B        

A  B      A    B

                     

Illustration 2: Wimal Dissayanake’s ‘dependent coorigination’ 

 

Wimal in the above illustration presents a situation which shows that although every 

communication has a cause, it does not necessary translate to the fact that a communication 

event can be determined. For him it is conditioned not determined.  If A invites B to watch a 

play in a theatre, for example, B might decline on the ground that his last outing there was 

boring, whereas he could also have answered in the affirmative if, for instance, he goes with 

more of his friends or takes the time to make a choice on what play to watch. So human 

interaction and communication is conditioned not determined. In other words, the 

communication act of humans in terms of the sender, message, and receiver according to 

Wimal can be conditioned by the following 4 factors (a) the background and perception of 

both the sender and receiver
116

 (b) the encoding and the imperatives of the channel(c) the 
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sender’s perception of the receiver and his potential decoding process (d) the feedback from 

the receiver, which may lead to further activity on the part of the sender. 

However, some scholars like Franz Eilers have argued that Wimal’s is tinted towards the 

direction of the participatory model of communication and that leads us to the next model of 

communication, the participatory model. 

b. PARTICIPATORY MODELS 

Everett Rogers and Lawrence Kincaid give a vivid synopsis of the participatory model by 

defining communication as “a process in which the participants create and share information 

with one another in order to reach a mutual understanding”
117

 

He shifts from the ‘sender-receiver’ model to one of ‘participants’, and from the 

‘transmitting’ (A and B) to ‘sharing and mutual understanding’(C) in such a way that the 

more they converge the more communication take place. This can be illustrated thus; 

 

 

 A B 

 

 

                                      Illustration 3: Mutual understanding between persons A and B  

For Rogers and Kincaid, such communication because it takes place within space and time 

involves a process that essentially consists of convergences. And eventually creates a 

communication network, defined as interconnected individuals who are linked by patterned 

communication flows.
118

 

These patterned communication flows become structures which are arranged by differentiated 

elements. These elements are identified as 

I. The means of communication, technical as well as spiritual-cognitive. 

II. The structure, i.e., the interrelation between the participants and their means or a flow 

of communication within a system. 

                                                           
117

 Franz-Josef Eilers, 1992, p.38. 
118

 Ibid. 

C 



49 
 

III. The context of the communication. 

 

c. SEMIOTIC APPROACH 

There are really no consensus views on how the semiotic model is to be explained. For 

instance, while De Saussure is interested only in the semiotic of language, Pierce went further 

beyond the language in a much more influential way. Umberto Eco tried semiotics from the 

relation between culture and communication by considering the hypothesis that, 

a) The whole of a culture must be studied as a semiotic phenomenon. 

b) All aspects of a culture can be studied as the contents of a semiotic activity. This for 

him means that the whole of the culture should be studied as a communicative phenomenon 

based on signification systems. 

However, Eilers is more interested in the communication process as such. For him, the 

semiotic approach goes far more than the linear model of just message transmission between 

sender and receiver to the sharing and generation of meaning itself, which were ideas that first 

originated from the linguistics of Ferdinand de Saussure (1857-1913) and further extended 

beyond linguistics by Charles sanders Pierce (1839-1914). The argument of proponents of the 

semiotic approach, such as Eilers, is that communication is to create message out of signs or 

gain meaning of a message from a respective sign.
119

 

This usage of signs concentrates on analysing a structured set of relationships which enable a 

message to signify something. Eilers distinguishes sign between three broad areas; (a) the sign 

itself (b) the codes or systems into which signs are organised and (c) the culture within which 

these codes and signs operate. 

However, all the different schools of the semiotic approach agree on the following; (a) the 

sign which has a physical form (b) that it must refer to something (c) that it must be 

recognised as a sign by the users. 

Saussure even went further to highlight the compositional nature of the sign stating that it has 

two elements: the outside appearance such as sound, and the mental concept being signified. 
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In addition, the semiotic approach concerns itself primarily with how meanings are generated 

and exchanged through signs. Although, communication can also play the role of establishing 

values and the manner in which these communications have meanings, the meaning, however, 

of the signs used depends on the context in which they are communicated. So for Eilers, 

therefore, communication must and has to take place and that there is no place for 

“breakdown of communication”. This only arises when there are social or cultural differences, 

which have to be recognized and removed, because signs only give meaning when they are 

combined with other signs or symbols from the same context. 

Within this context, Pierce explains three types of ‘signs’, which are not necessarily mutually 

exclusive; 

a. Icon, which is the representative of an object e.g. a photograph or a map 

b. Index, which is connected or associated with its object, e.g. smoke as an index of fire. 

c. Symbol, which comes about by choice, exists by convention, rule or assent, e.g. traffic 

signs. 

These signs, for Pierce, are not completely distinct or exclusive as any may also include the 

other.
120

 

The semiotic approach is seen by Eilers and scholars such as Poyatos and Schreiter as an 

essential step for intercultural communication where the meanings and signs from two or 

more different cultural contexts have to be studied, analysed, sieved and used. These efforts in 

recent times have led to what is now known as ‘symbolic interactionism’
121

, a school of 

thought in cultural communication propounded by G. H. Mead, which conceives society 

basically as an exchange of gestures involving symbols. 

 

d. THE INTERACTIVE DYNADIC MODEL 

This model developed by Smith  Howell starts with the premise that communication takes 

place actually on the personal level. In most cases, both the communicator and the respondent 

have certain expectations determined by their own culture and experiences and because of 

these culturally-determined expectations, communications can easily not be achieved. 
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Howell explains this vividly with this hypothetical example: 

 

A Japanese businessman, just arriving in Los Angeles visits an American business associate. 

He is shown in to the associate’s office by the secretary: “This is Mr. Nakamura.” He bows 

and presents his card. The American receives the card and responds: “Ah, welcome to the 

U.S…..” he grasps the hand of the visitor and shakes it vigorously. The Japanese reacts with a 

non-verbal message of a smile and a nervous giggle. The American, interpreting this reaction 

as a positive acceptance, continues by saying: Well, well, Kazuo Nakamura. Kaz, it’s nice to 

have you here.” He puts his arm around the shoulders of the Japanese visitor who in reaction 

hides behind his hand an uncontrollable laugh. 

 

In the above example, the Japanese sends his message by bowing accompanied with his card 

and expects in reaction what he is used to at home: a bow as well. The American responds 

according to his own cultural background he is used to: a hand shake. Let us now analyse this 

communication act. 

 

Analysis 

1. The Japanese (A) receives the informal greetings and hand shake with shock, and 

expresses his embarrassment with the smile and giggle. 

2. The American (B) receives this as a happy reaction because that is the spirit in which 

he sends his greetings in the first place. 

3. This perception leads B to further offend A by the use of a contraction of his first 

name ‘Kaz’ and by putting his arm around his shoulders. 

4. When these shocks are further received by A, they lean him to an uncontrollable 

laugh, hidden behind his hand which B interprets as a very pleased, happy response. 

What follows from the above according to Howell is that, a message was sent from the sender 

(A) and had a certain expectation (E) for the reaction (RE) of the Receiver (B). Now, the 

response of B is received and interpreted by A along the lines of his expectation. His internal 

monologue (m)
122

 leads to a further message according to his interpretation of the other 
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person’s reaction (RE). So, there goes on an internal monologue determined, as it were, from 

the experiences and interpretation emanating from his cultural background.
123

 

This can be further illustrated in this diagram: 
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Illustration 4: Interactive cultural communication 

In summary, this model proves two main points: 

a) How every message sent by one participant changes the reaction of the other, and 

b) Within the participant, any message pre-structures his expectation for the following 

message. There continues, therefore, an on-going intrapersonal and interpersonal 

change. 
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3.3        PRINCIPLES OF COMMUNICATION 

i. COMMUNICATION AS DYNAMIC  

The dynamic principle of communication comes out particularly from the definition of 

communication adduced by Samovar Porter. He defines communication as “a dynamic 

process whereby human behaviour both verbal and non-verbal is perceived and responded 

to.”
124

 Two elements can be quickly observed. First, that Communication is not static but 

dynamic, involving continuous flow of varying influences and experiences. It is on-going. 

The second is that communication can be verbal and non- verbal, that is it can be expressed 

either by words of mouth, or by certain behavioural patterns determined, at it were, by 

cultural backgrounds of the parties. This dynamic dimension of communication is also 

expressed in the definition of communication by Grunlan and Mayers as follows: 

“communication is far more than simply language usage. It involves the sum total of 

messages sent within the social context: organisational messages, positional and relational 

messages, as well as verbal and language source messages.”125 

 

ii. LINEAR-BASED 

Linear-based principle of communication is explained more clearly by further principles 

developed by Charles H. Kraft. 

(a) The Receptor-based principle is the position that any form of 

communication must be receptor-oriented because communication involves persons, 

individuals and groups from different cultural backgrounds. These play a role in the way in 

which the message is conscripted (encoded) and in which context the communication is taking 

place. The receptor must be taken as such, as one formed, conditioned and shaped by the 

particular culture he is coming from. 

(b) Culturally-bound communication. Communication takes place between 

peoples, communicators as well as receptors coming from experiences gathered from the 

cultures. In other words, the closer the cultural ties of the parties, the more effective will the 

communication process be. As Sitaram and Haapanen point out, “a person must understand 

the culture of his audience and that should precede any attempt to communicate with 

                                                           
124

  Franz-Josef Eilers,1992, p. 43. 
125

  Ibid. 



54 
 

them.”
126

 In reviewing Fred Jandt’s book on “Intercultural Communication: an introduction”, 

Robert le Pair highlighted the four skills that make up for communication competence as: 

personality strength, communication skills, psychological adjustments and cultural 

awareness,
127

 and that to ensure real competence in intercultural communication, individuals 

must understand the social customs and social systems of the host culture. Understanding how 

a people think and behave is essential for effective communication with them.” Two 

particular approaches are recommended by Charles Kraft: The ‘extractionist approach’ in 

which the communicator requires that his frame of reference be used as the basic category 

upon which the communication takes place and requiring the receptor to convert to the 

communicator’s system. In the ‘identification approach’ the communicator accepts the 

receptor’s frame of reference, in which case he either (1) accepts a stereotype approach 

demanding respect and making the receptor dependent on him or (2) he rejects the stereotype 

completely and applies the ‘discovery principle’, where the communicator’s subject of 

communication actually comes from the receptor and not elsewhere.
128

 

However, Marie Roubaix would interpret this culturally-bound model of communication with 

what he terms Context Communication
129

 in which he tries to explain that the meaning and 

even results of communication go beyond culturally bound conditions to context-based 

models. He tries to establish that it is context in which people communicate that affect how 

communication takes place rather than the cultural setting.  

An example:  

When a man comes too late from his office and decides to buy a bunch of flowers (which 

normally connotes love or passion) to give to his wife, his wife may interpret his intentions 

thus; 

1. That the husband wants to reduce her anger. 

2. That he is reaffirming his love for her. 

3. Or again, that he wants her not to be suspicious of ‘a possible visit to a girlfriend or 

mistress’.  
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But if the man gives his wife these same bunch of flower after they both return from a trip to 

Spain on holiday, the wife may probably interpret the meaning of this gift in this particular 

context differently. Again, one may not rule out the fact that culture also plays a significant 

role in how this communication action has been judged and how context may also be tied to 

cultural perceptions. 

(c) Self-Concept: The self-perception of a communicator helps a great deal in 

how one communicates a message. A person with a positive self-concept accepts others easily 

and can cope easily with problems that may arise in the course of communication. A negative 

self-concept leads to pessimism and the feeling of not being liked, which may lead to either 

being over-sensitive to criticism or over responsive to praise. 

(d) Credibility: The credibility of the communicator has a strong role to play 

in whether the communication of a message is judged to be effective or not. Certain factors 

determine the communicator’s credibility (1) authority of the communicator, e.g., if he is an 

expert or competent in that field, having therefore the advantage of special knowledge and 

experience. (2) If he has a trustworthy and firm character, i.e., if he is honest and sincere. (3) 

If he is co-orientational, that is, one who can be identified with the recipients and their culture. 

If he is considered as having the same interests and goals as his recipients, this can contribute 

to the overall success of the communication between them. (4)Charismatic, that is one who 

has clear vision and special gifts and can motivate. (5) Enthusiasm that is one who is 

personally involved in the communication exercise with great interest. 

(e) Homophily:
130

 Closely related to Intercultural and credibility principles, 

homophily has to do with the degree of similarity between the parties, which work on the 

principle that people tend to work more with those with whom they share common values, 

knowledge or experience. These similarities could be in the form of outside appearance of the 

person, similar educational background, social, economic or even cultural background. The 

first point of note in homophily is often the physical, task or social attraction of a person or 

group of persons from another culture.
131
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iii. COMMUNICATIVE VARIABLES 

Communicative processes are dependent on certain variables which often overlap. These as 

given by Samovar Portal would include; attitudes, social organization, patterns of thought, 

roles and role prescription, language, use and organization of space, time conceptualisation, 

non-verbal expressions. Eilers has added also the number of participants arguing that the 

number of participants determine in a very significant way the outcome of the communication 

process and also requires more time and energy for consensus. And if there is a high number 

of participants, it can also create a higher number of passive participants and reduces direct 

contacts and friendliness, ingredients which are useful for effective communication. 

 

iv. COMMUNICATIVE COMPETENCE 

Eilers calls communicative competence cultural competence
132

. This concept of 

communicative competence first originated with linguists but with time the cultural 

dimensions were included. In addition to linguistic competence, speakers should possess as 

well basic qualifications for speech and symbolic interaction. Juergen Habermas identifies 

three specific areas of communicative competence: (a) the expression themselves (b) the 

interpersonal relations between speakers/hearers which are generated with the expressions (c) 

the objects about which the speaker/hearer communicate with one another. 

The competence must enable one not just to empathise but also the ability to observe 

and judge cultural settings in such a way as to know what to say, to whom and how to 

say it appropriately in any given situation.
133

 

         Communicative competence must not only deal with the linguistics but also those 

cultural skills, such as symbols which make what the speaker is saying intelligible to the 

hearers of that particular culture, because differences in cultural values create gaps and could 

even cause non-communication.
134

 In this regards, Fernando Poyatos developed the concept 

cultural fluency, which helps to analyse the culture in order to accurately decide which things 

are universal and which are culture-bound, to contrast it with their own culture and decide 

how they want to go about it and which type of communication would be necessary, such as 

probing deeper or just remaining at the general style level. Poyatos further talked of a concept 

of a fluency quotient, which relates to a person who is more culturally aware and can easily 
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adjust his personal standards or to conform to those of the other persons. For him, this fluency 

quotient is learnt. 

3.4 VARIABLES IN COMMUNICATION 

There are forces which shape and determine communication. Since our work on 

evangelisation is to a large extent culture-based, these elements, which are part and parcel of 

inter-cultural communications, must be studied. This is because essentially there is no 

linguistic communication without a non-verbal element, just as there is no non-verbal 

communication that is not related to some sort of fixed value and social structure.
135

 They are, 

however, not in isolation. They are intrinsic part of a whole web of communication processes. 

Some authors like Innis, Ong, and Mcluhan have categorised these into three stages: 

(1) Oral-aural communication (speech) 

(2) Script communication and (text) 

(3) Electronic communication (gadget) 

(4) Space and satellite communication (added later by Michael Prosser). 

 

These variables, which can be determined essentially by means of non-verbal and verbal 

communication, can be influenced “by structure, conditions, values and perceptions of the 

different societies and by the structure and role of communications and what communication 

means in these societies”
136

. 

3.4.1 NON- VERBAL COMMUNICATION 

Language is the basic mode of communications for humans. But no language can be 

understood holistically without the usually accompanying signs that are referred to as non-

verbal form of a language. As Helen Spencer and Peter Franklin write, “although human 

communication to a large extent exploits a language code…it is not feasible for everything to 

be conveyed explicitly in the code.”
137
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Thus, Martins Otaman would define non-verbal communication as “the use of extra-linguistic 

modes of message transmission.”
138

 Nina-Jo Moore et al understand it as “that aspect of the 

communication process that deals with the transmission and reception of messages that are 

not a part of the natural language systems.”
139

 In other words, Nina-Jo et al argue that words 

whether spoken or written are part of verbal communication such that any aspect of 

communication that does not include words is considered part of the non-verbal code. In 

Poyatos’ view, non-verbal communication is “the emissions of signs by all the non-lexical 

somatic, artifactual and environmental sensible sign systems contained in a culture.”
140

  

According to Poyatos, non-verbal communication can be divided into somatic (e.g. Body 

language), artifactual (e.g. Artefact), and environmental communication. However, scholars 

would talk about ‘non-verbal behaviour’ as well. Boas says, “the behaviour of the individual 

depends upon his own anatomical and physiological makeup over which is superimposed the 

important influence of social and geographic environment in which he lives.”
141

 But oft both 

terminologies, non-verbal communication and non-verbal behaviour, are used 

interchangeably. Nina-Jo et al understand Non-verbal behaviour as different from Non-verbal 

communication. For them, a non-verbal communication would only be a communication if it 

is interpreted and decoded even if the interpreter and decoder are one and the same person. It 

would, however, be a mere non-verbal behaviour if it was not interpreted. In other words, if 

one had acted without a thought and interpretation, then it would merely qualify as a non-

verbal behaviour.  

 

An Illustration: 

A man driving on the highway, checks to see that no one was watching him and no car was 

approaching and then picked his nose. What has happened? Non-verbal communication or 

non-verbal behaviour? Nina Jo et al argue that it is non-verbal communication because the 

person interpreted the message that there was no one around and so picked his nose. He 

thought about the action. He interpreted the message that the act of picking one’s nose was 

not socially acceptable. Nina et al posit here that if he had done it without thinking about it, 

then it would have simply be termed as non-verbal behaviour.
142

 However, this understanding 

appears to leave a gap. Supposing, for example, that this action was carried out without a clear 

thought and yet was seen by someone without his knowing it (without him intending it to be), 
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does it still qualify as non-verbal behaviour? Or can it be termed non-verbal behaviour only 

when the action is not thought about and yet unseen?  

 

But Nina et al argue that non-verbal communication occurs simply when a message is 

interpreted (or decoded) as having some meaning regardless of the sender’s intent. Simply 

put, “the perception of some form of intent is enough for an act to be considered 

communication.”
143

 And communication can occur even though the act may not have been the 

intended message that was transmitted. In a nutshell, as long as a receiver perceives intent, 

communication has occurred. But when neither the source nor the receiver perceives intent, 

then the act is classified as non-verbal behaviour and not communication. 

 

3.4.1.1 KINDS OF NON-VERBAL COMMUNICATION 

While many believe that verbal communication constitutes the crux of communication and 

that non-verbal is only an accompaniment, Ray Birdwhistell opines that’s “at most only about 

30% of what is communicated in a conversation is verbal.”
144

 So scholars have recently begun 

to see that non-verbal form of communication appear to be even much more wider than 

verbal. Michael Argyle divided non-verbal communication into ten. But Eilers proposes a 

new approach which divides non-verbal communication into fields according to the senses 

and perception. 

a. VISUAL NON-VERBAL COMMUNICATION 

Visual non-verbal communication would include the following: 

i. KINESICS OR BODY LANGUAGE 

This encompasses gestures, movements of the body, facial expressions, eye contacts and 

posture. As Klaus Jensen puts it, “…human beings can be understood as media…In itself, the 

human body is a necessary and sufficient material condition of communication.”
145

 The body 

of a person speaks and expresses itself in various ways and because, for example, each culture 

has its own way of locomotion, sitting, standing, reclining, gesturing,
146

 body language is, 

therefore, culturally dependent and determined and these signs must be interpreted within 
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such cultural backdrops. So the farther the cultural differences between two persons, the more 

difficult it will be to read each other’s kinesics. 

In body language, one can distinguish between movements of the whole body and single parts 

of the body. The non-verbal communication which involves movement of the whole body 

comprises appearance, posture and motion. 

 

Appearance: This means the physical appearance of a person as well as the appearance shaped 

by cloth and make-up. to present and control appearance. Changes in fashion in different 

cultures would fit in here but Argyle argues, however, that such fashions and appearances are 

meaningful only within a particular social setting where the significance of details of dress, 

hair or cosmetics is generally understood.
147

 Nina-Jo et al argue that “although there are no 

absolutes in defining physical attractiveness (appearance), there is a high level of agreement 

as to what constitutes physical attractiveness (or appearance).”
148

 Defining physical 

attractiveness in terms of absolute is impossible. Thus clichés such as ‘beauty is in the eye of 

the beholder’ holds true. 

 

Posture: This refers to the ways of standing, sitting or lodging. Some postures are universal, 

while others are cultural-bound. W. T. James found out that forward leaning conveyed a 

greater liking whereas backward leaning or turning away showed a more negative attitude. 

Mehrabian argues that expansion of the gesture, erect head or raised shoulders indicated a 

proud, conceited, arrogant or disdainful attitude, whereas a contraction pointed to a depressed, 

downcast or dejected person. In addition, a forward lean, eye contact and more direct body 

orientation are shown with someone liked, and the greater the liking the greater is the 

immediacy to this person. Members of a higher status are more relaxed in a social situation 

than those of a lower status, and that people intend to be moderately relaxed with those they 

like and take on a tense posture with those they dislike or do not respect.
149

 

 

Motions: This refers to the way the body moves in its appearance and posture. The way 

people walk, move and swing is rooted in biology and modified by culture, and in daily life 

people become conscious of this and it becomes especially noticeable when one observes 
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people with different cultural backgrounds. Some of these include; Gestures, facial 

appearance and head-nods. 

Gestures: These are movements of hands, head, feet and other parts of the body. But the hand 

gestures are the most expressive gestures. This is very pronounced in the traditional Auchi 

dance, and also hands’ usage is very common in Auchi conversations. 

Facial expressions: The face is considered a specialised communication area. Morsbach 

opines that while smiling and laughter in many cultures may indicate joy and happiness, it is 

not necessarily so in others. For instance, laughter and smiling amongst Japanese (as 

demonstrated in illustration 4 of this work) is possibly to hide displeasure, anger or sorrow.
150

  

Similarly, Birdwhistell affirms that while smile in one society portrays friendliness, in another 

it shows embarrassment. Because the eye-area is a particular important means of non-verbal 

facial communications, Birdwhistell found out that there are 23 different positions having 

different meanings and further found out that men perform them more willingly and 

frequently than women. For example, Eibl-Eibesfeld, in a comparative study, found out that in 

Japan the eyebrow flash is considered as indecent whereas, in Auchi, it is regularly used in 

greeting and indicates general approval or agreement.
151

 In other stereotyped settings they 

occur for greeting, flirting, approving, seeking confirmation, thanking, and emphasizing a 

statement or even as a sign for surprise. Facial expressions show not just attitudes and 

emotions, they also support or comment on speech and other non-verbal expressions like body 

movements. So the emotion conveyed by one who accompanies an invitation by a friendly 

facial expression is different from one without. The emotions expressed by the former may 

contribute significantly to the overall successes of the speaker or event. 

 

Head-nods: These give signals of non-verbal communication and are to a large extent also 

culturally bound. The European as well as the Auchi head-nods for “no” indicate “yes” in 

southern Indian cultures. Head-nods are used to invite someone to speak or indicates 

someone’s desire to speak or contribute in a discussion. Birdwhistell distinguishes head-nods 

into three categories; (a) The intensity like the degree of muscular tension involved in the 

production of these nods such as tense, overtense, normal, lax, overlax. (b) The range with the 

width or extent of the head movements involved. (c) The velocity i.e. the temporal length 

involved in the nodding. Relatedly Argyle would argue that the act of looking sends a signal 

of acceptance and interest in each other. The length of time in looking too is important, 

                                                           
150

 Franz-Josef Eilers,1992, p. 59. 
151

 Ibid. 



62 
 

depending on the culture and even in modern cinema.  In Auchi and Japanese cultures, for 

instance, direct eye-contact is considered indecent while in European cultures, one may be 

viewed with suspicion if he cannot look straight into the eyes of the other. Looking plays an 

important role in non-verbal communication. It acts as a feedback from recipients; it is used to 

regulate the synchronising of speech, as signals in starting encounters, in greetings, as a 

reinforcer, and to indicate that a point has been understood
152

. 

 

ii. PROXEMICS 

This is a form of non-verbal communication which relates the distance between people and 

the way they sit or stand in relation to the other. It is “the interrelated observations and 

theories of man’s use of space as a specialized elaboration of culture.”
153

 These would 

include; nearness and orientation. 

Nearness: This communicates non-verbal messages in a unique way and this is also a largely 

culture dependent. Africans, Latin Americans and Arabs for example would normally stand 

together than Europeans. In this contest, changes in proximity communicate the desire to 

initiate or terminate an encounter
154

  

Here, E. T. Hall distinguishes four distances between humans, thus; 
 

 

  Close Phase: distance of love-making  

  and wrestling, comforting and protecting 

 

Intimate Distance 

   Far Phase: 6 to 18 inches, hands can                                  

reach and grasp extremities 

   

  Close Phase: 1 ½ to 2 ½ feet, one can  

  Hold or grasp the other person 

 

Personal Distance 

   Far Phase: 2 ½ to 4 feet, keeping someone at 

arm’s length. This is the limit of physical 

domination in the very real sense outside of 

which a person cannot easily ‘get his hands on’ 
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Close Phase: 4 to 7 feet, impersonal business 

occurs at this level 

 

Social Distance 

   Far Phase: 7 to 12 feet, ‘stand away so that I can 

look at you……’ 

 

Close Phase: 12 to 25 feet, one can take evasive or 

defensive action if threatened 

 

Public Distance 

   Far Phase: 25 feet or more: 30 feet is the 

distance automatically set around important 

public figures 

                Illustration 5: Human distances 

 

Orientation: This is the angle at which people sit or stand in relation to each other from head-

on to side-by-side orientation. In situation of bargaining, confrontation or similar situation, 

people choose the head-on orientation but other situation the 90° orientation is most common. 

 

iii. CHRONEMICS 

Chronemics considers the use of time, and space in non-verbal communication.  Randall P. 

Harrison and Wayne W. Crouch proposed a four fold division of Chronemics. 

 

I. Performance codes are produced by the body by the voice, face, hands. 

II. Artifactual codes e.g. the manipulation of objects like clothing, furnishing. 

III. Mediatory codes like the use of media-like pictures, graphs, recordings. 

IV. Spatio-temporal codes referring to the use of space and time in communication. 

E.T. Hall proposes the double use of time; monochromic, in which time is compartmentalised 

and one thing is scheduled at a time such that people get confused and disoriented when there 

are too many things to be done at the same time. And polychromic is the time use that allows 

or keeps several operations going on at the same time. For example, Northern Europeans are 

monochromic, whereas southern Europeans are polychromic. And when both are not in the 

same type of time use grouping, there is likely going to be difficulties in their communication. 
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The Auchi tend to be more polychromic in general although some cultures particularly in the 

north part of Nigeria are more monochromic. 

Fuselang distinguishes clock time and events time. Events time, for example, among the 

Auchi people called “Ashio” refers to something associated with an event. My daughter was 

born two rainy seasons ago during the yam festival (otu). John S. Mbiti puts this succinctly 

when he writes: 

The question of time is of little or no academic importance to African 

peoples in their traditional life. For them time is simply a composition of 

events which have occurred, those which are taking place now and those 

which are immediately to occur. What has not taken place or what has no 

likelihood of an immediate occurrence falls in the category of ‘No time’. 

What is certain to occur, or what falls within the rhythm of natural 

phenomena, is in the category of inevitable or potential time.
155

 

Therefore, five dimension of time as it relates to business can be distinguished: appointed 

time, discussion time, acquaintance time, visiting time and time schedules.  

Space: Is another basic concept in non-verbal communication and refers to the arrangement 

and interrelation of the environment. According to Eilers, there is the physical space and the 

ideational space.
156

 Physical space refers to the physical things in a given particular 

environment. For instance, the size and location of an office in a big firm may indicate the 

position of the person working there. Also, the location of a house tells something about the 

social status or income level of the owner. 

Ideationally, space refers to the world view of a person or people. Kearney gives the example 

of Maya. They believe that there had been four successive creations, each one more perfect 

than the preceding one, were pushed outwards to the periphery, the most perfect one being 

placed in the spot where the Maya now live.  So people who are being termed as marginalised 

may therefore fall into the category Mayas believe were of earlier creations. 

iv. HAPTICS OR TACTILE COMMUNICATION  

This refers principally to the language of touch and it is believed to be the most powerful of 

all communication channels and is also the most guarded and regulated.
157

 This is very 

distinct in different cultures as it relates to “who can touch whom, when and where?” In many 
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cultures children learn the rules of touching right from childhood. Studies have shown that 

“body mapping” which indicates the frequency of touch of parts of the body for both men and 

women differs considerably. In the United States for example, “people who are less 

comfortable with touching were also more apprehensive about communicating and had lower 

self-esteem. Those more comfortable are less afraid and less suspicious of other people’s 

motives and intentions and have less anxiety and tensions in their everyday lives”
158

 

Stanley Jones has grouped findings into seven broad categories, which sums up in a unique 

way the different meanings expressed in touching, thus; 

I. Positive affective touches indicate signs of support, appreciation, inclusion, affectual, 

sexual. 

II. Playful touches serve to lighten or accompany interaction. 

III. Control touches shows compliance, attention-getting or announcing a response. 

IV. Ritualistic touching like in departing and greeting. 

V. Hybrid touches expresses affection particularly at the initiation or closing of an 

encounter. 

VI. Task-related touches e.g., showing a part of the body, handing money to a customer or 

helping somebody with a coat. 

VII. Accidental touches without any particular intention in mind (unintentional). 

 

In addition, Nina-Jo et al report the Heslin’s five touch categories
159

: (a) 

Functional/Professional Level would include touch from a Doctor, Nurse, Cashier or 

Hairstylist. Such a touch is functional because, they are doing something for you and 

professional because they are impersonal. (b) Social/Polite touch is one that acts to neutralise 

status difference between people. These could include handshakes, perfunctory kiss or a hug. 

In Auchi, a handshake is the norm for such level of interaction. But in most cases it is initiated 

by the more elderly or ‘higher status’ person or either of two equals by age or social status. (c) 

Friendship/Warmth- This type could include touches such as putting a hand on someone’s 

forearm in a friendly way, hugging a close friend, putting your arms around someone’s 

shoulders. But this category is often misunderstood by both parties because it could be easily 

mistaken for love or sexual attraction/desires. While among the Western cultures, it could be 

done in open as well as in private, amongst the Auchi, this is done mostly in private, private in 

the sense of only the two of them being in that particular location. (d) Love/Intimacy touch 
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occurs between two intimate persons such as a longer caressing touch, holding someone’s 

hands or a touch on someone’s face or hair. And the fifth touch category, the (e) Sexual 

Arousal touch is the most intimate and idiosyncratic and takes place only within the context of 

deep sexual acceptance as well as need of the other, and in most cases actually ends up in acts 

that may include intercourse. 

However, Nina-Jo et al posit that there are definitive factors that affect touch. These they 

listed to include gender, relationship, the extent to which you like the other person, the extent 

to which the other person likes you, the type of touch itself, one’s culture and the 

attractiveness of the other person. For Heslin, “as you move from the functional/professional 

level of touch to other levels, you increase the individuality of the relationship and ‘humanise’ 

the other person,”
160

 but argues that the strongest appreciation of others is shown at the 

middle level of Friendship/Warmth touch. 

 

v. ART 

This deals with the entire range of non-verbal communication with relates to materials, for 

example, an art work by an artist easily conveys a general meaning which may be understand 

by all or his thoughts which may be deeply private and exclusive. Within this context one can 

talk of picture, paintings and icons. These have significance and Pieter Keurs talks of meaning 

of artefacts to cultures which he groups into four. These are the material source (e.g. wood, 

stone or clay); the skills or creativity; art pieces and the way they are presented (what kind of 

design and what is it depicting?) and religion and ritual (often arts communicate religious 

convictions). 

Colours have become a very strong form of non-verbal communication of recent. For example 

while for the Navajo Indians blue indicates good and red indicates evil, for the Auchi people 

white indicates good, black indicates evil and red indicates death. Umberto Eco in a study of 

colours in national flags found out that seven colours were particularly being used: red, blue, 

green, yellow, orange, black and white and that the most commonly used colour combination 

in flags were red-white-blue followed by red-white. Why? 

b. AUDIO NON-VERBAL COMMUNICATION 

Non- verbal Communication occurs not only with our eyes but also with our hearing and 

listening. 
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i. SOUND AND PARALANGUAGE 

Sounds communicate messages. The way a sound is produced can give an indication of its 

sources and the intended massage it is conveying or trying to convey. In many countries as 

also many cultures there are instruments or drums used to convey different messages. 

As partly discussed in chapter 2.8 of this work under the traditional forms of communication 

in Auchi. In Okpekpe clan, a village in Auchi, for instance, there is a drum called ‘Konga’ 

which is beaten by a special drummer called ‘Otsabor’. This particular drum can be beaten to 

convey, for instance, information about a coming meeting or the beginning of a very 

important festival or celebration such as the “otu” (yam festival), during which people 

celebrate the fruits of the earth or harvest or “Eshile”
161

(marriage festival), during which 

young men come to choose young virgins as wives or warning of war, calling out the warriors 

or fighters to prepare to defend the community against an attack from outside or another 

community, or used to announce the death of member of the community, which elicits 

spontaneously, tears and wailing from the residents, whether the dead person is personally 

known to them or not. Also the pitch of the tone of the drum and not just the rhythms of the 

signals convey messages as well. 

Paralanguage refers to not just what is spoken in a message but how it is said such as the 

voice qualities and vocalization. The sound quality of a spoken language can express 

affection, anger, boredom, joy or sadness. So Eilers defines paralanguage as “those non-

verbal factors that accompany the spoken word. They tell the receiver how to interpret the 

main message of the sender”
162

 In other words, spoken language is almost always affected by 

paralanguage such as tone of voice, pitch, rhythm, emphasis, inflection. But paralanguage can 

also be conditioned by the cultures and the style of speech generally may indicate something 

about the personality of the speaker and possibly of his cultural and social background. 

ii. SILENCE 

Silence can be a very powerful means of non-verbal communication which can either 

communicate messages of understanding, non-understanding or mis-understanding, 

agreement or disagreement, or invitation to a communication or its denial. Again, Eilers 

would argue that it is conditioned by both the context and cultures of its user. K. H. Basso 
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following a research he did on Silence in the ‘Western Apache Culture’ has come up with the 

following hypotheses as the meaning of silence: (a) the absence of verbal communication as 

associated with social situations in which the status of the participants is ambiguous (b) 

following the above, fixed role expectations lose their applicability and the illusion of 

predictability in social interaction is lost (c) It is a response to uncertainty and unpredictability 

in social relations. 

Within this context one could further expand this as follows; Unfamiliarity, Difference in 

social status of position, Atmosphere of uncertainty. 

Ferdinand Poyatos in trying to establish the power of silence in the performance of structural 

and communicative functions has given three aspects of non-verbal messages. 

I. The receiver is usually more conscious of the speaker’s non-verbal behaviours 

than the speaker himself. 

II. The acknowledgement of the complementary quality of behaviours in 

situations in which they may be hastily dismissed as redundant. Under this 

aspects silence might add information to its duration or by its construction with 

our kinetic behaviour.  

III. The claimed superiority of language over any other system is not necessarily 

the primary system, but perhaps quite the secondary, and that a silence or a still 

may carry the main message.  

 

iii. MUSIC 

This is another form of non-verbal communication and more than anything else expresses 

emotions and feelings in the deepest forms possible. This depends very tightly on cultures. 

For instance the difference between the classical European music and the African traditional 

music and the emotion they arouse are quite obvious.  In Auchi music plays an important part 

in their cultural and even social life. In all social celebrations, like marriage, birth, death and 

victory at war, music are played to express the deepest emotions of the people that words 

alone cannot do. 
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c. AUDIO-VISUAL NON-VERBAL COMMUNICATION 

Audio-visual non-verbal communication appeals to both the senses of vision and audio. 

i. ACTION LANGUAGE 

Language of a people demonstrates its the culture and attitude. Rituals as well as behavioural 

customs communicate to a people. For example, when Judas and his other brothers came to 

find the temple of the Lord deserted and burnt down with vegetation growing inside, they 

responded to this discovery with ‘action language’: “They tore their garments and mourned 

bitterly, putting dust on their foreheads….”
163

  So garments tearing in the Jewish culture is an 

action language symbolising mourning and repentance. Similarly, amongst the Auchi people, 

a bereaved woman (and the children) wears black clothes and cuts her hair to the skin as soon 

as her husband dies as a sign of mourning and bereavement.
164

 Depending on the region and 

particular culture, this could last for between 7 days to 3 months. 

 

ii. CULTURAL EXPRESSIONS 

Cultural expressions are used to generally mean dance, mime, theatre, liturgical or ritual 

expressions. Mime expresses things without words. In many culture, dances express beliefs, 

social relationships and convictions. In African cultures in general and amongst the Auchi 

people in particular, dance expresses much more than what is experienced in western cultures 

for example. In ‘Idu’ or ‘ Agbebonolimhi’(usually a very tall, supported by ring-like irons and 

weaved together to be so flexible in such a way that the performer of the dance swings his 

body and the rings, connected together by two long rods, move in the form of a worm 

enabling the idu to rise so tall and bend easily giving the impression of how tall God is and 

how well above man he stands. The meaning: God is bigger, stronger and mightier than 

man
165

. In the sphere of liturgy, one can see this in the African Zairean liturgy as recognised 

by Rome
166

, where they use a lot of traditional symbols accompanied by local forms of 

dances. 
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iii. OLFACTORY NON-VERBAL COMMUNICATION 

Smell can also carry messages which are called olfactory communication. In this regard, one 

can talk about the incense used in the church or other traditional ceremonies can indicate the 

mood of the festival as well as veneration. In some other places, there are smells which may 

originate from certain flowers in certain regions and become indicative of something or 

someone from that particular region. 

 

3.4.1.2        SIGNS AND SYMBOLS AS NON-VERBAL COMMUNICATION 

Signs and symbols play important roles in non-verbal communications. In this context, Eilers 

quotes Ernst Cassirer saying “the forms of man’s cultural life in all their richness and 

variety…are symbolic forms.
167

 Signs and symbols are products of experiences of everyday 

lives created and defined by a culture. And Clifford Geertz would define religion as a system 

of symbols which acts to establish pervasive and long lasting moods and motivations in 

people by formulating conceptions of a general order of existence and clothing these 

conceptions with such an aura of factuality that the moods and motivations seem uniquely 

realistic.
168

  

Signs:  Signs indicate the existence of a particular thing, event or condition within a 

context.
169

 These could either be Natural signs, which are things of nature in general (wet 

streets are signs of rain, smoke a sign of fire, or rustling leaves a sign of winds of Autumn) or 

Cultural signs, created and given meaning to within and by a culture (Flowers tied to the 

bumpers of car indicate a newly wedded couple or a clerical collar is a sign that a person is a 

priest or the colours of a traffic light ‘green, red and orange’ directing motorists and 

pedestrians on when to take a particular action). The sign of the cross is a symbol for the Holy 

Trinity. According to Moore et al, “what we try to do in many cases is to infer meaning from 

a sign…(and) when we infer meanings without being sure of what was meant, we can damage 

communication.”
170

 For example, crying is not always a sign of sadness, it could also be a 

sign of happiness.  

Symbols:  These apply to conception rather than to things. They are conceptions or 

abstractions.
171

 Whereas Signs point to immediate features, symbols are derived from 

contexts. They are instruments by which concepts are identified. Symbols can either be pure 
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symbols which are completely arbitrary and do not necessarily look like things to which they 

refer (e.g. boy refers to a young human male) or iconic symbol, which usually have some of 

the physical characteristics of the event (e.g. the cross is the symbol of Jesus Christ indicating 

the means by which he was killed). 

Symbols can also be ‘discursive’ and ‘presentational’. Discursive symbols, which are like 

mathematical symbols, can be converted from one culture to another but presentational 

symbols are particular to a given culture and cannot easily be translated to another culture. 

The questions could be asked: What roles do symbols play in a religion? Why do ‘faith-

people’ use so many symbols in their worship? Why would a catholic woman put the symbol 

(or statue) of St. Anthony in her house? Sergei argues that through praying before these icons, 

faithful “go from icons up to their heavenly proto-images.”
172

 The icon of Theotokos (mother 

of God) in Russia is very popular amongst the orthodox Russian Christians, although they 

convey and symbolise things that can only be comprehended by adherents. They are 

communicative. For the non-orthodox community, these icons are simply irrelevant, and 

maybe useless. 

So scholars like Geertz und Cassirer believe that communications is essentially an interplay 

between verbal, non-verbal and symbolic forces. In order to understand a culture contextually, 

one must necessarily understand the signs and symbols as well as spoken words (which 

constitute verbal communication) used therein. 

3.4.2 VERBAL COMMUNICATION 

Embodied communication is perhaps most commonly associated with speech and oral 

interaction. The importance of spoken Language can, therefore, not be over emphasized. The 

everyday conversations that join family and friends, neighbours and co-workers, into groups 

and communities are keys to all social life.
173

 Within this context, Eilers proposes three 

approaches that could be adopted in the understanding of spoken language in human 

communication: language in culture and society, language as communicative happening in 

society and elements of intercultural verbal communication. 
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3.4.2.1      LANGUAGE IN CULTURE AND SOCIETY 

Language is the distinctive element between man and other creatures on earth because only 

man is able to communicate and express himself in words in its various variations. As Jensen 

opines, language is the interpreting system of society…it relays categorical information that 

can be re-categorized, restated, responded to, and reprogrammed in ways that no other 

modality can.
174

 

 

Language is thus considered the main medium of human communication. Language also 

distinguishes and characterises a culture. Language is the first and primary identity of a 

people. It communicates views about a people viz-a-viz their friends, other fellow citizens and 

foreigners. Language communicates and transfers culture, conditions and feelings. Children 

are basically inculturated or imbued into a particular culture through the medium of language, 

which consists of sounds formed into a system that are intelligible to the users and others. 

Thus, Eilers quotes George Gerbner’s definition of communication as “social interaction 

through symbols and message systems.”
175

 What follows language is writing. While language 

is regarded as the primary medium of communication, writing is the secondary. Also, while 

language is the first form of expression, writing maintains and preserves what has been said. 

Again, while Language is the potential vehicle for communication, speech is the actual 

activity of communication.
176

  And generally, encoding and decoding are acts carried out by 

people of different cultures. 

 

Codes:  Are “culturally defined rule-governed systems of shared arbitrary symbols that are 

used to transmit meaning” or “any group of symbols that can be structured in a way that is 

meaningful to some persons.”
177

  Language codes must contain vocabulary and syntax( i.e. 

how the words or groups of words are arranged in a structured way). Codes have the 

following basic properties: (a) the relation between the meaning and symbol or unit of symbol 

is arbitrary (b) the structure, tokens and use of codes are rigidly controlled by the using 

society (c) codes commonly possess a complex hierarchically-arranged internal structure 

which is most apparent if verbal and/or written. Codes determine meanings in language and 

therefore the user must make important decisions concerning the use of such codes. He must 
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decide which code is to be used, which elements of the code to use, and which method of 

structuring of the elements to select. The recipient must understand the decision of the sender 

regarding the three above-mentioned elements otherwise he will either not be able to decode 

the message or decode it wrongly and thus miss the meaning of the message. Language plays 

a unifying role too for societies.  

 

Thus one can talk of Nigeria where because the official language is English, unity and easy 

understanding of each other is brought about, but again because Nigeria is broadly divided 

into three broad regions of Hausa/Fulani north, which is also mainly Muslim (where the 

generally spoken language is Hausa), the Eastern block of Ibos (where Ibo is spoken as the 

native language) and the Western region of Yoruba or Oduduwa (where Yoruba is the spoken 

language) and because of this divergence of language coupled with other factors including 

ethnic, political and religious affiliations, tensions could arise. This is without prejudices to 

the so many other ethnic groups, within these broad regions, and sometimes with their own 

particular and unique languages, and sometimes completely different from that generally 

ascribed to the region.
178

 And these language differences naturally generate tensions even 

though almost everyone speaks English. This may be partly responsible for the 1966 to 1970 

Nigerian civil war. It was actually supposed to be a disagreement between the Northern 

Hausas and Eastern Ibos, but the Western Yorubas soon got involved and it became a national 

civil war especially because the central government wanted the unity of the country to be 

preserved. This is a clear example of the power of language as an identity of a people.  

 

3.4.2.2     LANGUAGE AS COMMUNICATIVE HAPPENING IN CULTURE 

Here, two theories; the relativist and determinist, dominate the discourse on what role 

language play in shaping the cultural Weltanschauung or world view of a people. 

Relativist Theory. This theory was propounded by Edward Sapir and his student Benjamin 

Whorf and holds that the “linguistic forms of language determine our worldview and that our 

reality is determined by our own language.”
179

 And Prosser summarises their relativist theory 

thus; language is a self-contained, creative, symbolic organization which not only refers to 

experience largely acquired without its help but actually defines the experience for one both 
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by structure and by one’s unconscious acceptance of the language’s ability to influence all of 

our experience by shaping symbolic meaning for us.
180

 

This implies that our language determines our reality. That means the same social reality 

cannot be interpreted the same way by two different languages. The definition of Whorf 

summarises in a special way the realist theory. 

We dissect nature along the lines laid by our native language. The world is presented in 

a kaleidoscopic flux of impression which has to be organised by our minds-and this 

means largely by the linguistic systems in our minds. We cut nature, organise it into 

concepts, and ascribe significances as we do, largely because we are parties to an 

agreement to organise it in this way-an agreement that holds throughout our speech 

community and is codified in the patterns of our language.
181

 

 

These terms of agreement are implicit and unwritten, but are nonetheless obligatory if one is 

to make sense when people communicate and make use of language. 

Deterministic Theory. All or most languages are governed by similar structural systems. 

Therefore, while the surface of most languages may appear different, there are quite major 

similarities below the surfaces. In this sense, such ‘universals’ become useful in 

communication and serve as primary links between language and culture. 

Elements of both theories are very useful. But Basil Bernstein adds the speech to language as 

the element of social structure, stating that the way one actuates a language in speaking is 

determined by our social background and the cultural climate one comes from. In this context, 

he clarifies between restricted code (which has a limited number of words, usually referred to 

as ‘short’ language) and the elaborated code (which uses a wide range of words as for 

example the academic language). And the communicator’s behaviour is also an essential 

component of this process. This could be represented diagrammatically;  

 

Language  Social Structure         Communicator’ behaviour 
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3.4.2.3    ELEMENTS OF INTERCULTURAL VERBAL COMMUNICATION 

Elements that make up verbal communications are useful in order for the Communication to 

be understood. Such elements would include the following. 

a. THE MEANING OF THE WORD 

Aristotle in his Rhetoric posits that the success of a speech depends on the following: Ethos 

(The character of the speaker), Pathos (the emotions in communication) and Logos (the 

arguments).  In Hinduism, there are four different emphasis on language and its roles, thus; 

the Alankara school: the figure of the word and its impact as most important, the Riti School: 

the style of drama and literature as the essentials, the Rasa School: the aesthetic pleasure and 

emotion are important and the Dhavani School: the suggestion of what the word stands for is 

central. 

But generally the meaning of the word can be classified into three; 

i. The pictorial meaning refers to the outside form like the letters. 

ii. The denotative meaning refers to the lexical meaning like the obvious commonly 

accepted ‘outside’ meaning. 

iii. The connotative meaning of a word points to a hidden or implied cultural meaning. 

While the word ‘Quench’ would in the denotative meaning refers to putting something out or 

extinguishing, it would connotatively mean ‘to die’ among the Auchis. Also while ‘pepper’ 

denotatively could mean a kind of sharp spice or condiment produced from plants and used in 

cooking or spicing up meals, it would mean ‘money’ in the connotative sense for the people of 

Auchi. Again, while to “crash” in the denotative sense could mean to break violently or 

something being destroyed noisily, it would in the connotative sense, mean “to sleep” 

amongst the Auchis.
182

 Sergei Shirokov argues similarly that while language denotatively 

means “a system of communication” its connotative meaning among the Slavonic peoples 

means “people”.
183

 Thus, in the use of language in communication, the denotative as well as 

the connotative meanings must be taken into accounts and respected. These connotative 

meaning are culturally tied and dependent. In its order of importance, however, Roland 

Barthes puts the denotative meaning before the connotative. This is because while the 

denotative is general, the connotative is particular. In other words, it is moving from the 

general to the particular and from the known to the unknown approach. 
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b. THE ROLE OF ‘GRAMMAR’ 

The grammar of a language is indicative of a culture. The order of words is indicative too. For 

example: Yesterday John went to Rome (Germany), or John went to Rome Yesterday 

(British/French/Auchi). 

c. RANGE AND SELECTION OF WORDS 

This is to a large extent also dependent on the culture and environment. Whereas there were 

more than 6, 000 words for camel in Arabic,
184

 there are for example over 20 for “Good 

morning” amongst the Auchi. In other context, ‘te’ in Japanese stands for arm and hand 

together while ‘ashi’ stands for leg and foot together. There are no separate words for each of 

them. For Donovan, “the purpose of words is not the logical truth but social relationship”
185

 

In invitating someone to share a meal amongst the Auchi people, for instance, one can 

distinguish the following; 

Emai (food) 

Emai oyho( there is food) 

Vha zi mha le’mai (let us eat) 

Vha muza?( why waiting?) 

 

One can see this variation also in the ‘Du’ and ‘Sie’ forms of greeting in the German language 

quite different for instance from the American form of just referring to one’s first name. So 

familiarity with the range, selection and structures as well as meanings of language are 

essential if communication is really to take place.
186

  And this is of course very relevant to 

ethnolinguistics. 
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d. ETHNOLINGUISTICS AND ETHNOGRAPHY OF LANGUAGE 

Ethnolinguistics is concerned primarily with words, grammar and their structures in different 

cultures and society.
187

 And according to Harry Hoijer, the following steps are core in 

ethnolinguistics: It determines the structural patterns of language including statements of 

modes of utterances and their frequency in common speech; it determines the semantic 

patterns that are attached to structural patterns (how does the form or grammatical category 

function in that language?); Distinguishes between structural categories that are active in a 

language and those which are not( this requires a deeper knowledge of the language); draws 

from the active structural-semantic patterns of a language the fashions of speaking evidenced 

in these patterns. 

One can then observe that the fashion of speaking describes the thought patterns of the 

speakers of that language. But the language is not exhaustive of the entire experiences of a 

people. 

e. ORAL CULTURE 

“Oral culture” commonly used interchangeably with “oral literature”
188

 are forms of culture 

and commonly expressed in forms of proverbs, riddles, songs, stories, including also myths, 

legends, tales,  and epic poems. Stories, riddles and proverbs belong to a system which is 

maintained by social conventions, modes of tradition and rites of initiation. These can in 

certain forms also be accompanied by dance. They are, therefore, modes of actions rather than 

just an expression of thought. 

 

Stories: Stories maintain social formations. Eilers gives a vivid list of functions that stories 

play, namely; they create a bond of solidarity and reinforce the feeling of certainty inside the 

community circles. They express life experience of generations of tribal members (wisdom of 

the community), and have an educational function for young members of the community. 

 

Riddles: Riddles have an educational value according to Fuglesang and are part of oral 

culture. They are used by the elders to communicate knowledge and exert control. It plays the 

unique role of yielding power to the one who has the answers.  
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Proverbs: proverbs are widely used in oral societies and represent tribal wisdom and 

knowledge. For instance, Gabriel Dunia has published two volumes of his book titles (Ekpita 

Ivie, Proverbs of the Ibie People) containing well over 200 traditional proverbs and their 

meanings as used by the Ibie people
189

 of Auchi. These proverbs serve as behavioural code 

and control, express folk humour as well as give practical advice. They centre on prudence in 

speech, the worth of hard work, the good in patience and perseverance as well as the values in 

dignity of name and honour. 

Oral cultures emphasize the power in the spoken word, which has been downplayed or 

relegated by the written word. It gives identity and security that can include singing, dancing, 

theatre and play, and proves the power in the word. Florentino Hornedo, in his work on the 

Ivatan in the Northern Philippines, classified oral traditional into two; non-sung oral 

traditions, which would include riddles, proverbs, legends, tales and humorous anecdotes, 

jokes and tall stories and the sung oral traditions, which comprises working songs, lyric folk 

and other song types. 

Means of communication which largely depended on the spoken language has undergone a 

radical change and a new dimension with the advent of the modern means of communication: 

Radio, television, newspaper and internet. In this sense, communication can combine the 

various forms of communication, namely spoken, written, and virtual in one appliance. What 

may be missing is the non-verbal communication which is somewhat replaced by the use of 

icons, emoticons and smileys. Two examples of Newspaper and Internet shall be discussed 

next. 

3.5 TWO MAJOR CONTEMPORARY MEANS OF MASS COMMUNICATION 

In this section, the following means of modern communication and as they relate to Nigeria; 

Newspaper and Internet shall be discussed. 

3.5.1 MODERN INVENTION OF NEWSPAPERS 

In the early 17
th

 centuries, before the invention of newspaper, official government bulletins or 

information were circulated in centralised empires. In ancient Rome, for example, Acta 

Diurna, or government announcement bulletins, were made public by Julius Caesar. They 

were carved in metal or stone and posted in public places. 
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In Asia, there are early traits of semblance of newspaper in the ordinary sense of the word. 

For example, in China, early government-produced news sheets, called tipao, circulated 

among court officials during the late Han dynasty (second and third centuries AD). Between 

713 and 734, the Kaiyuan Za Bao("Bulletin of the Court") of the Chinese Tang 

Dynasty published government news; it was handwritten on silk and read by government 

officials. In 1582 there was the first reference to privately published news sheets in Beijing, 

during the late Ming Dynasty. 

In the later part of the 16
th

 century and particularly due to increased cross-border interaction 

especially in early modern Europe, there was the rising need for information. Consequently, 

in 1556, the government of Venice first published the monthly Notizie scritte (news 

writing). These were handwritten newsletters and used to convey political, military, and 

economic news quickly and efficiently to Italian cities (1500–1700) — sharing some 

characteristics of newspapers though usually not considered true newspapers. 

However, none of these publications fully met the classical criteria for proper newspapers, as 

they were typically not intended for the general public and restricted to a certain range of 

topics. 

Similarly, the German-language Relation aller Fürnemmen und gedenckwürdigen Historien, 

printed from 1605 onwards by Johann Carolus in Strasbourg, is often recognized as the first 

newspaper. At the time, Strasbourg was a free imperial city in the Holy Roman Empire of the 

German Nation; the first newspaper of modern Germany was the Avisa, published in 1609 

in Wolfenbüttel. 

A newspaper is a regularly scheduled publication containing news, information, and 

advertising, usually printed on relatively inexpensive, low-grade paper such as newsprint.
190

 

By 2007 there were already 6, 580 daily newspapers in the world selling 395 million copies a 

day.  Newspapers typically meet four criteria: Publicity: Its contents are reasonably accessible 

to the public; Periodicity: It is published at regular intervals; Currency: Its information is up 

to date; and Universality: It covers a range of topics. 

Most traditional newspapers also feature an editorial page containing editorials written by an 

editor and columns that express the personal opinions of writers. Contents of a newspaper 

may generally include editorial opinions, criticisms, persuasions, obituaries; entertainment 
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features such as crosswords, Sudoku and horoscopes; weather news 

and forecasts; advice, food; reviews of movies, plays and restaurants; classified 

adverts, editorial cartoons and comic strips. The newspaper is basically funded by paid 

subscriptions and advertising.   

The history of newspaper in Nigerian dates back to 1859, when in Abeokuta Anglican 

Reverend Henry Townsend (1815-1886, from England) published ‘Iwe Iroyin fun Awon Ara 

Egba ati Yoruba’ (The Newspaper for the Egbas and Yorubas). The newspaper was the first to 

be published in what is now known as Nigeria. It was a bilingual newspaper since it was 

published both in Yoruba and English. This newspaper spearheaded the attack on slavery. In 

1863, the second newspaper was published. It was edited by Scottish Robert Campbell (1829-

1884) and was called ‘The Anglo African’. It carried both local and national news, while its 

editorials were dedicated to the appraisal of the problems of the time. The blossoming of the 

Nigeria Press started 17 years later in the exigencies of socio-political and economic 

activities. The first newspaper of this period was by Nigerian-born Andrew Thomas, who 

came out with ‘The Lagos Times’ on 10th November 1880. This bi-monthly newspaper was 

used to aggregate public opinion on topical issues. Fifteen months after, Blackall Benjamin 

began the publication of “The Lagos Observer”. This was followed closely by The Eagle, 

which made its debut on March 31, 1887. Nationalistic sentiments and struggle erupted with 

the establishment in 1906, of the colony and protectorate of Southern Nigeria as well as the 

reports of the amalgamation of North and South in 1914. This led to the emergence of the new 

set of Nigerian newspapers. Johnson Brothers started “The Nigerian Chronicle” in 1908, 

while Kukoyi Ajasa started “The Nigerian Pioneer”. He aroused a lot of criticism because his 

newspaper was seen as a mouthpiece of Fredrick Lugard’s administration. In 1926, the 

Nigerian Printing and Publishing Company started “Nigerian Daily Times”. The first editor of 

Daily Times was Ernest Okoli whose newspaper, “The African Messenger”, was taken over 

by the government due to its dwindling financial fortune. “The West African Pilot” of Dr. 

Nnamdi Azikwe later joined in 1936 and this brought about an increase in nationalistic 

consciousness. Its news reports were mainly anti-colonialism and it championed nationalist 

struggles. Chief Obafemi Awolowo established “The Nigerian Tribune” in 1946. The 

newspaper strengthened the anti-colonialism campaigns through its critical analysis of the 

problems of the time. However, in the present day Nigeria, a host of other newspapers are 

now in circulation. Some of these are: The Vanguard Newspaper, The National Concord, The 

Punch, This day, Comet Newspaper, Daily Sketch, The Monitor, Alaroye, The Guardian, The 
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Post Express, among others.
191

  

 

In Nigeria, the newspaper industry has witnessed tremendous changes over the last decades. 

Between 1859 when the first newspaper, “Iwe Irohin”, was published in Abeokuta and 2009, 

Nigeria had on its newsstand, in the intervening period of a hundred and fifty years, 103 

newspapers and 59 magazines. Of course, the figure is not static. While some of the titles are 

still surviving and indeed thriving many more have been rested. Prominent among the titles 

that have weathered the storm are The Tribune, The Punch, The Guardian and The Vanguard 

group of newspapers. However, a notable feature of newspaper publication in Nigeria is the 

relative ease with which many of the titles go into oblivion. For instance, of the 103 

newspapers that were mentioned above, less than ten survived for more than two decades. A 

combination factors no doubt account for this. Prominent among these are the nature of 

ownership, economic, political, social and even technological developments.
192

  

Traditionally, investment and growth in the newspaper sector has been sporadic. One reason 

is the tradition in Nigeria of the media being used as a political tool, with some wealthy 

politicians feeling that ownership of a paper is a way of making their voices and political 

agendas heard. Once the agenda is thought to have been realised, or perhaps not realised, 

there is a tendency for such politicians to turn their backs on the paper, which is why some 

newspapers die off prematurely. Another linked problem has been that many papers are not 

run as businesses and are expected to turn a profit or break even; instead they are kept alive 

through the continued expenditure of their politician-owners. The advent of civilian rule and a 

more democratic dispensation appear to have changed this pattern of instability to some 

extent. There has been a growth in newspaper investment by ‘non-politician’ investors willing 

to put the money in and allow media professionals to work with a measure of 

independence.
193

 Amongst the popular and most widely read national newspapers in Nigeria 

include, The Punch, The Daily Sun, The Guardian and The Vanguard amongst others. 
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3.5.2         INTERNET 

The internet today plays the double role of information gathering as well as a medium for 

self-expression, particularly for the younger generations. Simply defined, the Internet, derived 

from the word “internetwork”, is a global system of interconnected computer networks that 

use the standard Internet Protocol Suite (TCP/IP) to serve billions of users worldwide. It is 

a network of networks that consists of millions of private, public, academic, business, and 

government networks, of local to global scope, that are linked by a broad array of electronic 

and optical networking technologies. The Internet carries a vast range of 

information resources and services, such as the inter-linked hypertext documents of the World 

Wide Web (www) and the infrastructure to support electronic mail.
194

. 

Today, almost every other branch of media such as the telephone, television, Audio, 

newspapers use the internet. New forms of interactions have been formed and developed and 

advanced such as instant messaging, Internet forums, and social networking. 

The origin of the internet can be traced back to the 1960s when the United States military as 

well as some individuals undertook the research to develop a ‘fault-tolerant’ and distributed 

computer network. It was a technology whose advent by the US military was spurred by the 

USSR sputnik on October 4
th

 1957, the first launch of the earth satellite. In reaction, the US 

department of defence established on 7
th

 February, 1958 the Advanced Research Project 

Agency (ARPA) in order to regain technological lead. It became popularised in the 1990s 

when it was commercialised. As at 2009 an estimated quarter of the earth’s population use the 

internet.
195

 

However, the reality is that internet in Africa in general and Nigeria in particular is still on the 

low side. In 2013, only 15.6% of Africa’s 1billion population had access to internet. And 

Africa constitutes only 7% of the world internet users.
196

 

Inspite of the growth of the use of internet in Africa, she still lags behind other continents in 

the number of users. These can be attributed principally to the challenges still facing Africa 

such as absence of requisite infrastructure (telephones, computers and electricity), lack of 
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training, low incomes, high costs of connectivity
197

, illiteracy and lack of commitment on the 

parts of African governments to invest in this sector. Table below gives a summary of internet 

penetration in Africa and the rest of the world. 

 

Table 2: Internet Usage Statistics for Africa 

 

INTERNET USERS AND POPULATION STATISTICS FOR AFRICA 

AFRICA 

REGION  

Population 

(2012 Est.) 

Pop. % 

of 

World 

Internet 

Users, 

30-June-2012 

Penetration 

(% 

Population) 

Internet 

% 

Users 

Facebook 

31-Dec-

2012 

Total for Africa  1,073,380,925 15.3 % 167,335,676 15.6 % 7.0 % 51,612,460 

Rest of World 5,944,465,997 84.7 % 2,238,182,700 37.7 % 93.0 % 924,331,500 

WORLD 

TOTAL 
7,017,846,922 

100.0 

% 
2,405,518,376 34.3 % 100.0 % 975,943,960 

Source: Internet World Stats
198

 

 

In Nigeria, there are 48,366,179 internet users, which is 28.4% of its population 

(170,123,740) and that is 21.8% growth rate compared to only 200, 000 as at the year 

2000AD.  Nigeria alone represents 28.9% of all the internet users in the entire continent of 

Africa.
199

 

Nigeria, in recent years has overtaken Egypt as the country in Africa with the greatest 

population of internet users of 48million.Others are (in million): Egypt(30), Morocco (17), 

Kenya (12), South Africa (9), Sudan (7), Tanzania (6), Algeria (5), Uganda (4.4) and Tunisia 

(4.2).
200
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Nigeria’s high presence in internet could be attributed, in part, to the fact that more than 50% 

of Nigeria’s population is young as shown below. 

 

Age structure of Nigerians as at 2012:  

0-14 years: 43.9% (male 38,232,053/female 36,483,243), 

15-24 years: 19.3% (male 16,757,436/female 16,018,589),  

25-54 years: 30% (male 25,123,834/female 25,945,571), 

55-64 years: 3.8% (male 2,981,187/female 3,520,154), 

65 years and over: 3% (male 2,325,682/female 2,735,991).
201

 

However, it is worth noting that although there are more Nigerians using the internet, the 

number of Egyptians (12,173,540million) using the social network site “Facebook" doubles 

those of Nigeria with 6,630,200million users, an indication that the Egyptians have greater 

interests in social-networking than Nigerians.
202

 

The Internet, unlike other media of communications, is hardly defined by place. In other 

words, questions such as: Where is the internet ‘published’? Who is the CEO of the ‘Internet 

Company’?, could be asked. But simply, the internet is available to everyone with the correct 

hardware and connection. Although, one may need connection, one does not need access. As 

Steve Jones puts it, “the internet is not in one place more than it is in another. Where a piece 

of information is when it is on the internet is a little hard to describe. It is on some computer 

somewhere (maybe even on one’s own), but it is available anywhere the internet is.”
203

 

 

Thus access to the internet and its contents are without charge, which makes its regulation 

quite different from that of its counterpart, Print and electronic media such as Television and 

Radio, for example. In short, the collapse of distance between the source and the receiver is 

unique to human experience and creates a setting in which consensus on issues in relation to 

ownership is difficult to achieve. The table below gives a comparative overview of Nigeria’s 

Media accessibility and consumption.                                                                                    
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Table 3: Overview of Nigeria’s Media accessibility and consumption. 

Source
204

: Press Reference.com. 

 

3.6 CRITIQUE OF WESTERN MEDIA 

Media has a role to play in furthering the interests of either its owners or its hosts. In the study 

of international media, for instance, one sees an almost complete taint of the information 

towards the advantage of its hosts or owners. This feature can be seen from two perspectives 

namely; Unidirectional and Limited sources of information
205

.  By uni-direction is meant, 

until recently, the almost one way exporting of media materials from the advanced countries 

and world, mainly USA, Germany, Britain, France and former Soviet Union
206

, closely 

followed by Italy and Japan into the undeveloped (or developing) or so-called third countries 

of the world.  

With reference to the limited sources of information, which is closely knit to the first, is that 

the content of the media were mainly news about the advanced world with little input from 

the other side. In a nutshell, it was the world view and needs solely of these countries that 

were the products found in the media, such that, even if there were any from the other end, as 

is seldom the case, it thinned out to insignificance in comparison. Until recently, the entire 

world was being fed with news and information of just about 10 countries.
207

 

3.6.1 MONOLOGUE 

Scholars such as Lerner, Weiner and Schramm hold the view that the development of the 

Mass media is in fact a response to the demands of economic and political modernisation
208

 

and that it is an offshoot of modernisation. And a consequence of this is the rush, with which 

the developing nations try to replicate the western modernisation in their domains. Alrabaa 
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Population 

as at 

2000AD 

Literacy 

Level (%) 

No of Computer 

Owners 

Computers per 

1000 

No with Internet 

Access 

Internet Access 

per 1000 

127,000,000 57.1 750,000 5.9 200,000 1.6 
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posits that “the analysis of international media shows that countries of the Third World are 

mere reproducers of modernity in metropolitan centres of the world.”
209

 

The developing world wants to ‘catch-up’ with the West with the conviction that it would be 

“modernised” like them. In this direction, the mass media was the immediate first attraction. 

Most media in the third world were exported, for example, from the British (to British 

colonies), from French (to French Colonies) and from Northern American. The question to be 

asked is: Was this the right media for the third world countries? Was there an alternative at 

the time? Alrabaa has argued that media patterns that developed in the third world grew as an 

extension of those of the industrialised societies
210

 and Katz posits that this has led to an 

‘uncritical implantation’ of western values and demands, such as “the goal of non-stop 

broadcasting…and the striving for up-to-the-minute news”
211

 on the third world and with it 

also the transfer or adoption of inappropriate and unnecessary objectives which came to 

displace possible preferences or alternatives. 

There was also the media role from the educational or diplomatic perspective such that large 

numbers of students were given scholarships to study, mostly in former colonial nations. And 

those who returned, came back not only with the skills acquired, but also brought back with 

them values and attitudes. There is thus “the implicit idea of foreign study in the view that 

through an exposure to the values, norms and practices of economically advanced societies, 

the trainees may come in time to change their perspectives on their societies, their work roles, 

or themselves in ways which strengthen their effectiveness as change agents.”
212

 It is in this 

context Sitaram and Haapanen state, “content analysis of the media in the developed countries 

in the 1950s and 1960s would show that their coverage of the underdeveloped countries 

emphasized the same attitude, that is, that economic aid should result in the acceptance of the 

giver’s political philosophy.”
213

 In 1951, the BBC began Radio courses for overseas 

broadcasters and in 20 years, 500 had graduated from the course. What was the content of 

these courses? Were the contents specifically useful or relevant within the context of Africa? 

These were questions that unarguably were not addressed. A UNESCO expert attached to the 

Mass Communication Department of the University of Lagos, Nigeria, after a conference 

remarked, “for many participants, it was the first time consideration had been given to the use 
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of broadcasting towards specific developmental ends.”
214

 As a consequence, many scholars 

have advocated that aids be given to future broadcasters to be trained in the environments in 

which the media will be put to use. The donors could naturally provide the funding and other 

necessary logistics for its success and sustenance. 

3.6.2 VARIATION IN VALUE APPRECIATION 

Unlike in most traditional African settings in which the Supreme being is God, this notion in 

the West because of secularisation has taken on a new meaning in which the “Supreme Being 

becomes the Supreme Value”. There is a mad rush for ‘neuigkeiten’ (newness or innovations, 

inventions), that which is new, that which is in vogue, that which brings more pleasure, that 

which brings more ‘value’, that which surpasses the old. This is seen in captions on major 

newspapers, which promotes the ‘negatives’ in the so-called ‘Breaking News’ in electronic 

media. What are the contents of this so-called ‘breaking news’ items? Violence, not structural 

violence but direct violence and “generally the newness of the news will serve as the basic 

guidelines, and will distort the world’s image in the direction of events.”
215

 

Today, inspite of the obvious invaluable good of the media, some scholars have argued about 

the potent dangers this advancement brings with it.  One area of particular note is the 

relationship between the media and the increase of aggression. While scholars like Kaiser, 

Ulich, Lamnek and Seitz  believe that aggressiveness or specifically deviant behaviours are 

only not necessarily outfalls from the media, Stefen, Screiber and Häring believe strongly that 

the media has so much to do with it, and indeed contributes significantly to aggressiveness.
216

 

Using what he terms “instrumental variables” Helmut Lukesch tries to explain that the 

frequencies of violence viewing by television correlate with deviant behaviour much less than 

violence viewing by video or cinema.
217

 He therefore argues that this is so because television 

contacts are more frequent than video or cinema contacts. In a research he carried out in a 

school he states thus: “so in our sample, only 5.9% of the juveniles go to cinema weekly, 

31.5% once a month, 29.2% once per year and the rest almost never. The average video 

exposition is 23 minutes per weekday compared with 129 minutes of television exposure. “
218
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Again, unlike in the traditional African setting, where brotherhood, communal existence and 

mutual support for one another are key values, there is a general drift towards individualism 

and verticality, which in other words means competition: who wins and who loses. News has 

value only when it is presented in the win-lose (or winner-loser) equilibrium. Elections are not 

seen in terms of whether issues, aspirations, hopes and concerns, are adequately articulated, 

but in terms of who wins and who loses. Politics is viewed in the same way, whether the 

political actors get their programmes through the system or not. Music is reported only when 

there is a contest: Who is the leading artist or novelist? In a nutshell, “the focus is often much 

more on the loser than on the winner, on ‘the fading has-been’ rather than on ‘the rising 

would-be.’
219

 

3.6.3 MUTUAL SUSPICION 

There is the general tendency for the World to be divided into two: The West in the ‘Centre’ 

and the others in the ‘Periphery’.
220

 Unfortunately, due to the many years of influence from 

the west, those at the periphery actually see themselves as such: simply at the periphery. At 

the international level, many people in the periphery, especially Africa and Latin America, see 

themselves only from the prism of the west or from the ‘western eye.’ Crisis is seen as part of 

the periphery’s cosmology, while progress is believed to be the exclusive preserve of those in 

the centre. In other words, the periphery is a place where life is negative, “a place where, by 

definition, things go badly, hence negative news from the periphery is correct and objective… 

(and where there is progress), the Periphery does not share in the progress”
221

 

3.6.4 CONSEQUENCES 

What kind of news communication are there? Lee Philip argues that 

Readers/Listeners/Viewers demand what their subconscious commands. This is particularly 

true when the news communications available to the 3
rd

 world are those “created by the 

production, distribution and consumption of distortion of the real world of which one is not 

aware because the underlying cosmology is exactly that, a juxtaposition of worlds completely 

different in makeup and cosmology. Does the man born in Auchi, who has never travelled out and 
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has never known any other world apart from his, understand the import of the images and news he 

views and listens to daily via the television screen in front of him?  

In an attempt to reduce this over- or under-representation of certain structural categories and 

relationships, or readjust or filter this news in such a way that it favours certain types of dramatic 

news, which is compatible with the social cosmology that is familiar, what is the consequence? It 

is immediately termed “interference with freedom” or “censorship” because such a redirection of 

the known world view is not too clear or understandable to the owners of the communication 

media. Thus, the assumption that “the image of reality compatible with certain prejudices of one’s 

own civilisation is necessarily correct and that all other images can arise only because of a lack of 

freedom”222 is intrinsically and fundamentally faulty.   

Again, the problem of consciousness and education comes in. The reader/listener/viewer demands 

cosmology-compatible news and so the journalist/editor must provide that in ‘super compatible 

headlines’ if he is to make ‘gains’ and remain in business. Ultimately then, it is a market problem 

mainly.223 

3.7 CRITIQUE OF AFRICAN MEDIA 

In the 21
st
 century, Africa still faces daunting challenges in the area of media and tapping into 

the full advantages that the media offers in transforming a society and in this case a continent, 

unlike the situation in the western world. Such include: 

3.7.1 LACK OF QUALIFIED PROFESSIONALS 

Media professionals are still in short supply in Africa. Many journalists practicing today are 

either not trained at all in media or not-well trained. In a recent evaluation report by Media 

Sustainability Index 2006–2007 to assess the performance of the media practitioners in 

Nigeria, the panellists generally agreed that most reporters do not verify or fact-check all the 

information they present. They also agreed that in most cases, they do not consult a wide 

variety of relevant sources or get all sides of a story. Sometimes, reporters fail to conduct 

necessary background research for a story, and some interviews are not professionally 

conducted. But some panellists attributed these lapses to time constraints, which sometimes 

do not allow journalists to satisfy all the requirements of professionalism.
224

 As a 
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consequence, the all-important codes for journalists are not upheld and kept. The result is the 

shoddy job done by the journalists. 

Due to the falling standard of education in Nigeria, for example, most business executives 

have complained about the poor media capability of media graduates. Not only that, while in 

the job, most companies do not invest in retraining their staff because of the cost involved. 

Instead they leave it to the discretion of the individuals and because most individuals cannot 

foot the bills for retraining, they do not undertake it at all.  Therefore, the quality of their work 

declines in comparison to the challenges faced in the present time. 

3.7.2 LACK OF ADEQUATE FUNDING AND NECESSARY INFRASTRUCTURE 

Journalism in Africa still lacks the required funding, including even good remunerations for 

journalists. Many media houses are not modern and their equipment are obsolete. As a result, 

the quality of production, both print and broadcast, fall below standard. The lack of technical 

facilities and equipment is felt most in the distribution of news, both for Broadcast and Print. 

In the case of the broadcast media, the absence of modern facilities and equipment results in 

poor picture and sound quality. Reception is also very poor, such that even when the station is 

only a short distance away, viewers and listeners have to mount very high antennas and 

acquire boosters to receive better-quality signals from terrestrial channels.  

For newspapers, the print quality is usually very poor, and, in some cases, there are smudges 

on large sections of newspaper pages. Owing to the challenges of distribution, most 

newspapers are unable to circulate their publications across the country on the same day. As a 

result, in many parts of the country, newspapers can be accessed only a day or more after they 

are published. 

Jika Attoh, a veteran broadcast journalist who is currently chief executive officer for the 

privately owned Cosmo FM radio in southeast Nigeria, noted that “broadcast stations have old 

equipment that is working for them and that they do not want to throw them away. No station 

is truly digital; but they all combine both analogue and digital equipment, and stations use 

what they have that is working for them.”
225

 

Thus, in other to cut costs, some broadcast stations and print media have introduced more 

entertainment items and more adverts such that news and information programming are 
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completely eclipsed. Even in traditionally news-focused stations, the desperation to survive 

economically under the harsh economic climate has resulted in a roll-back of news and 

information programs in favour of entertainment and advertising.  

In some broadcast stations, for example, that target youths with more entertainment programs, 

the inclusion of more news-related programs could very likely result in a loss of audience. 

However, although there is also relatively high demand for news and information by an older 

generation of viewers and listeners, the high cost of producing news programs and news 

documentaries is preventing the stations from satisfying this demand. In addition, some radio 

and television stations also charge official fees to provide coverage of certain events that may 

otherwise not be deemed newsworthy or they accept payments to publish positive—or 

suppress negative—stories. 

Apart from poor infrastructures, pay levels in the entire industry remain generally poor and 

are not sufficient to discourage corruption in the media. There are widespread reports of 

journalists obtaining inducements from politicians and businesses to publish favourable 

articles or to suppress negative or unfavourable stories. This poor pay has also led to the 

movement of journalists to other sectors, the majority serving as public-relations or corporate-

affairs managers for businesses or press secretaries to political office holders. 

3.7.3 CENSORSHIP 

Officially, there is no censorship in Nigeria. In 2011, the FOI (Freedom of Information) bill 

was signed into law in Nigeria giving media professionals more access to public information. 

But this is not true for self-censorship.  

There is widespread self-censorship among editors and reporters in public or state-owned 

media, either for fear of losing their jobs or risking their safety. In the private media, self-

censorship also arises from fear of offending government officials, business interests, or 

religious groups. Many reporters also say that they practice self-censorship as a result of 

pressures from their editors. Such editors restrict journalists’ ability to report openly. 

Eme Okon, an editor with the federal government–owned Nigerian Television Authority 

(NTA) in Calabar, in the Niger Delta region of Nigeria, said: “Journalists and editors, 

particularly in public media, practice self-censorship under the guise of developmental 

journalism [non-critical journalism that showcases the positive aspects of national life]. NTA 
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and all state-owned broadcast media are culprits. They do so for job security and fear for their 

lives.
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PART II 

 

CHAPTER FOUR 

THE PRACTICE OF COMMUNICATIVE THEOLOGY 

 

4.0   INTRODUCTION 

This chapter provides the theological foundation for this research. It tries to explain 

communication from the point of view of communication theology developed on the thoughts 

of Matthias Scharer and Bernd Hilberath. 

4.1 ORIGINS AND DEFINITION OF COMMUNICATIVE THEOLOGY 

Why is theology called communicative? Many hold the view that theology in itself is already 

communicative, because it must have to be communicated. So is it then just a tautology? For 

many centuries, theology has been largely an academic endeavour far removed from the 

living experiences of believers. It had to do then with a Professor, an expert giving a lecture to 

students who accept his beliefs. 

Communicative theology is not about increasing the efficiency of theological lectures nor is it 

about doing away with them and finding another more effective form of this communication. 

It is also not about changing the lecture hall into a chat room nor is it about reversing the 

relationship between teachers and students on an ideological basis of egalitarianism. It is 

much more a question of taking into account the fact that teachers are also learners and that 

learners provide the teachers with something to teach. More important than questioning the 

methods and means of mediating theology, the primary concern in communicative theology is  

the connection between the way theology is mediated and its subject matter, 

questions that show up when one moves beyond the principal distinction between 

lecturers and listeners….The main concern is to give a new definition of the subject 

of theology in whose framework a lecture can again be given its proper place...it is a 

matter of taking seriously the fact that people are involved in reciprocal relationships 

and have distinctive though not firmly fixed roles.
227

  

In trying to understand communicative theology, the danger of making a clear cut distinction 

between content and application must be avoided. Consequently, two points must be born in 
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mind. First, that the application, at least in qualified communicative forms, is already part of 

the content, and secondly, that the content itself cannot be constituted without a 

communicative act. This means a completely new and specific definition of the relationship 

between theory and practice, between theology and a life of faith.
228

  

Born in Theological Discussions in the Diocese of Mainz, Germany in the 1990s, 

Communicative Theology was initially early interactions between Bernd Hilberath, a 

professor of Dogmatic Theology and Matthias Scharer, a professor of Pastoral Theology to 

draw the interconnections between dogmatic and pastoral theologies. Both Theologians 

collaborated in designing workshops that brought together Priests, Pastoral ministers and 

Theologians with the aim of addressing “themes of abiding theological relevance and pastoral 

urgency by integrating pedagogical methods and group processes…They work(ed) with them 

to discover what the diverse people in their groups desired and needed as they wrestled with 

theological issues in their everyday personal lives and in their pastoral, ecclesial and 

pedagogical ministries”
229

. 

Hilberath and Scharer hold that theology should not just be about acquiring information but 

rather exploring the deeper connections of experiences and their deeper convictions as they 

bear on everyday life and practices.
230

 

In other words, they focused on groups’ ability, in which the individual is able to express his 

or her identity while at the same time bringing the diversity of opinions to the surface 

culminating sometimes in fostering deeper relationships and the formation of group identity 

and collective pastoral mission. They further provoke discussions on deepest personal 

convictions and the pastoral implication of Christian beliefs, doctrinal traditions and liturgical 

practices, which may include themes such as Triune God, the human person, the community 

and the world as well as such issues as how to discern the traces of the Holy Spirit in life and 

community, investigating the reasons why people go to church and the place of the Eucharist 

in the life of the Christianity community. 
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Consequently, Hilberath and Scharer define Communicative Theology thus: “Kommunikative 

Theologie ist Theologie in und aus lebendigen Kommunikationsprozessen,”
231

 that is, a 

theology that originates and is done in and from the living processes of Communication. 

Questions are raised, for example, if the qualification of communication here means the 

genitive of communication as bearer of theology or the object in the sense of communication 

being an object of theology.  

This kind of communication is not one-sided but takes the interests of all into consideration. 

When communicative theology is directed only towards making theology better, then 

communion becomes missing. Communication must put the human person first before all else 

in order to be able to legitimately talk about God.  Andreas Odenthal explains that 

communicative theology “bindet die Wissenschaftliche Rede von Gott in besonderer Weise an 

das Gespräch”
232

, that is, communicative theology is the connection between the scientific 

analysis about God and the discursive dialogue. Andreas Odenthal understands 

communicative theology as the concretisation of the communion-theology of the Vatican II 

Council which tries to clarify in a new way the oneness of the believers. 

As a way to further clarify the relevance of communicative theology to theology, Hilberath 

and Scharer identify 4 modes of communication: Dialogical, hermeneutical, contextual and 

technological.  They see in the Dialogical personalism, the special attention that must be 

given to interpersonal dialogue in the internal communication in the church. They relate this 

to the views of personalist philosophers such as Martin Buber and Gabriel Marcel who placed 

great emphasis on the one-on-one dialogue in the formation of personal and social identity. In 

addition, in the second half of the twentieth century, theologians like Hans Urs of Balthasar, 

Joseph Ratzinger and Pope John Paul II undertook studies on the dialogues in the life of faith, 

in the scriptural witness, and in liturgical practices as having significant relevance in 

dialogues in catholic theology especially after the 2
nd

 Vatican council. 

The Hermeneutical mode of communication espoused by theologians such as Thomas 

Aquinas, Karl Rahner, Bernard Lonergan and Edward Schillebeeckx emphasizes the 

importance of conversation in open, public discussion and debates amongst various sectors of 
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the church, the academy and the society at large.
233

 The aim is to promote a deeper 

understanding of the complex, critical and creative interaction of texts and traditions by 

individuals and historical communities. Lonergan, for instance, underscored the 

hermeneutical character of all efforts to gather data, to interpret data, and to judge the 

meaning and truth of texts and traditions, as well as the decisions and actions elicited by these 

carriers of tradition. He emphasized further the importance of discussion and debate in 

theology and the church in order to foster deeper intellectual, moral, and religious conversions 

and the expansion of horizons in the process of reaching sound judgements and decisions 

about the matters of belief and action. 

At the Contextual level, Robert Schreiter, reflecting on the achievements of liberation 

theologians in Latin America and Inculturation theologians in Africa, developed a pioneering 

analysis in the concrete practice of communication in the development of local theologies. 

This has to do with his attention to contextual issues of local evangelisation and the promotion 

of justice and reconciliation in situations of conflict employing a semiotic approach to culture. 

In other words, Schreiter “promoted a fuller understanding of the interactive communicative 

role of the entire believing community, small groups and individual theologians, prophets and 

poets in the construction of local theologies.”
234

 His Semiotic approach to culture included the 

various interrelated levels of communication, which would include syntactics (the grammar-

like rules that function in the relation of signs); semantics (the content or meaning of the 

message); pragmatics (rules that govern communication in the range of meanings). Relatedly, 

Stephen Bevan emphasizes culture, personal and collective experiences, social location and 

social change in his analysis of the contextual character of theology. For example, black 

Catholics have called for remedial communication with the descendants of Africa in response 

to the aftermath of the slave trade and on-going practices of racism in the society, and Latin 

America immigrants have raised basics questions about the power of language and local 

cultures and traditions of popular religiosity as a source of memory and identity and as 

ingredients in an unfolding living traditions. 

Speaking about the technological model, emphasis is directed at the newer mediums of 

communication. These John Paul II calls the new Areopagus of the modern age. As a 

consequence, Paul Soukup is concerned about the church’s practice of using new 

communication technologies (radio, television, film, Internet) without a theory or theology to 
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evaluate the use of such means. With particular attention to the internet for instance, questions 

could be raised if a website or blog presents itself as the official or authoritative interpretation 

of a church teaching when it is not, or why a poorly-maintained parish website can repel 

young people while many others are attracting them at the same time. The question can be put 

forward: What does theology have to contribute to ongoing reflection on communication? 

Soukup lays down three goals;
235

 

(a) There is the need to establish some theological touchstones for churches to use in 

judging their use of the means of communication. 

(b) There is the need for guidelines to evaluate the means and the content of the 

communication from a Christian ethical perspective. 

(c) There is the need to cultivate a more advanced understanding of the process of 

communication, the myriad facets in the world of communication, and the various 

technological modalities. 

Soukup further posits that at each of the levels above, there is also the need for theological 

rigour and an honest appraisal of the process and instruments of communication. For him, 

what is ultimately required are the methods of studying communication and theology.
236

 

4.1.1 THEOLOGY AS COMMUNICATIVE 

The one God is the source and centre of Christian belief but at the same time God is a 

relationship, who communicates God’s self. God is the source of human communication. God 

reveals Himself to man. Man experiences God in the experiences with others and one cannot 

conceal this experience from others. The Christian God is a God who wills to become human, 

who wants to come among the human race. Thus, “the Christian theology exists because a 

believing community exists.”
237

 So, ‘speaking of God’ is in a sense also speaking of human 

beings, it is speaking of human communicative actions in relation to God who revealed 

himself in many ways and finally in Jesus Christ. In other words, the subject matter of 

theology is the activity of communication that derives from belief in the one and Triune God. 

Thus, Lóránt Bencze writes 

One may state that communication is a key concept in Christianity. I might even risk 

stating that Christianity differs from other religions in that its essential starting point is 

the question of communication, and its whole theology is permeated by the question of 

communication. Furthermore, if communication is removed from Christian theology, 
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not even one dogma remains, quite simply nothing remains. There is no Holy Trinity, no 

inner life and communication of the true one God, no incarnation, no opening of God 

towards the world, no personal communication of God with man in logos, no Church, no 

“teach all peoples…”, no assignments, no sacraments....
238

 

In this sense, Sharer and Hilberath define theology as “as a way of understanding and 

explaining what is worthy or unworthy of God and humankind by means of human 

communication.”
239

  Thus, the object of theology is about the God who became human in 

Jesus Christ, who reveals his divine self to humanity and who dwells amongst them as the 

source of life and enables them for comprehensive acts of communication. This is even 

clearly biblically: 

In his goodness and wisdom, God chose to reveal Himself and to make known to us the 

hidden purpose of his will(see Eph.1:9) by which through Christ, the Word made flesh, 

man might in the Holy Spirit, have access to the Father and come to share in the divine 

nature (see Eph.2:18; 2Pet 1:4). Through this revelation, therefore, the invisible God 

(see Col.1:15, 1 Tim.1:17) out of the abundance of his love speaks to men as friends (see 

Ex.33:11; Jn.15:14-15) and lives among them (see Bar.3:38), so that He may invite and 

take them into fellowship with Himself.
240

 

So the decisive foundation of theology is revelation-God’s self-disclosing ‘communication’ 

with the human race, and as the endowment of humans with the capacity for comprehensive 

communication and this communication between God and man reveals “truth in relationship” 

and it is this that characterises theological inquiry as a communicative event, in which the 

contemporary contexts and experiences of people’s lives are explored for those traces of 

God’s Spirit that allow an impression of God’s absolute devotion to humankind to become 

transparent.
241

 Indeed, Lóránt Bencze considers the development of dogmas and the history of 

heresies and schisms as mere communication disturbances. 

 

4.1.2 COMMUNICATION AS THEOLOGY 

When one speaks of communication as a term today, the immediate natural tendency is to 

understand it in the light of technological possibilities. But for Communication theologians, it 

has a different, though related understanding. In this sense, the principle applied in 

communication theology is clearly spelt out by Norbert Mette thus: “Gott ist es, der sich 

selbst in seiner Bedingungslosen Liebe den Menschen mitteilt und sich leidenschaftlich für ihr 
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Heil einsetzt”
242

, that is, God is the one who shares his unconditional love with humanity and 

passionately brought mankind healing. This revelation of love was found in the person of 

Jesus Christ. And in the coming of the Holy Spirit, this love communication was sealed. This 

communication of love is oriented towards life and community. The human communication 

within itself is already a model or image of God’s communication with man and at the same 

time its yardstick for assessment. Without any reference to God’s communication, 

communication in the real sense will be impossible or at the least unsuccessful. The Theme-

centred Interaction (TCI) model of communication, which shall be discussed in detail later, is 

therefore derived from this principle but must be further developed. 

Therefore, Communication as a concept helps man in the first place to understand God and 

his self-revelation to man. In this context, Norbert Mette lists five elements that must be 

present before one says conclusively that communication has taken place: 

1. Communication is an inter-subjective process, in that it takes place between 

subjects. 

2. It must have a subject matter or content. 

3. It takes place within a given situation, a given place or a particular context (such as 

Epoch, culture or Ethnicity). 

4. It is carried out within a specific medium. And the most basic medium of 

communication is the language. 

5. It is directed towards a specific intention, goal or purpose. 

A very important aspect of communication is the question of what purpose communication 

serves. Edmund Arens gives the major reasons as follows which are again bi-polar; 

1. Communication is needed in order to bring people together but at the same time 

separate others. 

2. Communication is useful in other to integrate people but at the same time stigmatises 

others. 

3. It can connect people as well as blindfold others. 

4. It can break barriers and at the same time lead to self-alienation. 

5. It can bequeath and at the same time distort reality. 

6. It can free and the same time imprison. 
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Juergen Habermas communicative theory addresses this ambivalence. 

 

4.1.3 HABERMAS COMMUNICATIVE THEORY 

From the above, therefore, communication can appear as an ambivalent process, giving 

contradictory signals at the same time and sometimes leading to confusion rather than 

clarification. Jürgen Habermas offers a way out by his introduction of two formulas: The 

expressive communication, which determines the purpose of communication in the light of 

logic and rationality, explains the movement “from inside to outside” and an understanding-

oriented Communication, which seeks to establish an accord or agreement in the community 

life of humans.  

Norbert explains that these two proposals by Habermas have theological meanings and 

relevance. In the expressive communication is understood that communication is not just a 

rational/logical endeavour but also carries with it emotions. Here, one finds the value of such 

emotions to aesthetics and Arts. This is why there are so many meanings that are easily 

communicated by Arts that would otherwise be difficult to communicate. Even for the 

ordinary day to day living, elements of expressive communication are found in church rituals 

for example in the use of signs and symbols. 

In the case of understanding-oriented Communication, Habermas believes communication 

must relate to something in the objective or social world.
243

 Consequently, Habermas believes 

that communication cannot take place when the Partners are not operating from the same level 

and when human solidarity and human worth is absent or denied; that communication cannot 

take place when the communication is not based on the obligation of truth and truthfulness 

and where openness and straightforwardness on the part of both parties is lacking.  

The implication of these postulations according to Habermas can be summed up as follows; 

i. Communication must see all the parties as equals, each having an equal claim to 

the communicative process. 

ii. Genuine Communication anticipates an unclosed community of communication in 

which no one is put under unnecessary pressure or discriminated against and in 

which the solidarity is just and everyone has the worthiness of a human person. 
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iii. Real Communication must see that the other person anticipates self-determination. 

These conditions, according to Habermas, can in actual sense be distorted, more so because 

they are normative. And in the same vein, the tendency is that, in reality communication has 

actually in many instances not fulfilled these required purposes. Thus, (1) instead of serving 

the truth, communication can often lead to lies and calumny, (2) instead of promotion of 

justice, it can even cement injustice, (3) instead of having an authentic encounter, it can lead 

to hidden agendas and concealed and often times deceptive intentions. 

Whether within the framework of individuals as individuals or as humans in the society, 

communication has the same meaning: Communication “is the foundation or basis of human 

life and community living. There is no human existence without communication. No society 

can survive without the communication in the form of exchanges, discursive analysis and 

understanding.”
244

  

In this light, therefore, communication in the church would aim at the following: 

A communicative church and the arising communicative theology would mean breaking 

or overcoming barriers of boundaries, bringing people together, and inviting everyone to 

participate in the collective efforts for truth, justice and solidarity. Consequently, the 

church must seek ways to break political, economic, ethnic and cultural barriers, to bring 

cultures together and to unify people of different countries and nationalities. Such a 

church communicates and relates with the intention of the understanding-oriented 

Communication in mind.
245

 

 

4.2 TRINITY AS COMMUNION OF LOVE 

God is and exists in a relationship. And from this relationship is the understanding of 

relationship between human beings better understood. In other words, God is a relational 

being, a communicative being and this is made possible by God’s own revelation of God’s 

self. That is, “God enters into a relationship with the world as creation and with people as 

created beings, as sinners and redeemed, and as beings on the way to perfection. Only in this 

way can one speak of God as relational.”
246

 

It is difficult even in Christian theology to make statements about God in and for God’s self. 

This God in and for God’s self can be met only as God for us. But one cannot draw the 

conclusion that God in and for God’s self does not exist. It is only in being able to draw the 
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line to mark the limits of theological reflection and expression. It is safe to infer then that it is 

only because God enters into a relationship with man, that man can speak about and with 

God. 

There is, however, the tendency to mistakenly understand the relationship of God as a 

relationship arising from the three different forms of love corresponding to the 3 godly 

persons. Theological questions could be asked, for example, why must the 3 godly persons 

enter into a relationship? The Trinitarian relationship is really a triangular symbol for the 3 

persons in one God. It is neither 3 circles nor 3 sun nor 3 men. To understand the 

communication of God, therefore, one can borrow the words of Bernd Hilberath referring to 

the Trinity as the “source of the Divinity and its eccentricity and concentration and as the 

centrifugal and centripetal power.”
247

 As a consequence, Jesus is understood here as the 

“concentrating and centripetal” (tending towards the centre) and the Holy Spirit as the 

“eccentric and centrifugal” (moving out of the centre) movements in the dynamics of the 

Trinitarian relationship. Hilberath does not agree with the designation of God the Father as the 

“Source of Divinity” as if to mean that God the Father is the origin of God, whereas in reality, 

God himself is the origin of all, without himself having an origin. So, God the Father as the 

source means God as the source itself from which every other being flows.  Therefore, the 

understanding as Hilberath sees it, is not to see the relationship between the Father, Son and 

Holy Spirit as different individual subjects but in different movements in the dynamic of the 

one God, that is in different forms of the dynamics or in the different forms of relation. 

God the Father is the source itself otherwise he would not be God. A source flows outwards, 

from centre outside (centrifugal movement). And because God the Father himself is the 

source, the effect of his divinity ‘flows outwards’. This is clearly noticeable in his self-giving 

and in his unconditional love for mankind.  In Jesus Christ becoming man is the concentration 

point in this eccentric movement further and better understood. Jesus Christ exists as the 

centripetal (flowing back to the centre) movement of the Trinity, leading back to the source. 

He is not a second godly being but is already present in the source itself and therefore is the 

source. The Holy Spirit is not just understood as the third godly person but as the power, love 

or effect of God in the activities of man. Hilberath sees the Holy Spirit both in the centrifugal 

as well as centripetal movements at the same time. As the effect of God’s activities in the 

world, namely creation and redemption, the movement flows outwards in the centrifugal 
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movement. And then through the effects of God in the Holy Spirit in humanity, the movement 

is again directed towards God in the centripetal movement.   

4.3 THE HOLY SPIRIT AS A COMMUNICATIVE AGENT  

Beginning from the very early Christian community, the Apostles experienced the 

communicative power of the Holy Spirit. In Acts 2:3, the Holy Spirit came like tongues on 

fire on the apostles and they spoke in different languages. Two types of communications took 

place or happened simultaneously: First, there was the enabling fire in the apostles, a kind of 

communication between the individual apostles and the Holy Spirit. And secondly, this 

empowerment by the Holy Spirit led to another kind of communication, the communication 

between the apostles and the hearers, from whom 3, 000 were converted and baptised on the 

same day. In this case, the hearers could hear the message in their own native languages. 

Hilberath uses the words in the 4
th

 Eucharistic Prayer of the Mass to explain his conviction of 

the Holy Spirit as a helper and agent of communication: “in fulfilment of your will he gave 

himself up to death; but by rising from the dead, he destroyed death and restored life. And that 

we might live no longer for ourselves but for him, he sent the Holy Spirit from you, Father, as 

his first gift to those who believe.”(Eucharistic Prayer IV). 

This well conceptualised text reveals the Holy Spirit as one who removes fear from man and 

is not egocentric, but made himself available to Jesus Christ and to his brothers and sisters. It 

actually means not to live without fear but to be able to conquer our fears. The Holy Spirit 

gives one the inner freedom that opens one to his personal identity even in the midst of others. 

The communicative power of the Holy Spirit can be actualised specifically in three directions; 

i. The Holy Spirit enables one to breathe the new air of freedom. It liberates one 

from the domination and blind following of laws, sheepish adherence to the 

majority view and obligations even when they are unchristian. 

ii. Enables one to develop that personal characteristic of the self. The Holy Spirit 

does not force or compel but rather reveals himself and entices others to follow 

him, to breathe the air of free people and to become what they are meant to be. It 

creates authentic human relationship and through its actions and effects binds 

people together. 
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iii. The Holy Spirit frees man from concentration only on his fears and makes him 

open and enthusiastic about others.
248

 

4.4 COMMUNICATIVE THEOLOGY IN THE WORLD 

The question of the relevance of communicative theology in the world is a serious subject of 

discussion. When one speaks of communication today, the dominant idea is immediately the 

technological implication or understanding. There is also the growing tendency to seek to 

fulfil one’s destiny or aspirations in life and the subsequent disappointment that arises when 

these aspirations are not met. At the same time, the situation in the society is such that the 

world finds itself in a multi religious, multi-cultural and globally-connected environment. 

There are so many disturbing realities in the world such as economic marginalisation of 

certain nations, deeper divide between the rich and the poor, ethnic conflicts and deadly wars 

in many countries and in recent times increasing terrorist activities. The world finds itself also 

in an ecology that is daily threatened by human activities as a result of greed. Infact, despite 

the fact of great technological advancements, the world has seen more cases of poverty and 

hunger. Indeed, the poor no longer feel the worth and dignity of human persons. The divisions 

in the world in all its different forms have still not been healed despite ground-breaking 

innovations in the science of communication. 

Thus, as a result of the real situation of things in the world especially because there are so 

many poor people in the world, there is now the increasing necessity of a “solidarity of the 

abandoned” and “globalisation of solidarity”. These situations call then for a change of 

attitude in which justice and peace can be seen and promoted. The world has found itself in a 

situation of hopelessness from which it cannot save itself. Therefore, man finds himself 

stucked in this hopelessness. Although, the Church as a community of humans, also finds 

itself enmeshed and is affected by this hopelessness, the bigger dimension, however, is her 

response.  

Norbert Mette, citing the Pastoral constitution of the church “Gaudium et Spes” opines that 

the communicative theology of the church as contained in the above document did not 

adequately address those provoking questions. He argues that the “Faith-Church-World” 

thought pattern of the church is no more sufficient to address these worries. The church must 
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not just remain in the traditional division of seeing things from the point of view of good and 

evil but that both the world and sinners must be redeemed. In the light of the Gospel, the 

church must understand the meaning of these happenings as “signs of the time” in other to 

make sure that the church occupies its rightful position in the world.  

The church ought to cooperate then with other sciences to investigate the real causes of these 

negative tendencies and to access its implication for the society at large and the environment 

in which people live in order to be in a better position to know what the consequences are for 

our relationship with God. From this perspective, the church will be able to evaluate what 

theological and pastoral meanings these events have for the present time. An example of such 

evaluation is found in the introduction of Gaudium et Spes with the caption “The situation of 

man in the present world.” 

In this particular document, the main content of communicative theology is formulated, thus; 

“by virtue of her mission to shed on the whole world the radiance of the Gospel message, and 

to unify under one Spirit all men of whatever nation, race or culture, the Church stands forth 

as a sign of that brotherhood which allows honest dialogue and gives it vigour.”(GS.92). 

This dialogue must begin in the church as the document further clarifies; 

Such a mission requires in the first place that we foster within the Church herself mutual 

esteem, reverence and harmony, through the full recognition of lawful diversity. Thus all 

those who compose the one people of God, both pastors and the general faithful, can 

engage in dialogue with ever abounding fruitfulness. For the bonds which unite the 

faithful are mightier than anything dividing them. Hence, let there be unity in what is 

necessary; freedom in what is unsettled, and charity in any case (GS.92). 

Since this mission involves all humanity, there is also the need to involve our separated 

brothers and sisters of other Christian denominations as well as those of other Religions who 

recognise the one God with beliefs that preserve religious and human values with the sole aim 

of achieving unity of all Christ’s faithful. Norbert Mette further argues that another important 

aspect in the formulation of the contents of communicative theology is so presented:  

For our part, the desire for such dialogue, which can lead to truth through love alone, 

excludes no one, though an appropriate measure of prudence must undoubtedly be 

exercised. We include those who cultivate outstanding qualities of the human spirit, but 

do not yet acknowledge the Source of these qualities. We include those who oppress the 

Church and harass her in manifold ways. Since God the Father is the origin and purpose 

of all men, we are all called to be brothers. Therefore, if we have been summoned to the 

same destiny, human and divine, we can and we should work together without violence 

and deceit in order to build up the world in genuine peace (GS.92). 
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4.4.1 THE HUMAN PERSON AS COMMUNICATIVE 

“One cannot not communicate” is a meta-communicative axiom formulated by Paul 

Watzlawick to drive home the sociological and socio-linguistic conviction that “human 

communication is a fundamental social ability to convey meaningful messages through the 

exchange of culturally significant symbols….(and that)every human being is, from the 

beginning on, an entity made for, and absolutely dependent on communication”
249

. 

This assertion is equally true even for those who live in contemplative religious communities 

or Orders where verbal communication is kept at a minimum. This is a further proof that 

communication, especially at the non-verbal level, is not limited to humans alone but also 

applicable to God in the act of prayer. Some psychologists believe that communication is so 

essential that early linguistic disturbances in a person or lack of communication can lead to 

serious psychological or physical harm and in extreme cases, it can lead to death.
250

 

Against the previously held view that at the pre-natal stages of life, the communication 

between infant and mother was one-sided, namely from the side of the mother and other care 

givers but recent studies have established that the communication is actually two-way, 

namely, both the mother and infant communicate with each other. And the environment is 

also influenced or affected by the kind of communication that takes places between the infant 

in the womb and the mother and care givers.  

Paul Weiss further clarifies that man should not be understood as a being of relationship but 

that man’s existence itself is relational. Man’s nature of relationship is not to be seen as a way 

to a certain purpose of destination but his communicative nature is the purpose itself. So 

man’s communicative nature is derivable from the self-communicative nature of God who 

himself is the fullness of relationship. Thus, because man is created in God’s image in this 

sense, he is also relationship by his very nature. 

Martin Buber, the Jewish philosopher, went further to describe the essential communication 

of humans as dialogical making a distinction between the “I-Thou” and I-It” encounters of 

humans. He writes: 

Whoever says You does not have something for his object. For wherever there is 

something there is also another thing; every It borders on other Its; It is only being 
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bordered on/by others. But where You is said there is no something. You has no borders. 

Whoever says You does not have something; he has nothing. But he stands in relation.
251

 

Buber explains that for interaction to succeed, no one can become an object or a ‘something’. The 

“It” or subject matter described by Ruth Cohn in her Theme-Centred-Interaction (TCI) (which 

shall be discussed later) relates to the faith communication and to theology. Does this “It” refers 

to the “I-Thou” or to the “I-It” relationship were questions that are asked in relation to Buber’s 

postulations? Scharer and Hilberath believe that while the „I-It” refers to the contents of faith, that 

is theological contents, the „I-Thou “occurs when a human person stands before God’s infinite 

mystery and enters a prayerful or celebrative communication. 

4.4.2 GOD AND MAN RELATIONSHIP IN COMMUNICATIVE THEOLOGY 

When one speaks of the relationship between God and Man, one immediately encounters the 

difficulty of first trying to explain the meaning of the transcendence of God. What implication 

does the transcendence of God have on the relationship between God and man? Since this concept 

is easily explained as the incomprehensibility of God, how does man access him? Does it mean 

that God must first be discovered before man can establish a relationship with him or that man 

should in his consciousness simply conceive God as accessible and understandable?  This 

difficulty appears to come from man himself, according to Paul Weiss, in that man had not been 

able to fully comprehend the human nature itself and therefore can neither comprehend God nor 

grasp him. Does it mean because God dwells in an unapproachable light, he really cannot be 

known? God “who alone is immortal and who lives in unapproachable light, whom no one has 

seen or can see. To him be honour and might forever. Amen.” (1Tim 6:16) 

Many theological schools of thought believe that man cannot comprehend God but at the same 

time he is not inaccessible. The Faith is, thus, the meeting point (the “It” as shall be discussed 

later in the TCI model of communication) between God and man. Although, man is not God, man 

is made in his image and likeness. God’s power over man is further concretised in the words of 

Jesus “The Father is greater than I am” (Jn 14:28). How must man think of God? The author of 

the Acts of the Apostles acknowledges the power of God thus: “For in him we live and move and 

have our being.” (Acts 17:28) and St. Paul writes in the letter to the Ephesians:  “one God and 

Father of all, who is over all and through all and in all.” (Eph. 4:6). 

4.5 COMMUNION AND COMMUNICATION 

Hilberath and Scharer’s definition of communicative theology as “diejenige Theologie, 

welche die Kommunkative Praxis der Glaubenden reflektiert”
252

, that is theology which 
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reflects the communicative practice of the communion of believers, is instructive. The 

implication of this definition is that not all communicative practices are communion. This 

means that not all Communications can theologically be experienced. For example, war is a 

form of communication, but a communication that reflects the absence of God or asks serious 

questions about God but definitely not his presence. Communio in this context would mean a 

successful communication in the form of personal encounter and relationship or as personal 

community. So Communion goes much more than Ecclesiology to Theology itself. Thus, one 

can talk here of a “Communio-Kommunikation” (Communion-Communication), Communio-

Kommunikationsstruktur” (Communion-Communication’s Structure) or even “Communio-

Kirche” (Communion Church). Communion in a way introduces the special element of 

dialogue which communication may not necessary offer und avoids the tendency to be 

manipulated. Thus communication without communion would be like trying to engage in a 

dialogue without an encounter.  

Personal interest appears to be the central point in the relationship between men in such a way 

that the focus is always to make or maximise profits and minimise loses. When the 

communication is so technically programmed to function without the necessary human touch, 

then communion is absent. Authentic communication rightly described as communion must 

centre basically on the human person. 

 

4.6 COMMUNICATION IN THE CHURCH 

The following models represent the different types and levels at which communication takes 

place in the church. 

4.6.1 CHURCH AS COMMUNION 

The Vatican II council in the document Lumen Gentium expresses clearly the understanding 

of the Church as a communion. This expression is particularly summed up in two 

formulations. First, that the church, as a mystery, lives not for herself but has a particular task 

in the healing plan of God which Hilberath describes as two-pronged, that is, that the church 

is both a sign and a medium of God’s healing plan, the revelation of God’s kingdom. Thus, 

the Christian faith is already given from God’s grace and does not originate from the church. 

This, therefore, places an obligation on the church to send this grace further to others. 

Secondly, because man is a receiver of God’s free gift of grace, he desires to form a 
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community with man. Therefore, human beings form the special community of God’s people, 

a communio fidelium, a communion of Faith.
253

 

This ecclesiological understanding of Communion of faith is even more meaningful when the 

church is rightly understood as the people of God. This understanding of the community of 

faith, a communion, must be clearly differentiated from the society: in other words, there is a 

wide difference between Gemeinschaft (community) and Gesellschaft (society) in this 

context. In this understanding, Gemeinschaft or Community has characteristics that include 

familiar, emotional and some form of ‘natural’ attachment or relationship among those who 

are members. From this perspective of the church, this connectedness or bond could be 

described as the “church family”. The actual binding oneness in the communion is the 

common experience that all members get from baptism. This communionness derives from the 

fact that all believers are called by God to offer themselves to him with conviction and 

obedience of faith. This conviction comes from the community of the Faithful and from their 

witnesses which eventually leads to the formation of a missionary endeavour. This 

communionness is actually the preparation for the kingdom of God which is the kingdom of 

freedom, of peace, of truth, of justice, of unity and of love.   

In the light of this communionness in the church, Hilberath and Sharer, make a clear 

distinction between the concepts “Communion” and “participation” as they apply to 

communication in the church. Communion can, therefore, be understood from three 

dimensions; namely, that communion is (a) not what one can make but it is a gift, (b) since 

communion comes from God everyone has a share in it, and (c) communion can be realised in 

concrete life situations.  

Participation, on the other hand, also has three characteristics, namely: (a) a gift of one self (b) 

a beneficiary of the Gift (c) participant in the concrete situation on ground or task.
254

 The 

Christian mission is only possible when members are themselves united and bonded together. 

In the church, there is the fraternal presence that someone from outside may find difficult to 

understand. There is then that special perception of the presence of the Holy Spirit in the 

spirituality of the community. 
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4.6.2 COMMUNICATION IN CHURCH STRUCTURES 

Since the church is rightly described as a communion, this communionness ought to reflect in 

the structures of the church, and this must also clearly be seen by all. If the church must truly 

be the sacramental sign and medium of the proclamation of the good news, then the church 

must publicly justify the inner grace it has received from Christ in its outer actions and 

transparently too. As long as humanity, even in sin, can perceive this transparency in the 

outside structures of the church, only then can the real meaning of the communion of God’s 

family be truly understood and assimilated. How? In the first place, the need for the 

successful proclamation of the good news must compel the church to be what it proclaims, 

preaches and teaches, both within and outside its structures. That means that it must be 

prepared to promote the processes of justice and peace as well as the preservation of God’s 

creation for the entire humanity.  In addition, the church must see itself as a mirror of God’s 

goodness and presence and make it possible for all God’s faithful to be called to him and that 

they subsequently become witnesses for God’s kingdom. Thirdly, that the church, following 

the principle of subsidiarity, must allow every member of Christ’s faithful to see himself or 

herself as having a stake in the entire mission of the church. This would include the 

incorporation of both clerical and lay persons rendering different forms and kinds of services 

in the church for the overall good of the church and society. The hierarchical structure of the 

church must be so constructed that every one, irrespective of his status in the church, be 

supported and given the opportunity to contribute his or her quota to the building of God’s 

people and establishing the kingdom of God. Fourthly, the church must make effort to form a 

community in which the bond of connection remains close and emotionally near, because the 

more emotionally close members are, the nearer  they are to the ideal of a communion church, 

a family of faith.
255

 Because the church is both local and universal, the church must 

continuously reflect on how best to communicate the good news to a world that remains under 

constant change, sometimes with extreme speed. The Bishops, for instance, under the 

headship of the Pope, should hold regular synods in order to first sustain this emotional 

closeness and also to reflect on the situation of the church in the world, exactly the results that 

Vat.I and Vat.II produced. And maybe a Vat.III sometime in the near future?  
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4.6.3 COMMUNICATIVE MODEL OF THE CHURCH BEFORE VATICAN II 

The communication model in the church before Vatican II can be characterised as one of 

tension and suspicion. The church related with the media from a distance not sure whether it 

should categorise it as good or evil. These can be seen both in the content and tone of the 

encyclicals of Pope Gregory’s XVI Mirari Vos of 1832, Pope Pius IX Syllabus of Errors in 

1864 and later on 1936 the Vigilanti Cura of Pope Pius XI. 

In the first place, Pope Gregory was worried about the outcome of the French revolution and 

especially by the activities of liberal Catholics like Lamenas, Lacordaire and Montalembert, 

who sought for democratic freedom for people and wanting the church to uphold this right. 

Pope Gregory was, therefore, disturbed by the agitation for greater freedom of the press, 

freedom of association and freedom of speech.
256

 The response was the birth of the document, 

Mirari Vos in 1832. The tone of this document expresses clearly the fear and suspicion in 

Pope Gregory’s mind about these agitations: 

Here belongs that vile and never sufficiently execrated and detestable freedom of the 

press for the diffusion of all sorts of writings: a freedom which, with so much insistence, 

they are to demand and promote. We are horrified, venerable brothers, contemplating 

what monstrosities of doctrine, or better, what monstrosities of error are everywhere 

disseminated in a great multitude of books, pamphlets, written documents-small 

certainly in their size but enormous in their malice-from which goes out over the face of 

the earth that curse we lament.
257

 

To counteract the supposedly “false” content of the French newspaper, L’Avenir (the future) 

which was at the forefront of championing these freedoms, the Vatican established its own 

paper, L’Osservatore Romano in 1861. A large portion of it reports papal speeches and 

writings. 

In 1864, the same altitude of suspicion reflected in the Syllabus of Errors published by Pope 

Pius IX. Pope Pius IX refused to lay it down as a principle of universal validity that there 

should be absolute freedom of speech and absolute freedom of the press. And in the Vigilanti 

Cura by Pope Pius XI in 1936, one finds these same prototypes. This came to be the first 

official document ever by the church on communication. It was particularly directed at setting 

guidelines and principles in the understanding, use and moral implication of the motion 

picture or Television for the society. This shall be discussed in more details in chapter 5 of 

this work. 
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Thus, the communicative model of the church before Vatican II was that of restriction and 

caution, not sure whether the advancement in communication would be advantageous to the 

church. The church did not trust what goes out from the communication channels of the 

secular media and was thus restrained to use the more reliable means it was used to: letters 

and encyclicals. Journalists who covered Vatican events, for example, needed to get a special 

pass and many didn’t get it. The Vatican wanted to be sure that those who covered the church 

events would not falsify the facts and present them in their own way and in their own 

language.  

4.6.4 COMMUNICATIVE MODEL OF THE CHURCH AFTER VATICAN II 

In the pre-Vatican II council era, communication was about authority, law, obligations, 

unquestionable followership and obedience. One can observe this from the ton of the 

encyclicals published at that time. In the post- Vatican II time, however, the emphasis shifted 

to faith as a community affair. The emphasis was recognising the church as God’s people in 

its different forms and living and preserving the faith collectively. The “Dei Verbum” mirrors 

how God reveals himself in a dialogical form to man. God did not reveal himself to man in 

order to enslave him but rather to make him a free child of God. God shares his healing plan 

with man in order to demonstrate his unending love for man: “I call you friends…” (Jn. 15: 

15). He did not only reveal himself to man but also invited him into the community of God’s 

people, the children of God. Although, man is not God, man is invited to enter into dialogue 

with the one who is All-knowing. It was his decision alone to become man in order to redeem 

man and what human beings are by God’s grace is God’s gift that he freely bestows on man. 

In our communication with God, God tries to bring man to understand God, but at the same 

time, it reveals even more profoundly the overwhelming power of God. 

The conciliar document Inter-mirifica marked a volte face in the church’s attitude to 

communication in general. It came to emphasize that the media was there for the good of 

everyone and to serve everyone.
258

 This was the first time that the church had given and 

concentrated positive attention on the mass media and even urged priests and lay persons to 

be trained in media techniques and thereby contribute her quota to its development in the 

world and in the church and especially in the promulgation of the gospel. Inter-mirifica 

established the World day of communication, a day set aside by the church to throw light on 

the importance of the media in our world and church and requested bishops, pastors and lay 
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leaders to celebrate this day with all dedication and commitment. At the direction of Inter-

mirifica, what is today known as the Pontifical Commission for Social Communications was 

established. More of the decree of Inter-mirifica will be discussed in chapter 5 of this work 

but suffice here to say that the model of communication in the church moved from one of 

fear, suspicion and distance in the pre-Vatican II era to one of welcome, acceptance and 

integration of communication as important aspect and tools of God’s creation, for the benefit 

of all. 

Now, theology as communication as weaved together into the new approach of Theme-

Centred Interaction (TCI) shall be analysed. The TCI was developed to enable the individuals, 

upon discovering their own unique identity and potentials, to be able to connect to the others 

in a common task to achieve specific goals for the benefit of all. 

4.7 THEME-CENTRED-INTERACTION (TCI): A NEW MODEL OF 

COMMUNICATION 

The Theme-Centred-Interaction (TCI) model of Communicative Theology as a new culture of 

doing Theology was a concept developed by Ruth Charlotte Cohn in 1955 in the USA. 

Because she was professionally a Psychotherapist, the TCI was basically and initially aimed 

“to expand psychoanalysts’ capacity to recognise and resolve group transference”. Her works, 

which were first influenced by the method of conscious body experience (devised by Elsa 

Gindler’s school of bodily re-education), were used as a psychosomatic analytic technique in 

understanding the involvement of the body’s reality in bringing one to a deeper understanding 

of one’s life and of the mutual dependence that connects one to other persons.
259

  

The concept later spread to Europe through the formation of the “Workshop Institute for 

Living-Learning” (WILL) through the collaboration of N. Liberman and F. Buchanan in New 

York in 1966. And in 1968 she attended the International Congress for group Psychotherapy 

in Vienna where she sought to explain the rationale behind the TCI and WILL. Between 1971 

and 1974, she moved permanently to Europe first to Switzerland (Hasliberg) and then to 

Germany (Düsseldorf). The exact birth of the WILL in Europe was at the occasion of the 60
th

 

Birthday of Ruth Cohn on 27
th

 August, 1972 in Küssnacht in Zurich. In 2000 WILL 

transformed into the “Ruth Cohn Institute for TCI-International”. And in 2005 “TCI India” 

became a member of this institute.
260
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Cohn postulates that the holistic vision of the human person as a unity of body and soul is 

intrinsically linked to the interdependence inherent in humanity and the anchoring of the 

human person in a universal whole. Her aim was to expand psychoanalysts’ capacity to 

recognise and resolve group transference. 

The TCI method serves as a heuristic and hermeneutical framework for themes that must not 

be ignored in an anthropologically oriented theology because God-talk is always a discourse 

about people in relationship. Cohn was influenced by the anthropology of Martin Heidegger 

“I am, because I exist, because I live and die” and describes her concept of the person thus: 

“An attitude that stresses existence rather than achievement is unknown to those poor souls 

who have been trained to achieve, to perform, and to compete.”
261

 She was never tired of 

emphasizing the inseparable interdependence between human and spiritual values. She, 

therefore, formulates the basic tenets of the TCI approach as follows; 

i. As existential, value-dependent statements, they provide a basic orientation for 

human action; the intention being to alter inner and outer reality constructively in 

terms of this value orientation. 

ii. As a starting point for the reflection of the human person on his or her experiences 

and on his or her environment, they make people aware of their expanded 

possibilities. 

iii. The vision of the human person and his or her possibilities becomes clear only in 

their connection with each other. The axioms are not to be thought of separately; 

they are linked in an independent relationship. 

The TCI approach entails discussions and responses that are centred on a theme, including its 

axioms and postulates during which participants position themselves near the element that for 

them was most important. Initially the “I” centering predominates but other elements of TCI 

take greater importance. What counts is not the speed with which a result is achieved or the 

absence of conflict and disturbance but respect and attention towards those values that are 

important for each individual, for the group, as well as for humanizing the prevailing ecclesial 

and social concerns. Detours, mistakes, or errors made by the individuals or group as a whole 

are not perceived as tragedies but features as issues to be further thematized. This kind of 

approach of communication which focuses on values appears, therefore, confrontational to the 

prevailing social, ecclesial and scientific performance paradigm.  
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Thus, taking each individual seriously in his/her biographical development as well as group 

processes including their blockages and disturbances are rare in scientific or quantitative 

measurement. This opens up the fact that theological themes are not about knowledge that 

remains exterior to the human person in their relationship and that can be acquired 

theoretically, but rather an assurance encompassing the whole person that marks human 

existence, an assurance that is gained gradually in a step-by-step process. Thus, theological 

knowledge is not a knowledge “to have” but a knowledge “to be”. Theology takes the form of 

a life-long process of seeking the truth that gives assurance to life and this process can take 

place only in a communicative way with leaders and participants alike.
262

 

i. Thus, the TCI model of communication is hinged on three core foundational 

principles, namely; integrating self-awareness, group dynamics and working 

together on a common topic. This can, however, be further expanded for a 

Communio ecclesiology and a corresponding structure of communication, with the 

following three formulations. 

ii. The acknowledgement that individuals are independent subjects whose decision 

making and responsibility in matters of faith cannot be substituted for by others. 

iii. The recognition that the group is more than a mere sum of individual ‘redeemed’ 

subjects; that it is in the group that individuals are given or denied the opportunity 

for making decisions of faith; that communicating with one another is not a 

secondary consequence of faith, but rather the real symbolic form of faith itself; 

and that the generation of real faith is necessarily constitutive of community. 

iv. The awareness that concentration on a ‘theme’ is understood as a faith-response to 

the self-communication of God. 

4.7.1. THE TCI AXIOMS 

As highlighted earlier, the TCI model of communication is based on fundamental axioms and 

postulates. The Axioms and postulates reflect the anthropological and ethical dimensions of 

the TCI. 
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a. THE HUMAN PERSON’S AUTONOMY AND RELATIONAL 

CHARACTER ARE DIALECTICALLY CONNECTED 

This first axiom, otherwise called the existential-anthropological, details statements about the 

nature of being humans. How autonomous is the human being? How does he relate with other 

persons and things? What implications do these relationships have? The basic underlying 

principle here is that “the individual per se and the individual as part of the environment 

together make up a single whole.”
263

 In other words, the human person’s existence makes 

sense only when it involves other persons and all other things, which specifically refers to 

thoughts, feelings and actions. 

The human person is both a psycho-biological unity and a part of the universe 

(sociological). Therefore, the person is autonomous and interdependent to the same 

extent. The individual’s autonomy will be all the greater the more he or she is aware of 

his or her interdependence with other persons and things.
264

 

For Cohn, unlike other humanistic psychology views, it would only amount to false 

understanding of autonomy, if communication focuses only on the human person’s 

independence. She argues that in the biological and intellectual spheres, the human person is 

indeed autonomous, but when it comes to his activities that relate with other people and 

circumstances in the world space, he is in this sense mutually interdependent. Thus, for Cohn 

autonomy and participation are dialectically linked: “The more I consciously allow the world 

to enter into me, the more autonomous I am.”
265

 In other words, an increasing self-awareness 

leads also to an increasing awareness of the world and vice versa. While most humanistic 

psychologies have paid greater attention only to our relationships as it affects our here and 

now and that only what one experiences at this very ‘moment’ with ‘hand, heart and brain 

counts and is relevant and that everything else is irrelevant, Cohn posits that events in the 

past, present and future belong together: “My here-and-now is merely one of my human 

dimensions. The here-and-now world without the awareness of the future lying within it is 

shallow.”
266

 Therefore, for Cohn, human experiences, attitudes and communication are 

subject to universal laws of interaction. Events are not isolated happenings but they condition 

one another in the past, present and future. 
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b. OPTION FOR LIFE 

This is otherwise called the ethical axiom, in which Cohn sets out to formulate an evaluative 

judgement about the meaning and value of human life and action: “Respect is due to all living 

things and their growth. Respect for growth determines value judgements. What is human is 

valuable; what is inhuman is value threatening.”
267

 But Peter Vogel argues that the real 

question to be asked is: What is it to be human? For him, to be human would mean respecting 

living creatures, not putting them in harm’s ways and not killing them.
268

 This option for the 

value of life also includes respect for nature. What is human is easily recognisable in a loving 

respectful and interactive attitude and what is inhuman reveals itself in a marginalising, sinful, 

and disrespectful attitude.  

In discussing the question of whether there is absolute good and evil, Cohn’s answer is 

rhetoric. Although, she believes there is an “indispensable” good and evil, it is not, however, 

revealed to any chosen people or group, but rather ordered to inner and outer circumstances: 

one can understand an act and its actors only within their overall context. Ethical values are 

unalterable and yet they are dependent on the process. 

Good and evil look differently from different perspectives. I can only describe my truth, 

never yours. Yet I believe that there would be no differing aspects of the ethos if they 

were not related to the reality of an unalterable centre; even though the interpretations 

thereof can be misleading.
269

 

There is an “innate” and “organic” sense of values whose development is a question of the 

survival for humanity and which corresponds to the autonomous and yet interdependent 

character of the human person. This innate sense of values needs to be preserved, elaborated 

and developed in order to halt the increasing rationalisation and fragmentation of the world. 

The Vatican II Council in its own formulation calls this “innate” and “organic” sense of 

values the conscience. It writes: 

In the depths of his conscience, man detects a law which he does not impose upon 

himself, but which holds him to obedience. Always summoning him to love good and 

avoid evil, the voice of conscience when necessary speaks to his heart: do this, shun 

that. For man has in his heart a law written by God; to obey it is the very dignity of man; 
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according to it he will be judged. Conscience is the most secret core and sanctuary of a 

man. There he is alone with God, Whose voice echoes in his depths.
270

 

However, Peter Vogel sees in this axiom more questions than answers. He says in decision-

making process, for example, our conscience do not automatically react. Its reaction is 

conditioned and dependent on how it has been developed with time. But basically, he argues 

that man is not only responsible before our consciences, he is also at the same time 

responsible for our consciences. 

c. TO ACT RESPONSIBLY WITHIN A CONDITIONAL FREEDOM 

This third axiom, which is also known as pragmatic-political, calls for pragmatic and realistic 

approach to freedom as opposed to the dream of unconditional freedom. It connects the inner 

and outer aspects to each other. Indeed, it connects the other two axioms together. 

Free decisions take place within conditioning inner and outer boundaries. Expanding 

these boundaries is possible. The measure of our freedom is greater when we are 

intelligent, healthy, materially secure and psychologically mature as opposed to sick, 

limited, poor and subject to violence and insufficient maturity. The awareness of our 

universal interdependence provides the basis for our human responsibility.
271

 

There is always a paradox which marks the human existence, namely that, in every situation 

the inner and outer boundaries are involved. But it is important to know that boundaries can 

be expanded. But more important, the historicity of human existence plays a very crucial role 

too, meaning that one acts in a humanly responsible fashion precisely when one is fully aware 

of the universal conditioning of freedom, but at the same time, one makes good use of the 

‘free space’ available within the conditioning globe. 

4.7.2  THE TCI POSTULATES 

From the foregoing TCI Axioms just discussed, two indispensable rules known as the 

‘existential postulates’ of TCI arise. These mark the point of interaction between the axioms, 

that is, the existential-anthropological, the ethical-social, the pragmatic-political basis and the 

TCI methodology, aimed at a living, holistic learning process. 
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a. BE YOUR OWN CHAIRPERSON 

Living out the outer and inner attention as promoted by the TCI attitude would in fact mean 

learning to take charge of situation and inspiring and motivating others to do same. The core 

principles to be considered here could be formulated thus; (i) attentiveness to bodily 

sensations, changing feelings, basic dispositions, intuitions, fantasies and evaluations (ii) an 

attentiveness given to others, to the group process, and to everything happening in the world 

at the moment. 

This begins by accepting one’s self as one is and taking responsibilities in the awareness of 

oneself and of the situation. In other words, being one’s own chairman/chairwoman, being a 

chairperson for yourself. Cohn phrases it as follows; (i) Be aware of your inner circumstances 

and your environment (ii) Take every situation as an opportunity for your own decision. Give 

and take as you wish with responsibility for both yourself and others. 

Reformulated, the chairperson postulate can be presented thus; 

You are your own chairperson, your own leader. Listen to your inner voices, to your 

various needs, wishes, motivations, ideas; use all yours senses; listen, see, smell, 

observe. Use your spirit, your knowledge, your power of judgement, your responsibility, 

your capacity to think. Weigh your decisions carefully. No one can take your decisions 

away from you. You are the most important person in your world, just as I am in 

mine.
272

 

However, the chairperson postulate is not all about the ‘I’ but also includes with it the ‘We’ 

and the ‘You’. It creates the ability for one to lead oneself and create the environment for 

others to lead themselves. It makes possible human individuality and solidarity. Although, it 

recognises human diversity, it makes it possible to have a community on the grounds of 

genuine dialogue. It regulates, nonetheless, the human tendency to swing between arrogance 

and resignation, namely, it encourages one not to give into the temptation to become one’s 

own god and thus fall into the modern god-complex while at the same time protecting one 

from the crippling despair that can befall people faced with inscrutable economic forces and 

media influences. Cohn puts it concretely: “I am neither omnipotent nor powerless; I am 

partially powerful.” 
273

 

Again, our room for action and our aspiration to be our own chairperson is by no means static. 

It depends on age and circumstances. Thus, in the strive to realise one’s full potentials by 
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taking charge of one’s destiny and the resulting responsibilities, one must create tolerant 

rooms for others who have not attained this position or simply don’t have the capabilities to 

attain such at that given point in time. For example, it would be very absurd to tell a 4-month-

old baby: ‘Be your own chairperson: go, if you will or remain in bed if you will’, because he 

or she would not understand what has been said, neither will he or she be able to make the 

required decision as requested. So, the responsibility for making decision for such people and 

certain categories of disabled people rest on others, and they are obliged to do so. 

b. DISTURBANCE AND PASSIONATE INVOLVEMENTS TAKE 

PRECEDENCE 

No human communication and growth can take place without disturbance, that is, without 

inner and outer resistance of different forms and degrees. The usage of the word ‘disturbance’ 

is not understood here in the common negative sense of “events or ways of behaving that 

block us, that are inappropriate and irritating”, rather it recalls the counter-transference 

workshops in which TCI was born. It demonstrates the reality of human interaction that 

disturbances do not ask for permission; they are simply there as pain, joy, fear and distraction. 

If they are not expressed, they help create a ‘graveyard peace’, and create or give rise to “the 

kind of impersonal, ‘disturbance-free’ classrooms, factory halls, auditoriums, conference 

rooms that are filled with apathetic and submissive or desperate and rebellious people, whose 

frustration ultimately leads to their own destruction and that of their institution.”
274

 This 

postulate is an acknowledgement to recognise people’s full reality and it is through this 

recognition of the reality of disturbances that the opportunity to effect changes in such people 

can arise. This postulate arose from the fundamental psychoanalytic principle that resistance 

should be dealt with before the contents. But in the context of the TCI, disturbances arise not 

only from unresolved intra-psychic anxiety, but can derive from inner emotional processes 

and outer circumstances that stand in the way of addressing the theme. Relating this to a 

socio-political setting, Cohn and Ockel write: 

What do I do as individuals or as small group when confronted with the inscrutable 

factors that seem necessary for social problems? The disturbance says, “it is impossible, 

it is too much. We cannot find a solution for all the destructive, senseless, unjust things 

that are happening”. Is it possible that this very way of phrasing the question causes 

such disturbances? We believe that the disturbance (“it is too much, too complicated, too 
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depressing to do something political”) may be countered with a policy of small steps and 

with the belief in humane values.
275

 

For Ockel and Cohn, the first step towards overcoming the disturbance of political incapacity 

is the recognition of the awareness of one’s possibilities and powers and in thinking about the 

possibilities for joining together with others to attack the problem. 

Cohn thus summarises the TCI model in these words: 

I insist that each person, the teacher and the students, is equally important, that they see 

themselves as important, that they see their entrance into the subject matter as important 

and that they see that what they tell one another is important. I see to it that the theme 

does not get stifled by the importance of the individual persons and their relationships. 

All these can be summarised in a formula: I (=the individual person), WE (=the group), 

IT (=the matter at hand, the task or the theme) are all equally important. That sounds 

extremely simple, yet it is difficult to put into practice. But this is exactly what makes a 

group a living one. Moreover, one should add, there is no such thing as a group in a 

void. Groups are always embedded in a certain environment. Now, this environment can 

be viewed either as this particular space or moment, or it can be thought of as big as the 

universe. In any case, we always find ourselves caught up in an environment. 

Symbolically, we can imagine this idea as a triangle, with all angles and sides equal, and 

enclosed in a sphere representing the infinity around us. And this is the idea: any group 

is basically a triangle, consisting of I, YOU and IT.
276

 

 

4.7.3 THE TRIANGLE WITHIN THE SPHERE: COMMUNICATIVE THEOLOGY       

OF MATTHIAS SHARER AND BERND HILBERATH 

Human beings do not live in isolation. Individuality and communality have equal value, they 

are inseparably joined together.
277

  Human beings are connected by an on-going tradition of 

knowledge and wisdom, but also of inhumanity, cruelty and indifference. In all these, they are 

called to decision making and taking responsibility in their communicative interaction. It is 

not only the activities of the present that affect the human communication but also events of 

the past as well as the future sustainability of humanity and creation are at the centre of his 

activities. Since no human beings communicate in a void, they are collectively responsible for 

the humanity and inhumanity of whatever is communicated. Thus, this environment which 

Cohn calls the “Globe” is involved in an interactive process. 
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In the TCI technique developed by Cohn, hermeneutical principles were formulated which 

draw attention to theological perspectives with theological categories and symbols and 

directing it towards implicit four factors.
278

 

1. The “I” as the individual person. This factor is aware of itself and turns to others and 

to the theme in a given group situation.  

2. The “We” as the group. This factor represents the relationship of individuals to one 

another and to the theme of their interaction. 

3. The “It” as a task or theme. This factor singles out the topical concerns to be worked 

out in the interaction. 

4. The “Globe” as environment. This factor influences the group in their relationships 

and in their working together in both a narrower and in a broader sense.  

Ruth Cohn represents the interconnection of these four factors in an equilateral triangle within 

a sphere, demonstrating both the close relationship as well as emphasizing the equality in 

value amongst them. 

 

 

       I 

 

          Globe 

 

 

 

   We      It 

 

Illustration 6: Triangle in the sphere 
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The theme/concern is at the centre of the triangle because here it represents a hermeneutical-

analytic instrument to describe other significant concerns. The Globe defines here the 

borderland wherein Christian men and women live their faith. The world is not outside faith 

but on the contrary, the individual subjects, the “I”, participates in the “We” and are oriented 

toward the faith, the “It” as their response to the communication of God in the ambivalent 

situation marked by the Globe. 

Later, the dimension of the mode of communication as well as the factor of trust determine 

the success/effectiveness or otherwise of the communication. Thus, Dietrich Stollberg has 

introduced the dimension of a triangle that involves “Process-Structure-Trust” in human 

communication. At the same time, the structure of communication can lead to “Chaos- 

Mistrust-Stagnation.”
279

 

4.7.3.1    THE “I” IDENTITY 

The truth about God has been developed throughout human history by means of living and 

teaching. However, the where and how of the cooperation between the spirit of God and the 

individual remains a mystery. As the individual increasingly recognises and becomes aware of 

the connection of the personal biography and ‘personal truth’, so does he also realise that he 

or she does not possess the whole truth and that his or her personal truth is never complete. 

Thus, the principle holds true that “the human person is both autonomous and interdependent, 

independent of and at the same time connected to the whole.”
280

 From this point of view, 

theology’s concern is not all about relating its object to the person, because every individual is 

important. Therefore, without directing one’s attention to people’s individual histories of life 

and faith, a real understanding of God is hardly possible.  

The value of the Human person remains even when they are marginalised, ostracised and 

made victims by social divisions and strata. In the TCI model of communication the link 

between interdependence and autonomy is closely knit together and sees the human person as 

personal identity, as something to be achieved, as a fragmented identity within the world of 

broken hopes, exhausted dreams, lost and wasted chances. The TCI optimistic-developmental 

axiom as a way of widening the chairperson postulate will be thus: Respect is due to all living 

things and their growth. In this sense, if one understands himself as a permanently fragmented 

subject, then the notion of growth would have reached its limit. 
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The chairperson principle requires the inner concurrence with one’s own fragmentation and 

with that of others, such that “each encounter with others must lead to a serious self-

questioning: ‘Who am I?’ The idea of ego strength and establishing an identity which does not 

feel insecure nor is confused when confronted with the other’s ‘otherness’, leads to 

indifference and to a closing in of the self against the other.”
281

 With a theologically 

reconstructed biography, people are able to be reconciled to themselves despite all the 

remembered and not-yet-resolved stores of guilt and shame, which they experienced in the 

past. On the other hand, it looks at the future. In this perspective basic religious questions and 

their symbolic representations receive a new urgency: “Who am I?”, “Where am I going?”, 

“What can I hope for?”, “Into whose hands will I fall when at death I finally let go?” For 

Hermann Pius Siller, this attitude is the cause of the authority and the authenticity which 

come with aging.
282

 

4.7.3.2   THE “WE” AS GIFT-GIVEN 

In History, God shows himself not only in people’s biographies but also in their interactions 

and communications, so-called theological places. The Christian belief in the one triune God, 

who himself is a personal relationship is not a challenge that remains in the abstract realm of 

theology but becomes a living experience in the church, from the perspective of the local and 

universal church. Taken from an ecclesiological level, communication becomes a particular 

challenge for the “We”. 

The Christian congregation even as the celebrating community is not some kind of 

homogenous, charismatically enthusiastic group in which people are constantly hugging 

one another. The group/community is a “gifted” not a “made” We. It is a gift of the 

Spirit of God, inspite of and with all remaining strangeness.
283

 

Within the TCI groups, the manifold roles and relationships are revealed in the truth of the one 

and triune God who is relationship in God’s very self. In the crucified one, God broke once 

and for all the sort of fantasies of harmony and unity generated by group dynamics and opened 

up new kinds of relationships and encounters including diversity, otherness and strangeness. 

The stone which the builders rejected has become the corner stone (Matt. 21:42; Mk.12:10; 

Lk.20:17) and the servant of God who is driven like a scape goat is established by God as the 

redeemer. Here, the priority of disturbances as postulated by Ruth Cohn finds a meaning in the 

“crucified interrupter.” God redeems man from the all-too-harmoniously experienced worlds 
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of TCI, although he does not break the bruised reed or extinguish the smouldering wick (Matt. 

12:20). Within such a theologically oriented group is a particular sensitivity for the other and 

for the stranger noticeable. They are sensitive to the strategies of exclusion and victimization 

from which no group is immune. Thus the appreciation of the gratuitous character of a genuine 

group/community, which no human efforts by itself can create. 

4.7.3.3   THE “IT” AS THE FAITH CONTENT 

Ruth Cohn identifies the “It” in the “triangle within the sphere” with the theme. The theme is 

the focus of attention for her, that her model of communication is labelled, ‘theme-centred-

interaction.’ Barbara Langmaack explains the place of themes in the TCI thus; 

If people want to have something to do with one another, they must do 

something together, or at least think, dream, or develop some idea together. The 

greater their interest in the topic, the more firmly anchored will be the 

‘relationship’ connecting them. When the topical themes are exhausted, the 

relationship itself and its disturbance may become a theme for a while, but 

sooner or later this substitute theme will cease to compensate for the lack of 

topical content.
284

 

These themes normally arise from the close ties between content, theme and relationship and 

may arise from the group’s interactions or from the experiences of individuals or from the 

respective ecclesial communities or from the social globe. It is neither an approach dealing 

with purely therapeutic questions of inner psychological problems nor purely a group-dynamic 

process focusing on what happens inside the group. Theologically speaking, it means that the 

experiences of interaction between God and the human person as well as between people 

acquire a central importance: Biblical texts, theological categories, central symbols of faith 

such as the sacraments could be mentioned here as concrete examples. In some instances, 

these may generate conflicts because the biographically and communicatively experienced 

truth of faith is here and now confronted with the tradition of faith. There is therefore, no 

facile recognition, no harmonization between “revelation and situation” or “church and 

world.” 

However, Ruth Cohn tries to make a distinction between the traditional “themes” such as God, 

Jesus Christ, Church, Creation, Grace, Sacraments and the “It”. He posited that Biblical texts, 

theological categories or faith symbols, as appealing as they may be to people, remain only at 

the level of the “It”, that is the matter or the contents within the TCI triangle. They are as yet 
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not the theme in the specific sense of TCI. The theme, however, links all the levels of 

communication: the “It”, the “I”, the “We” and the “Globe”. Therefore, the theme, unlike 

other instructors of the TCI is not placed at a corner but at the centre of the triangle. The theme 

results from the interplay of the “It”, the “I”, the “We” and the “Globe”.  

Barbara Langmaack sought to distinguish between ‘major’ and ‘minor’ themes, which in turn 

helps to differentiate between general concerns and very concrete and situational. The triangle 

within the sphere can thus help formulate a specific theme with regard to a given situation. It 

can also help in developing ‘major concerns’. It helps locate a ‘large anchor’ for theological 

processes in the interplay of ‘biographical theology’, ‘communicative theology’ in a narrow 

sense, ‘Globe’ and ‘traditional theology.’  Finding the correct ‘major’ and ‘minor’ concerns 

and themes require not merely a mechanical construction of the corners of the triangle but 

much more, it is an art that requires intuition and the ‘right feel’ for the situation. It takes place 

in a creative linguistic game which involves the subjective identity (I-level), the group 

interaction (We-level), the concern with its objective aspect (It-level), and the environment 

(Globe). They cannot be separated in the strict sense. Ultimately ‘real’ themes always emerge 

from a vital, conflict-laden mooring in a community or the church. That means the group 

leader: 

1. Must enter authentically into the specific theological task and not be satisfied with the 

theology he or she has once learned. Such an immersion in the situation confronts the 

theologically educated person with one’s own experiences, resistance and selective 

blindness with the pain of faith and joy therein. 

2. Must pay attention to his or her own ‘biographical theology’ and to that of the other 

participants in the group, not in an objectifying empirical fashion but rather in an inter-

subjective fashion that includes internal and external expressions of empathy. 

3. Must leave room for resistance and disruption, for effective reactions and relationships 

that emerge in the group process. One must enter personally into the process without 

thereby losing the ability to direct it. 

4. Must pay attention, when planning the themes, to both the narrower and wider Globes 

encompassing the group and take account of their social and ecclesial influence on the 

group’s interaction.
285

 

                                                           
285

 Matthias Scharer/Bernd Hilberath, 2008, p.152. 



127 
 

In an authentic theological process, the theme focuses attention of all the participants and 

verbalizes hitherto hidden and not yet socialised themes locked up in speechless subconscious. 

It is different from “trite formulas and inexpressive forms of speech by the measure of their 

expressive freedom, which does not demand simple dogmatic submission, but offers instead, 

anticipated utopias, already lived and expressed, and a way of life attractive to the 

participants.”
286

 It is a process, therefore, that involves learning a language in addition to the 

individual’s language to form a third language which will in turn develop further and so the 

process goes on and on. In a nutshell, theological-communication process deals with themes 

that serve, confront and verbalise defensive reactions. 

As a helpful guide to the best way of adequately formulating themes, Cohn gives the 

following tips
287

: Themes 

(i) Should be phrased briefly and clearly so as to be constantly kept in mind; 

(ii) Should not be trite and therefore not boring; 

(iii)  Should be fitted to the participants in terms of their linguistic and cognitive 

competence; 

(iv)  Should be formulated so as not to exclude anyone or offend anyone’s feelings; 

(v) Should not be too narrowly (concretely) formulated, it should leave room for 

spontaneous insights, ideas and images; 

(vi)  Should have an emotionally challenging character (group jargon, lyrical or pun-

like phrasing, reference to familiar events, and so forth); 

(vii) Should be open and favour new horizons and innovative solutions; 

(viii) Should not be phrased one-sidedly, leaving no room for other possibilities and 

so becoming manipulative; 

(ix)  Should not go against the axiomatic values of human rights and of TCI; 

(x) Should support the group process by fitting in, logically and psychologically, with 

the sequence of themes to be worked through and maintaining the dynamic 

balance between the participants’ concerns and concrete needs. 

(xi)  Should take into account the ability of group members to express themselves 

verbally and makes use of non-verbal means of presenting themes (images, and 

pantomime). 
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4.7.3.4   THE “GLOBE” AS THE CONTEXT FOR THEOLOGY 

Speaking and talking of God does not take place in a void. It is and must be linked to a 

historical, socio-cultural, ecological and ecclesial context. In the early periods of the church, 

theological truths were transmitted as a ready-made package but today contextuality is seen as 

part and parcel of any theology worth its name. The contents of theology and how one speaks 

about them and even how one talks about God is unavoidably linked to one’s historicity and 

contextuality. In other words, the discourse about God must be wrapped in a way of thinking 

and in a language that is and remains linked to the context and at the same time thinking and 

speaking of God influences the context. 

The context must not just be measured by the “weltanschauung” of a particular people alone 

but also the correlation with “other” or “fremde” worlds. This is the context within which the 

Vatican II council dwells extensively on the theological usage of “signs of the time.”
288

 This is 

even more obvious in the changes that consistently take place in the world such that prompted 

the British author William Knoke to speak of a “placeless society”
289

 in which place, distance 

or time makes no difference anymore. Information makes the world even smaller and smaller. 

The computer age and internet have transformed a whole lot of things such that what was 

thought as impossible is today not just possible but done in the shortest possible time. The 

speed of communication and its media stops for no one. Its either one is on the train or one 

stands the risks of being left behind and thereby loses touch with the rest of the society. The 

multi-national information technology companies are taking advantage of humanity’s craze for 

communication to develop new means of communication without necessarily putting into 

consideration the danger it poses to the society as well. One of such unintended consequences 

is the gradual eroding of the ‘face-to-face’ communication which is being replaced by the 

virtual world. 
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4.7.3.5    STRUCTURE 

The Theme which stays at the centre point of the triangle also has the structural dimension to 

it. In the structural dimension are derived two basic elements, namely: mode and media. The 

mode is the form in which the communication takes place e.g., writing, speech, body 

movements and the media are the channels through which they are communicated, e.g., 

language, voice call, texting and emailing. This has become essential in view of the modern 

electronic means of communication in which communication methods like Facebook are made 

possible.  

4.8 THE SEARCH FOR A NEW MODEL OF CHURCH COMMUNICATION 

It appears that the communication’s structure of the Church is presently vertical, from top to 

bottom, with the Pope at the top. The question therefore is: Is the vertical communication’s 

model of the church what the church at this present time really needs? In other words, the 

communication’s model of the church is hierarchical.  Although the second Vatican council 

dwells much on the church as communion, it appears that in reality this has not been realised 

yet. There was a deliberate effort in the Vat. II council to envisage a church that is service- 

oriented, that has the character of a servant.  However, it is not very clear how this would be 

effected. Also, the principle of subsidiarity was not well elaborated. But what is clear is that 

the relationship between church personnel and the people of God remains hierarchical. Thus, 

what is required in the relationship between the various levels of church officials and the lay 

people of God is not so much a participatory leadership but a participation of all participants 

in the salvific mission of the church.  All groups within the church, viz; Parishes, Pious 

groups, Religious Congregations, Diocese, Synods, Councils, Basic Christian Communities 

(BCC) are equal and members have equal rights and privileges in the church. However, there 

must be coordination of these different groups in the church or the result would be 

disorganisation among the members of Christ’s faithful. How is unity amongst the groups to 

be realised? How are decisions for the good of all to be made? The Pope, as the head of the 

church on earth is, therefore, solely responsible for the good of the entire church. He decides 

alone, but always with inputs from the synods and councils. Similarly, the Bishop at the 

diocesan level is the head of the local church. However, as Hilberath sees it, there still 

remains unresolved what the relationship between the individual bishops and the Vatican 

Curias should be. Does it not appear now that the Vatican Curias have powers over the 

Bishops? If yes, do they have these powers because they are organs of the Pope? Thus, the 

question remains: what exactly should the relationship between the Pope and the Bishops be?  
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The Pope is seen as the one connecting all the participants. Now, should he remain in the 

same level with others? How will it function, if he were to remain in the same level with 

others? The way it is, it wouldn’t achieve its goal of a communion church to do away with the 

hierarchical structure of the church. Infact, it would do more damage than good to 

contemplate such, because this same model, inspite of its shortcomings, has actually helped to 

preserve the unity of the church to the level it is, and it would only be a disservice to the 

universal church to contemplate its removal. So, in a nutshell, the new model for the church 

should not just be an existential paradigm shift from a participating leadership to a 

participation of all participants, but rather a participating leadership within the context of the 

participation of all participants.  

4.8.1 THE TRIANGLE WITHIN TWO SPHERES 

Deriving from Ruth Cohn’s TCI model clearly explained in the triangle within the square, is a 

further point to be inserted which I have described the “triangle within 2 spheres”. Ruth Cohn 

in her summary of the triangle within the square describes the situation in which the “I” as the 

individual person, imbedded with the group, the “We” collectively takes up a task or theme, 

the “It”, all taking place with the environment, the “Globe”. 

The clarification of what this “Globe” means, was not explicitly explained by Cohn. To 

explain the Globe in general, may be confusing because the Globe may mean different things 

to different people, in different cultures, at different times, in different places. In other words, 

the Globe is always and will always remain contextualised. Thus, the Auchi person’s 

understanding of the Globe may not be on the same plain as a German or Chinese may 

conceive it. The understanding of the Globe, for the Auchi person is tied strongly to his 

religious belief in God.  

For example, taking the simple statement: “I am happy in the World”, the following could 

be likely interpretations based on the different cultural contexts: 

Auchi: I feel good because God loves me and I know the future will be good. 

German/European: I am ok. I have all I need; good job with good income, I can visit lovely 

places around the world and I feel safe. 

For the Auchi person, the Globe means first and foremost, that he believes God who created 

the world and the creatures in it. He believes that although, things are not as perfect as they 

ought to be, God loves him and more importantly, he is hopeful that God will make the world 
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a better place and that his future will definitely be better than the present. That the future will 

be better than today implies for him also that the situation of life as he sees it is not the good 

and perfect life he wants and that with God’s help, that dream will eventually materialise. 

On the hand, the German is not placing so much emphasis on God in the same weight as the 

Auchi person. For him, he has a good job and all the basic necessities of life. He is able to 

visit all the nice places of the world, places he has always dreamt of visiting. And importantly, 

he is not feeling threatened either from economic uncertainties or violence from terrorists.  

Now, the Globe would change again for an Auchi man, if he is either a Christian, Muslim or 

traditional believer. For example, a Christian Auchi person is more likely to talk of a Globe 

where human rights are respected, where fundamental natural freedoms are upheld, where the 

God-given resources are equally shared, where one is free to worship God the way he likes. A 

Muslim Auchi person may talk about a Globe where rights are upheld but not equally for men 

and woman (again what is the concept of the sexes in Islam and Christianity, for example). He 

may be interested in ensuring that adherents to the Islamic faith remain so. A traditional 

believer would see the globe as one created by God in which everyone must live according to 

the role assigned by the gods and society which ought to guarantee peaceful cohabitation by 

all. These, amongst others, demonstrate the varied ways in which the globe can be understood 

by different peoples. It is within this understanding, it becomes clearer to talk about a triangle, 

retaining the “I”, “We” and “It” coordinate points but now within two spheres, in which case, 

the inner sphere represents the immediate globe of the participants while the outer sphere 

represents the wider globe that embraces others.  

Every TCI model, therefore, begins from the experiences of the individual participants (the 

inner globe), in their different experiences and into the wider Globe (outer globe). Even when 

the participants come from different cultural backgrounds, the first attempt is always made to 

understand the individual Global perception before launching into the theme or task of the 

group. As an example, a specific theme which arose as the result of the specific context of the 

human condition of the Africa person, namely the Latin American-inspired liberation 

theology would be considered. This can be represented in the diagram below. 
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Illustration 7: Triangle within 2 spheres TCI model 

 

4.9 LIBERATION THEOLOGY AS A THEME IN AFRICAN CONTEXT 

As an example of themes, which Scharer and Hilberath have presented as the foundation of a 

new form of doing theology, the theme of Exodus/Liberation as it applies to Africa in general 

and Nigeria in particular shall be examined because it raises central questions that pertain to 

their life and existence both as members of the society and followers and believers of Christ 

and the Goodnews (Christians). 

4.9.1 BIBLICAL HORIZON 

In the Lord’s Prayer, one reads “Hallowed by the name, thy Kingdom come, Thy will be 

done…” (Mt 6:9-10). These three petitions all have something in common, namely, they are 

concerned with God’s action here and now. The third petition, “thy will be done on earth as it 

is in heaven”, reveals the earth as the place where God acts. It thus, connects the opening 

location of ‘heaven’ to the goal location ‘earth’. God is addressed in heaven, but what is asked 

for is to happen on earth.
290

 This does not in any way obscure the central place of the 

resurrection of Jesus and of all the dead. It remains central but is intimately bound up with the 

hope for the accomplishment of God’s will on earth. 
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In the OT, especially in the book of Daniel (Cf. Daniel 7), there is the hope and waiting that 

when the son of Man comes, his rule will enable the just to share in that which they have 

longed for. Even the dead (also the martyrs) will share in this rule (Cf. Dan 12). For Daniel, 

therefore, the resurrection of the dead is the beginning of the reign of God in our history. 

St. Paul is convinced that this resurrection is closely connected to the beginning of God’s rule 

in history that has begun with Jesus (Acts 28:20, 23, 31). Thus, Paul is declaring that the 

expected resurrection of the dead hoped and awaited by Israel has begun in Jesus and 

consequently everything else that God has promised has also begun. And since Jesus is the 

first to rise from the dead(Acts 26:23), the raising of the dead has begun and with it the time 

for accomplishing God’s rule on earth, starting with Jesus in this world. 

4.9.2 THE EXODUS STORY 

The Exodus or God’s deliverance of the Israelites from the Egyptians marks the central and 

unique theme of the Old Testament (OT) confession of faith. God carries out a fundamental 

and constitutive act for his people. And this action was a divine act of liberation on behalf of 

poor and oppressed people.
291

 

Deuteronomy 26:5-10 which is the classical formulation of the exodus credo makes “poverty” 

and “deliverance from poverty” its central ideas. It is a confession of a God who led the poor 

into freedom. The New Testament (NT) only adds a new dimension but it does not in any way 

obliterate this credo. These themes of poverty, affliction and liberation are often found in the 

Pentateuch (Genesis, Exodus, Leviticus, Numbers, Deuteronomy). Infact some Israel’s laws 

often make reference to the poor and stranger. For example: “You shall not exploit a stranger; 

you know the heart of a stranger, for you were strangers in the land of Egypt.” (Ex 23:9).  

It is worthwhile to mention that these themes outlined in this credo find a parallelism with the 

theology of poverty as it is found in the whole of the ancient Near East, namely:(i) people are 

in distress (ii) they cry out to a god (iii) the god hears their cry and sees their distress and (iv) 

the god intervenes and alleviates the distress. This so-called anthropological proto scheme or 

proto-model was used in the prayers, thanksgiving and liturgies of the peoples in ancient 

cultures. 

In these texts and liturgies, the god’s sympathy was almost always directed to the individual 

poor person, to small groups from the lower classes of the population who were in particular 
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distress. It could also be directed at a whole nation as is the case with Israel, thus: “Or has any 

god ever attempted to go to a nation and take it for himself from the midst of another 

nation…..” (Deut 4:34). So the context here refers to the poor which is a large group (Israel) 

within a large society (Egypt). 

The affliction of the poor as exemplified in Deut 26 is one that is human-inflicted, one that 

results from economic exploitation and social degradation, one produced by human 

wickedness. In the episode between Pharaoh and Moses and Aaron, oppression was decreed 

because of the demand for freedom and the burden was exacerbated. Thus, poverty and 

oppression is the product of human action. It is neither caused by faith nor the will of the gods 

and it is not deserved because of personal faults. Pharaoh as the symbolic figure of the social 

system willed and effected it.
292

 

In this case, Yahweh’s intervention is different from what prevailed at the time, where the 

gods lightened the burdens of the oppressed while leaving the system intact. Here, the poor 

are removed from the impoverishing situation. Nowhere else did such an event happen in the 

entire Near East. 

God wills a new society. The Israelites left Egypt to begin a new society where poverty no 

longer reigns, where God lives, where the people celebrate God, a nation of sisters and 

brothers in which there will be no more poor (Deut 15:4; Ex 19:4-6). 

4.9.3 GOD AND THE POOR 

When John, from Prison, sent two of his disciples to go and ask Jesus if he was the Messiah, 

Jesus replied: “the blind receive their sight, and the lame walk, lepers are cleansed and the 

deaf hear, and the dead are raised up, and the poor have good news preached to them.” (Mt 

11: 4-6; Lk 7: 22-23). 

Also Luke opens his accounts with Jesus’ proclamation of his mission, reading from the 

prophet Isaiah: 

The Spirit of the Lord is upon me, because he has anointed me to preach the good news 

to the poor- he has sent me to proclaim release to captives and recovering of sight to the 

blind, to set at liberty those who are oppressed, to proclaim the acceptable year of the 

Lord (Lk 4:18).  

The good news to the poor is the central theme of this text. What follows is an elucidation. 

Norbert Lohfink quotes an important statement of Liberation theologian Jon Sobrino thus: 
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“The gospel of Jesus is a gospel for the poor. Only someone who is poor can understand this 

gospel at all.”
293

 But who are the poor that Jesus refers to in his gospel? 

In the OT, particularly in the book of the prophet Zephaniah, one sees a clear reference to the 

poor. Zephaniah was a prophet in Jerusalem and Judah at the time of King Josiah of Judah. 

Before him, Israel had fallen from the state of wholeness that Yahweh had placed it at the 

beginning of its history. Other prophets before him proclaimed judgment, revealing at the 

same time, however, that God will not abandon those he has rescued from misery because of 

its backsliding rather the ‘remnants’ will be saved, with whom Yahweh will have a new 

beginning. Zephaniah was the first to call this ‘remnants’ categorically as the “poor.” Also, 

while other prophets before him saw the “day of Yahweh” as the day of destruction for all of 

those who have abandoned the way of the Lord, Zephaniah announces that the “poor in the 

land” will remain and live according to the law of Yahweh(Cf Zep 1:2-2:3), and possibly 

saved. 

In Isaiah, especially in the Deutero-Isaiah, Israel became poor because it fell victim to 

Yahweh’s wrath and became the nation of the “poor of Yahweh” because Yahweh himself 

made it poor. However, other nations, used as Yahweh’s instruments of punishment 

overstepped their boundaries and became unjust towards Israel. So he joins himself once more 

in solidarity to defend Israel (Cf Is 42:18-25; 51:17-23; 47:6-9). Deutero Isaiah does not speak 

of the poor of Israel but of all Israel as the poor of Yahweh. Although, in Isaiah 40-55, only in 

five places was the term “poor” used (Cf 41:17; 49:13; 51:21; 54:11,14) but because of 

Deutero-Isaiah’s unique way of using image-laden language, whole passages could be used to 

refer to the poor of Yahweh. 

In the NT, Christ does not see the poor any more as referring to any specific nation, but to all 

those who are being oppressed. He wants a society where equality reigns and poverty is 

removed. The society resisted this new ideology of Christ. 

In the beatitudes (Mt 5:3-12. Lk 6:20-23), however, is the need to abolish poverty and at the 

same time poverty of persecution reintroduced. 

However, Matthew 25, which is used as the classical reference to the poor in the NT, is 

understood in reference to all the poor persons in the world. But understanding this notion of 

the poor as it refers to Jesus’s teaching in relation to the new society which God intends to 
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establish, can only mean the society built by following Jesus. No cheap route is possible 

outside faith. As Norbert Lohfink notes; “anyone who interprets the central texts of the Bible 

concerning the poor as meaning some kind of aid for the poor that is possible without faith 

and without transformation of the world within the believing community is misusing these 

texts and not doing them justice.”294 

 

4.9.4 LIBERATION THEOLOGY: BEGINNINGS IN LATIN AMERICA 

Liberation as a theology was born and bred in Latin America. It could be traced to the early 

times from 1493. At this time, Pope Alexander VI, after establishing the demarcation line 

between Spain and Portugal gave the Spanish kings exclusive rights to take possession of and 

evangelize the conquered territories. They were to exercise the right to ‘patranato real’ (royal 

patronage).
295

  They were thus to appoint all church officials and receive tithes as well build 

churches and open monasteries. Coercive means were applied to conversion. Later on, 

Charles V instituted the act of encomienda, which allows the use of forced labour of the 

Indians under the trusteeship of the encomendero (mechants), who became extremely rich 

with the materials and monies they got from the Indians. The encomendero also had the 

responsibility to defend their territory and evangelize the inhabitants. But at the top of the 

hierarchy are the lords. Next to lords are the encomendero and then the property owners. At 

the bottom are the blacks, Indians and mestizos of Spanish. 

 

So, very early in Latin American political and economic history, there was already a labour 

system that enslaved Indians and Africans and deprived them of their landed property to the 

social and economic benefit of the Spanish. So these colonial structures that exploited and 

impoverished the Indian and African indigenes while developing and industrializing Europe 

was wide spread in Latin America and Africa. 

From the beginning of the 19
th

 century, most Latin American and African countries gained 

independence but that did not translate to economic boom and improved standard of living. 

Everything appeared to be the same. Thus, independence without economic self-sufficiency 

and self-determination is incomplete.
296
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Some Dominican friars, who arrived in Hispaniola in 1510, found the system there unjust and 

spoke out against it. Their spokesperson, Fr. Antonio Montesino, threatened the Spaniards 

with damnation for their ill-treatment of the natives. Later on, a legal document, 

requerimiento, calling upon the natives to accept the supremacy of the church and the pope 

was written by one eminent jurist, Dr. Palacios Rubios and read to all indigenes. 

 

The seeds of liberation theology were actually sown through the address of Fr. Bartolome de 

Las Casas who criticized the Spaniards and the content of Palacios Rubios’ document. He 

argued that the Papal ceding of the Americas to the Spaniard was solely for evangelisation 

purposes and not economic or political reasons and contended that all races should be treated 

with equality. With this arose now and then revolts against the Spanish domination but 

quenched.  In the 17
th

 century the revolts intensified due to greater sufferings of the lower 

class, increase royal revenues and new taxes. These led to the popular revolts of 1780-81, in 

Peru and Comuneros in New Granada. 

 

So the oppression and exploitation in Latin America led to voices of protests and prophetic 

witnesses and in modern times, these have taken the formulations which are now referred to 

as liberation theology. 

  

4.9.5 METHOD OF LIBERATION THEOLOGY 

Liberation is not a new theology, neither is it a theology with absolutely new content. Rather, 

is a theology that’s adopts a new approach on the theme of poverty. Thus, the distinct 

difference in liberation theology is its method. 

Cardinal Alfonso Lopez Trujillo has identified two methods, namely; (1) Biblical Approach: 

this approach uses the Bible and church teachings as a basis for its theological reflection. It 

emphasizes the evangelical dimension of liberation. (2) Marxist Approach: uses the Karl 

Marx belief in the end justifies the means approach. Both Trujillo and the Church are 

suspicious of this method as being prone to justify violence. 

 

Liberation theology recognises the central place of the Bible, the inspired Word of God in any 

authentic theology and therefore uses resources such as scripture, tradition of the church and 

its social teaching as its foundation for its hermeneutical investigations. Thus, liberation 

theology seeks to interpret theology from the liberative point of view, and therefore focuses, 

but not limited, on the following books of the Bible. 
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1. Exodus, which shows the socio-political context in which a poor mass of people 

became the chosen people of God. 

2. The books of the Prophets, who defended the liberator God, rejected injustices and 

championed the course of the poor, lowly and downtrodden.  

3. The Gospels, for the central role of Jesus through his liberative practices. His death 

and resurrection showed his preference of the lowly of the society while calling the 

rich and powerful to imitate the simple in order to be saved as well. 

4. The Acts of Apostles, for portraying what an ideal free and liberating Christian 

community should be. 

5. The Book of Revelation, for its symbolic description of the immense struggle of the 

persecuted people of God against all the monsters of history. 

 

4.9.6 JESUS CHRIST IN LIBERATION THEOLOGY 

All theology takes its roots from the person of Jesus (Christology).  Jesus Christ is the rallying 

point of all theology. The understanding of Jesus  as the Messiah include amongst others the 

person of Jesus Christ of Nazareth, his sending by God the Father, his mission on earth, his 

death on the cross, his resurrection and his ascension into heaven. 

 In the contemporary studies of Jesus Christ, two outstanding approaches are used, namely; 

 

(a) Christology from above: This approach seeks to explain Jesus as the eternal logos, the 

pre-existing divine person who became man in order to reconcile humanity to God. 

Jesus is the ‘true God from true God’(church’s creed) which has its foundation in 

John’s gospel(Jn 1:1ff) 

(b) Christology from below: this approach emphasizes the life and ministry of Jesus with 

particular emphasis on his prophetic mission on earth. This is the more favoured 

approach for liberation theology. Christology from below is Christology that starts 

from the historical existence of Jesus. He is studied from the point of view of his life 

on earth, on his humanity, his deeds, messages and mission. The liberation Christ 

brought was not just limited to salvation from sin but liberation of the complete human 

person. It is the liberation of man from all that prevents him from attaining his full 

humanity. It is the liberation from poverty and exploitation and all sorts of oppression. 

Liberation theology sees in Jesus the hope of the poor and oppressed. He preached the 

good news to the poor, setting prisoners free and liberation to the afflicted (Lk 4:16-
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19). Thus, Jean-Marc Éla says, “salvation in Jesus Christ is liberation from every form 

of slavery.”
297

 

 

The following documents contain elements of liberation theology as well. 

 

i. Gaudium et Spes (GS) 

Gaudium es Spes (GS), the Pastoral Constitution of the Church in the Modern World sets the 

tone as it were for the theology of liberation. While “De homine” dwelt extensively on the 

human nature, GS dealt more closely with man’s actual condition in the world rather than on 

the human nature as historical.
298

 GS has elements that can be traced back to two preceding 

encyclicals by Pope John XXIII, Pacem in Terris (Peace on Earth) and Mater et Magistra 

(Mother and Teacher). Although the intention of GS was not to develop a theology of 

liberation, it, however, spoke directly of freedom and since freedom in its theological 

meaning is coextensive with the theme of salvation, liberation thus becomes a human as well 

as a Christian concern.
299

 As Victor Wan-Tatah writes: “Gaudium et Spes provided the 

methodological and thematic fuel for liberation theologians of Latin America. The secular 

sciences had to assist in theological reflection, and man’s actual condition had to be measured 

by the standard of justice, the pre-condition for peace”
300

. 

 

ii. The Medellin Conference (1968) 

Taking place just at the conclusion of the Vatican II council, the Medellin conference was the 

2
nd

 general conference of Latin American bishops which provided a new tone to the liberation 

efforts by stating “It is the same God who, in the fullness of time, sends his son in the flesh so 

that he might come to liberate all men from the slavery to which sin has subjected them: 

hunger, misery, oppression, ignorance, hatred and injustice”
301

. 

 

While rejecting the temptation to use violence means to achieve these, it approved “a pastoral 

approach which encourages and favours the efforts of the people to create and develop their 
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own grassroots organizations for the redress and consolidation of their rights and the search 

for true justice”
302

. 

 

One results of the conference was the realization that Latin America needed to develop its 

own unique identity if it were to develop itself. Many saw a clear relationship between the 

underdevelopment of the third world countries and the development of the advanced 

countries. And that the Latin American countries needed to break away from the cultural 

domination and exploitation of Europe.  

 

Latin American theologians soon realized that patterning their development after the modern 

society was bound to be unsuccessful. This was the reason why all the developmental 

strategies of Latin American from 1950s until about the 1970s were fruitless for two major 

reasons. 

1. Generalized ahistorical approach: The adoption of the ahistorical character of the 

problem imported from outside, which made the underdeveloped people depended 

socio-politically, economically and culturally on the modern societies. 

2. Defective notion of development: This is effectively an offshoot from the first. As 

long as development continues to be seen from an economic and modernisation point 

of view, changes could only be effected within the formal structures of the existing 

institutions. In this case, only the interests of international economic powers, rich and 

powerful political leaders and their allies would be protected. The root causes of the 

problem, therefore, remain unchanged. Thus, a comprehensive humanistic approach 

that takes into account the broad scope of the problem which includes societal 

structures that perpetuate oppression and injustice would be most appropriate. 

Development as a social process implies also the ethical dimension including concerns 

for ethical human values. 

 

iii. Puebla Conference (1979) 

Puebla was the result of division that arose among Latin American bishops as a result of the 

conclusions of Medellin. Many criticized clearly the Medellin model of liberation preferring 

to go to the old model of modern domination. This drew widespread criticism not only from 

Christians and theologians from Latin American but also from Europe, United States, Asia 

and Africa. Medellin was thus on trial. There were deliberate attempts to exclude liberation 
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theologians from the consultative stage of preparation for the Puebla conference. Some even 

lobbied for the outright condemnation of liberation theology. 

 

However, this movement was largely unsuccessful and as a result Puebla ended up following 

the Medellin conference, a reference point in support of liberation theology and its principle. 

In no distant time, this idea spread to Africa as well. 

 

4.9.7 LIBERATION THEOLOGY IN AFRICA 

Like the Liberation Theology in Latin America, African liberation theology begins from the 

living conditions and life experiences of the African people. In order to properly situate 

liberation theology within the context of Africa, some general frameworks of the African 

person in the history, culture and relationships shall be examined. 

 

A liberation theology to be called African must be African in content and world view. In this 

context culture plays a decisive role. African culture has been closely associated with the 

various African traditions such as masquerades, playing of drums and unique fashion (see 

chapter two of this work). 

 

But basically culture must accommodate changing needs and circumstances. Culture is not a 

static concept but as a dynamic heritage of history which accords stability, identity and 

meaning to people. 

Humans and animals share the environment but humans have greater responsibility to 

preserve the earth. Although, man and God both share a spiritual nature, man is at the centre 

of creation. Thus questions about the meaning of life imbue cultures with a dynamic 

tendency. 

 

In all of these myths are the medium of communication which are used to communicate at the 

same time deep truths about man and his world. And they serve to rejuvenate the past and 

provide a basis for understanding the present. The task of the African theologian in this 

context would be to re-interpret African myths in order to explain the African worldview and 

provide a foundation for the reaffirmation of his dignity. It is in this context that Boniface 

Bambu posits that Africa liberation theology ought to lead to the cultural reorganization 
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liberating the destiny of the African through a deeper thought out new orientation.
303

 He 

added that the main theses of African liberation theologies is to contribute to the liberation of 

all from the context of Injustice and multi-dimensional oppression through the help of the 

Christian faith”. The reality of the crisis situation in the world in which just a few people 

benefit from the vast earth’s resources but at the same time cause the greater damage to 

earth’s resources to the detriment of the poorest of the poor who have not contributed to the 

problem in the first place, and yet become its first victims, is what Bambu calls “Global 

Apartheid”. One sees this clearly, for example, in the oil spillages in the Niger-Delta region of 

Nigeria and copper production in the democratic republic of Congo. These activities by multi-

national companies deprive many poor residents of their sources to livelihood due to the 

destruction of arable agricultural lands.
304

 

  

This dynamic analysis of the human person vis-à-vis other beings provides the basis for an 

authentic liberation in African thought systems. Paul Hountondji summarizes the practical 

bearing of African thought system or philosophy; 
 

The development of African literature presupposes the removal of a number of political 

obstacles. In particular, it requires that democratic liberties and especially the right of 

free criticism, the suppression of which seems to constitute the sole aim and raison 

d’etre of the official ideologies, should be acknowledged and jealously guarded. It is 

impossible to philosophize in Africa today without being aware of the need and 

pricelessness of freedom of expression as a necessary condition for all science, for all 

theoretical development and, in the last resort, for all real political and economic 

progress, too.
305

 
 

Thus, while philosophy may find itself in an uncomfortable bind in recycling cultural 

materials for its purpose, African theology does not.  After identifying African Christian 

theological sources in fundamental African philosophical principles, two kinds of cultural 

materials can specifically be discovered that enhance the reconstruction of an authentic 

African liberation theology. First is the genre of African cultural and historical tradition of 

war and conquest. These find a binding with the Old Testament stories of the Israelites. 

However, since such materials are raw, they have to be polished and given the desired shape. 

And the second is the African independent churches. Reason is that most of these churches 

have adapted the gospel to African needs and symbols.  
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4.9.7.1    GENRE 1: THE WARRIOR TRADITION IN AFRICAN CULTURE 

Military traditions in pre-colonial and even colonial Africa help one to understand links 

between individual and society as well as between individual communities and households. It 

marks, in a sense, the origins of African statehoods. In all these acts of war, the warrior was 

central. Thus, one can elucidate this by explaining how he becomes the liberator of his people. 

The king was normally the great warrior, with great power and knowledge. He led his people 

to war and won several battles. And he was always expected to win. In Yoruba tradition of the 

South-west of Nigeria, one finds such elements in the story of the Are Ona Kakanfo (General 

of the Oyo army) who was always given three months to win. He either won the war or 

returned home dead. In such traditional societies, the warrior was a unifying factor. To 

become a warrior, one needed to go through some rituals. In the colonial era, war tradition 

also meant that resistance or rebels against such rule usually use non-political, religious or 

cultural channels to express their grievances. 

4.9.7.2    GENRE 2: AFRICAN INDEPENDENT CHURCHES 

The African Independent churches, whether European or indigenous, demonstrate in its own 

unique way, elements of the African liberation theology. Christianity’s spread in West Africa 

as a whole and Nigeria in particular was not necessarily special because the people accepted 

Christianity (indeed there were a lot of resistance to Christianity), but because Christianity 

held the key to education, which was again the key to western life and comfort which was 

very attractive to indigenes. But the West African Christianity that sprung up later was not 

what the missionaries or colonial governments wanted. These African churches showed more 

concern for questions of witches and spirits which the missionaries ignored. At the same time 

they were also interested in the people’s daily problems for which prayers were offered. 

Although, the churches later split into various independent groups, the common denominator 

was the fact that African culture was accommodated within the church. Prayer, healing and 

revelations through dreams were emphasized. Unlike the more orthodox churches, the 

emergence of the independent churches, because of the nature of their origins, promoted 

nationalism which the colonial governments were uncomfortable with, because they feared it 

could result in a national uprising. For instance, the Garrick Braide Christian Movement 

(1915-18) in Niger-delta area of Nigeria and the William Harris Christian Movement (1914-

16) in Ivory Coast were seen as offshoots of independent churches and posed direct threat to 

the colonial authorities. 
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The Prophets/founders were viewed as both God’s messengers and at the same time one in 

whom God is operative. Salvation in these churches means liberation from and protection 

against evil spirits. It means social harmony and prosperity for the individual and his 

community. Spiritual salvation in this sense also led to material results.  

4.9.8 THE AFRICAN CONDITION 

Africa is varied in terms of its people, culture, spread and even language. But certain 

characteristics are traceable in almost all African societies and cuts across. One of such is 

colonialism. Many African nationalists in the 1950s canvassed and were optimistic about the 

changes and improvements the end of colonialism would bring to the peoples of Africa. For 

many reasons, these experiments failed. 

One, the departing colonial masters left without adequately preparing Africa for political rule 

and leadership. The British and French especially drafted constitutions for their colonies but 

such were quickly altered and altogether rejected after their departure. 

Second, the optimism about the better life for the Africans after the departure of the 

colonialists soon gave way to despair and hopelessness. In order to justify their failures, the 

ruling parties turned to the opposition parties as being responsible. They got a scapegoat in 

the opposition. 

And thirdly is the claim that western form of democracy was not suitable for Africa where the 

local chief demanded unquestionable loyalty as opposed to what democracy offers. Many, 

therefore, sought to identify their rulership with some traditional symbols of power. For 

instance, Mobuto of Zaire used to wear a leopard-dotted hat, Jomo Kenyatta and Daniel Arap 

Moi of Kenya identified themselves with fly whisk. Most Nigerian Presidents dress in native 

attire, president Goodluck Jonathan of Nigeria has come to be identified with his traditional 

“ijaw black hat.” 

Not long, single party systems and in other parts dictatorships became the norm of governance 

in most African countries. Many come to politics, not for its sake, but the affluent wealth seen 

therein. While the masses wallow in poverty, the few hundred politicians amass unimaginable 

wealth. 

 

 



145 
 

4.9.9 AFRICA: 50 YEARS AFTER 

Between 1956 and 1961 more than 20 African countries became independent from their 

colonial masters. With this, they took responsibility for the political, social and economic 

development of the countries. Unfortunately and very quickly, the first set of leaders that took 

power did not fulfil the expectations of their citizens for a continent that satisfies their 

aspiration of a just society where rights are respected and the common good is promoted.
306

  

Africa is still far from liberation from Dictators. Africa is still in search of the “good life.”
307

 

Unfortunately African dictators have not realized that stealing the people’s mandate forcefully 

does not last forever which the uprisings in Libya, Tunisia, Egypt and elsewhere showed, in 

what is today called the “Arab springs.” Leaders in Cameroon, Senegal and Zimbabwe still 

believe they can hold power for long possibly until death. They believe they alone hold the 

key of the destiny of their respective countries. For example, the Zimbabwean leader, Robert 

Mugabe during a celebration to mark his 90
th

 Birthday in February 2014 and after being in 

power since 1980 (34 years already) said "I am made to feel youthful and as energetic as a 

boy of nine."  

Thus, one major reason for the malfunction or system collapse in Africa is due to the dearth or 

inefficiency of state institutions, because these institutions are run as private companies. 

Consequently, due to the defective administrative styles and failures of government 

institutions, most African nations have not been able to find veritable alternatives to the 

oligarchy of the colonial masters.  

This theme, however, must be addressed both from the point of view of the effects of the 

colonization and that of the present mismanagement of the system by corrupt leaders. 
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What did colonization bring to the African continent? The colonial masters principally 

promoted their own interests. These they did through the following principles. 

i. Invasion and occupation of foreign territories. 

ii. Merciless exploitation of human and natural resources of Africa. 

iii. Legitimization of violence and injustice. 

iv. The limitation of the rights of citizens who seek for freedom.  

These actions showed the hypocrisy of the declaration of freedom and respects for human 

rights which the colonial masters promoted in their own countries. Thus, the Africans, 

therefore, sought every opportunity to resist such actions. These actions destroyed the bond 

that held families together and instead led to forced obedience to the colonial masters. The 

results was that despite all the efforts put in place by the colonial masters, the educational, 

economic and administrative structure never really developed. 

How can the Africans fulfill obligations which the westerners could not fulfill in their 500 

years of colonization in Africa? Since the original problems were caused by the failures of 

man, they would also be resolved by man.  

Africans are trying to solve their problems from the point of view of traditionalistic, 

modernistic and neutralistic approaches.
308

 

The Modernists are optimistic. They seek for the application of the modern, economic and 

political structures and successes in Africa, while the traditionalists want Africa to be immune 

from the influences of the west. In other words, they want a complete sealing off of Africa 

from the rest of the world, a return of Africa to the point they were before colonization. They 

see modernisation as a capitalist mechanism to dominate the world. The neutralists, on the 

other hand, seek for the application of traditional and societal values irrespective of where 

they originate.  

However, African intellectuals have agreed that Africa needs a change in her politics and 

economy, without which the continent will hardly survive in a highly competitive world of the 

21
st
 century.  They are seeking, therefore, the opportunity to exchange ideas with other 

intellectuals around the world in order to realise these aspirations. 
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Intellectuals are those who are able to use their knowledge especially in logical arguments to 

analyze the realities in which they live and being able to do so in freedom without fear of 

being victimized or intimidated or harassed by those in power who may feel uncomfortable 

with such expressions of truth. Through their thought patterns and critical assessments of 

realities, they are able to give objective suggestions that are beneficial to the whole society. In 

addition, there are those who are not so educated but who through their activities are able to 

make meaningful contributions to the society. These include; Artists, civil rights activities, 

musicians, oral poets and traditional leaders.   

Inspite of the present challenges of Africa, it cannot be compared to the dehumanizing effect 

of colonization. 

In René Dumont’s book ‘L’Afrique est mal partie’ (Africa is a bad start) of 1962, the 

destruction of Africa was prophesied. But such prophesies do not take into recognition the 

devastating effects of colonization. Many presuppose that the future of Africa depends on the 

blessings of the west.
309

 

When the political, economic and social structures of an African nation are working, it is 

considered that such a land is functioning and seen as positive, otherwise it is termed a failed 

development project and therefore described as negative. 

But to quickly assess the situation in Africa as either positive or negative based on the above 

criteria is to evaluate the issue from a very restrictive horizon and is therefore itself a failure. 

There are factors that must be considered in objectively assessing Africa’s reality as it is 

today. These would include; 

1. POLITICS AND RIGHTS 

Whereas during the period of colonization, Africans experienced foreign rulership and 

injustice, in the post-independence era, they have enjoyed political autonomy. They now 

govern themselves in the executive, legislative and judicial levels of government, although 

many function abysmally. These came, however, not on a platter of gold, but endurance of 

long years of suffering and in many occasions resulting in conflicts which have claimed the 

lives of many. Thus, Africans once again regained their territorial integrity and national 

sovereignty with the establishment of the continental body OAU (Organisation of African 

Unity) in 1963, now AU (African Union) since 2002. Boniface Bambu is of the opinion that 
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Africa has never really gained independence because the resources of the continent are still 

being plundered by western companies, the political system still being manipulated by 

western agents and the markets still be controlled through the IMF and World Bank to the 

disadvantages of Africa. Africa is still being conceived as the “harvest continent of raw 

materials”.
310

  

In Nigeria, for example, there were initial mistakes made in the setting up of political systems. 

One major error was the non-recognition of the traditional political systems of governance 

that were discarded. Thus, Oba of Benin (Nigeria), Sultan of Sokoto (Nigeria), Sultan of 

Morocco (Morocco), Sultan of Bamun (Cameroon) were never taken into consideration in the 

formation of democratic systems in Africa. The traditional political systems have survived 

time and could have helped in bringing order and legitimacy into the new democratic 

experiment. This has led to disappointment because the political leaders led without any 

specific concepts and every other politician depended on the president for sustenance and 

relevance. Naturally, this led to corruption in the system. Nigeria, Cameroon, Senegal, 

Zimbabwe are good example of this. 

There were no functioning state institutions that guaranteed the rights of everyone, including 

relevant laws as well as the material protection of these rights, namely; defense of the basic 

rights against the manipulation of the state and protection of the human dignity through 

freedom to life. 

Although, through the help of the West, there was economic breakthrough in many of the 

African nations in the 1970s, but this was to be short-lived due to the burden of debt owed 

international financial institutions that were themselves designed to promote western interests. 

Even when such help is accepted, it was always perceived as a neo-colonial instrument to 

perpetually subjugate African nations not to truly have genuine independence. 

2. ECONOMIC SYSTEMS 

After independence, many African nations had hoped that agriculture would be the main back 

bone of their economic life since it has the highest percentage of GDP. It served its purpose 

then. It generated income for the state as well as the corporate groups and individuals. Instead 

of promoting subsistence farming, the leaders gave priority to large plantations owned by the 

western farmers and companies. This they did in order to boost foreign exchange but that 
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didn’t succeed. It is such that Ivory Coast and Cameroon that could feed their citizens in the 

1970s can no longer do so today. There is predominant hunger in those countries as of today. 

Also, the effort at modernisation of industries and agriculture has also not succeeded such that 

there is an increasing rate of joblessness among the youths.  

After the 1973 crude oil crisis, many African countries delved into the private sector which 

was ill-advised as this stifled competition and also destroyed the fabric of these companies 

due to corruption and manipulation.  The state wanted to intervene to enable the just and 

equitable distribution of society resources but that has not been successful. 

There is also an increasing gap between the rich and the poor as well as income imbalance 

between the well paid and the least paid in the modern sector and those in the informal sector, 

the majority of who live in the rural areas. There is no systematized transport system: roads 

are insufficient, and where they exist, they are mainly damaged, no good water systems. 

Many homes do not have drinkable water. There are no train networks to connect cities and 

even countries together.  

The rejection of the inheritance system was a great failure. This promotes solidarity which 

was replaced by banks.  The leadership should have left this in place for financial stability. 

When members have financial problems, such can be readily solved by the group. It is not 

bureaucratic and borrowing is easy and fast. 

3. EDUCATION AND LANGUAGE POLITICS 

The introduction and growth of formal education in Africa is a positive side of colonization. 

Many schools and universities were established. But the refusal to teach in native language 

was a great undoing to the African nations. This usage of the language of colonization 

legitimizes colonization. Instead of promoting unity among the different ethnic groups, the 

use of a foreign language has set the people against each other. Although a neutral language 

can serve to unite people of different ethnic group, on the long run it cannot effectively 

promote the ethical, moral and political values of the people. This is the reason why pupils 

and students of these nations still find it difficult to master such foreign languages. Many 

Africans still think in the thought patterns of the west because they do thinking using western 

languages. Instead of advancing education in the foreign languages, it would be appropriate to 

begin to do this in native languages. 
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In order to solve the myriads of problems confronting Africa, Jacob Mabe suggests what he terms 

“Expertocracy”. This is not the grabbing of power by the elite group or those of higher academic 

qualifications, rather it means people with economic, technical and cultural knowledge who will 

be able to understand the present challenges confronting the state and society in general within the 

local and international dimensions, formulate theoretical frameworks for better understanding of 

the situation and proffer practical solution to address them.
311
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CHAPTER FIVE 

 

EVANGELISATION VIS-À-VIS COMMUNICATION STRATEGIES 

 

5.0 INTRODUCTION 

Following from chapter four the church exists to communicate, the church is communicative. 

It carries out her activities in various forms, central of which is Evangelisation. Evangelisation 

is a communicative act. This chapter attempts to establish the special relationship between 

evangelisation and communication, drawing inspiration from the church writings and ending 

with its African implication. 

5.1 THE CONCEPT OF EVANGELISATION 

Evangelisation coined from the verb “evangelize” can be traced to the books of Is 52:7, 61:1; 

Lk 4:18-19; Rom 10:15 and it means, in the Christian context, the telling of the great good 

news: ‘the Kingdom of God has come’ (Mk 1:15), ‘God is with us’ (Mt 1: 23; 28:20), ‘he 

rescued us from the power of darkness and brought us safe into the Kingdom of his Son’ (Col 

1:13). As a term, Evangelisation appeared late in the missionary and theological literature. By 

the 16
th

 century, however, terms such as mission and missions were already being used. J. 

López-Gay observes that evangelisation appeared towards the middle of the last century (19
th

) 

and signified the proclamation of the Good News of Jesus Christ to all the people, and 

especially the non-Christians,
312

 an opinion also held by Avery Dulles. It was used to signify 

the announcement of the Good News. Its use was restricted before the Vatican II because of 

the frequent use by the Protestants. The church used alternatives such as missionary activity 

(missio), propagation of faith (Propaganda Fidei) and planting/extension of the church 

(Praeparatio Evangelica). In Lumen Gentium, evangelisation is presented as “the preaching 

of the Gospel through the word and witness of life to primary and secondary recipients of the 

message”
313

, while the decree on the Apostolate of the Laity (Apostolicam Actuositatem) sees 

evangelisation as “a tool for sanctification exercised by the laity in the apostolate among other 
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purposes”
314

. The proclamation of the gospel to non-believers is both the point of arrival and 

point of departure. It is the point of arrival, in that the non-believers receive the faith and 

profess it, and point of departure, in that they go out to witness to the faith and are 

strengthened through it. It is the process of bringing the good news into all levels and strata of 

the society and thereby transforming it and making it new.
315

 It is a concept understood and 

seen by the Auchi people, as a process of explaining the gospel of Christ in order to help one 

reach an informed decision of becoming a Christian more easily. In other words, 

evangelisation for them is “that complexus of activities by which men and women are led to 

participate in the mystery of Christ proclaimed in the gospel”
316

. 

The reason for this conception is the fact that the church, especially in Africa and in particular 

after its earliest encounters with the Auchi people, identified with the real and present 

situation of the people. It presented to them not just the possibility of spiritual liberation and 

freedom, it also identified with their crave for both socio-political as well as economical 

emancipation. This position is also well amplified by Faricy as follows; 

Christian freedom is freedom in the spirit, interior freedom, but this interior freedom is 

not unconnected with social, economic and political freedom. On the contrary, the 

freedom that Christianity brings is freedom from sin, and sin is often found in the very 

structures of human society as well as in the hearts of men.
317

 

 

5.2 THEOLOGY AND THE MESSAGE OF JESUS 

The entire Evangelical activity of the church traces its origin to the very beginnings of the 

Israelite history. The Old Testament then bears a significant foundation in understanding 

evangelisation as it developed in the time of Christ and later to the apostles and then to the 

church as it is presently constituted. 

5.2.1 THE OLD TESTAMENT ERA 

Sometimes, it is difficult to trace the exact origin of the notion of evangelisation, traditionally 

understood as bringing the good news of salvation to those who have not known Christ. Was 
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this notion already present in the Old Testament era?  Some authors answer in the negative. 

For instance, some authors argue that the activity of Jonah (Jonah 3:1ff) could not be termed 

“evangelisation” because he conveyed the message of doom and not good news. In addition, 

he himself was not interested in the message. He was only interested in destruction. Others 

posit that even the second Isaiah (Is 40-55) does not classify as a book on mission or 

evangelisation.
318

 

However, some insights into indications of the presence of some evangelisation or missionary 

endeavour can be found in the history of the Israelites in its relationships with the religions of 

the surrounding nations. Those religions were hierophantic.
319

 Within the context of such 

religious framework, there existed rites or rituals, in which the threatening powers of chaos 

and destruction can be neutralised. Significant too in this kind of religions is the fact that they 

follow seasons such as winter and summer, in which each battle for supremacy. The emphasis, 

therefore, was re-enactment of what has once been, on repetition and remembrance.
320

 

But the understanding of God among the Israelites was quite different. The essence of the faith 

among the Israelites was  

the firm conviction that God has saved (their) fathers and mothers from Egypt, led them 

through the desert and settled them in the land of Canaan. They have only become a 

people because of God’s intervention…(and)God made a covenant with them at Mount 

Sinai, and this covenant determines their entire subsequent history.
321

 

So, while in the religions of Israel’s neighbours, God is present in the eternal cycle of nature 

and at certain cultic places, for the Israelites history is the arena of God’s activity. The focus is 

on what God has done, is doing and is yet to do according to his will. For them faith can never 

be a religion of the status quo. Because God is a dynamic being engaged in the active direction 

of history, change comes automatically with him. The God who acts, who performs, who 

works is the Israelites’ understanding of their God. 

Besides being the God of history, God was also the God of promise. He reveals himself as the 

God of Abraham, Isaac and Jacob; the God who has been active in history and God of the 

future. In addition, he is the God who has elected Israel for service. Primarily, Israel is to serve 

the marginal in its midst; the orphan, the widow, the poor and the stranger. And each time they 

make a covenant with Yahweh, they recognise at the same time their obligation to the victims 
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of the society.
322

 Israel recognises that God is primarily to be encountered in Israel, and that 

since the God of Israel is the only true God, he is also the God of the whole world and is, 

therefore, also concerned about the other nations. On the basis of its faith Israel reaches two 

fundamental conclusions: The first conclusion is about isolation and exclusion from the rest of 

humanity; the second suggests a basic openness and the possibility of reaching out.
323

 

Israel would, however, not go out to seek the other nations to their God. But if they do come, 

they saw it as God himself bringing them in because his eschatological deed par excellence is 

to bring all peoples to worship him in Jerusalem. So the missionary or evangelisation activity 

in the Old Testament is about God himself bringing converts to himself. 

5.2.2 THE NEW TESTAMENT ERA 

Jesus was born into the background of God as belonging primarily to the Jews and only by 

extension to the rest of humanity and is even seen by some authors as coming to further this 

course. This is vividly seen particularly in the gospel of Matthew, where he is introduced “as 

the one who has come to fulfil what has been promised to the fathers and mothers of the 

faith.”
324

  One no longer has direct access to the story of Jesus except those provided by the 

authors of the four gospels. Some authors have cautioned about the historical reliability of 

some of the accounts of the gospels, concentrating “only on those sayings of Jesus which 

could in no way have been ‘invented’ by subsequent tradition.”
325

 But with time, emphasis 

was paid not so much on uncovering the authentic sayings of Jesus but on concentrating, 

rather, on the evangelists’ witness to him. From the point of view of the evangelists, it is 

almost impossible to understand the “Jesus of history” divorced from the “Christ of faith,” 

since in witnessing to him, they could not but look through the eyes of faith at the Jesus of 

Nazareth. Indeed, “the sayings of Jesus in the gospels are already and at the same time sayings 

about Jesus.”
326

 

David Bosch argues that basically Jesus’ mission was an all-inclusive one, in that while 

proclaiming that the kingdom of God was near at hand, Jesus’ mission at the same time 

embraces both the poor and the rich, both the oppressed and the oppressor, both the 

sinners and the devout. His mission is one of dissolving alienation and breaking down 

walls of hostility, of crossing boundaries between individuals and groups. As God 
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forgives us gratuitously, we are to forgive those who wrong us-up to seventy times 

seven times, which infact means limitless, more often than we are able to count.
327

 

The inclusiveness of Jesus’ mission is highlighted particularly in the logia or Sayings-source 

(also known as the Q)
328

, which is primarily concerned with the love even to enemies in order 

that such enemies may be won over. 

5.2.3 THE CENTRAL MESSAGE OF THE GOSPEL 

“Go, therefore, make disciples of all nations; baptise them in the name of the Father and of the 

Son and of the Holy Spirit, and teach them to observe all the commands I gave you” (Matt 28: 

19-20) forms the origin and foundation by which the Apostle were sent forth to carry on the 

mission that was entrusted to Jesus by the Father, namely, the duty of proclaiming the good 

News of salvation to people of every age, culture, nation and race. With this began, therefore, 

the process of evangelisation. This duty is especially entrusted to those who acknowledge 

Christ as the Lord and Saviour of the world, and they, in turn, go forth to find those who have 

not yet encountered Christ to bring them into the domain.
329

  John Paul II writes thus; 

the mandate of the risen Lord, “Go, and make disciples of all nations” (Matt 28:19), 

constitutes for the Church a fundamental and continuing norm of her service of 

people in every age. Her commitment to evangelisation is rendered more urgent in 

this twilight of the second Millennium of the Christian era in view of the growing 

numbers of people who have not yet received the gift of faith in Christ.
330

 

In Romans chapter 10 verse 9, Paul expands on the import of evangelisation for his hearers: 

“If you declare with your mouth that Jesus is Lord, and if you believe with your heart that God 

raised him from the dead, then you will be saved.” According to John Paul II three things form 

the core of evangelisation; 

(i) Accepting God’s revelation of himself in Jesus Christ. 

(ii) Accepting in faith what God has revealed in humanity. 

(iii) Acknowledging the truth about the crucified and risen Christ. 

 

In other words, evangelisation involves first accepting the faith with one’s heart (with intellect 

and the will), professing it with one’s lips and through one’s works and announcing the 

unsearchable riches of Christ’s passion, death and resurrection. It was for this purpose that 
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Christ sent his Apostles into the world. To evangelise means to be possessed by the spirit of 

the beatitude: simplicity of life, uprightness, purity, justice, peace, courage and above all love 

manifested in the daily relations of persons among themselves and with God. While in pre-

Vatican II era, the church used the word “mission” (which also meant evangelisation) to mean 

“planting the church”, but Vatican II, in Ad gentes, states that, “the special end of this 

missionary activity (in the missions) is the evangelisation and the implanting of the church 

among peoples and groups in which it has not yet taken root”
331

. Evangelli Nuntiandi stresses 

further that the church evangelises, through the divine power of the message she proclaims, 

when she seeks to convert both the personal and collective consciences of people, the 

activities in which they engage, and the lives and concrete milieu of their time.
332

 But since 

essentially, evangelisation calls people to conversion, it also necessarily “leads to the reception 

of individuals into full communion with the church. It is, therefore, a proclamation aimed at 

faith and baptism and eventual implantation of the church.
333

 However, faith is a work as well 

as an art and requires preparation and the use of adequate tools.
334

 This is where the society, in 

which evangelisation takes place, becomes important. In our age, globalisation is what drives 

the society. Therefore, the relationship between evangelisation and globalisation shall be 

examined next.  
 

5.3 EVANGELISATION AND GLOBALISATION 

“The bell rings. On your knees! The last sacraments are being brought to God who is dying”. 

This image by Heinrich Heine, a famous German poet of the 19
th

 century captures vividly the 

long held proclamation by Philosophers and even certain Theologians that God is dead. As 

Gianfranco Ravasi puts it; 

Today, people are more and more convinced that it is useless seeking to combat God, as 

militant atheists did…It is enough to know that he is reduced to impotence, excluded 

from our world. In this way, an atmosphere of indifference has been created, where the 

secularised city no longer lives with or against God, but simply without God.
335
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The Church exists in a situation, a cultural reality of a powerful current of globalisation, 

bringing with it a certain number of counter-values to the detriment of people and human 

communities. However, what is globalisation? Re-echoing the definition of Apolo Nsibambi,  

Globalisation is a process of advancement and increase in interaction among the world’s 

countries and peoples facilitated by progressive technological changes in locomotion, 

communications, political and military power, knowledge and skills, as well as 

interfacing of cultural and value systems and practices.
336

 

But for Gallus Marandu and Nestor Luanda, globalisation would simply mean “the 

intensification of worldwide social relations which links distant localities in such a way that 

local happenings are shaped by events occurring many miles away and vice versa.”
337

 

Globalisation has an international dimension, in that the process is facilitated by national 

governments, private corporations, trans-national corporate bodies as well as civil society 

organisations. It is therefore not a value-free, innocent and self-determining process.
338

 It is a 

world-wide-bound interconnected movement, observable in almost all the spheres of modern 

day living. These are, no doubt, born out of development in social communications, transports, 

telecommunications and technology that overcomes the constraints of time and bring people 

together in what has now been rightly named ‘a global village’
339

. Today, as long as you have 

the right equipment, it is possible to be in touch with the whole world from any point of the 

earth. Technological transformation has so engendered cultural behaviour in the society that, 

that no one precisely knows where this may eventually lead to. Although globalisation, in all 

truth is positive and a blessing, it however, brought with it, the undesirable effects: Blessings 

for the richest, inaccessible to many; telecommunication and cyber-media, making it possible 

to surpass the limit of space and time but bringing with it a deep turmoil at the very foundation 

of society; Financialisation
340

 has made it possible for economies and systems to be closely 
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interdependent but at the same time, a financial crisis in just one country can have disastrous 

consequences on others. 

In other words, globalisation has led to the world being governed by market forces and 

economies in such a way that the rich gets richer while the poor gets poorer. The markets are 

so structured that if you are in the club of the “strong”, you are in, if not, you are out. In such 

a sense, though contradictory in meaning, globalisation rather than unites, unfortunately 

excludes-a world in which the weakest is increasingly made voiceless or inconsequential. 

The consequences are that inequality and marginalisation of the ‘forgotten’ increases and the 

poorest and weakest bear the brunt. Within this context, globalisation excludes the weakest.  

In a nutshell, “globalisation contributes to the spread of new philosophical and ethical ideas, 

rooted in new conditions of work, life and the way communities are organised, and no longer 

on the dignity of the human person.”
341

 

The effects of globalisation can also be seen in the values and counter-values spread by films 

and television, driven by profit, and propelled by the notion of success as dependent on how 

wide such programmes are aired around the world, the consequences which are that they have 

a deep effect on young people, offering them models of life that are often opposed to Gospel 

values. The internet offers people the opportunity to access data and information quickly and 

as at when needed but since there is no external control, it also opens up the danger of 

transmitting immoral information and behaviour which degrade and injure the dignity of the 

human person, particularly on the young and vulnerable. 

In another sense, it has led or leads to commodity philosophy of life rather than on the dignity 

of the human person, a system whereby “the preservation of the sanctity of the human person” 

is no longer the principle on which decisions are taken but rather on the false ethical 

philosophy of ‘my pleasure’ first. So an ethical culture of hedonism has transformed itself and 

replaced the “humanness” in the world.  

In the area of social communication, the transformation appears to be moving at the fastest 

speed such that even the creators seem to have fallen victims of an ideology that has now 

come to stay, with limited ability in terms of halting its damage. Here, one thinks of the deep 

advantage of the digital and internet world, through which one can get information so quickly 
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even as it is happening in pictures and in sounds. This is of course a wonder, unimaginable in 

the last 200 years. Families, friends, colleagues, business associates, can interact from faraway 

places and remote areas in seconds, with the voices and faces of those one is communicating 

with as vivid as if it were in real life. But at the same time, its negative effects today tend to 

compete or even outweigh its advantages. Young people today have been so dramatically 

affected that they do not know any other way of communication apart from these means; some 

have fallen victims to paedophiles and child traffickers. So there is a completely new cultural 

behaviour evident today so powerful, that it appears to be uncontrollable. This is one amongst 

other challenges of Globalisation with its effects on the Auchi people. 

5.3.1 CHALLENGES OF GLOBALISATION IN AUCHI 

Today, as in other parts of the Globe, the effects of globalisation can be felt in Auchi as well. 

Amongst the Auchi people, globalisation has had an impact on their lives in the following 

ways: 

a. CHANGING PERCEPTION OF THE SANCTITY OF KINGSHIP 

In the past, traditional offices or kingships were highly revered. The king was seen as a ‘demi-

god,’ whose word was final, although he normally rules with the counsels of chiefs appointed 

by himself as discussed in chapter two.  In Okpekpe clan for example, the Onwueweko
342

 

Kingship was seen as an exclusive reserve of certain ruling families. Adjudication of cases, 

were normally performed by chiefs and certified by the king and that was it. The people 

believed that what the king and his chiefs had decided upon was final and they accepted 

whatever judgement that had been passed with humble obedience. But since the 1990s, there 

has been a fierce battle on who rightly should be the king even amongst the ruling families. 

There are still pending cases in court.  

b. CHANGE IN CULTURAL HABITS 

Globalisation creates a kind of togetherness or unity but without depth. It is devoid of deep 

understanding. The behaviour of indigenous people of Auchi has transformed from the 

heterogeneous community, bonded together by common worldview and culture into a more 

western-inclined one. Today, people try to imitate the west, from the clothing to the transport, 

from building architecture to mass media such as TV and telephone. Transport has made it 

easier for the people to move around more comfortably, but it has opened the longing for 
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exploring other places, thereby creating a gap that was never present. In Imiakebu village of 

Auchi today, there are approximately 3, 000
343

 residents but there is even double that number 

living outside in a quest for ‘greener pastures’ and better living conditions. The implication of 

this is that the bond which held the people together as one united community can be said to be 

weaker than it was before the advent of globalisation and with rapid speed at which 

globalisation is expanding, in the next 100 years, the little strings still holding members 

together may be completely gone. 

c. LOSS OF THE SENSE OF RESPECT 

In Auchi, like in many other ethnic groups in Nigeria, age commands respect and is naturally a 

very key requirement for those who want to aspire to certain offices. Such people are usually 

called elders. Amongst the Three-Ibies (a part of Auchi), for instance, one becomes an elder 

when he attains the age of 70. This means that such people are regarded as custodians of 

knowledge and wisdom and preservers of Tradition and are very much respected. This is the 

reason why there is usually a very big celebration when one attains certain unique ages among 

the Auchi people such as 60 or 70. The children come from all walks of life to celebrate with 

their parents who have reached this age, sometimes the celebrations could last for days, with 

dancing, eating and drinking. But today, such a reverence is being completely ignored or at 

best regarded as inconsequential. Education taught people to treat everybody as equal, so 

whether one is over 70 or under 20, they were equal before the society and infact the person 

who is educated was now being considered ‘literate’ as against the elders who did not attend 

formal school but were previously regarded as full of wisdom and knowledge. 

d. CAPITALISM AND INDIVIDUALISM 

These are two phenomena that have greatly affected the way and life of the Auchi people. 

First was the introduction of western capitalism in which everyone tries to outdo the other in 

the ‘survival of the fittest’ game in a bid to make more profit. As a result, the need to make 

more profit comes before thoughts of who was to be affected. The Auchi man now started to 

view the other as a rival and the tendency not to reveal one’s strategy and keep the neighbour 

at arm’s length developed. To succeed, therefore, there has to be some sense of keeping the 

others away or in the dark.  
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And with this, followed the sense of insecurity. It is therefore now becoming common to see 

fenced houses even in a small village like Afuze in Owan parts of Auchi, with approximately 

10,000 residents. This could never have been imagined when the entire village related as one 

big family. 

In the midst of all these, there is a voice, a voice that tends to place some break on the speed 

and asking people to reflect again and again and sometimes itself a victim of these fast-

moving waves too-as it were, a wind blowing against the tide: the Church. How does the 

church remain relevant and useful in the face of these realities and how does it continue to 

evangelise the world in the face of these huge cultural and behavioural changes sweeping 

across the entire world in this time and age? This is the challenge. It entails evangelising and 

re-evangelising and this is where communication must play a role. 

5.3.2 EVANGELISATION AS COMMUNICATION 

As discussed earlier, evangelisation is a process by which the good news of Jesus Christ is 

proclaimed. But how this is done and by what means is as important as the message of the 

good news itself. In most cases, the content of the message to be proclaimed is articulated in 

the written form which is the kernel of the print media. Therefore, the print media has a role to 

play in the process of evangelisation. This form of media, in addition to radio, television, 

video, slides presentation, telephone and internet and as elucidated in chapter 3, has 

revolutionised everything:  “the whole world through the media is brought within the four 

corners of your room and tends to dominate you…They are powerful tools of communication 

and for this reason the Church cannot just be indifferent to them.”
344

 

Evangelii Nuntiandi elaborates that “our century is characterised by the mass media or means 

of social communication, and the first proclamation, catechesis or the further deepening of the 

faith cannot do without these means.”
345

. 

Thus, because evangelisation can be understood as the act of ‘communicating’ the word of 

God or the Christian message, an effective use of the means of mass communication cannot be 

avoided in this all-important mission of the church. For “if evangelisation is at the heart of the 

church’s mission, then communication is or should be at the core of evangelisation.”
346
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Evangelisation as a human activity needs a human tool to be done, a language and language 

carries with it a whole gamut of meaning, verbal and non-verbal, external and internal as 

discussed in chapter three. So the very act of evangelisation, insofar as it is a human act, is a 

communicative act. This kind of communication seeks to bring the whole human family into 

union with God; it sustains Christians in their journey towards the full realisation of the 

kingdom of God. 

In the course of evangelisation using modern means of communication, certain question are 

bound to arise and must be confronted; indifference to matters of religion, relativism which 

makes many wonder why they should hold any truth as sacred and individualism, which sees 

no need for the faith community or for the necessity of comparing one’s own insights with 

those offered by tradition. The evangeliser must enter into this age and address decisively 

these issues and more, popped up by globalisation and modernisation and popularised by the 

media. The church must, therefore, not only demonstrate interests in them but apply them 

concretely so as to realise its mission in the technotronic world of ours.
347

 And confirming its 

evangelising role, Pope Paul VI stated,  

when they (the means of communication) are put at the service of the gospel, they 

are capable of increasing almost indefinitely the area in which the word of God is 

heard…..(because) evangelising means bringing the Good News into all the strata 

of humanity, and through its influence transforming humanity from within and 

making it new.
348

 

The communicative mission, Ad Gentes, of the church is directed both to the nourishing of the 

faith of the converted and those still in need of conversion. This kind of communication ad 

extra
349

, as opposed to communication ad intra, concentrates on the spread of the Good News 

beyond the narrow boundaries of the church. 

5.3.3 COMMUNICATIVE EVANGELISATION IN CHRISTIAN HISTORY 

From Peter’s speech at Pentecost (Acts 2:1-41) are evidences already of elements of 

communication in the proclamation of the gospel. A speech that led to the conversion of about 

3, 000 persons in one breath could only have been possible by special skills of communication 

that Peter had. Thereafter, the Apostles went all out making use of their different 

communication skills in their efforts to proclaim the gospel and plant the church. St. 
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Augustine of Canterbury’s mission to England in the 6th century, the Irish Missionaries’ entry 

into central Europe in the 8
th

 century, the Franciscan Missionary adventure into China and 

Asia in the 13
th

 century, and the missionary efforts in Africa, first in the 16
th

 and later in the 

19
th

 centuries are clear testimonies of communication in the proclamation of the gospel. 

Specifically the history of the faith in Auchi Diocese, for example, shows how the 

missionaries, although with initial difficulties, were able to successfully plant the Christian 

faith and church among the indigenes.  

Francesco Ingoli, the first secretary of the Roman Propaganda Congregation introduced the 

idea of the congregation owning its own printing press which actually started in 1626 and 

capable of printing in more than 20 languages. Books and other materials of evangelisation 

were printed and in defending this initiative before the Church cardinals, Ingoli said: 

1. The language of study of future missionaries in Rome needs specialized books. 

2. The production expenses with a self-owned press are one third below the prices of 

other printers. 

3. Only propaganda Press is specialized in different languages, including Indian 

Languages. 

4. If the Protestants print and distribute many bibles, also the Catholics must follow such 

an example. 

5. The mission of Jesus obliges man to use books for mission work. Missionaries cannot 

fulfil their mandate without books and books also reach there where missionaries are 

not able to come. 

6. For the spreading of God’s word no investment can be too high. 

Since the 19
th

 century and up to the present time, the Catholic Church has continued to 

emphasize the need for present day evangelisation to utilise the means of mass communication 

that modernity offers, including printing, broadcasting and internet. 

5.3.4 FROM PERSONAL TO MASS COMMUNICATION 

In chapter two, the ways in which the people of Auchi communicated were analysed and one 

discovers from their peculiar experiences that the basic or most simplified (and sometimes 

most effective) form of communication is the inter-personal communication. All 

communication begins at the personal level first. Although Christ’s main mission was to bring 

the Good News to as many people as possible and lead them to God, at the same time he was 

involved in the personal lives of the individual. One sees this in his attention to Zacchaeus (Lk 
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19:1-10). Samaritan woman (Jn 4:1-42), Martha and Mary Lk 10: 38-42), the sidonian Widow 

(Mt 15: 21-28). These actions in themselves had an impact that surpassed the mere use of 

reaching the general public by means of speech. Josef Goldbrunner identifies five factors that 

affect inter-personal communication which in turn affect how this is received by others, either 

positively or negatively. 

(i) Emotional disposition: The emotional signals one gives out determine how people 

react to us. An emotional disposition of friendliness and openness trigger similar 

emotions from the other party and makes the message being communicated easily 

acceptable and assimilated. 

(ii) Intellectual disposition: the intellectual capability, in other words, the belief that 

the person who is communicating is competent to do so, helps to convince the 

listeners and the desired goal of passing on a message is achieved. 

(iii) Archetypical disposition: there is the tendency for people to bring in archetypes of 

others into their communication. And this can either help or be a hindrance to the 

communication process. For example, in the course of a communication, the other 

partner may perceive you as the archetype of his father or mother, and depending 

on the relationship between him and the father or mother, the communication may 

succeed or fail. In evangelising communication, therefore, it is very important to 

know how others perceive us. 

(iv) Existential dimension: the real situation of the communicator and recipient(s) is 

very important. Both have to come into a situation in which all suspicion is broken 

and they see each other as friends. So, both operating from a position in which 

mutual humility exists is very helpful for an effective communication. 

(v) Pneumatic/Spiritual dimension: This is a situation in which each of both parties 

believes that their communication is one approved by God and takes places under 

his guidance. With such an environment of relying on the power of God, who they 

both believe in, communication is enhanced. 

In Evangelli Nuntiandi, Pope Paul VI charges evangelisers not to forget the-person to person-

form of proclamation whereby an individual’s personal conscience is reached and touched by 

an entirely unique word that he receives from someone else.
350
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5.3.5 EVANGELISING IN MASS MEDIA 

The Mass media will continue to dominate man’s life. This is because they provide man with 

news, information and entertainment.
351

  Stewart Hoover posits that religion is changing and 

much of this change is attributable to the media. Evangelisation must therefore find a place 

within these changing environments. 

Particularly in the 21
st
 century, Hoover argues that there are two categories by which the 

media frames religion and the way it is perceived. The first is the category of news and 

journalism which poses a very difficult scenario for media practitioners. Because religion is 

very sensitive, it has always posed a difficult challenge for those who cover it. And the second 

is the challenge of the non-journalistic or new digital and social media category where 

recourse to traditional authority no longer appears to be the soul guide of people’s religious 

beliefs and practices. Here, people recourse to the internet. However, this poses a real danger 

because of the uncertainty of the sources. 

Evangelisation in the media has to take cognisance of these two influential categories. In the 

context of the media where bad news is good news and where the new, unexpected, unusual 

and controversial are news, how does the church use the media for its purposes? The Good 

news of the gospel is the same always. Different worlds, different cultures, different 

circumstances, different languages, different words, but the central message of the gospel is 

the same. As Hoover puts it, “stories of religious hypocrisy thus make news. Stories of moral 

failures of religious leaders make news. Stories of entanglement of religion with politics make 

news. Stories of religious conflicts and violence make news. Stories of religious “good works” 

do not make news.”
352

 

Unlike before the 20
th

 century, and with the birth of the new forms of media such as the digital 

media, there are now many channels of media available not just to the main stream faiths such 

as Catholicism and Islam but even more the Protestants and Evangelicals who seem to be 

more involved in the use of the new media. 

How can the media be used then to evangelise especially in a world that appears hostile to 

religious views? There are many possibilities that are open to the church. First, the church 

must own such media and use it for its evangelising mission. Such already exist in Radio 
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Vatican and L’Osservatore Romano newspaper. In Auchi Diocese, there is already a diocesan 

newspaper, “The Promise”. Another possibility is to collaborate with existing media by 

sponsoring religious programmes and/or selling religious productions. Thirdly, training must 

be a priority. Experts must be trained who will in turn manage such sensitive information 

sector on behalf of the authorities. These should be both clergy and Lay persons. Within this 

context, Ecclesia in Africa states: “the Heralds of the Gospel must therefore enter this world 

(of communication) in order to allow themselves to be permeated by this new civilisation and 

culture for the purpose of learning how to make good use of them.”
353

 

Besides, Catholic institutions should have communication faculties in order to provide the 

opportunity where young talents who will be able and willing to offer their knowledge in the 

service of evangelisation could be taught. Those who work in the field of media should be 

provided pastoral care and support. By so doing, they will be reminded always of their 

responsibility to God even as they serve the society.  

Having seen the communicative dimension of evangelising in media in general, the second 

part of this chapter shall deal with communication in the church, namely communication as 

found in church documents. 

5.4 REVIEW OF SOME CHURCH DOCUMENTS ON COMMUNICATION 

5.4.1 VIGILANTI CURA (VC) 

The encyclical Vigilanti Cura, written by Pope Pius XI in 1936, was the first official 

document ever by the church on communication. It was particularly directed at setting 

guidelines and principles in the understanding, use and moral implication of the motion picture 

or Television for the society. It is a document that arose as a confirmation and further 

strengthening of the teachings and principles contained in the ‘legion of decency’ issued by the 

Catholic Bishops of the United States of America, directed at guiding against abuses in the use 

of motion pictures. The document highlights the following: 

a. THE INFLUENCE OF MOTION PICTURE 

The document acknowledged the importance the motion picture has acquired in the society 

and vast influence it can exert in the promotion of good as well as evil. It emphasized that the 
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ultimate purpose of the art itself “is to assist in the perfection of the moral personality, which 

is man” and therefore must itself be moral. This, it stressed, must be in recognising the 

supreme rule and regulate the gift of this art in such a way that it does not conflict with 

Christian principles or morality or even natural law. 

b. THE LEGION OF DECENCY 

The Legion of decency was a pledge formulated by the Catholic Bishops of the United States 

of America in 1934, which required every catholic faithful to take a pledge in the church on 

every feast of the Immaculate Conception of December 8
th

, promising to defend only that 

which is moral and decent in movies. The text of the Legion of decency read thus, 

+ In the name of the Father and of the Son and of the Holy Ghost. Amen. I condemn all 

indecent and immoral motion pictures, and those which glorify crime or criminals. I 

promise to do all that I can to strengthen public opinion against the production of 

indecent and immoral films, and to unite with all who protest against them. I 

acknowledge my obligation to form a right conscience about pictures that are dangerous 

to my moral life. I pledge myself to remain away from them. I promise, further, to stay 

away altogether from places of amusement which show them as a matter of policy.
354

 

American Catholics took this pledge not only never to go to any morally objectionable movie, 

but also never even to go to any movie theatre that had ever shown a morally objectionable 

film. This was very effective in discouraging Hollywood from making movies which would 

earn the disapproval of the Legion of Decency. And the Legion of Decency's ratings were very 

strict, much stricter than the modern Catholic Bishops' movie rating system (which has been 

sadly ineffective in influencing the making of movies).  

Catholics used to be united, strong and strict, and then they were a powerful force to be 

reckoned with by the movie industry. 

Towards the end of the 1950's, things began to change. The emphasis was taken off 

condemning bad movies, and a deliberate effort was made to make The Legion of Decency 

more ‘positive’. The pledge gradually faded out of use, until it was finally completely 

forgotten. 

By 1975, the Legion of Decency had ceased to exist. It was replaced by the Bishops' new 

Catholic rating system. That ended the Church's influence on the movie industry. Movie 

standards then started and have continued to drop after. 
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c. THE POWER OF THE CINEMA 

The document highlighted the importance of creation, to which motion pictures belong, 

particularly in view of the fatigue and stress that go with jobs in the modern times and added, 

it must be worthy of the rational nature of man and must therefore be morally healthy. It must 

be elevated to the rank of a positive factor for good and seek to arouse noble sentiments. And 

when recreation gives way to immorality, it could lead to the danger of losing their greatness 

and power. 

The motion picture offers multitude of people leisure time for relaxation because it speaks by 

means of vivid and concrete imagery which the mind takes in with enjoyment without fatigue. 

Good motion pictures are capable of exercising a profoundly moral influence upon those who 

see them, that is  

good motion pictures are able to arouse noble ideals of life, to communicate valuable 

conceptions, to impart a better knowledge of the history and the beauties of the 

fatherland and of other countries, to present truth and virtue under attractive forms, to 

create, or at least to favour understanding among nations, social classes, and races, to 

champion the cause of justice, to give new life to claims of virtue, and to contribute 

positively to the genesis of a just social order in the world.
355

 

At the same time, because it has the capacity of reaching multitudes of people, it “must be 

elevated to conformity with the aims of the Christian conscience and saved from depraving 

and demoralizing effects.”
356

 Bad motion pictures can; 

seduce young people along the ways of evil by glorifying the passions; they show a life 

under a false light; they cloud the ideals; they destroy pure love, respect for marriage, 

affection for the family. They are capable also of creating prejudices among individuals 

and misunderstanding among nations, among social classes, among entire races.
357

 

 

d. CATHOLIC ACTION 

The document recommends actions for Catholics in the United States of America in particular 

and in the World in general, thus 

1. Experts should be involved in the work of production of motion pictures. When motion 

pictures are produced by amateurs, there is all the likelihood that the content as well as 

the message would fall below the expected standard. 
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2. Setting up of National Review Office, which should be made up of upright and honest 

persons and parents to determine which films are fit for public consumption and which 

are not. Part of its duties will be to promote good motion pictures and classify others 

and bring this judgement to the knowledge of priests and faithful. When necessity 

demands, dioceses could establish diocesan committees. They are also to ensure that 

films shown in parish halls or churches meet the required norms and standards. 

3. Influencing the players of the industry (executives, directors, authors and actors) who 

are Catholics to put the principles of their faith to bear in the kind of films they 

produce. 

4. In the same way of the Legion of Decency, the document recommends an annual 

promise by the faithful to stay away from motion pictures which are offensive to truth 

and to Christian morality. 

5. The document recommends exchange of information on motion pictures between 

dioceses and nations in order to give this work an international outlook. The bishops 

must be vigilant to avoid abuses at all times and ensure that the desired goals of motion 

pictures are always adhered to. 

 

5.4.2 THE VATICAN II DECREE ON COMMUNICATION: INTER-MIRIFICA 

The Inter Mirifica decree is the fruit of the reflections of the synodal fathers of the Vatican 

Council II promulgated on December 4th1963 by Pope Paul VI.  It was in recognition of the 

increasing role and influence of the mass media on the way and manner people live in the 

modern society. It was an effort to help formulate the right ethical principles to guide media 

use and practice and identifying dangers that must be avoided. 

a. THE CHURCH’S RIGHT TO USE AND OWN MEDIA 

The Document emphasized, that because the church has been given the task of proclaiming the 

kingdom of God to peoples everywhere, it is her right to use whatever means necessary to 

achieve that goal. This is essentially true because the media forms consciences of people and 

therefore there was the need for a document to guide users of this media to know how to apply 

the principles of moral order both in the content and in the way and manner communication 

takes place. Thus, factors such as culture, place and time must be taken into consideration in 

the communication process if it is to achieve its desired effect. In view of its mission, the 

church emphasizes that; 
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1. People have the right to constant information and such facts and information ought to 

be made public and on time. The information to be disseminated must be true, 

complete and be presented in decent and appropriate manner. In doing this, moral law 

and the people’s legitimate rights and dignity should be upheld. 

2. In the distinction between moral standards and arts, in other words between ethics and 

aesthetics, the absolute primacy of the objective moral order is paramount. Only the 

moral order shows the humanity of peoples as beings made in the image and likeness 

of God with a supernatural destiny. 

3. While it is expedient to report, describe and represent moral evil in such a way as to 

lead to a deeper knowledge and the portrayal of the truth and the good in all their 

splendour, then reporting would be profitable. But if, however, it will do damage to the 

soul, then the moral law must be observed to preserve the dignity and respect of the 

human person. 

 

b. REGULATING PUBLIC OPINION 

The church fathers believe that public opinion exercises enormous influence over lives both 

private and public, and of all citizens irrespective of class distinctions.
358

 Public opinion 

should be directed to serve the public good. However, consumers of media, e.g. readers, 

viewers and listeners should choose wisely the contents of the media they consume in order to 

avoid whatever can do spiritual harm to them or constitute source of danger to others. 

Financial influence has a way of negatively influencing public opinion and often leads to 

manipulation of the information process. And media practitioners, including journalists, 

writers, actors, designers, producers, programmers, distributors, operators and sellers must 

avoid this temptation and form their consciences to listen to the opinions of competent 

authorities in such matters. The onus is on them to regulate economic, political and artistic 

matters in their own spheres such that it does not conflict with the common good and with 

moral order. Formation of organisations by professional media groups would be helpful to 

help all members respect the moral code and observe the moral law. 

The young especially, who are the major consumers of media, should be moderate and 

discipline themselves in what they see, hear and read. They ought to consult their teachers and 

experts often. Parents, as the first teachers of their children, owe it as a duty to prevent 
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entertainment and publications that endanger faith and morals and prevent them from entering 

their homes and ensure that their children are not exposed to them elsewhere.
359

  

The civil authorities have the responsibilities to ensure freedom of information and freedom of 

the press. They should foster religious, cultural and artistic values which promote progress for 

the society. They should promulgate and enforce laws which protect public morality and social 

progress and that the liberty of individuals and groups and not in any way endangered. 

c. RESPONSIBILITY OF CHRIST’S FAITHFUL IN MEDIA 

All members of the church should ensure the proper use of the media and should forestall 

projects which are likely to prove harmful. Pastors of souls should especially be vigilant and 

intervene, even urgently, when expedient. Lay faithful, who are media experts, should become 

ambassadors of the gospel in their work by doing their work completely, diligently and with 

apostolic spirit and by collaborating in the pastoral activity of the church according to their 

area of competence and influence. 

d. PASTORAL ACTION OF REFLECTIONS 

The synodal father in order to make their reflections pastorally relevant to the people of God 

made the following proposals for pastoral actions in churches around the world. These 

include: 

i. Catholic Press should be established in conformity with the natural law and with 

catholic teachings and directives, with a view to forming readers imbued with a 

truly Christian spirit. They should read and circulate same. 

ii. Films that promote worthwhile cultural and artistic content should be supported 

and encouraged, sometime even with the award of prizes. Particularly, those suited 

to the family should be especially promoted. Where possible, catholic stations 

should be established and should be marked with high quality and effectiveness. 

iii. Priests and Lay people should be trained and schools, institutes and faculties where 

media professionals can receive professional trainings as well as the necessary 

doctrinal and moral formation should be established. 

iv. Wealthy Catholics are called upon to assist the church not just with their donations, 

but also where available, with their technical expertise, the setting up of such 

media outfits. 
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v. A day is to be set aside in each diocese, whereby the faithful will be reminded of 

their duty and obligation in this matter. In most dioceses, however, this event takes 

place on the Sunday declared by the Pope for the celebration of the world 

communications day.  

vi. National offices for media be established in all countries and supported. 

Norman Tanner opines that the document lays too much emphasis on the notion that 

Catholics, through the authority of both church and state, control the media and possess their 

own press and radio and television stations. But this is not the case. Indeed, much of the media 

lay right outside the church’s control and influence.  Present in this document also is the sense 

of an exaggerated emphasis on clerical control. But much of the media lay in the hands of lay 

people.
360

 

In its own critic, Stanley Stuber says: 

Unlike other documents of the council, especially the declaration on religious freedom 

and the constitution on the church in the modern world, this decree looks backward 

rather than forward, inward rather than outward. It deals primarily with one church 

rather than with Christianity at large. It relies upon outdated catholic misconceptions 

rather than upon creative achievements of the secular mass communication profession 

and practice.
361

 

At the universal level, many countries have responded to the call in Inter Mirifica. First, 

Pontifical commission for Cinema, Radio and Television was elevated by Pope Paul VI in 

1964 into a full council called the Pontifical Council of Communications. Seven years later, it 

published the pastoral instruction “Communio et Progressio” in which the ‘World Day of 

Social Communications’ was formally established. This is in fulfilment of one of the demands 

of Inter mirifica. Communio et Progressio, which shall be discussed shortly has been 

described by Jacob Srampickal, then director of the centre for social communications at the 

Gregorian university, Rome as the “Magna Carta” of Christian communication. He argues that 

the document offers professional and concrete approach to communication and the church.
362

 

In the context of Nigeria, the law does not permit private ownership of broadcast media, but 

there are lot of print media in almost all the dioceses in Nigeria. In addition there are official 

leaflets, many spiritual-oriented pamphlets. All these are signs of the opening of the church to 

the goods of the media. More elaborate treatment of the implications of Inter-mirifica will be 

discussed in chapters 7 and 8. 

                                                           
360

 Norman Tanner, 2005, The Church and the World: Gaudium et Spes, Inter Mirifica, New Jersey, pp.104-108. 
361

 Ibid, p.111. 
362

 Ibid, p.114. 



173 
 

5.4.3 COMMUNIO ET PROGRESSIO 

The pastoral instruction, Communio et Progressio (Communion and progress) published in 

1971, was a direct fall out of the Vatican II council. It seeks to highlight and expatiate on the 

points reflected on by the synodal fathers in the decree Inter-mirifica. 

a. PRINCIPLES OF COMMUNICATION 

Three principal principles were emphasized in the document which must guide all 

communication activities. 

The first is that all communication must be based on the true interpretation of the dignity of 

man. This means a true, full and proper understanding of man must be taken into account in 

the use of the means of communication. Although, man is a being created in freedom and 

responsibility, he lives amongst others and such community living with others bestows on him 

not just an added responsibility, but also his freedom must always be pursued to meet the 

greater good of all. 

Man, being a member of the adopted children of God, constitutes the second principle in this 

document. The means of communication must take into account the history of creation, the 

incarnation and redemption. For the first communication began from the communication of 

God himself to man. No authentic communication can take place without recourse to that first 

communicator and source of communication itself. 

The third principle holds that all communication must meet the essential requirement of 

sincerity, honesty and truth. All those who are actively involved in the media must bear in 

mind the closely knitted 3-prong principle of sincerity, honesty and truth. Communication 

must accurately reflect the situation as it is. In other words, “the way in which it is presented, 

the way in which it is spoken and treated and even the audience for which it is designed”
363

, 

are important factors. Thus, good intentions and clear conscience do not make a 

communication sound and reliable. It must reflect the situation as it is with all the 

implications. 

b. THE WORK OF THE MEDIA 

The document highlighted certain key factors which must guide the use of media both on the 

side of the communicators and recipients. 
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Public opinion: Pius XII defines public opinion as “the natural echo of actual events and 

situations as reflected more or less spontaneously in the minds and judgements of men.”
364

  

There is a natural tendency of everyone to vent and exchange ideas in a public forum and this 

enriches the development of society. Consequently, freedom of speech is a key component of 

public opinion. Indeed, it cannot function without it. In the community there must be freedom 

to assess and compare differing opinions and as a consequence there emerges a process of give 

and take, of acceptance and rejection, of compromise and compilation in such a way that the 

more superior and more valid ideas gain ground and lead to a consensus which will eventually 

lead to a common action. By so doing, the society is the final beneficiary. 

Within this same process can emerge what has been termed “propaganda campaign”, which 

occurs with a view to influencing public opinion. When this evolves to serve the truth and its 

objectives and methods while respecting the dignity of man and promotes causes that are in 

the public interest, which may include individuals or groups, one’ native country or the world 

at large, then it is justified. However, any propaganda, which harms the public interest, which 

deliberately misrepresents the real situation, or that feeds half-truths, gives selective reporting 

or serious omission, or which diminishes man’s legitimate freedom of decision, should be 

rejected. 

In addition, not every opinion that is given the greatest and widest publicity may bear the true 

expression of that public opinion. While one public opinion always emerges from many others 

with a greater followership, it, however, does not necessarily mean that the opinion of the 

majority is the best or the closest to truth. 

c. RIGHT TO BE INFORMED AND TO INFORM 

In order to fully guarantee public opinion, all must be given the free access both to the sources 

and channels of information and be allowed to freely express their own view. Man cannot do 

without information that is full, consistent, accurate and true. Without it, he cannot understand 

the perpetually changing world in which he lives nor be able to adapt himself to the real 

situation.
365

 At the same time, he must seek for information. This information, which must be 

made available, enables man to make informed decisions, which in turn benefit not only the 

individuals concerned but also the society in general. News is about what is new. 

Communicators, whose responsibilities include selecting from the mass of materials at their 
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disposal what is important to their audience, must give the news that is quick, complete and 

comprehensive. “Those who have to keep the public informed must give the news quickly if it 

is to appear fresh and interesting.”
366

 In so doing, they are fulfilling the obligation to inform 

and communicate, which can be rightly called freedom of communication. This exchange of 

ideas and interchange of information builds up the society. But at the same time, they must not 

give way to the temptation of making the news sensational and thereby distorting the facts and 

confusing the recipients. But recipients also have the right and duty to reject information when 

and if they feel the news content has been compromised in the course of passing on the 

information. Thus; 

The recipients of information…should protest whenever omissions or distortions occur. 

They are to protest whenever events have been reported out of context or in a biased 

manner. They are to protest whenever the significance of events has been wildly 

exaggerated or underplayed.
367

 

The right, however, to information is not limitless. It has to be reconciled with other existing 

rights. There is right of privacy which guarantees private life for individuals and families. 

There is also right of secrecy, which obtains if necessity or professional duty or even the 

common good itself requires it. Whenever public good is at stake, discretion and careful 

judgement becomes invaluable. 

5.4.4 EVANGELII NUNTIANDI 

This was an encyclical written by Pope Paul VI on 8
th

 December, 1975 on the occasion of the 

10
th

 anniversary of the close of 2
nd

 Vatican Council (1963-1965) to address the all-important 

task of evangelisation by the church as well as its challenges. He summed the goal of the 

encyclical thus: “to make the church of the 20
th

 century ever better fitted for proclaiming the 

Gospel to the people of the 20
th

 century.”
368

 And further reiterating the need for a new impulse 

on evangelisation, the pope writes: “The conditions of the society in which people live oblige 

humanity therefore to revise methods, to seek by every means, to study how one can bring the 

Christian message to the modern man.”
369

 And in it, the pope raised three pertinent and 

burning questions: 

1. In our day, what has happened to that hidden energy of the Good News, which is able 

to have a powerful effect on man’s conscience? 

                                                           
366

 Ibid. 
367

 Ibid. 
368

 Paul. 
369

 Ibid. 



176 
 

2. To what extent and in what way is that evangelical force capable of really transforming 

the people of this century? 

3. What methods should be followed in order that the power of the Gospel may have its 

effects? In other words, does the church find itself better equipped to proclaim the 

Gospel and to put it into people’s hearts with conviction, freedom of spirit and 

effectiveness? 

 

a. THE PRESENT STATE OF THE PROCLAMATION OF THE GOOD     

NEWS 

The presentation or proclamation of the Gospel message is not an optional contribution for the 

Church. It is a duty incumbent on her by the command of our Lord Jesus Christ, so that people 

can believe and be saved. This message is indeed necessary, it is unique, it cannot be replaced, 

it merits that the apostles consecrate to it all his time and energies, and to sacrifice for it, if 

necessary, his own life.
370

 Through the mission of Jesus Christ, especially his special ministry 

to the poor, the church discovers her mandate. He communicated the Good News, not only by 

word of mouth but also by his lived example. His emphasis was proclamation of the Kingdom 

that eventually subjected everything else as “rest”. In this proclamation, he stressed the need 

for salvation by way of liberation from everything and anything that oppresses man, in this 

case sin and the Evil One. Christ carried out this task faithfully and committedly until his 

death. This salvation envisaged is eventually realised through a process called metanoia, a 

radical conversion and complete change of mind and heart. And this kingdom and salvation is 

open to everyone. Furthermore, this teaching of Christ was carried out first by word of mouth, 

such that the people exclaimed “there has never been anybody who has spoken like him (Jn 

7:46). He also accompanied his preaching by signs and wonders which not only amazes the 

crowds but also drew them closer to him in order to see him, listen to him and be transformed 

by him.
371

  

Just like the command given to the twelve to go out and make disciples, the Church has 

received the mandate from Christ though the apostles and must communicate and spread it. 

Thus the task of evangelising the whole word is the core mission of the church. Indeed, 

“evangelising is the grace and vocation proper to the church, her deepest identity. She exists in 
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order to evangelise.”
372

 Therefore, the fathers in this document describe the church as born of 

the evangelising activity of Jesus Christ and the twelve; that the church is an evangelizer, but 

it begins by being evangelized herself; that the church is the depository of the Good News to 

be proclaimed; that the church having been sent and evangelised must herself send out 

evangelizers. 

b. THE TRANSFORMING POWER OF THE GOOD NEWS 

Evangelisation must and always has a relationship with the concrete realities in which man 

lives today, both personal and social. Thus evangelisation is explicitly aimed and adapted to 

the different situations in life; about the rights and duties of every human being; about family 

life without which personal growth and development is impossible; about life in society; about 

international life, peace, justice and development, which today is concentrated towards 

liberation in all its human forms. Particularly in the African continent, where famine, chronic 

diseases such as AIDS, Malaria, Tuberculosis, Infant mortality, illiteracy, poverty, injustices 

in international relations and especially in political colonialism still ravage the peoples, the 

church has the duty to proclaim the liberation and assisting in the birth of this liberation, of 

giving witness to it and ensure that it is complete. As the Synodal Fathers echo, such 

dimension of the work and mission of the church “is not foreign to evangelisation.” 

There is definitely a link between evangelisation and human advancement. This is derivable 

from the fact that “the man who is to be evangelised is not an abstract being but is subject to 

social and economic questions. And then the natural question that follows is: “How can one 

proclaim the new commandment without promoting in justice and in peace the true and 

authentic development of man.”
373

 Thus, it is almost impossible to accept or even talk about 

evangelisation without touching on issues bordering on justice, liberation, development and 

peace in the world. 

d. THE METHOD OF EFFECTIVELY PROCLAIMING THE POWER OF 

THE GOSPEL 

The Synodal Father re-emphasized the importance attached to the modern means of social 

communication and that “they are capable of increasing almost indefinitely the area in which 

the Word of God is heard…they enable the Good News to reach millions of people.”
374

 Thus, 
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the Church can but make use of this ‘powerful’ and invaluable means of spreading the word of 

God to every nook and cranny of the earth, a task she received from Christ Himself because in 

them “she finds a modern and effective version of the pulpit.” 

However, the fathers noted a challenge. How does this method penetrate the innermost 

conscience of the person which, in most cases, only the interpersonal contact can achieve? Can 

these modern means of mass communication supply this? Herein lies the need to ever 

appreciate the interpersonal contact in the communication or proclamation of the Good News. 

Evangeli Nuntiandi within the context of Auchi Diocese reveals a lot. Within the ramification 

of the sacraments viz-a-viz evangelisation, the diocese has made tremendous applications of 

the fruits of the synod. The diocese of Auchi, originally a part of the older archdiocese of 

Benin, with the help of the principles of Inculturation, has since bore fruits especially with the 

lively celebration of the sacraments. Evangelisation, as envisaged and reflected in Evangeli 

Nuntiandi goes much more beyond just the preaching of the word, but encompasses even more 

in the lived experiences. There are increasing efforts to implement the thoughts as follows: 

i. In the pious societies in the parishes, such as the Charismatic Renewal groups, 

Legion of Mary, Block Rosary crusade groups, St. Jude society and the likes, 

there are deliberate efforts to include in its activities some form of outreach
375

, 

some form of establishing contacts with backsliding Christians and non-

Christian believers in search of ways of entering into dialogue. These have born 

fruits in many such parishes where such groups do exist. In such communities 

there is an observable growth of the number of faithful. A practical example is 

Assumption parish church, Udaba-Ekperi, where within the space of 10 years 

after its creation as a parish evangelisation activities there by the Catholic 

Charismatic renewal has shot up the number of parishioners from initial 2,500 

to over 5,000 Catholics, a growth rate of 100%. This is remarkable considering 

the fact that about 50% of the 20,000 inhabitants of this particular community 

are Muslims and non-believers. 

ii. The Basic Christian Community (BCC) or Small Christian Community (SCC), 

which shall be elaborated upon in chapter eight of this work, is a fruit of 

Evangelii Nuntiandi. In such communities, a small number of Christians, 
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usually from a specific geographical location within the parish are constituted 

into a small Christian community. Such groups meet regularly to share the 

word of God and some even undertake outreach programmes as well. In the 

process, backsliding Christians who are supposed to be members of such 

community are won back. This kind of personal interest in members has led to 

not just a steady growth in the number of the faithful but also a deepening of 

the faith among members in the realisation that the sharing of the word of God 

should not end at the Sunday worship. In most parts of Auchi Diocese, such 

groups meet weekly. And in most cases, they end the day’s gathering and 

sharing with a Eucharistic celebration of the Mass, which usually adds a 

symbolic meaning to the group as a small but important part of the universal 

body of Christ. 

iii. The document stressed on the effect and impact the person of the evangeliser 

has on how the Good News is perceived and received. It states: “The witness 

of life has become more than ever an essential condition for real effectiveness 

in preaching and precisely because of this, human beings are, to a certain 

extent, responsible for the progress of the Gospel that we proclaim.”
376

 

Thus, the person involved in evangelisation and how it aids the efforts of evangelisation is 

unambiguous: The evangelisers must be the first reflection of the Good News they preach and 

produce the first fruits as witnesses. Within this context, emphasis on the quality of the 

training of pastoral agents, particularly priests and catechists has been redesigned in order to 

produce men and women high in knowledge and character. In Africa especially, the character 

of the person of the evangeliser has a much higher impact than possibly elsewhere. In Africa, 

one’s character is even more important that the words that emanate from his mouth. Thus, in 

order to have sufficient time to build the personality and character of priests and deacons, the 

period spent in formation has been increased from 7 to 9 years, while that of catechists 

(usually married) is increased from 2 to 3 years now. 

5.4.5 REDEMPTORIS MISSIO 

The document, Redemptoris Missio,(the Mission of Christ the Redeemer), was written by 

Pope John Paul II on December 7, 1990 to address urgent problems that had arisen 25 years 
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after the Vatican II Council and 15 years after the Apostolic Exhortation, Evangeli Nuntiandi. 

Among the most urgent concerns addressed by the document include; 

i. Fearing the sense of decline of the missionary activity, the document has as its 

primary goal an interior renewal of faith and Christian life. 

ii. To clear up doubts and ambiguities regarding missionary activity ad gentes. 

iii. To confirm in their commitment those exemplary brothers and sisters dedicated to 

missionary activity and all those who assist them. 

iv. To foster missionary vocations.  

v. To encourage theologians to explore and expound systematically the various 

aspects of missionary activity. 

vi. To give fresh impulse to missionary activity by fostering the commitment of the 

particular churches, especially those of recent origin, to send forth and receive 

missionaries. 

vii. To assure non-Christians and particularly the authorities of countries to which 

missionary activity is being directed, that there is only one purpose to all of this: to 

serve man by revealing to him the love of God made manifest in Jesus Christ.  

In view of the above, the document raises even pertinent questions that border the minds of 

many such as: Is Missionary work among non-Christians still relevant? Has it not been 

replaced by inter-religious dialogue? Is not human development an adequate goal of the 

Church’s mission? Does not respect for conscience and for freedom exclude all efforts at 

conversion? Is it not possible to attain salvation in any religion? 

a. CHURCH AS INSTRUMENT OF SALVATION 

In the Acts of the Apostles 4:10,12, there is a clear reference to the fact that there is no other 

way in which one can be saved except by the name of Jesus. “by the name of Jesus Christ of 

Nazareth whom you crucified, whom God raised from the dead, by him this man is standing 

before you well….And there is salvation in no one else, for there is no other name under 

heaven given among men by which we must be saved.”
377

 

Also, St. Paul’s reaction in 1 Cor. 8: 5-6 is an indication of Paul’s rejection of the polytheism 

of the religious environment of his time and emphasizes: belief in one God and one Lord.  
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Christ thus becomes the mediator between God and man, to whom the Church, like St. Paul 

must direct people to. (1 Tim 2: 5-7; Heb 4:14-16). And the acceptance of the new life 

mediated by Christ and continued by the church beginning from the apostles, is continuous 

and even now requires a missionary urgency just like the era of the Apostle when they 

received the direct command from Christ himself “to go out to the all whole world and preach 

the Good News” (Mk 16:15; Matt 28:19). As the document states, “the urgency of missionary 

activity derives from the radical newness of life brought by Christ and lived by his 

followers.”
378

 And this new life is a gift, which people are asked to freely accept and embrace 

because it is God’s self-communication. 

Now, there is always the question of whether one is free to accept and embrace God’s 

communication of Himself to man. There is even a more fundamental question: Is it legitimate 

to reject or to say no to God? Unfortunately, there is an increasing tendency to describe man 

only from the horizontal dimension, in a deliberate effort to exclude God, in the vertical 

dimension. In the experience of humanity, cases abound of regimes which have sought to 

establish such “new humanity” without God but which have largely not been successful. 

Proclamation of the Good news does not violate freedom. Vatican II states: 

The human person has a right to religious freedom….All should have immunity from 

coercion by individuals, or by groups, or by any human power, that no one should be 

forced to act against his conscience in religious matters, nor prevented from acting 

according to his conscience, whether in private or in public, whether alone or in 

association with others.
379

 

However, proclaiming Christ and bearing witness to him does not constitute violation of 

freedom when done in a way that respects consciences. The central point here is that “faith 

demands a free adherence on the part of man, but at the same time faith must also be offered to 

him.”
380

 In addition, the fathers of Vatican II council further write;  

…in accordance with their dignity as persons, equipped with reason and free will and 

endowed with a personal responsibility, they are compelled by their own nature and are 

bound by a moral obligation to seek truth, above all religious truth…they are bound to 

hold the truth once it is known, and regulate their whole lives by its demand.
381
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Because the church itself became the first beneficiary of salvation, having being won for 

Himself by Christ, she was invited and called by Christ to become and participate in the 

salvation of others, for Christ ‘carries out his mission through her.’ While the council believes 

that God loves all peoples and grants them the possibility of being saved (1 Tim 2:4), and that 

Christ has been established as the one mediator, the church, however, has herself been 

established as “the universal sacrament of salvation.” This ordering of salvation applies 

whether one (a) is a catholic faithful (b) who believes in Christ, or (c) people everywhere 

called to God’s salvation. Although, it is the desire of God that all be saved, however, 

Salvation, which always remains a gift of the Holy Spirit, requires man’s cooperation to save 

himself and to save others. God established the church in his plan of salvation, therefore, to 

help facilitate man’s salvation of himself and with the saved, and worked towards saving 

others.  

Consequently, salvation is offered to all and not just to those who are in the Church. For the 

many, who for no fault of theirs, either because of religious faiths or cultural affiliations to 

which they are exposed to in the environment in which they live, or due to some physical or 

psychological barriers placed on their way to hearing about and knowing Christ, are not inside 

the church, have access to salvation by virtue of a special grace, which though originates from 

Christ, but nonetheless, has a unique and mysterious relationship with the church. 

Love is the sum total of the commandment of Christ to his apostles and to the world. This, he 

demonstrated specifically in his closeness to those on the margin of the society, the poor: by 

being close to them, by going to eat in their homes (Lk 5: 30; 15:2), treating them as equals 

and friends (Lk 7:34) and making them feel loved by God, through revealing to them God’s 

tender care for the needy and sinners (Lk 15:1-32). Through these gestures of Christ, the poor 

are able to experience liberation. This kingdom of love established by Christ is for everyone: 

individuals, society and the world. In this sense, there is an “anthropocentric” description of 

the kingdom of God, in which attention is focused on the earthly needs of man: socio-

economic, political and cultural. Important as they may be, “such a notion nevertheless 

remains within the confines of a kingdom of man, deprived of its authentic and profound 

dimensions.”
382

 This is not the notion of kingdom as understood by the church because the 

kingdom of God cannot be detached from Christ.”
383
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The church, being effectively and concretely at the service of the kingdom, does this by her 

call to conversion. The activity of the Church is not limited only to those who accept the 

gospel message, the church, while always focussing on the eschatological kingdom, is also 

involved and contributes to activities such as dialogue, human promotion, commitment to 

justice and peace, education and care of the sick, and aid to the poor and to children.    

These horizons and possibilities for mission of the church, propelled by the Holy Spirit, as its 

principal agent, are growing with time. As it were,  

The church must face the challenges and push forward to new frontiers, both in the 

initial mission ‘ad gentes’ and in the new evangelisation of those peoples who have 

already heard Christ proclaimed….Today, all Christians, the particular churches and the 

universal church, are called to have the same courage that inspired the missionaries of 

the past, and the same readiness to listen to the Spirit.
384

  

In reality, religious situation in our world has changed and the resulting challenges are 

complex. Today, religious realities which were once clear and well defined and the application 

of certain ecclesial distinctions and categories to which people were once accustomed have 

become complex and even becoming increasingly difficult to explain. On this, the church 

fathers write; 

We need only think of certain phenomena such as urbanization, mass migration, the 

flood of refugees, the de-Christianization of countries with ancient Christian traditions, 

the increasing influence of the Gospel and its values in overwhelmingly non-Christian 

countries, and the proliferation of messianic cults and sects.
385

 

As a result of the confusion that has arisen with reference to the use of ‘mission’ and 

‘missionaries’ as a result of which questions have been raised whether ‘mission’ or 

‘missionaries’ are still necessary or still have a role to play in the world of today, the church 

makes three distinctions: 

1. The proclamation must apply to those who have no contact with the gospel or those 

who lack Christian communities sufficiently matured to understand the message and 

share it with others. 

2. There are the situations in which the Christian communities are mature with solid and 

established ecclesial structures. They bear witness to the faith in their immediate 

environment and even able to committedly participate in the universal mission of the 

church. Here the church provides pastoral care and carries out her activities. 
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3. There is also the situation, in which countries, particularly those with ancient Christian 

roots and occasionally in younger churches, where entire groups of the baptised have 

lost a living sense of the faith, or even no longer consider themselves members of the 

church and live lives far removed from Christ and the gospel. The church’s response 

here is “new evangelisation” or “re-evangelisation”. 

The Mission ad gentes constitutes an important part of the missionary activity of the church 

although there is still an interdependent relationship between it and the pastoral care of the 

faithful and new evangelisation/re-evangelisation and therefore it is difficult to make a clear-

cut distinction between them. Each of them influences, stimulates and assists the others. And it 

is for this same reason that mission ad intra (from within) acts as a stimulus for missionary 

activity ad extra (from without). All evangelisation must begin from within first and then flow 

outwards. 

However, as in every human endeavour, the church experiences immense difficulties in the 

course of evangelisation, some of which are internal as well as external. More serious are the 

internal difficulties which would include; lack of fervour manifested in fatigue, 

disenchantment, compromise, lack of interest, joy and hope. Others include; divisions among 

Christians, de-Christianisation of Christian countries, decrease of vocation, the counter-

witness of believers and Christian communities which no longer follow the model of Christ in 

their lives and ‘indifferentism’ founded on the belief that one’s religion is as good as the other. 

b. CURRENT REALITIES OF MISSIO AD GENTES 

The changing realities of the world in which people live have an impact too on the missionary 

activity of the church. Such areas could include: expansion of cities in such a way that the 

living attitudes and styles of peoples change so rapidly. Reaching the young, who constitutes 

vast majority of populations of countries is a reality. Needless to say that the future of the 

continents and countries rests on the young generation. How can the message of the gospel 

reach them? As the document states: 

Clearly, the ordinary means of pastoral work are not sufficient: what are needed are 

associations, institutions, special centres and groups, and cultural and social initiatives 

for young people. This is a field where modern ecclesial movements have ample room 

for involvement.
386

  

 

                                                           
386

 John Paul II, 1990, Redemptoris Missio, op.cit. 



185 
 

There are as well the phenomena of migrations, which have seen the presence of large 

numbers of non-Christians in traditionally Christian countries. This opens up, in a special way, 

a new pastoral responsibility for the church in the frontiers of hospitality, dialogue, assistance 

and fraternity. The church can and must not shy away from this duty. The tragedy of poverty, 

sometimes the cause of large migrations, takes an intolerable dimension with each passing 

day. The church, through proclamation of the gospel and its pastoral care, must become the 

means and avenue for restoring the dignity of the increasing number of people under such 

burden. 

The Mass media or social communications have so unified the world and turned it into what is 

now known and called ‘a global village’, where almost every barrier of communication 

between people even in large distances have suddenly disappeared. The growing 

indispensability of the mass media is summed up thus; “The means of social communication 

have become so important as to be for many the chief means of information and education, of 

guidance and inspiration in their behaviour as individuals, families and within society at 

large.”
387

 In an even more special way, this is a world that has not been given the required 

priority in the preaching of the gospel and incidentally it is the only medium of 

communication that a large number of the younger generations are familiar with. How else can 

they be evangelised if not by encountering them in these media? 

Since the media has become a new culture of itself, it is not enough to use it only for the 

propagation of the gospel, it is also expedient to penetrate this culture with a view to 

influencing it with Christian values and principles. 

The Areopagus in this regard can be seen in the culture of the use of mass media by the young 

in the Diocese of Auchi. For instance, in the geographical area where the diocese of Auchi is 

located, the youths or younger generation constitutes approximately 50%
388

 of the almost one 

million population as at 2012. Practically, every young person has a mobile phone.
389

 And 3 

out of every 4
390

 youths have access to the internet on the phone. On the other hand, because 

laptops are still very expense, only 5 out of every 100 young persons have laptops
391

. Now, 

with this reality, how has the diocese of Auchi been able to enter into this culture? The 
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penetration has been slow. The diocese was itself only able to launch a website in 2011. It has 

a Facebook account with 59 friends as at 25
th

 February, 2014.
392

 Before February 9
th

, 2014 

which was the first update in 2014, its last update was on August 26
th

, 2013.
393

 It showed 

clearly that the lack of efforts to publicise the account and the absence of regular updates 

could be reasons why it has not got many friends in spite of the fact that there are thousands of 

Auchi youths using Facebook. However, 50 out of the 75 priests of the Diocese (representing 

2/3 or 66%) have a Facebook account.
394

 The implication of this is that, while the foundational 

structures are already present, the actual penetration of the social media itself, at least on a 

collective scale, has not started.  

5.4.6 ECCLESIA IN AFRICA- FIRST SYNOD OF THE BISHOPS OF AFRICA 

(1994) 

a. ORIGINS 

The 1994 synod of Africa was called when Africa was at a crossroads. Many African nations 

were coming out from the feeling of being independent nations and being able to start 

governing themselves.  Democracies were taking footholds in many African nations. Already 

in the course of the Vatican II council, the bishops of Africa and Madagascar sought to 

present a joint position and response to the proceedings and this led eventually to the 

establishment of a General Secretariat. By 1969 during the visit of Pope Paul VI to Uganda, 

the Symposium of Episcopal Conferences of Africa and Madagascar (SECAM) was formed. 

SECAM was meeting almost annually thereafter and in particular in 1974 the General 

Assembly met on the theme of Evangelisation and it was there the idea of an African Council 

was born and was later approved by Pope Paul VI on 6
th

 January, 1989. 

The ultimate goal of the Synod, according to Paul VI, was the promotion of an organic 

pastoral solidarity throughout Africa and the adjacent Island. Other themes for the synod 

included: Evangelisation, Inculturation, Dialogue, Pastoral Care and Means of Social 

Communication. 
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b. SITUATION OF AFRICA 

The document began by identifying the difficulties in which the gospel must be preached in 

Africa; in hunger, in famine, in war. What does the gospel message offer the African? 

One common situation, without any doubt, is that Africa is full of problems. In almost 

all our nations, there is abject poverty, tragic mismanagement of available scarce 

resources, political instability and social disorientation. The results stare us in the face: 

misery, wars, despair. In a world controlled by rich and powerful nations, Africa has 

practically become an irrelevant appendix, often forgotten and neglected.
395

 

 

Africa is rich in natural resources but it is economically poor. Africa has, however, other 

values that distinguish it: profound religious sense, a sense of the sacred, an existence of God 

the creator and a spiritual world, the place of the family, of love and respect for life, love for 

children, acute sense of solidarity and community life. 

The present day challenges of the Church in Africa, therefore, would include; 

1. More profound evangelisation: While the church must evangelize others, it must begin 

by first evangelizing itself. She needs to understand the challenges of the modern day 

society. The church in Africa must look beyond the ‘freedom’ in the western world. It 

must look inwards to the beauty of its values, cultures and traditions. It must look 

towards the genuine freedom that the gospel offers. 

2. Overcoming Division: Ethnic divisions still exist. Divisions that affect the church’s 

work such that some members are not accepted based on their ethnic origin or affinity. 

3. Social and political difficulties: Africa is poor. How is the gospel proclaimed in such 

environment: in the midst of wars, failed democratic experiments, violation of human 

rights or even complete absence of the basic human rights? Coupled with these, are the 

related problems of increasing poverty, international debts, arms trade, problems of 

refugee, spread of AIDS and ethnocentricity. 

The African, especially the young, is in search of authenticity, he is in search of the truth. This 

authenticity and truth can be found only in a witness of life. This gives the church its 

credibility. Therefore, 

the credibility of the Church in Africa depended upon Bishops and priests who followed 

Christ's example and could give witness of an exemplary life; upon truly faithful men 

and women religious, authentic witnesses by their way of living the evangelical 

counsels; upon a dynamic laity, with deeply believing parents, educators conscious of 
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their responsibilities and political leaders animated by a profound sense of morality. 

(EA no.22) 
 

c. THE MEANS OF SOCIAL COMMUNICATION 

The Synod paid particular attention to the means of social communication, first as an 

emerging cultural world and as a service to human communication. In such a new world, the 

church must bring the Goodnews. The church must enter it to master its use not just for the 

benefit of the preachers but even more importantly the reader, listener and viewer. The synod 

exhorts the bishops and priests to use this means if it helps them to speak better and more 

clearly. These means should be used to propagate the good, the true and the beautiful. 

Pornography and violence as a culture are to be rejected. The church should strive to establish 

its own media and where government regulations cause hindrances, it should work to remove 

same. Media should serve all. Cooperation between nations and regions could also be 

encouraged to serve the media need of Africans continent-wide. 

Related with the theme of means of communication were questions on the availability of the 

sacred scriptures in their various languages such that people will be able to read the bible and 

understand through bible guide. Priests, religious and catechists were challenged to deepen 

their knowledge of the bible. 

Inculturation, in its two dimensions were encouraged, namely; the integration of authentic 

cultural values into Christianity and the insertion of Christian into human cultures. And this 

process ought to meet two basic criteria: (1) compatibility with the Christian message and (2) 

communion with the universal church. Syncretism does not represent inculturation. 

Dialogue with Muslims and believers of African Traditional Religion should be encouraged 

especially areas that talk about God as the creator and judge of all. Violent fundamentalism 

must be eschewed and mutual respect which avoids using insulting languages to refer to 

others and promote mutual cooperation and joint action must be promoted. 

d. INTEGRAL HUMAN DEVELOPMENT 

The Person to be evangelized is first and foremost human. He is also at the same time 

conditioned by factors that are social and economic in nature. The task of the gospel which 

Jesus also uses to confirm the beginning of his ministry states: “the Spirit of the Lord God is 

upon me, because he has anointed me to preach good news to the poor. He has sent me to 
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proclaim release to the captives and recovering of sight to the blind, to set at liberty those who 

are oppressed, to proclaim the acceptable year of the Lord.(Is 61:1-2; Lk 4:18-19). 

The Lord considers himself sent to liberate. Evangelisation, therefore, cannot ignore the 

important aspects of the main issues concerning justice, liberation, development and peace.  

e. THE FAMILY 

The family as the basic cell of the church needs in itself evangelizing. It is the fundamental 

cell of the society as a whole. In Africa, the family is the foundation on which the social 

edifice is built. Inspite of the challenges the African family faces, it must strive to preserve its 

own essential values. 

In this respect also, man and woman must be treated equally with respect and dignity. With 

particular reference to the United Nations Conference held in Cairo, Egypt in 1994
396

, the 

church expressed worry about the place of the family in the world which the conference 

sought to destroy on the African soil, a continent that has so must respect for family life.  

In a similar respect, the synod urged Africans to preserve the value of marriage which is also 

under threat in the world. Africa should not give this cherished value away. 

f. AGENTS AND STRUCTURES OF EVANGELISATION 

The synod emphasized the need for agents of evangelisation to be evangelized and then 

prepared enough to undertake the task of evangelizing. These would include: Vital Christian 

Communities, Laity, Catechists, Young People, the Family, Consecrated men and women, 

Future priests (Seminarians), Deacons, Priests and Bishops. 

The Structures that must be used for the purpose of witnessing and evangelisation would 

primarily be: Parishes, Movement and Associations, Schools, Universities and Higher 

Institutes. 
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g. BUILDING GOD’S KINGDOM AND WITNESSING TO CHRIST  

The church must bear witness and proclaim a kingdom of justice and peace. This is a 

responsibility of the whole church but especially for Christ’s faithful who hold public office. 

To speak about justice, one has to be first and foremost just. Therefore, the lifestyle of the 

church vis-à-vis its adherence to the principles of justice must be examined. Each person must 

know his rights and duties. And the church should help others acquire the knowledge. The 

Justice, Development and Peace Commission (JDPC) of each diocese is to see to these roles, 

namely; good administration of public affairs, the rule of law, administration of common 

patrimony. 

Challenges that have to be addressed would include: Restoring hope to youths, scourge of 

AIDS, stopping all wars, addressing refugee problem, resolving the burden of International 

debt and working for the restoration of the dignity of African woman. 

For the synodal fathers, witnessing to Christ would be possible if the church is: 

i. Open to mission: Mission is never to be localized, it must begin from the local and 

extend to the universal level, each offering himself to the service of the gospel. 

ii. Organic pastoral solidarity, between dioceses and between nations (episcopal 

conferences). 

iii. Putting solidarity into practice; namely promoting justice and peace and 

encouraging dialogue and reconciliation. The church must begin to act and now. 

 

5.4.7 AFRICAE MUNUS- SECOND SYNOD OF THE BISHOPS OF AFRICA (2009) 

The Africae Munus is the Post-synodal document of Pope Benedict XVI, containing reflections of 

the African Bishops after their synod held from 4
th

 to 25
th

 October, 2009 in Rome. Taking 

place 15 years after the first African Bishops’ Synod, Ecclesia in Africa, held in 1994, it is a 

re-evaluation of the fruits and challenges of the mission and activities of the Church in Africa 

after then. 

Already, Msgr. Nikola Eterovic in a paper to mark the 10
th

 anniversary of Ecclesia in Africa in 

Yaounde, Cameroon in 2005, explains some of the positive fruits of Ecclesia in Africa. He 

states: 

In 1994, Africa had about 103 million Catholics for over 705 million people, i.e., 

14.58% of the population. At the end of 2003, for over 805 million people living in 
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Africa, about 144 million were Catholics, i.e., 16.85% of the population. In about ten 

years, the Church that is in Africa grew by nearly 2%.  This progressive growth in God's 

people did not only limit itself in numerical terms, the maturity of the faith was also 

bearing exceptional fruits at the level of vocations: in 1993, Africa had 16,500 

candidates for the priesthood; at the end of 2003, there were 21,000 candidates, i.e., over 

27% increase. Ordination to the priesthood also showed admirable results: from 737 in 

1993, we reached 1,351 in 2003. The final figure shows a nearly 60% increase in the 

local clergy between 1993 and 2003.
397

 

 

However, Africae Munus highlighted the following themes that it considered were relevant to 

the people and Christians of Africa today: 

a. IN SERVICE TO RECONCILIATION, JUSTICE AND PEACE 

The document confirmed the realities of the catastrophes plaguing Africa, but went on to 

challenge the Africans to pursue reconciliation and justice which “are the two essential 

premises of peace, and therefore, to a certain extent, they also define its nature.”
398

 It realises 

the difficulty of this task; one which puts the African between immediate engagement in 

politics and the tendency to withdraw or evade in the name of spiritual speculation leading to 

the danger which could serve as an escape from concrete historical responsibility. But again, 

no human peace can be obtained without justice. However, justice is never disembodied. It 

needs to be anchored on consistent human decisions. And any charity which fails to respect 

justice and the rights of all is false.
399

  

Reconciliation begins with the union with God. It precedes politics in concept and reality. 

Reconciliation must precede peace. The document states: “Unless the power of reconciliation 

is created in people’s hearts, political commitment to peace lacks its inner premise.”
400

 And 

naturally, no inner purification and development takes place without God. At the same time, 

this reconciliation does not just re-establish the relationship between man and God, it also 

establishes communion among men. 
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Reconciliation, then, is not limited to God’s plan to draw estranged and sinful humanity 

to himself in Christ through forgiveness of sins and out of love. It is also the restoration 

of relationships between people through the settlement of differences and the removal of 

obstacles to their relationships in their experience of God’s love.
401

 

It is an invitation to Africans to communicate God’s love and peace by first healing 

themselves of the wounds of divisions, rivalries, conflicts and wars. And if it is to be effective, 

reconciliation has to be accompanied by courageous and honest actions, namely: “Pursuit of 

those responsible for these conflicts, those who commissioned crimes and who were involved 

in trafficking of all kinds, and the determination of their responsibility.”
402

 Victims have a 

right to truth and justice, for real reconciliation can only take place when memories have been 

purified. 

While the duty of ensuring just social order remains under the competence of the political 

authorities, the church has a duty, however, to help form consciences, responsive to the 

demands of justice and by so-doing produce men and women who will be willing to build the 

desired just social order by their responsible conduct. 

Justice simply means ius suum unicuique tribuere, ‘rendering to each his due.’ Africa is 

blessed with lots of natural resources and is therefore capable of providing the basic needs of 

every African and indeed the needs of the entire continent of Africa but the goods are 

plundered by a few, a minority, at the expense and detriment of all others. This, the Synodal 

Fathers describe as immoral. 

In addressing the question of justice further, the Synodal fathers further made a clear 

distinction between the love of justice and the justice of love. While the former, and rightly so, 

follows the dictates of the law, where one is held accountable and made to answer for his 

actions and even omissions, the latter goes further to taking upon itself the ‘curse’ laid upon 

men, that they may receive in exchange the ‘blessing’ which is God’s gift. It is the divine 

justice that indicates to the human justice the horizon to which it must tend if it is to become 

perfect.
403

  

b. THE CHURCH AS A SENTINEL 

The Church Fathers challenge the church to continue to maintain its role as the voice of Christ 

and make it heard. It states; 
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For the sake of Christ, and in fidelity to the lesson of life which he taught us, she feels 

the duty to be present wherever human suffering exists and to make heard the silent cry 

of the innocent who suffer persecution, or of peoples whose governments mortgage the 

present and the future for personal interests. Through her ability to see the face of Christ 

on the face of children, the sick, the needy and those who suffer, the Church is helping 

slowly but surely to forge a new Africa.
404

 

The Church must take up this responsibility without fear. It must denounce dehumanization 

and every compromise prompted by fear. How can the church be present in the world to carry 

out these responsibilities? 

c. PRESENCE OF THE CHURCH IN AFRICA 

More than ever before, the Church is present in Africa. First, in its individual members, the 

church is endowed with countless gifts that enable its presence to be felt amongst the people of 

the world. But beyond that, the church as an institution, is also blessed with gifts that enable it 

represent Christ effectively in the world. According to the Synodal Fathers, these gifts give her 

the “ability to think, to speak, to listen and to act”
405

 in the world. These can be summed up 

thus; 

I. Presence in the World of Information Technology and Communications 

II. The Ecclesia Basic Community 

III. Dialogue with other Religions 

 

I. Presence in the World of Information Technology and Communication 

The Synodal Fathers acknowledged that the media has become a priority for Africa because 

they are a significant force for the development of the continent and for evangelisation. It 

therefore, needs to be evangelised itself. While the media can become a powerful instrument 

for unity and peace, which is urgently due to the so many instances of communal clashes and 

wars in Africa, it can also be used also for destruction and division. In other words, the media 

can offer either a service or a disservice, propagate truth as well as falsehood, propose 

what is base as well as what is beautiful…can be informative but also powerfully 

manipulative…information can readily become disinformation, and formation 

deformation…can be a force for authentic humanization, but just as easily prove 

dehumanizing.
406

 

The document observes that just because social communications increases the possibilities of 

interconnection and dissemination of ideas does not necessarily apply that they promote 
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freedom or internationalize development and democracy for all. This is especially true in the 

case of Africa, where it appears, at least up till now, that the media has done very little if 

anything to advance democracies in Africa. If anything, it would appear that democracies in 

Africa are descending into levels in which the question can be asked: What is democracy? Or 

put in another way; does democracy in Africa have the same meanings and principles as it 

obtains in the West, for example? 

What must the African church do then? The church in Africa must become increasingly 

present in the media for two reasons according to the synodal fathers: 

1. To use it as a tool for the spread of the Gospel, and 

2. To use it as a means for educating the African peoples to reconciliation in truth and the 

promotion of justice and peace. 

Journalists, therefore, need to be properly formed in ethics and truthfulness in order to avoid 

the lure of money, sensation and manipulation of information. And Christian journalists 

should not be ashamed to profess their faith in the course of the discharge of their duties in the 

media. Competent lay people’s participation in public and private communications, such as 

private ownership of media outlets, should be encouraged by church leaders. The media in 

Africa should be especially directed to promoting long cherished traditional values of peace, 

justice and reconciliation, that are also at the same time Christian values.
407

 

II. The Ecclesia Basic Community 

The Ecclesia Basic Community, also called the Basic Christian Community (BCC) or Small 

Christian Community (SCC), is a “rapidly growing phenomenon in the young churches”, 

fostered by the Bishops and their conferences as a pastoral priority and which are proving to 

be good centres for Christian formation and missionary outreach. The Ecclesia Basic 

Community, “are groups of Christians who, at the level of the family or in a similarly 

restricted setting, come together for prayer, scripture reading, catechesis, and discussion of 

human and ecclesia problems with a view to a common commitment.”
408

 

These kinds of formation are signs of vitality for the church and become instrument of 

formation and evangelisation which in turn helps the parish community to grow into a 

‘civilization of love.’ It involves in decentralising the parish community but at the same time 
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making the bond of unity of the different affiliates of the ecclesial community even more solid 

and united. The limited number of members in such community enables every individual to 

have a sense of belonging and activeness in the church. Apart from being instrument of 

evangelisation and even new or re-evangelisation, it becomes all the more conspicuous 

avenues for demonstrating how divisions, tribalism and racism can be overcome. These 

communities, however, continue to maintain the union with the particular and universal church 

without yielding to isolationism or ideological exploitation. It is only when this unbreakable 

unity exists between the different ecclesial communities in parishes scattered all over the 

world with the church’s pastors and the magisterium that they become a “true expression of 

communion and a means for the construction of a more profound communion.”
409

 

III. Dialogue with other Religions 

Inter-religious dialogue has become an important aspect of the church’s apostolate. It is even 

more expedient now than ever before as the result of the direct consequences of globalisation, 

which tries to draw peoples and nations together but at the same time makes it even clearer for 

people to see where they are different. In the religious sphere this clearer knowledge of our 

differences has often led to conflicts and suspicions between faithfuls of different religions. It 

is as a result of this, that the mission of the church to try and bring brothers and sisters of 

different faiths and religions together becomes imperative. 

Inter-religious dialogue, although connected and linked to the Mission ad gentes, they are 

distinct  and therefore must “not be confused, manipulated or regarded as identical, as though 

they were interchangeable……It (Inter-religious dialogue)does not lessen her (Church) duty 

and resolve to proclaim without fail Jesus Christ who is ‘the way, and the truth and the 

life’”
410

  

5.5     SOME PASTORAL-COMMUNICATION EFFORTS IN AFRICA 

Communication in the church in Africa, especially after the two synods, has been energised 

and grown. At different levels of the pastoral, academic and Christian daily living in Africa, it 

is easily noticeable in the formation of groups and associations whose main goals have been to 

concretise the efforts of pastoral, Christian and theological leaders in the real situations of 

Africans in Africa and in relation to other groups and faiths in the continent. Some of these 
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include: (1) The Symposium of Episcopal Conferences of Africa and Madagascar, SECAM; 

(2) RECOWA (3) EATWOT. 

 

5.5.1 THE SYMPOSIUM OF EPISCOPAL CONFERENCES OF AFRICA AND 

MADAGASCAR (SECAM) 

The Symposium of Episcopal Conferences of Africa and Madagascar (SECAM) was born out 

of the will of young African Bishops during the second Vatican council (1962-1965) with the 

goal of building a continent wide structure to promote the African vision in the church. 

Eventually, during the visit of Pope Paul VI to Africa in July 1969 (Uganda), SECAM was 

launched. The name, ‘symposium’, was chosen because it represented what the African 

bishops wanted it to represent. The Greek word for symposium signifies meal, banquet as an 

indication of communion and fellowship. It brings together African Cardinals, Patriarchs and 

Bishops from all the three main language zones of Africa: English, French and Portuguese. It 

is run by a president, two vice-presidents (from language zones other than the president’s) 

with one representative of each episcopal conference of SECAM. SECAM is made up of all 

the episcopal conference of African and Madagascar. Its plenary assembly meets every 3 

years. There are five major areas of focus of SECAM, namely: (i) propagation of the faith: 

dealing with evangelisation; (ii) Human development: focuses on the liberation of the human 

person, good governance, justice and peace, (iii) Ecumenism: concentrates on pursuit of 

fraternal relations and interreligious dialogue with peoples of other faiths, (iv) Formation: with 

concerns itself with the establishment of theological/pastoral institutions and research centres 

such as the Catholic Biblical Centre for Africa and Madagascar (BICAM); (v) Consultation: 

engages on major problems facing the Family of God in Africa and in the world as a whole. 

In this regards, SECAM role since been not just at the fore front of promoting effective 

communication among members of it folds and also between people of other folds, but it also 

carries out its prophetic role by engaging political leaders in an effort to establish a smooth 

relationship between citizens and their governments. For example, at the 4
th

 EU-Africa 

summit held in Brussels, Belgium from 2-3 April, 2014, SECAM presented a position paper in 

which it called on the EU “to ensure policy coherence for development and to urge African 

political leaders to see poverty eradication as a priority.”
411

 In other words, SECAM wants the 

EU to help, through its policies and actions, to contribute directly or indirectly in mitigating 
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some of the major challenges Africa is facing, including corruption, poor democratic 

institutions, human rights abuses and conflicts. In my opinion, one of the ways would be the 

EU coordinated monitoring of the outflow of cash from African nations into European bank 

accounts especially where the sources of such monies are suspicious and questionable. Corrupt 

Africans have found safe havens in Banks in Europe in order to evade accountability in Africa, 

where those monies were stolen from. 

5.5.2 REGIONAL EPISCOPAL CONFERENCE OF WEST AFRICA (RECOWA) 

The Regional Episcopal Conference of West Africa (RECOWA) is the result of the merger of 

the Association of Episcopal Conferences of Anglophone West Africa (AECAWA) and 

Confẻrences Episcopales Rẻgionale de l’Afrique de l’Ouest Francophone (CERAO). 

AECAWA comprising all the catholic bishops of Gambia, Sierra Leone, Liberia, Ghana and 

Nigeria was formed in Ibadan, Nigeria in 1977 to deliberate and exchange ideas of mutual 

interest in the church and society in the west-African region. AECAWA has undertaken 

several initiatives in the area of deepening pastoral cooperation. In 2007, its plenary assembly 

in Sierra Leone was dedicated to the topic “the church and Christian-Muslim collaboration in 

West Africa.” It resolved in a communique, issued thereafter, to work to “establish cordial 

relationships with Muslim communities”
412

 such as by organising workshops and seminars for 

priests and the lay people on inter-religious dialogue and to train people in Islamic studies and 

conflict and peace management. This has led, for example, to the establishment of the first 

regional post-graduate Theological institute in West Africa in 1982, the Catholic Institute of 

West Africa (CIWA) in Port-Harcourt, Nigeria. AECAWA takes initiatives on good 

governance, fight against corruption and educational promotion. Also, the AECAWA plenary 

Assembly which took place in Gambia in 2009 was dedicated to the theme: “Youth and 

Migration in West Africa.” In this Assembly the president of AECAWA, Cardinal Appiah 

Turkson (Archbishop of Cape Coast, Ghana) summarised the focus of the assembly thus; 

protection for the unity and wellbeing of families, alternatives to forced economic migrations, 

addressing the positive and negative sides of labour migration, fighting human trafficking and 

protecting its victims and managing the developmental impact of migration.
413

 CERAO was 

formed in 1963 in Ivory Coast to facilitate the coordination of pastoral activities of the 

Catholic Church in member countries of Benin, Burkina-faso, Cape Verde, Guinea, Guinea 

Bissau, Ivory Coast, Mali, Mauritania, Niger, Senegal and Togo.  
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RECOWA started to exist in 2010 and took over the functions of both AECAWA and 

CERAO, to cater for the collective pastoral needs of English, French and Portuguese speaking 

Africans. In its first plenary Assembly held in 2012 in Yamoussoukro, Cote d’Ivoire, the 

visions of RECOWA were clearly outlined thus; putting the propositions of church into effect 

in Africa, helping to heal the ills facing the continent, fulfilling its prophetic roles towards 

political leadership in Africa, fostering dialogue to help mitigate conflicts, encourage political 

leaders to pay greater attention to youths who are the future of the continent especially 

addressing youth unemployment. 

Although, the RECOWA has just been launched, I think it must take upon itself more 

responsibility in fulfilling its prophetic roles. The church in Africa, especially its leadership 

must go beyond just the issuing of communiques; it must be actively involved in creating 

social awareness so that people become increasingly conscious of their rights and obligations. 

Ignorance has been the bane of millions of Nigerians. The Justice, Development and Peace 

Commission (JDPC) department of the church carries out these functions on behalf of the 

dioceses; it ought to be supported financially and morally to be more effective. Parish units of 

such body should be strengthened. Lay leaders and priests who supervise these functions 

should receive some form of training in order to enhance their effectiveness. And when people 

are trained and functioning, there should be some level of consistency. People should be 

appointed for a longer time e.g. 10 years.  

5.5.3 ECUMENICAL ASSOCIATION OF THIRD WORLD THEOLOGIANS 

(EATWOT) 

The Ecumenical Association of Third World Theologians (EATWOT) is an association of 

men and women committed with the struggle for the liberation of Third World peoples, by 

promoting new models of theology for a religious pluralism, social justice and peace. It was 

established in Dar-es Salam, Tanzania in 1976 with 22 representatives from Africa, Asia and 

Latin America as well one black theologian from the USA. It represented Catholic, protestant 

and orthodox theologians. It is focussed on seeking liberation for the poor in the third world, 

gender, racial and ethnic equality, interfaith dialogue. The association was formed in 

realisation that the 3
rd

 world was not underdeveloped because of absence of natural or human 

resources but because of long years of exploitation and domination: economic, political and 

cultural. The theologians realised that the theology inherited from the west was not suited to 

the 3
rd

 world, and that theology needed to be reformulated such that it can address the 

challenges of the 3
rd

 world nations. It concentrated its activities in trying to (i) interpret the 
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gospel using hermeneutics that was context based and related to the 3
rd

 world, (ii) publish 

books which address problems of the 3
rd

 world, (iii) foster mutual exchange between science, 

art, spirituality and ecology, (iv) motivate interaction of theologies within the diverse cultures 

and religions of the 3
rd

 world, (v) give support to social movements for spiritual, social and 

inter-religious liberation. 

In the course of the last 30 years, EATWOT has been at the forefront of fighting oppression 

and domination through its workshops and theological brain storming. The following are some 

of the major themes that have been discussed by EATWOT  Theologians in the last years: The 

Christian Commitment in Africa today: Concerns of Emerging Christian Theologies (Accra, 

Ghana, 1977), Ecclesiology of Christian Basic Communities (Sao Paulo, Brazil, 1980), 

Irruption of the 3
rd

 World (New Delhi, 1981), A cry for Life: The spirituality of the 3
rd

 World 

(Nairobi, Kenya 1992), The Search for a new just world Order: Challenges to Theology 

(Tagaytay, Philippines 1996), Account for the Hope in you (Quito, Ecuador 2001), Another 

world is possible: ‘Behold I create new heavens and a new earth (Johannesburg, South Africa 

2006). 

These workshops and seminars may have had impact, but only limited. Africa is still poor, 

hungry and underdeveloped. Although, there are economic predictions of Africa becoming a 

leading economic power house in the future, the reality on the ground do not support such 

assertions. Members of EATWOT must have to do more, this time concentrating efforts on 

leading civil groups with the aim to championing political awareness and education, 

championing the eradication of illiteracy and waging a relentless war against corruption. I find 

this as the most sustained way of converting theoretical reflection to realities on the ground. 

Another way of getting this done is by collaborating with the institutions such as the 

Association of Catholic Universities and Higher Institutes of Africa and Madagascar 

(ACUHIAM)
414

 and the Pan-African Congress of Laity. These two bodies are as of yet not 

making enough impact. They need to be challenged and supported to be more involved in the 

activities of the church and society. 

5.6 COMMUNICATION IN THE NIGERIAN CHURCH 

There are different ways through which the church in Nigeria communicates to her faithful 

and to the entire Nigerian citizenry. 

                                                           
414
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The Catholic hierarchy in Nigeria, that is the Catholic Bishops’ Conference of Nigeria 

(CBCN), meets twice a year, in March and in September, to deliberate about issues that 

concern the faith of Catholics in the country. At the end of each plenary, it releases a 

communique which is normally read to parishioners on one of the Sundays immediately after 

their meetings and contains the thoughts and opinions of the bishops on a wide range of issues, 

principally bordering on the practice of Catholicism in the country. However, because of its 

role as prophets at the same time, it comments and recommends on solving the problems of 

the society. At that level, this is the major way in which the Nigerian hierarchy communicates 

with the catholic faithful in Nigeria as a whole. Below is one of such communiques released 

on the occasion of the golden jubilee anniversary of Nigeria’s independence and included 

issues on politics and education. 

 

5.6.1 NIGERIAN BISHOPS’ PASTORAL LETTER (2010): NIGERIA AT 50 

This document was released by the Catholic bishops of Nigeria in 2010 after a reflection on 

the country’s past, present and future on the occasion of the 50
th

 anniversary of independence 

from the British colonial masters in 1960. It was titled: “Nigeria at 50: Towards a just and 

prosperous Nation.” Amongst others the bishops reflected on the following points. 

a. THE NEED FOR FREEDOM 

The document expressed worries that there appears to be security breakdown in the country 

and that people live in palpable fear in the face of the menace of armed-robbery, kidnapping 

and assassination. They called for the overhaul of the entire criminal justice system including 

the police, the courts and the prisons so that inefficiency and corruption could be eliminated 

within the system and so that justice administration in the country could meet the standards set 

by the international community. 

b. SPIRIT OF PATRIOTISM 

The Bishops were emphatic about the need for patriotism among the citizenry. It 

acknowledged that patriotism does not come from the blues but is cultivated and nurtured in 

and by citizens. It highlights the point that patriotism grows with respect to the degree of 

participation of the citizens in electing their leaders, participation in the governance of their 

respective communities, the level of the civility exercised in the process, as well as the 

sensitivity with which elected officials treat the citizens. In addition, integrated development 

programme founded on principles of human rights, common good, solidarity and subsidiarity 
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enhance the spirit of patriotism. The Nigerian hierarchy believes that the prompt payment of 

pensions and gratuities consolidates patriotism, when older citizens are assured of care at 

retirement. 

c. SUSTAINABLE EDUCATION 

Since about half of the Nigerian population are youths, the bishops are of the view that they 

should be given the right form of education. It asserts that “Nigeria has the resources to train 

her citizens through a sustainable and systematic educational process for legitimate self-

determination and empowerment. The bishops emphasized the need for the government to 

honour agreements it makes with the Academic Staff Union of Universities (ASUU) in order 

to prevent the recurrent strikes that have now become the hallmark of the university system in 

Nigeria during which many valuable academic hours are lost and at the same time exposing 

the students to juvenile delinquencies due to idleness. The document also contained renewed 

call for the Government to return seized church schools back to her. These schools were taken 

over by the government in 1976. This call has become even more expedient owing to the 

moral decadence education in the country has suffered since the take-over. 

 

5.7 COMMUNICATION IN THE DIOCESE OF AUCHI 

The communication in the diocese takes place at different levels. At the parish level, through 

the weekly bulletins, the Parish Pastoral Council meetings, through announcements after Mass 

on Sundays and through meetings of organisations and societies in the parish. 

At the diocesan level, communication takes place mainly through diocesan bodies of all 

organisations which meet monthly. It communicates through information in the diocesan 

newspaper, ‘The Promise.’ And more importantly, it communicates through the different 

channels available to the diocesan bishop. This shall be expatiated upon. 

The Bishop of the Diocese of Auchi communicates in several ways, some of which include: 

1. Weekly office day to meet with priests and Religious. 

2. Weekly office day to meet with the Lay faithful. 

3. Weekly office day to meet those with special matters. 

 Biennial pastoral visit to parishes. During these visits, the following are 

avenues through which the bishop communicates with the faithful: Celebration 

of Eucharist with the sacrament of confirmation, meeting with members of the 
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parish pastoral council to brain storm and exchange ideas on the pastoral plans 

of the parish, meet the entire faithful on the “Meet the Bishop” forum, where 

parishioners are free to ask the bishop any questions where they want clarity or 

explanation. This is in addition to other avenues where parishioners have the 

opportunity not only to participate in the Eucharist celebrated by the bishop but 

also to have an opportunity to meet and even discuss with him. The bishop 

makes himself available for some minutes or hours for this purpose during such 

events. These events could include; celebration of the patron feasts of the 

diocese, namely June 24
th

, September 29
th

 and December 8
th

. In addition, there 

are other assemblies in which the bishop has the opportunity to meet the people 

and vice versa, namely; during the annual anniversary celebration of the 

creation of the diocese on 22
nd

 February, Annual Mass of Chrism in 

March/April, Annual Rosary carnival in May, annual pilgrimage usually 3 days 

in the first week of October. Others include; Ordination of Priests(annual), 

ordination of Deacons(annual), Profession of Sisters(annual), erection/opening 

of parishes, presence at some weddings and funeral ceremonies. In all these 

ceremonies, parishioners have the opportunity to meet with the bishop, after the 

celebrations. 

 

5.7.1 AUCHI DIOCESAN BISHOP’S PASTORAL LETTER (2006): LET THE DEAD 

REST IN PEACE 

The Pastoral letters of Bishops are official means to teach the faithful and communicate useful 

instructions as the office of Bishops demands. It is thus a useful communication medium 

between the Bishop and his faithful. Such messages usually contain teachings in faith and 

morals. Such avenues help the faithful to clear doubts about certain aspects of catholic 

teaching that are either not clear or that appear difficult to understand. Since its creation in 

2003, the Bishop has issued 4 pastoral letters. Both the content as well as the theological and 

pastoral implication of one of such letters: “Let the Dead rest in peace”, which was published 

in 2006, shall be examined. 

a. BACKGROUND 

This pastoral letter of the Bishop arose to address two fundamental issues: (1) the real 

understanding of a dead person and how it should be treated in the Catholic Church. (2) How 
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long should a corpse be kept before the funeral and interment. Before now, there has been the 

common tradition of the dead being left in mortuaries for weeks and even months, while the 

deceased families make arrangement for a ‘proper’ burial. This proper burial could involve: 

renovating the house of the deceased or in some cases the house of one of the children that 

will be used for the burial ceremonies, in some cases even building a completely new house 

for the purpose of the ceremonies and making enough publicity to enable friends home and 

abroad to be aware of the death of the deceased. These would include jingles in TV and 

Radios as well as paid adverts in Newspapers and Magazines. In some cases, it would involve 

time to save enough money to carry out these activities. Other preparations, as is traditional in 

Nigeria, would include buying specially designed cloths solely for the purpose of the burial 

and sending same to friends. Food and drinks for guests consume a major bulk of the budget 

for the burial ceremonies. 

Unfortunately, in some cases the deceased never had the opportunity to enjoy such luxuries 

while alive. Infact some deceased are believed to have died out of neglect by the children or 

relatives and yet the burial is organised so lavishly, that one would naturally assume that the 

deceased was well catered for while alive, but it is not always the case.  

It is not a holy and wholesome practice to make food, drinks, housing and other 

necessary entertainments which those who have died were denied of when they were 

alive abundantly available only after their death. Such practice …is against the virtue of 

charity.
415

 

In other cases, burial ceremonies have been used to achieve political gains. In the case that one 

or more of the children are politicians, the burial ceremony could be used as a kind of 

opportunity to showcase the power and influence of the politicians in question or the political 

party they belong. In such cases, the ‘who is who’ converge at the burial ceremonies and 

messages from such politicians are more of political campaigns and statements rather than 

praying for the dead. And because of the way Nigerians traditionally respond to invitations to 

support a bereaved family to bury their dead, large crowds are normally present at burials, 

sometimes even more than in wedding ceremonies. 

The consequences of this type of situation for the church and the proclamation of the Gospel 

are thus; 

1. The spiritual nature of the funeral as a gathering of Christians to bury one of their own 

who has died is deemphasized and the social aspects emphasized. 

                                                           
415

 Gabriel Dunia, 2006, Let the Dead rest in peace, Auchi, p.9. 



204 
 

2. The body of the dead is commercialised based on the long-time intention of the 

organisers which could be either to market themselves or shoot themselves to fame and 

popularity in order to gain what eventually may translate to wealth. 

3. It turns burial of some deceased as a ceremony only for the rich, such that a ceremony 

that is meant to draw all Christians, irrespective of social status, divides them instead. 

4. It obscures the spiritual needs of the dead and gives the wrong impression that after 

death, the body is useless, which is completely against the catholic belief of the dead. 

In view of abuses noticed on the issue of burials, the bishop had earlier on in 2005 issued a 

decree “On Ecclesiastical Funerals in the Catholic Diocese of Auchi, Nigeria” in which he 

gave some specific directive on how long a dead person can be kept before burial in the entire 

diocese of Auchi. However, a pastoral letter is more official and often lengthier and more 

detailed than a decree and thus the use of this medium of a pastoral letter to further drive home 

the point of proper understanding of Christian burial in the Catholic Church and especially as 

it relates specifically to the catholic diocese of Auchi. 

b. COMMUNICATIVE MESSAGE OF THE BISHOP 

The Bishop uses the pastoral letter as an opportunity to  re-emphasize and remind the faithful 

of the teachings of the church concerning the dead as spelt out in the code of canon law (canon 

1176 § 2)
416

, namely that ecclesiastical funerals have three specific purposes: 

 

i. Spiritual support for the deceased 

The Bishop emphasized that the prayer during funeral primarily provide spiritual support to 

the person who has died. This turn strengthens the Catholic Church’s belief that the dead can 

be prayed for so that they might be delivered from their sin (2 Mac 12:45). He used it to 

remind priests and other church leaders, that anyone who has died and is qualified for 

ecclesiastical funerals ‘at the time of his or her death’ should be promptly and unfailingly 

given that privilege. 

ii. Honouring the bodies of the dead 

The emphasis here is that the bodies of the dead are temples of the Holy Spirit created in the 

image and likeness of God and therefore deserve respectful treatment. 

                                                           
416

 This canon states: “Church funerals are to be celebrated according to the norms of the liturgical books. In 

these funeral rites the Church prays for the spiritual support of the dead, it honours their bodies, and at the 

same time it brings to the living the comfort of hope.” See Code of Canon Law (1983), can.1176 §2. 
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iii. Giving hope of solace to the deceased family 

Prompt celebration of the funeral brings first and foremost solace of hope to the living family 

members of the deceased as well as to the Christian community and friends and close 

associates. While it may be difficult to permanently heal the pain of separation, which the 

above group of people experience at the death of a loved one, it gives solace when during the 

burial, they are reassured that a reunion with their dead loved one is once again possible 

through the power of resurrection which God assures all who die in him. 

c. SPECIFIC TEACHINGS OF THE BISHOP 

In view of the foregoing reflections and in order to express in clearer terms what he has 

explained in the foregoing text, the Bishop teaches as follows: 

 The Bishop restated and reissued a decree “On Ecclesiastical Funerals in the Catholic 

Diocese of Auchi, Nigeria” containing specific instructions on the conduct of funerals 

in the diocese of Auchi detailing the roles of the priest, the family of the deceased and 

the Christian community in the arrangements for a funeral. 

 That the burial of a dead catholic faithful must be done within 14 days of the death. 

 That Holy Mass should be offered for the dead. Others such as religious ceremonies, 

practices, prayers und undertakings to which indulgences
417

 are attached can go on. 

 That Ecclesiastical funerals are not to be combined with other non-Christian funeral 

rites.
418

  

 

 

                                                           
An indulgence is the full or partial remission of temporal punishment due for sins which have already been 

forgiven. An indulgence is granted by the Catholic Church after the sinner has confessed and 

received absolution. The belief is that indulgences draw on the Treasury of Merit accumulated 

by Christ's superabundantly meritorious sacrifice on the cross and the virtues and penances of the saints. They 

are granted for specific good works and prayers. An indulgence may be plenary or partial, according as it 

remits all or only part of the temporal punishment that at that moment is due for sin. To gain a plenary 

indulgence, a person must exclude all attachment to sin of any kind, even venial sin, must perform the work 

or say the prayer for which the indulgence is granted, and must also fulfil the three conditions of sacramental 

confession, Eucharistic communion and praying for the intentions of the Pope. The minimum condition for 

gaining a partial indulgence is to be contrite in heart: on this condition, a Catholic who performs the work or 

recites the prayer in question is granted, through the Church, remission of temporal punishment of the same 

worth as is obtained by the person's own action. (cf. See Wikipedia Wikipedia.org, 2012, “Indulgence”, 

http://en.wikipedia.org/wiki/Indulgence. Accessed on 26.03.2012. 
418
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CHAPTER SIX 

 

COMMUNICATIVE EVANGELISATION AND CULTURAL INTERPLAY IN 

AUCHI DIOCESE 

 

6.0 INTRODUCTION 

This chapter examines in what way secularisation has impacted on the fulfilment of the 

pastoral and evangelical obligations of Auchi diocese specifically on governance, poverty. It  

will also examine if the rise of Pentecostal movements is as a result of the failure of the 

communicative method of the church. 

6.1.1 ARRIVAL OF EARLY MISSIONARIES AND THEIR COMMUNICATION 

TOOLS 

 

At the arrival of the early missionaries into towns and villages of present day Auchi diocese, 

different forms of communicating the gospel message to the indigenes were adopted. These 

included; Use of interpreters, Trade strategy and elementary school system. 

 

6.1.1 INTERPRETERS 

In interpreter-mediated intercultural interactions, as was the case when the first missionaries 

first visited to evangelise the Auchi people, there are at least three parties: the two or more 

primary interlocutors who want to communicate with each other but who cannot converse in a 

language that is mutually intelligible to everyone,
419

 and the interpreters. While Interpreters 

for some, meant ‘non-persons’, who shouldn’t have any role to play outside their work as an 

‘invisible translating machine’, in the communication of the gospel, however, interpreters 

were actually natives, known and familiar,  

the interpreter can have a very major impact on the construction of meaning….(and) in 

many interpreting contexts the interpreter’s talk conditions the talk of others….(He) has 

the potential to influence dynamically the ways in which the discourse develops and 

meanings are constructed.
420

  

                                                           
419
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According to the California Healthcare Interpreters’ Association (2002),
421

 there are four 

main roles for Interpreters: (1) Message converter: He converts the message and makes it 

intelligible to the third party (2) Message Clarifier: He clarifies terms and concepts in the 

message that are unfamiliar to the receiver (3) Cultural clarifier: He explains the message 

using cultural settings in order to make assimilation easier,  and (4) Patient advocate: he is 

patient in communicating the message inspite of difficulties that may be encountered in the 

process.  

6.1.2 TRADE STRATEGY 

The first contacts of Africa with the western world, particularly Europe, were in two ways; 

first, through slavery, and second through colonialism.
422

 Culturally, slavery and colonialism 

were two momentous incidents in Africa. And these account partly for the way Africans are 

viewed especially in Europe and America. Thus, between 1444 when the first set of slaves 

were despatched from the Lagos port in Nigeria by the Portuguese and 1807, fourteen million 

Africans had been transported from West Africa into slavery to the western world.
423

  

The Europeans at this time had first contacts with Northern parts of Africa but later it 

established contacts too with the other parts of Africa.  

As elucidated in the history of Auchi in chapter two, the Auchi people’s first contacts with the 

Europeans was via the early Christian missionaries and that was around the early 19
th

 century. 

At this point, the Europeans launched their penetration through trade. They traded articles 

such as gold and spices. At the time coupled with the outbreak of the industrial revolution, the 

Europeans needed places to source for raw materials for their factories. And what they gave in 

exchange to the African chiefs, were tokens which didn’t match the quality or even quantity 

of the raw materials they took away. 

6.1.3 THE ELEMENTARY SCHOOL SYSTEM 

The education given to African children, including the Auchi people, before the advent of the 

early Christian missionaries, was that outside the school setting without classrooms, syllabus 

or scheme of work. It normally begins from infancy when the child begins to learn how to 

talk, eat and do other things that relate to his culture, processes that focus on the gradual 
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socialisation or inculturation of the child into the community.
424

 Quoting S. Adesina, 

Olagunju writes, “its curriculum, methodology, organization and administration are entirely 

patterned to reflect the beliefs, customs and experiences of the society in which the child 

lives.”
425

 

It was within this framework the early missionaries came in order to implant the Christian 

faith. They established schools in order to train religious interpreters and taught the locals to 

be able to read the bible. This was naturally an attraction for the locals who saw it as a means 

of living the comfortable lives the missionaries led. 

6.2 THEOLOGY IN DIALOGUE: BETWEEN GOD, MAN AND NATURE 

All African cultures proclaim that God manifests his awesome presence in all created 

things.
426

 The Auchi people have a unique understanding of the relationship between God, 

man and nature. They begin with the recognition of God as the omnipotent source of all life. 

God is the ‘bringer of being’, showing that God is the source of all creation. The Auchi term 

“Osinegba”, as already explained in chapter two of this work indicates the notion of God, 

who is the creator and most powerful of all. In African mythology, God does not exist in 

complete isolation from the rest of creation. There is a constant dialogue between God and the 

rest of creation. 

                 God      

            

            

     

 

  Man        Nature 

Illustration 8: Pyramid showing the dialogue among beings in Africa 

As the above triangle depicts, God relates and communicates on the one hand with man and 

the nature he alone has created and on the other hand with the ancestors, whose world is both 

analogous and contiguous to that of humans. In other words, there is no ontological separation 

between God and the rest of the world because everything, material and immaterial, is 
                                                           
424
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endowed with God’s energy. This relationship and dynamism of God in his creatures is 

manifested in changing seasons, birth, the cycles of nature and also in human achievement. So 

for the Auchi people, dualistic distinctions between mind and body (and spirit and matter), do 

not make sense because there is a close relationship and dependence on the other. Only God 

stays apart though still at the head of this unique dialogue. There is, thus, a cosmic or holistic 

conception of life in Auchi that entails a connection between God, ancestors, man, animals, 

plants and inanimate objects and everything that is created.
427

  

Within this context, the individual fulfils his obligations to others and to the environment in 

order to maintain social equilibrium. 

6.2.1 ARGUMENT OF THEOLOGY AS PRIMARILY HUMAN 

Modeste Malu Nyimi argues that theology cannot be separated from the living situations of the 

people. In other words, theology must find its meaning in the place where it is being done. He 

argues theology deals first and foremost with the person as subject in the case of the person 

doing the theology and the subject, the context within which theology is being done, in this 

case, Africa. The African theology must address the “I”, the person, the African person, which 

must be situated within the person’s socio-religious background. Otherwise, such theology has 

no meaning. African Theology must deal with hopes, the expectations, the worries, and 

questions of the time and how these can make sense to the practice of Christianity today. So 

the heart of theology is, therefore, basically the life of the person in the society with its joys 

and sorrows. Theological thinking begins and ends with the life of the people and should lead 

to thorough study of their traditions and its interpretation in the light of current realities.
428

 

Theology, in such contextual outlook, does not find its real meaning in theological, intellectual 

and academic discourses but rather in the real life with the people.  

According to J. M. Ela, “the theologian must be planted in the life of the community, whose 

experiences and questions he has to re-examine again, bearing in mind the desires and 

thoughts of Vat. II.”
429

 

Knowledge of God does not mean the revelation of God’s words alone but also the affirmation 

of humanity. Both actually cannot be separated. And this harmony between God’s words and 
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the affirmation of the human person is what the magisterium refers as the central focus of 

theology and this then promotes the dignity of the person. 

The dignity of the human person, therefore, consists in the following: 

i. Life, that is recognised as both gift and relationship. 

ii. Faith, in thanksgiving to God for the gift of life. 

iii. Freedom, which should be seen as primarily responsible for life. 

iv. Equality, which motivates responsibility. 

v. Justice, which as obligation, recognises the dignity of others in recognising our 

own dignity and to promote it as well as correcting injustices where they do 

exist.
430

 

 

This human dignity can be found in the society where there is order and this order can be 

found in states where human rights are protected, namely in a democracy. This is then the 

main task of African theology. It is also a task for the society, not for individual persons. 

Individuals cannot possible accomplish this. It is only within the framework of a society that 

this can be achieved. 

 

6.3 PERSPECTIVES OF LIBERATION IN AUCHI DIOCESE 

Liberating the Auchis from the socio-political and economic conditions as they manifest in 

the various aspects of their life as a people can be discussed as follow; 

6.3.1 JUSTICE, PEACE AND DEVELOPMENT  

The history of Nigeria, from its pre-colonial, through the colonial and until the post-colonial 

eras is one marked by issues of justice and peace. In the 15
th

 century, when the first 

missionaries attempted evangelisation unsuccessfully until the success in the 19
th

 century 

which simultaneously opened the way for colonisation, Nigerians have been grappling with 

the question of justice, for instance, why people were exchanged for material gains up till the 

19
th

 century, why their resources were exploited without commensurable compensations, why 

the education given to them were not development-oriented but concentrated only on reading 

and writing, why boundaries were partitioned without regards to the cultural and historical 

affinities thereby sowing the seeds of tensions and rivalry.  

                                                           
430

 Modeste Malu Nyimi, 2006, p.415. 



211 
 

However, the catholic church under the leadership of the Vatican Congregation for the 

Evangelisation of Peoples undertook  on its itself, within the framework of evangelisation to 

promote overall human development, support for healthcare and provision of educational 

institutions, protection of widows, salvaging twins and disabled people, encouraging youths, 

women and the poor. The early Christian missionaries, in addition to preaching the gospel, 

came out strongly in defence of human rights and human dignity.
431

 

These were, however, not sufficient to stop the outbreak of division and tension that would 

eventually culminate in the Nigerian civil war of 1967 to 1970. Not only that, the military 

incursion into the political space further exacerbated this growing division in the country and 

the consequence were mutual suspicion, ethnicism, nepotism, unhealthy competition for the 

national cake. Peace was the natural victim. Thus, since the 1970s Nigeria has never really 

known genuine peace. At best, it has had a graveyard peace that occasionally bursts into 

violence as seen in the discussion on religious conflicts in Nigeria in chapter 7 of this work.  

The results of absence of justice and genuine peace are corruption and embezzlement of the 

nation’s resources, rising unemployment, plight of street children, increasing incidences of 

ethnic strives, wars, lack of access to education especially girls, high child mortality rate due 

to negligence of the health care sector and lack of investment in it. 

In its document after Nigeria’s Independence of 1960 titled “The Catholic Church in an 

Independent Nigeria”, the catholic bishops of Nigeria highlighted the various problems 

confronting the nation, many bordering on justice and peace and proposes the way forward 

such as: Unity, social welfare for the poor, defending the dignity of women and children, just 

taxation, education for all, imbibing a culture of justice and eschewing bribery and 

corruption.
432

 

Some documents by the Catholic Bishops’ Conference of Nigeria (CBCN) that have directly 

challenged unjust structures in Nigeria include;  

i. “Current Abuses” (1963): In this document, the bishops saw bribery and 

corruption as an abuse and called for its correction. 
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ii. “Statement on the Nigerian Crisis” (1968): This was a direct response to the 

outbreak of the civil war in Nigeria (1967-1970) in which the bishops denounced 

the war and called for rekindling of brotherly love.  

iii. “The Church and the Nigerian Social Problems” (1972): In this document, the 

bishops expressed worries about the increasing cases of injustices. It states: “There 

is spreading a cancer of injustice suffered by the “little ones” of the land, from the 

hands of some public officials interested too frequently in their personal promotion 

rather than in their community service.  Bribery, corruption and nepotism are seen 

to abound and increase.  The Church has a duty to provide sound religious and 

moral instructions for these people and co-operate effectively with the government 

and other agencies to eradicate ignorance and illiteracy at all levels.” 

iv. “Building God’s kingdom in justice and peace” (2001): Here, the bishops 

expressed worries about the government neglecting its responsibilities towards the 

citizens, about increasing cases of corruption, about insecurity becoming more 

rampant with armed robberies and kidnapping in broad day light, concerns over 

the introduction of sharia law in some northern states even though there were also 

Christian minorities there. They saw this as a violation of the nation’s constitution 

which described Nigeria as a secular state.
433

  

v. “Healing the wounds of the nation” (2002): The Bishops were yet again drawing 

the attention of Nigerians to the societal ills that were afflicting the nation. These 

included: religious and ethnic tensions, corruption and mismanagement of 

resources, growing materialism, insecurity and they again proffered solutions on 

the way forward. 

In all these, what specific roles does the media play in identifying the problems and proffering 

solutions? 

In its 1968 document, the bishops wrote that the mass media helps in influencing the 

transformation of mentalities, of knowledge, of organisation and of society itself, but 

cautioned that the media was taking on a new role upon itself as if “it were a new power”. 

They called for the right use of the media in this regard in fulfilment of its obligations to 

‘inculcate God-given truths and principles in an unbiased manner.’ 
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The Nigerian catholic media is especially committed to playing its role towards the promotion 

of a just and egalitarian as well as democratic society.  

First, through its role of fostering dialogue and harmony, most diocesan newspapers
434

 offer 

readers articles which emphasis the advantages and encourages living in peace and harmony 

in spite of differences of language and tribe. In many of such write-ups, the people are 

challenged to emphasize the things that bind rather those that divide the people. Articles are 

also used to educate the people on their rights and obligations in a democratic and civil 

society. This is especially important coming on the hills of change from dictatorships to 

democracies by many African countries. During the period of dictatorship, people were 

inadvertently accustomed to violence, abuse of rights, extortion, bribery and corruption, 

disorderliness and disobedience of rules.  At the change to democracy in 1999, therefore, the 

people required a reorientation and re-education to imbibe the tenets and norms of civil 

societies. Through its newspapers, the Catholic Church helps to foster this re-orientation, 

which is still ongoing.  

Secondly, by helping to expose instances of injustices in communities, the attention of the 

authority is called to address the injustice and in some cases inequality and when this is 

corrected, ethnic tension is averted.  

In addition to peace, genuine development is a key issue that has been defective in Nigeria. 

Thus, Joseph Agbakoba argues for a development in Africa that is comprehensive and not 

one-sided. He categorizes such a development as that which describes the real and potential 

changes in human and non-human situations. He posits that rather than the Africans’ 

accustomed emphasis on physical development, namely the western understanding of 

development seen in terms of technological and economic advancement, the systematic 

development should be the preference. Systematic development deals with changes of specific 

aspects of human existence. This refers in a special way to the development which concerns 

the quality of life of a person. This kind of development enables him to realise who he is and 

what his worth as a human being is. Only these can bring him fulfillment and satisfaction.
435
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For Agbakoba, therefore, development is the process through which people attain the 

maximal realization of their identity. He differentiates between the Universal and Specific 

dimensions of development. 

The universal form of development derives from the values, orientations, ideas, and goals 

which are important for nations all over the world, whether as pre-conditions or advancing 

conditions. These preconditions include: Food, accommodation, clothing, health care, 

individual and societal security. So the more effectively these basic conditions are fulfilled, 

the higher the possibility of attaining self-realization. Therefore, the fulfilling of the basic 

requirements for universal development should be a core interest for the entire world. It is this 

sense of development that the African strives after. These universal aspects of development 

have not been realized in Nigeria especially and elsewhere in Africa. Important as these may 

be, they cannot replace the specific dimension of development.   

The specific form of development refers to the socio-cultural setting within which the 

universal form of development can be achieved. It requires the modification in particular 

situations so as to realise these universal goals. These include: comfort, recognition or 

appreciation, pursuit of knowledge. All these are pursued within the allowed limits of a 

particular society. When these limits are broken, problems may occur. This is why Nigeria has 

not been able to utilize the full potentials of its wealth and resources and convert them into 

meaningful development because this all-important dimension has always been relegated to 

the background. 

Technology, according to Agbakoba, cannot be transferred.
436

 Every nation that wants to 

develop must develop in its own pace. Technology requires both the capacity as well as the 

social and psychological readiness to do this. Development must be context-based and 

applied. So in order to manufacture a product, it is not only the capacity and know-how to 

manufacture it that is required, but also the ability to assess if such a product would be 

beneficial to the people when produced. The generalization of development made Africa of 

then and now blind. But why is Africa still blind, when most colonized countries in Asia like 

itself have abandoned this model of development or even never accepted it in the first place 

and are making progress? 

Agbakoba argues, however, that it would be a mistake to separate technological and socio-

cultural development as if they were different compartments. Cultural systems exert strong 
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influence on economic and technological development. They are complimentary. Thus, the 

introduction of rapid sustainable development without the necessary socio-cultural 

precondition would be defective. 

He names two socio-cultural conditions that are necessary for genuine African development: 

(1) Organizational sovereignty and organizational integrity: Organizational sovereignty 

refers to the autonomy of a social unit. It is the ability to act without yielding to 

external pressures. It should be able to collect and analyze information from its 

members and arrive at decisions. Thus, it is oriented towards the development of the 

individuals. Such a nation must place importance on values such as choice, personal 

and collective responsibility, initiative, rationality, participation and involvement in 

public affairs. Organizational integrity refers to the capacity of a social unit to be 

rational in its collective action, always represented by agents. It entails remaining 

focused on the best objectives in taking actions that interest members of the group. It 

is carried out in such a way that members of the group are involved in the decision 

making process. 

 

(2) Focus on Justice, Productivity and Creativity: Since development revolves around 

self-realization, then a development-oriented society must focus on putting in place 

the necessary conditions for this. These conditions would include justice, productivity 

and creativity. Justice
437

 aims at providing society with a just order in which 

individuals can flourish.  

                                                           
437

 The 4 types of Justice are: distributive or economic, procedural or legal, retributive or criminal and 

restorative. Distributive, or economic justice, is concerned with giving all members of society a "fair share" 

of the benefits and resources available. However, while everyone might agree that wealth should be 

distributed fairly, there is much disagreement about what counts as a "fair share." Some possible criteria of 

distribution are equity, equality, and need. Procedural, is concerned with making and implementing decisions 

according to fair processes that ensure "fair treatment." Rules must be impartially followed and consistently 

applied in order to generate an unbiased decision. Those carrying out the procedures should be neutral, and 

those directly affected by the decisions should have some voice or representation in the decision-making 

process. Retributive appeals to the notion that people deserve to be treated in the same way they treat others. 

It is a retroactive approach that justifies punishment as a response to past injustice or wrongdoing. The 

central idea is that the offender has gained unfair advantages through his or her behavior, and that 

punishment will set this imbalance straight. However, because there is a tendency to slip from retributive 

justice to an emphasis on revenge, some suggest that restorative justice processes are more effective. While a 

retributive justice approach conceives of transgressions as crimes against the state or nation, restorative 

justice focuses on violations as crimes against individuals. It is concerned with healing victim's wounds, 

restoring offenders to law-abiding lives, and repairing harm done to interpersonal relationships and the 

community. See http://www.sociologyguide.com/weaker-section-and-minorities/Types-of-Justice.php. 

Accessed on 19.12.2013. There is also a fifth: Contributive justice is the opposite of distributive justice: it’s 

about what people are expected or able, not to get, but to contribute to society. It is mainly about work: 

should people be required to be productive members of society, and if they are, should they have a right to 



216 
 

Also productivity and creativity are important ingredients for the development of a nation. 

Productivity, aimed at providing only material sustenance for the individuals, does not sustain 

a nation. What sustains a nation and develops a nation is the ability to value productivity for 

its own sake over and above material sustenance and luxury. Thus, perception about labour, 

productivity and work ethics are important for the development of a state. And all these have 

to do with the ethics and culture of a people. 

Creativity includes art, scientific and technological initiatives. This does not necessary mean 

the survival and consumption of luxury items but avenues to development and expression of 

innate capacities. Thus, encouragement and facilitation of creativity are important barometers 

indicating levels of development. A developmental state focuses on possessing the 

appropriate values and structures to realise this. Are these structures present in Africa? Why is 

there a development crisis in Africa? Africans’ response to this crisis has come in four 

different approaches, namely: Passivist-Externalism, Re-colonization, Afro-pessimism, and 

Afro-constructivism.
438

 

1. Passivist-Externalism 

This is the view that blames Europeans for the development crisis in Africa. They argue that, 

apart from economically exploiting African communities, they also disrupted traditional 

sources of power as well as the way and means of legitimate exercise of power, communal 

control of the abuse of power and the process of selecting credible leaders. They removed 

natural leaders and imposed those who were subservient to them, not those who merited and 

ascended to office in a legitimate way but those imposed on them by force. In other words, 

these where the lessons (negative) learnt from the colonialists’ actions: (1) that force could be 

used to impose the rulers’ will on the people and that no amount of force in this regard is too 

excessive. (2) That the business of Government was to exploit its people and do so without 

checks and balances. These were behaviours that African rulers thereafter sought to imitate 

and became even more brutal than what has been handed on to them. Example of such brutal 

leaders were: late Moummar Gaddafi of Libya (1969-2011), Robert Mugabe of Zimbabwe 

(since 1980), Hosni Mubarak of Egypt (1981-2011), Paul Biya of Cameroon (since 1982), 

Ben Ali of Tunisia (1988–2011), Ibrahim Babangida of Nigeria (1985-1993), Yoweri 

Museveni of Uganda (since 1986), Blaise Campore of Burkina Fasso (since 1987), Mswati III 
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of Swaziland (since April 1986), Omar Bashir of Sudan (since 1989), Idrissu Deby of Chad 

(since 1990), Isaias Afewerki of Eritrea (since 1993), Sani Abacha of Nigeria (1994-1998), 

Yahya Jammeh of Gambia (since 1994) and Charles Taylor of Liberia (1997-2003).
439

 

 

African leaders should not hide under the passivist-externalism canopy to absolve themselves 

of blame in the underdevelopment of the continent. Rather they should blame their corruption 

and poor governance for the ills of underdevelopment. 

Commitment, personal responsibility and obligations are crucial aspects of self-determination. 

A self-determining being must take responsibility for the past as well as present. Assets and 

liabilities are usually inherited and people must accept both and where necessary make 

restitutions, corrections and payments. Self-determination is an important aspect of self-

realization.  One that seeks self-realization must be self-determining (self-determination 

would include commitment, responsibility, duty, obligation, rationality, autonomy, creativity 

and resourcefulness). 

Development essentially entails how people have reacted and controlled external stimuli for 

their own advantage. 

2. Re-colonization 

The argument here is that colonization ended too soon, that it lasted long enough to destroy 

the structures and frameworks of traditional societies but not long enough to replace them 

with modern structures of governance. But how is the length of time to be judged? Colonial 

India (Present India, Pakistan and Bangladesh) was colonized for 150 years. Only India has 

managed to advance in most aspects. The other two are still lagging behind. On the hand, 

Botswana was colonized for only 80 years but doing very well democratically. Some have, 

therefore, advocated for the return of the British or Americans. 

Re-colonization calls are a sign of the failure of African leaders to adjust to the reality of their 

independence and the forces of globalisation. Many who had lived at the time of colonization 

attest to the order and progress people made then even though people were not too educated, 

(usually not beyond the six years primary school). These became office clerks, court clerks, 

soldiers and police officers and interpreters.  They were relatively wealthy. After the 

departure of the whites, nothing has changed and Africans are frustrated. 
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But this presents an ethical problem. Former colonial powers would not want to return having 

themselves received criticisms for dehumanizing treatments of their colonized subjects in 

addition to the fact that colonization deprives the African of his sense of self-determination. 

3. Afro-pessimism 

This is the view that African problems are so deep rooted that they cannot be resolved. In 

other words, they should be left alone because Africa cannot develop. This has consequences: 

legitimizing prejudices against Africans, exacerbating donor fatigue, discouraging 

international investments. 

This view assumes that values, cultures and institutions cannot change rapidly. But they can 

change with the right engineering, reforms and motivations. Besides, this is the view that is 

commonly presented by non-Africans working on African development. These views are not 

true because Africans are indeed enthusiastic about their development and future. Africans are 

willing to accept reforms. Giving up on African is defeatist. Although, Africa has failed both 

in replicating the western style development and in reinventing the traditional ideas and 

institutions that can propel development, it, nonetheless, has the capacity to make progress 

and she does want development.  

4. Afro-constructivism 

This is a realist and constructive position. Colonization has come and gone and Africans must 

learn to live with this reality. This a view that seeks to analyze factors that have gone into the 

African development crisis, to understand them and to see the roles played by the internal and 

external forces. It amounts to full self-criticism, self-evaluation and commitment to objective 

truth. But in the face of non-self-critical approach to scholarship in Africa, it may be difficult 

to sustain this self-criticism. The Afro-constructivism remains the most rational option for 

Africa and harmonizing it with the roles of social agents, can lead towards development 

which can only be realized by self-determination and inter-reactive social agents (media, 

religious organizations, social activists and intellectuals. With this, Africans will be able to 

face the task of re-constructing their societies by eliminating the unacceptable and disruptive 

values that come from voluntaristic strain in African thought and the actions they induce.
440
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6.3.2 DEMOCRATISATION OF GOVERNANCE 

Amongst the Auchi people, questions have been asked, what relevance the western style of 

democracy has on the political stability of indigenous peoples or whether it is even necessary 

in the first place. This has led to some scholars concluding that “democracy in Africa, 

especially western style democracies, has proven to be a failure and disastrous.”
441

 The 

consequence, therefore, is that despite the fact that many African states and nations have 

adopted well written constitutions with all the ‘freedoms’ embedded in it such as freedom of 

speech, information, religion, artistic activities, self-expression and elections, there are still 

cases of rampant violations and abuses of these codes by powers that be. Many have argued 

that the reasons for these failures are two fold; 

1. The prevalence of poverty and instability in the region. 

2. The incompatibility of Western-styled democracy with African culture. 

The question that consequently follows is: Is there a democracy suited to Africa and that takes 

into consideration Africa’s historical, social, cultural and political realities? In what ways can 

a traditional system of communication enhance this process? 

Like most of Africa, the Auchi people give two interpretations to Democracy. This is again 

partly due to the lack of adequate concepts to define democracy in the people’s own native 

language of Auchi. 

1. Among the locals in the rural settings, who see the advent of democracy as a 

replacement of the colonial authorities by their ‘native counterparts’ and believing that 

their own government will even do better than the ‘strangers’, democracy is 

understood as the government providing the basic needs that would make their lives 

better than the colonial master. This interpretation excludes completely the essential 

participation of the people and gives absolute power to the leaders. This is partly the 

reason responsible for the problematic situation of dictatorships in Africa in which 

Africa leaders, believing they have got all the power, refuses to relinquish power or let 

go even after their legitimate terms come to an end. 

2. The second interpretation given by the Auchi people for democracy is the notion that 

is more associated to democracy by the owners of the term, namely governance 

involving the active participation of all the citizenry. This is particularly the 
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understanding among elites and educated persons. Unfortunately, because there are 

more illiterates than literates, this interpretation is not as popular as the former. In 

Auchi region, for example, where as high as 57%
442

  of the population are illiterate, 

the implication for their understanding of democracy is clearly the former. 

 

However, no matter what school of thought one belongs to, the average Auchi person knows 

what he expects from the leadership. As Lioba Moshi and Abdulahi put it 

 

Literacy is not required of a people to know when their needs are not being met, when 

justice is denied, when progress in their lives is unattainable, when their freedom is 

curtailed, when a leader is tyrant, or when their resources are exploited for the benefit of 

others while they are left to languish in poverty.
443

 

A basic question has been asked by many African scholars, namely: What kind of governance 

do the Auchis, nay the Africans need, something really heterogeneous? There are divergent 

opinions on this. While some believe that the traditional type of governance should be 

continued but other democratic principles introduced, still others hold that a complete shift to 

the modern understanding of democracy should be adopted. Although, being a heterogeneous 

society, both schools of thought agree that the Auchi people know what they expected from 

their leaders which are more or less the same with the western principles of government. And 

these would generally include the following 5 elements as summarised by Markus Crepaz
444

: 

1. The power to rule emanates from the people. 

2. The rule of law applies to everybody equally. 

3. Rulers must be accountable to the people. 

4. People should be able to hire and fire governments. 

5. Transparency is needed in order for people to find information necessary to make 

informed choices.  

An examination of the 2007 general election of Nigeria is shown as an example of 

democratisation process. 
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In the 1990s the African Union (AU)
445

 established the New Partnership for Africa’s 

Development (NEPAD), with the aim, amongst others, to ensure the democratisation of the 

continent. One of the salient elements of NEPAD was to ensure that constituent states 

embrace democracy and the practice of conducting elections to political offices.
446

 

Nigeria, as a major player in the continent, realised that if it must be taken seriously, must 

transform to democratic governance as quickly as possible. Thus, in 1999, the then Military 

dictator Abdusalami Abubakahr conducted an election, that was largely considered 

fraudulent, but which, however, ushered in the new democratic experiment led by Olusegun 

Obasanjo, a former military dictator.
447

 The next election in 2003 was also considered as 

equally fraudulent that allowed the incumbent president to be re-elected for another term of 4 

years. Then finally, there a was a major election in 2007 in which the incumbent president 

could no longer participate because the constitution limits one to hold office for not more than 

two terms of 4 years each. After the 2007 elections, for example, Amnesty International and 

other international observer groups noted that campaigns and the eventual elections were 

characterised by violence and Julius Ihonvbere identified 4 reasons for these violence at 

elections: Nature of the state-which lacks stability, legitimacy, predictability, transparency 

and hegemony, character of the ruling/political elites, that is factionalised, fractionalised, 

mediocre, disorganised, conflictual, dependent, corrupt and extremely undisciplined, greed 

and corruption and insensitive leadership, that leads to frustration among the populace and 

breeds anger, making the masses vulnerable. 

The media campaigns themselves either compound or help the electoral process. In Nigeria, 

the ruling party whether at the federal or state levels dominate the news media such that the 

opposition have little or no chance of selling their manifestoes to the electorate. Since the 

mass media affect people’s perceptions of issues as well as their attitudes and even beliefs, it 

can either shape or misshape the perception of events such as political campaign in the case of 

Nigeria, mostly in favour of the ruling party.  
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6.3.3 MEDIA AND THE PROMOTION OF DEMOCRATIC GOVERNANCE 

In order for governance to be rooted in Africa, the mass media must play its role as agents of 

change. Jerry Domatob lists ways in which the media can strengthen governance in Nigeria. 

1. Alarm and Alert 

The media serve as alarm clocks and arouse society on issues of governance, abuses and 

prospects. 

2. Catalyst for social change 

Scholars such as Marshall Mcluhan and Ithiel De Sola Pool have developed what has been 

termed the technological determinism. Technological determinism is a school of thought that 

emerged in the 1970s which came to represent the power of media technology to bring about 

social change in society. Particularly Ithiel De Sola Pool argues that media technology is an 

emancipator which brings about freedom, prosperity and enlightenment. This view, however, 

overlooks the difficulties in the use of new information technology and their frequent failures 

to deliver predicted and expected outcomes.
448

 These theorists believe that the media indeed 

holds the key to the development of third world and therefore more information should flow 

into the third world and thereby helping it achieve development after the western model. 

However, the appropriation of this thought to Africa without any serious consideration of the 

social context, within which these media are put into use, would be a mistake. Thus, the social 

constructivist theorists believe that the social context for the development of the third world 

countries offers a much balanced approach to the use of media for the development of Africa. 

The social constructivists’ view investigates ways in which social, institutional, cultural, 

political and economic factors enhance or inhibit technological use by different groups in 

society. They further posit that the starting point should not be particular technological field 

(such as the media in this case) but a particular social context in which new technologies are 

used. Indeed, social factors are not merely incidental to the nature and direction of technology 

deployment, they are infact intimately tied to it.
449
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6.3.4 EDUCATION 

In Auchi as other parts of Nigeria, nay Africa, the question of what kind of Education is 

needed has been a burning issue. As discussed in chapter five, the early Christian 

Missionaries were able to successfully implant the faith in many towns of Auchi through the 

introduction of basic elementary education. Today, questions are still being asked if that was 

the model of education Africa needed. If anything, what impact has it had on the education of 

Auchi people and beyond? Today, more than 100 years after the first school was established 

in Auchi, the following conditions are ever more present as then. 

i. High rate of illiteracy. 

ii. Growing younger population. 

iii. Increasing school-age children who are out of school. 

iv. Inadequate teaching manpower or poorly trained. 

v. Focus of school, not having direct impact on the overall development plan of 

Nigeria. 

vi. The distribution of educational opportunities unequal.
450

  

In addition, Ihekweazu list some of the defects of Education as it has come to be known. 

i. Education is mere schooling in trying to master the techniques of reading and 

writing in a foreign language in a foreign culture, often that of the former colonial 

master. 

ii. Emphasis is on certificate acquisition rather than on genuine or thorough mastery 

of the relevant skills in the subject area. 

iii. Education remains at the theoretical or abstract level and is rarely concretised. 

iv. There is less and less appreciation for the man “with grease on his hands”, 

meaning less emphasis on technical and practical education. 

Two Typologies of Education in Auchi 

There are two models of education that can be discernible in Nigeria in general as a whole: 

education for certification and education for living.
451

 The former is the over insistence of 
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certificate wherein the quality of what is represented in such certification are doubtful and 

questionable, particularly given the falling standard of education in the last two decades. 

Education for living is the form of education that is channelled through traditional means of 

bringing up a child by creating avenues through which the child can learn from those more 

elderly than himself. Such a form of education is being advocated even for those who are 

educated. It is being argued that such values in this form of education cannot be obtained in 

the formal structure of a school system. 

6.4 COMMUNICATION AND HUMAN RIGHTS: DIALOGICAL 

COMMUNICATION 

Questions on human rights usually are focused on issues such as; what does it mean to be 

human? Are there rights that humans have simply because they are humans? What are the 

contents of those rights? Does everyone have equal rights? Who determines what rights a 

person can or cannot have? What roles does the media play in advancing or retarding human 

rights? 

While these issues can be seen from the constitutional dimensions concerning the nature and 

extent of the fundamental rights of the individuals vis-à-vis the government, in which case 

questions arise as to how the laws in a country’s constitution guarantee the fundamental rights 

of individuals in that society, the dialogical communication, on the other hand, calls for a 

broader understanding and articulation of the nature of the human rights, particularly in 

Nigeria and Africa. Dialogic communication is defined, thus, as; 

A provocative cultural approach to communication which restores questions about 

generic man (sic) to their central place, confronts directly the fundamental problem of 

the Enlightenment regarding human freedom and offers a radical frame of reference vis-

à-vis issues of contemporary power-oppression-unfreedom which are becoming 

increasingly evident in the relationship between media institutions and society.
452

 

Dialogic communication emphasises as its take off point, the generic man with the goal of 

restoring the human dignity. It rejects the use of power, rhetorical and otherwise, to achieve 

an individual or group’s goal over another. Dialogic approach to communication seeks to 

liberate by empowering the other. It does not view the other (person or society) as a resource 

to be exploited or an object to be transformed, but as a constitutive rational self, worthy of 

respect and dignity. 
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Martin Buber makes an ontological analysis that rejects all dualisms, which construe the 

individual and society as two analytically independent domains.  In his seminar work; ‘I and 

Thou’, Buber makes a distinction between relationships that humanise and those that 

dehumanise. He argues for the I-Thou relationship as principal to human interaction because 

it is the one in which individuals as participants in communication are equally valued, 

respected and regarded as subjects. 

He rejects the ‘I-it’ relationships in which the other is viewed as an object and a means to be 

used for the satisfaction of one’s needs and that this accounts for hostility and violence. He 

asserted further that communication as dialogue remains the only morally acceptable 

instrument of liberation.
453

 

6.4.1 HUMAN RIGHTS IN AFRICA 

Although, there are concerns from many Africans that the global human rights movement is 

essentially a western concept designed to advance western nations’ cultural imperialism 

(especially of Britain and America) over non-western societies. It is agreed, however, that 

“human rights were not only a feature of the American system of government, but were 

thought to be some general and enduring features of human beings everywhere and in all 

times.”
454

 

In reality, human rights are also African rights because they attune to the worldview and 

culture of the African. Moemeak identifies 5 areas that show that human rights are basically 

also African rights: (1) supremacy of the community (2) sanctity of authority (3) usefulness of 

the individual (4) respect for the elderly, and (5) religion as a way of life.
455

 Thus the African 

culture and way of life emphasise a strong humanness. This supremacy of the community 

does not imply disregard for the individual neither does sanctity of authority imply 

authoritarianism. Rather, the supremacy of the community and utility of the individual 

provides an ideal image of the person in society. As Mbiti asserts, ‘I am because we are and 

because we are, therefore I am.’ 

In Africa, the individuals have rights but those rights are gained and best protected in relation 

to the community. Ultimately, too, the community depends on the individual for its existence 

and survival. 
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In the family, one sees the protection vivid in the collective efforts to send one to school or 

pay the hospital bills of a member of the family. In our discussion of the Auchi culture in 

chapter two, laziness was not accepted because everyone had an age group to which he 

belonged by virtue of the year of birth. The old, who by virtue of old age are ‘retired’ from 

farm work, are nonetheless catered for by the community either directly by the children and 

grandchildren or by the wider family group. 

6.4.2 POVERTY 

Poverty is a major outcome of corruption. In Nigeria, it is the main cause of poverty. 

Governance before the arrival of the westerners was simplified with chiefs acting as judges in 

each village. And these processes of adjudication of justice were never compromised. The 

same cannot be said of western form of justice administration through the courts. Corruption 

is defined as the “inducement or persuasion to influence people to do things that are contrary 

to laid down rule or norms and values of a society.”
456

 

Nigeria belongs to the group of low-income countries with high rates of poverty. In addition, 

at the level of global poverty measurement using the Humanity Poverty Index (HPI), Human 

Development Index (HDI), Gender Development Index (GDI) and Gender Empowerment 

Index (GEM) indices, Nigeria has remained at the bottom of the ladder due to high prevalence 

of poverty in the country.
457

 

The three main causes of poverty in Nigeria as expatiated by Balarabe Maikaba include;  

a. Corruption: As mentioned earlier, this is the leading cause of corruption in Nigeria. 

This is mainly as a result of government officials stealing from the national treasuries and as a 

result pauperizing the masses. Indeed, Transparency International (TI) has consistently ranked 

Nigeria as one of the most corrupt nations in the world. In its 2011 Corruption Perception 

                                                           
456

 Ifeanyi T. Ugwoegbu, 2012, „Roles of Adult Education in minimizing corruption in Nigeria“, in: Journal of 

Emerging Trends in Research and policy Studies (JETERAPS) 3 (2),p.171. 
457

 HPI is measured considering the survival rates of the population in terms of life span, illiteracy rates and 

standards of living in terms of access to basic human needs.  Nigeria’s HPI is 41.6, which ranked it 54
th

 of all 

the 78 poorest countries in the world in terms of provision of education and services such as portable water, 

public health measures and sanitation. The HDI measures the incidence of human poverty in a country.  

Nigeria’s HDI index is 0.456, ranking it 156
th

 in the world. The GDI assesses disparity between males and 

females in relation to the HDI result. The closer the GDI to the HDI the lower the gender disparity prevailing 

in a country. Nigeria’s GDI is 0.425 ranking the country 124
th

 in the world. The GEM measures the gender 

inequalities in economic and political opportunities in a country; it focuses on the mechanisms available 

which would empower men and women to take advantage of these opportunities. The GEM in Nigeria for 

men is 0.456 and for women is 0.442, which shows that men are marginally better off than women in 

Nigeria. See Transparency International, 2011, “Global Corruption Baromer-Nigeria” 

http://www.transparency.org/country#NGA_PublicOpinion. Accessed on 27.09.2013. 



227 
 

Index (CPI),
458

 Nigeria is ranked 143 out of 183 countries, scoring 2.4 of 10 points.
459

 

Transparency International in its 2011 reports also published the different organs of 

government and how the citizens perceive them to be corrupt or not. 63% of Nigerians 

reported giving a bribe in 2010, while 40% also feel that the anti-corruption efforts of the 

Government was ineffective.  And 73% of Nigerians believed that between 2007 and 2010, 

the level of corruption had increased. The Police is believed to be the most corrupt institution 

in Nigeria.
460

  

 

 

Illustration 9: Corruption Perception Index (CPI) of Nigeria. (From least corrupt (0) to most corrupt (5)). Source: 

Transparency International, 2011 Annual Report. 

Source: http://www.transparency.org/country#NGA_PublicOpinion. Accessed on 14.02.2014. 

 

The former chairman of the Economic and Financial crimes commission in Nigeria (2003-

2008), Mr. Nuhu Ribadu stated in a Nigerian Television Authority (NTA) programme on 3
rd

 

February, 2007 that his commission recovered over ₦90billion (USD 700 million) of stolen 

money from government functionaries, pointing to how corruption had eaten deep into the 

fabric of the system in Nigeria.
461

 

b. Bad Leadership: Bad leadership continues to play a major role in the crisis Nigeria 

faces both politically and economically which have left the people deeply impoverished and 

disillusioned. Many successive governments have engendered bad economic policies that 
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have further driven the poverty level to below the human level. Added to bad leadership is 

greed and selfishness. The ‘get-rich-quick’ syndrome afflicts the majority of Nigerians such 

that a few pursue and want to keep the resources just to themselves thereby depriving the 

majority of people the benefit of the nation’s wealth. And the result is poverty of the majority. 

c. Illiteracy: Many Nigerians do not have access to basic education. While the 

government in the last 10 years has made efforts through the Universal Basic Education 

(UBE) programme, that grants children until the 9
th

 school year free access to education, there 

is still much left to be done. It was established to cater for programmes and initiatives for 

early childhood care and education, six-year of primary education, and three years of junior 

secondary school education. The objective was that at the end of nine years of continuous 

education, every child should have acquired appropriate and relevant skills and values that 

would make him or her employable and thereby contribute his or her quota to National 

Development. However, the programme has not achieved the expected results either because 

the frame work for the proper implementation are lacking, or the funds are not sufficient, or 

the lack of commitment on the part of the those who ought to implement the policy or 

embezzlement of funds meant for the programme such that the Vice-Chancellor of the federal 

University of Ilorin, Prof. Ishiaq Oloyede stated in 2011 that the illiteracy rate in the country 

was up to 56.9 percent of the total population in Nigeria.
462

 

6.4.3 CONSEQUENCES OF POVERTY 

According to Balarabe Maikaba, the consequences of poverty are manifold. These include; 

a. High Crime Rate: This is the first resultant effect of poverty. In a report by CLEEN 

foundation
463

, crimes continue to rise. Infact, according to the Police crime report for 2008, 

published by the CLEEN foundation, there were 90, 156 cases of crime reported to the police 

throughout the country. And that Armed robbery, false pretence, cheating, kidnapping, house 

breaking, burglary were regular crimes during this period. 
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Similarly in a CLEEN foundation report in 2010, it reported that theft of mobile GSM phones 

was rated 28. 2 percent, theft of money was put at 17.7 percent; physical assault 15.1 percent; 

domestic violence, 9.1 percent; robbery was put at 8.1 percent; theft of agricultural products 

recorded 7.8 percent while burglary 4.0 percent while. Crimes like murder, rape, same sex 

intercourse and car theft recorded low rates within the period surveyed.
464

  

b. Diseases: rampant cases of diseases including HIV/AIDS, Tuberculosis, malaria and also 

cases of fake drugs are common because of defective health care management in the country. 

c. Conflict and Wars: Due to competition for the available scarce resources, tensions build up 

between communities. Although cases of wars and conflicts have ethno-religious, political 

and boundary dispute origins, they can also at the same time be related to poverty. The effects 

of poverty can usually be felt in the entire life of a country or community. 

d. Poor Infrastructural Development: In Nigeria, it is common to find decaying public 

infrastructure due to poor maintenance culture occasioned by the tendency to cut corners and 

embezzle funds meant for projects and maintenance. In June 23, 2013, PUNCH newspaper 

reported that ARIK flight to Akwa-Ibom (in Nigeria) airports could not land because of power 

failure at the airport. The pilot had to return the plan to the airport of departure.
465

 Aviation 

investigation reports are usually not published in Nigeria. If proper investigations had been 

carried out (or published), it would have been discovered that someone could perhaps have 

stolen money meant for either maintaining or refuelling the present generators in the airport or 

someone had embezzled the money meant to buy new sets of generators to replace the aging 

one. Relatedly, if further investigations were carried out, it would have been discovered that 

the dysfunctional Nigerian energy sector itself is an outcome of greedy. 

6.4.4 MEDIA INTERVENTION AND POVERTY REDUCTION 

Apart from the traditional roles of the media, namely to inform, educate and entertain, the 

media has taken on more wide ranging roles upon itself within the last decade including 

enhancing democracy in several nations and promoting the quality of lives of people 

especially in the third world countries. And thereby the media not only enhances democratic 

principles of freedom, justice and equality for peoples, it also sets the agenda in most cases.  
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The Media can play a role in addressing the scourge of poverty. Balarabe Maikaba highlights 

amongst others 4 ways
466

 in which the media can contribute in the fight against poverty in 

Nigeria. The first is reporting the news on poverty as the reality really is. By prompt and fair 

reporting of the issues on poverty, both the governing and the governed are made aware of the 

problem of poverty in the society and discussions on how to reduce it are begun and they are 

also reminded of the need and urgency for action. Secondly, interpreting the news adds an 

added understanding of just reporting the news as it is. For examples, statistics of places 

where poverty is hard hit as well as the causes of the particular area could be analysed. These 

could help those responsible to immediately assess the problem and know what remedies are 

to be applied both on the short term and on the long term. Thirdly, setting the agenda for 

government’s action. By highlighting the devastating nature of poverty on the populace and 

specifically on a particular area, the government’s attention would be drawn to these 

urgencies and that will influence its policy to act and if it has acted to make it faster. 

Socialising the citizenry is another way in which the media helps in fighting poverty. It helps 

to create the awareness of poverty and how on the individual levels, the issues can be 

remedied or what alternatives there are, whether the government’s action comes sooner or 

later.  

Unfortunately, due the strong government influence in the running of media outfits in Nigeria, 

many problems bordering on poverty are not sufficiently reported. This is in order not to 

offend the government who would not want such news reported. The consequences of daring 

the government and going ahead to report these may lead to the seizure or termination of the 

licence of such media outfits which immediately puts them out of business. The church 

media, because it has less control by the government, can fill in the void. In May 2006, after a 

catastrophic incidence of erosion in a part of Auchi city, the diocesan newspaper of the 

catholic diocese of Auchi “The Promise”, published on its front page the picture of the bishop 

of the diocese at the scene of the erosion expressing sympathy at the loss of properties and 

even a life. A detailed story accompanied this picture. The Properties damaged were estimated 

to be approximately ₦50million (approximately 250,000 Euros). This singular action could 

have contributed to the Government’s response of mobilising the contractors to begin repairs 

and fortifying of the erosion channels. Governments in Nigeria are usually very slow in 

responding to catastrophes of this nature. Was this Government’s response as a result of the 
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presence of the bishop at the site and the negative image this would give it if nothing was 

done thereafter? 

However, because the catholic media is mainly dependent on print, its impact has not been far 

reaching as expected. The laws of Nigeria do not allow political parties and religious 

organisations to own television and radio stations.
467

 This is a big hindrance and explains why 

the catholic media cannot go beyond print for now and this limits the coverage of their 

influence as well.
468

  In addition to the hindrance to the catholic media fulfilling its obligation 

to eradicating poverty, the subject of religious proliferation in Nigeria and what role the media 

plays if any, is relevant here. 

6.5    RELIGIOUS PROLIFERATION: FAULTY COMMUNICATION? 

Religious proliferation or Pentecostalism is an expression of evangelical Christianity and 

comes from a protestant background.  

Globally, Pentecostalism is believed to have originated in the United States of America. While 

some scholars attribute it to the great revivals by Charles Parham at Topeka, Kansas in the 

early 20
th

 century, for others, William Seymour is the father of Pentecostalism especially 

among blacks through the Azusa Street Revival of 1906 in Los Angeles. However, recent 

Pentecostal historiography seems to emphasize the black origins of the movement and 

therefore sees Seymour as playing more dominant roles in the birth of the movement.
469

  

Pentecostalism has been present in Africa since the early 18
th

 century. Its presence can be 

noticed in South Africa as early as 1908. Missionaries from the Assembly of God Church 

(from United States of America) arrived in Liberia in 1914 and Burkina Faso in1921. They 

arrived Nigeria and Ghana through the British missionaries in the 1930.
470

 

The main traits of Pentecostalism can be summed thus; (i) individual conversion and 

experience (ii) Winning souls or outreach crusades through open air and television 

programmes (iii) Holy Spirit as centre of its spirituality revealed in the gifts of healing, 
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prophecy and glossolalia (speaking in tongues) and (iv) Deliverance from demonic powers and 

spirits. 

Its more vigorous activities can be traced to the 1970s and 1980s, first to English speaking 

Africa (Nigeria in West Africa, Kenya in East Africa and South Africa), and then to Central 

Africa (the two Congos) and later to Senegal. In Nigeria, its activities were felt more in large 

cities with big populations such as Lagos, Ibadan, Enugu, before it found inroads into rural 

areas. Their meeting places included large halls, stadia, crossroads and open fields or squares. 

Although Pentecostalism was introduced by western Christian missionaries, Cedric Mayrargue 

argues that it is not western having gone through re-invention, reinterpretation and innovation. 

He contends that African Pentecostalism effectively carved its own path which it has followed 

since then. Thus the spread of Pentecostalism goes through a constant process of modification 

which leads to new Pentecostal offshoots springing up. For instance the W. Kumuyi’s Deeper 

Life Bible Church, which arose in 1982 as a prayer group started in 1973 on a Lagos campus. 

In 1952, the redeemed Christian Church of God underwent a revival and ‘pentecostalisation’ 

with the arrival of its head E. Adeboye. The same can be said of Rev. Idahosa’s Church of 

God Mission which was founded in the 1970s.
471

 

In Ghana, M.Otabil’s international Central Gospel Church (1984) and N. Duncan-William’s 

Christian Action Faith Ministries (1979) are typical examples of Pentecostal renewal which 

attracted thousands of worshippers both in Nigeria and Ghana respectively. 

6.5.1 TWO TRENDS IN THE PENTECOSTAL MOVEMENTS 

In the last century, two trends have been clearly distinguished in African Pentecostalism, 

namely; Deliverance and Gospel of Prosperity. 

a. Deliverance 

This usually takes place during service, during special activities or at the end of evangelisation 

crusades. The goal is to liberate the person (mostly women) from evil spirits and forces which 

torment the possessed person. The act can be violent and the person needs others to hold her in 

position in order not to sustain injuries. Some cases take just a few minutes to complete the 
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deliverance session, some others take hours or even days and some rare cases take even weeks 

depending on the resistance of the evil force to set the possessed person free. 

b. Gospel of Prosperity 

Gospel of prosperity (or prosperity theology as some call it) developed in the USA in the 

1970s. Here, personal financial wealth and success matters a great deal. It is promoted, 

encouraged and legitimised because it is seen as results of divine blessings. Riches are seen as 

a sign that one is a beloved or chosen of God. This theology also justifies the extravagant life 

styles of their pastors. 

 

6.5.2 TWO EXAMPLES OF PENTECOSTALISM: NIGERIA AND CONGO 

 
 

i. Nigerian example 

There are three distinct phases of Pentecostalism in Nigeria.  

The first phase dates back to between 1930 and 1960. It started basically with interaction 

between the local indigenous church, ‘Aladura’ (people of prayer) and foreign denomination 

Pentecostal churches from the USA (The Faith Tabernacle) and Britain (The Apostolic 

Church). The Aladura
472

 originated in the early 1920s as reaction to the longing of Christians 

for deeper spirituality and awakening which the mainline churches could not offer. The main 

tenets of their faith were glossolalia, effective prayer, visionary guidance and traditional 

African style of music and worship.
473

 

Later on, such Pentecostal churches as Apostolic Church, Christ Apostolic Church (CAC) and 

the Redeemed Christian Church of God (RCCG) entered into a symbiotic relationship with 

the Aladura church such that the Pentecostal churches started to spread rapidly. At the same 

time, other Pentecostal churches from mainly USA and Britain were entering the country such 

as Assemblies of God Church(1940), the Full Gospel Apostolic Church(1949), the Apostolic 

Faith and the Foursquare Gospel Church (1955). 

The second phase of Pentecostalism in Nigeria covered the period between the 1970s and 

1980s. This began with young university undergraduates in college campuses who felt that the 

mainline or established churches such Catholic, Anglican, Methodist, Baptist from which 
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most of them were brought up had grown ‘cold, docile, and devoid of the resurrection 

power’
474

 that the Apostles of old received in the upper room in Jerusalem on the day of 

Pentecost. Consequently, the movement spread beyond the campuses first to cities, and then 

later to towns and villages. The Deeper Life Christian Ministry lead by W. F. Kumuyi and the 

Church of God Mission lead by Benson Idahosa were examples of Pentecostal churches of 

this phase. They disagreed with the Pentecostals of the Aladura roots because they 

accommodated elements of traditional African religions. They were also very critical and 

increasingly intolerant of the mainline churches. 

The third and final phase of Pentecostalism is the contemporary period which could be traced 

from the early 1990s. The emphasis of these neo-Pentecostals is on the prosperity gospel and 

faith, as well as deliverance and healing. These churches include: Mountain of Fire and 

Miracles (1989), Sword of the Spirit Ministries (1989), Christ Embassy (1991), Fountain of 

Life Church (1992) and House on the Rock (1994). They were led by educated, young 

professionals and took advantages of modern marketing strategies into their evangelisms. All 

these were taking place within the socio-political setting
475

 in which the people felt 

marginalized, oppressed and beset by untold economic hardships and sufferings. These were, 

as it were, catalysts for pushing them into the Pentecostal churches which promised prosperity 

and breakthroughs. So the social and economic benefits that the state failed to provide were 

‘promised’ by the Pentecostals although neither they could fulfill them. At best, they 

prescribed spiritual remedies for such problems. 

However, the common denominator in all of these is the belief or claim to miraculous powers 

by the leaders or pastors, some of which are highly contestable. Indeed there have been 

several cases of some pastors using diabolical means to perform miracles in order to deceive 

unsuspecting followers of their possession of God-given powers. However, this has not in any 

way slowed the speed of the growth of the Pentecostal churches in Nigeria. 

ii. Congo Example 

In the Democratic Republic of Congo, such movements can be traced to 1976 to 1977 to 

Seminarian Mungele who was believed to possess great spiritual powers to cast out demons 

and worked towards freeing the people from their poverty. The Bishop of the diocese of 
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Idiofa had him flown to Belgium, possibly to prevent him from further carrying out his 

activities. On his return, the people jubilated and welcomed him in the hope that a new 

Messiah, who would liberate them had come. Why? 

Let me explain this phenomenon in more details with two figures who spearheaded the 

Pentecostal movements in Congo.  

First is Bernard Matsoua.  He is from the Congolese city of Brazzaville. He was educated and 

established the Association of Descendants of French-Equatorial Africa. He demanded the 

political and socio-cultural equality with the Whites. 

Then Simon Kimbangu, who comess from N’kamba, a village in Congo and worked in an oil 

refinery. Because of the injustice he saw from the Belgian colonial master, he demanded the 

correction of the injustice. On the night of 18
th

 March, 1921, he had a vision and coupled with 

his experiences in the British Missionary Society where he learnt Bible as the basic tool for 

inspiration of the Holy Spirit, he demanded justice for his people. He lost his job and returned 

to his village which he called “New Jerusalem”. From there he began the fight to liberate the 

black people from the Belgian colonial power. He was arrested and sentenced first to death 

but later reviewed to life imprisonment.  He founded, “The Church of Jesus Christ of the 

Prophet Simon Kimbangu (E.J.C.S.K)” 

It is with such background that the people celebrated Mungele’s return and saw in him, the 

aspirations of thousands of Congolese. 

Now, I agree with Ludovic Lado’s classification of Pentecostal movements into four
476

, 

namely: 

1. The Independent African churches with Pentecostal traits 

2. The classical Pentecostal churches 

3. The New Pentecostal churches 

4. Catholic (or protestant) charismatic renewal movements 
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1. The Independent African churches with Pentecostal traits 

This is the oldest form of Pentecostal movements in Africa which has its origin in South 

Africa with founders such as John G. Lake between 1908 and 1912 such as the Apostolic 

Faith Mission (for the Whites) and the Zion Christian church (for the Blacks). This is the 

actual origin of Zionism which is today a mixture of Pentecostal elements with some aspects 

of African traditional religion. This is very established in South Africa. Churches such as 

Congolese Kibanguism(1921), the Nigerian Aladura church (1930), the Lumpa church (1955) 

by Alice Lenchina in Zambia fall into this category. 

The founders see themselves as having received a special mission from God especially in the 

healing powers and driving out of demonic powers and subduing witches and wizards. They 

see dreams as having a revelatory function and use religious articles such as holy water, olive 

oil and blessed candles. The classical Pentecostal churches do not accept this mixture and 

labels it as ‘paganism’. 

2. The classical Pentecostal churches 

This began from North America by Charles Parham and William Seymour and later spread to 

other continents. An example is the Assemblies of God. Tensions in these churches led to 

factions which further led to divisions. In Ghana, Peter Amin established the Christ Apostolic 

Church in 1939, although the biggest Pentecostal church in Ghana was that founded by 

Scottish James McKeown in 1953. Today, it is led by Africans and has spread not only to 

other African countries but to western countries as well. Basically these churches called for 

the Pentecostal renewal of followers in the new life of the Holy Spirit. 

3. The New Pentecostal churches 

These are fractions that broke away from the classical Pentecostal churches in the 1960s and 

1970s. Although basically, they have similar leanings to the classical Pentecostal movement, 

they, however, have placed more emphasis on elements such as; Material prosperity, 

orientation towards the wealth of their leaders, payment of tithes, the use of the Media as a 

tool for evangelisation, over-commercialisation of healing activities. An example of this is the 

Winners Chapel formed in 1983 in Lagos. Their basic ideology of prosperity as a sign of 

God’s blessing attracts both employees and young people alike, who are searching for 

fulfillment and breakthroughs in their jobs and careers. In other words, Prosperity, health, 

reputation and abundance, are domineering concepts in this ideology. Members are obliged 
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not only to pay their tithes as at when due but also to donate generously to the church (or 

pastors) which would be well rewarded by God. The rich donate because they believe that 

their businesses would expand and grow. The poor give even the little they have because they 

believe they would be rewarded a thousand fold. The consequence is that the pastors grow 

very rich within a short time while the poor in their church remain poor or even become 

poorer. 

The members meet and have the feeling that their problems would be solved directly by God. 

They sing, dance and pray. The pastors give their followers the false hope that all will be well 

in the face of helplessness. This looks like exploitation in line with the belief of Karl Max 

when he talks about the opium of the masses. This appears like misuse of Christianity to 

further oppression and inequality. 

4. Catholic (or protestant) charismatic renewal movements 

The catholic charismatic renewal movement began in 1966 with some students and professors 

at the University of Duquesne in Pittsburg, Pennsylvania. The presence of the Catholic 

renewal movements is influenced by the Pentecostal movements. In Nigeria, the universities 

serve as meeting points where these movements where practiced. Like the classical 

Pentecostal movement, the personal experience of the Holy Spirit through baptism of the 

Holy Spirit is central. In addition to the gift of speaking in tongues, the catholic renewal 

movement holds other spiritual gifts as important as well. 

6.5.3 RISE OF THE PENTECOSTAL MOVEMENTS IN NIGERIA 

Basically, Pentecostalism in Nigeria attributes its rise to the main attraction of converting to 

God and leaving behind the old ways of life, namely being born again
477

. These include a high 

level of holiness distinct from the way other Christians live. 

In addition, Pentecostals do not only emphasize the spiritual, in the course of time, emphasis 

also shifts to the material. This is in part occasioned by the declining economic prospects and 

the Pentecostals see this as an opportunity to attract the people’s attention and thus be seen to 

be relevant. So this identification with the socio-economic situation of the people is a strong 

factor for its growth. In other words, due to the progressive economic decline in the country 

leading to more abject poverty, unemployment, coupled with hunger, diseases, political 
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exploitation, alienation and oppression, many Christians embraced the Pentecostal movement 

which sought to rally support for them against the oppressors and political elites responsible 

for the dismal situation people found themselves. As John Magbadelo puts it, “the Pentecostal 

groups were more overt in their call for spiritual liberation of the country from the hold of 

satanic forces that had continued to derail the course of development and truncate the destiny 

of the country.”
478

 

Like in the American civil war at the beginning of the 20
th

 century and the great Depression 

that followed, thus offering fertile ground for the sowing, growth and explosion of 

Pentecostalism in North America, so is the case in Nigeria between the 1950s and 1970s when 

Pentecostalism took roots. 

Although the contextual explanation of these movements can be complex, what is, however, 

indisputable is that these movements also arose as a reaction to colonization and missionary 

activity. The natives saw it as a battle to regain their identity and history. They felt estranged 

and wanted to correct this. Donatus Ukpong writes on this: 

African independent Christians seem proud that they have not forsaken the spiritual 

customs their ancestors passed on to them before the ‘Whites’ came, even though the 

first missionaries urged them to abandon these “remnants of superstition.” They believe 

that God was already present in Africa before the Europeans arrived and that many of 

the ways Africans worshipped then are better than the ways the missionaries taught 

them. The result is a thoroughly “Africanized version of Christianity.”
479

 

Naturally, this led to conflict between the natives and colonial powers. The natives refused 

any longer to accept harassments, indignity and demanded for better living situation and 

equality as humans. More worrisome was that the colonial masters hide under the banner of 

religious submissiveness to perpetuate the injustices. The natives saw through this and 

countered. Although, they did not deny the authenticity of the message of the gospel, they 

wanted its genuine application to their situation which included real love and freedom. Since 

they didn’t see any future with the mainstream church, which they saw as accomplices in their 

subjugation, they decided to break and form themselves into opposition or new religious 

groups. One can recall also the call by fiery Pentecostal pastor Tunde Bakare, who along with 

other prominent Nigerians rallied Nigerians in January 2012 to protest the hike in the pump 

price of fuel. Infact, he founded the group, ‘Save Nigeria Group’ (SNG), under whose 

auspices the rallies were mobilized and successfully executed. It achieved great success by the 
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sheer numbers of Nigerians who heed their call and participated in the rallies in major cities 

across the nation. Eventually the Government was forced to compromise by reducing the 

pump price of fuel from the initial ₦141 (approx. 0.61€) per litre to ₦97 (approx. 0.42€). 

The following are the main pillars of Pentecostals in Nigeria. 

(a) The Place of Jesus 

Basically, Jesus is perceived as the first member of the chain of prophets whose task concerns 

primarily the freeing of the people from demonic possessions as well as fighting against 

political, social and economic injustice. There is, therefore, a deliberate attempt by most of 

these messianic figures to replace the honour given to Jesus and direct it to themselves. In 

other words, they justify and compare their work at present to what Jesus did for his own 

people, the Jews. This tracing of their position to the chain, from where Jesus also derived his, 

attracts the people to them as “new Christ” or “another Christ”. This attempt to “replace” the 

person of Jesus with themselves is one of the distinctive marks that separate the Pentecostal 

movements from the mainstream churches for example. For the mainstream churches, 

especially the Catholic Church, Christ is the only messiah and saviour of mankind. 

(b) Politicisation 

Before the 1990s, Pentecostals did not get involved in politics. Infact they believed a true 

believer had to be apolitical, for it was considered a dirty game and a corrupt enterprise. They 

remained passive in political protests and weren’t much involved in democratization 

processes. Thus, during the struggle for democracy while the likes of Cardinal Olubunmi 

Okogie (retired Catholic Archbishop of Lagos), Bishop Matthew Kukah (then Secretary 

General of the Catholic Secretariat of Nigeria, CSN) and  Bishop Bolanle Gbonigi (retired 

Anglican Bishop) were active in the efforts to return Nigerian to true democracy, most 

Pentecostals stayed aloof. 

But in the 1990s, this attitude changed with many of them showing unusual interest in 

political affairs and issues. One reason for this was the liberalization of the political space, the 

weakening control of democratic processes by the state as well the state’s loss of credibility 

due to its abandonment of social services, such as health and education. 

In addition, many Pentecostals who had studied in the universities saw the need and educated 

others on the need to be actively involved in politics. Many of them see it now as their 

responsibility to continue to mount pressure on the government on several issues such as 
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corruption, unemployment, increasing crimes rates, falling standard of living or increasing 

poverty and other responsibility of the Government. An example is Pastor Tunde Bakare, 

leader of Latter Day Assembly, who uses the Save Nigeria Group (SNG) he founded as one of 

such platforms for demanding change.  

Later, Pentecostals evolved new methods of politicization such as building schools, 

orphanages and clinics in order to get the attention of believers and non-believers alike. And 

of recent too they have started to carry out outreaches to drug addicts, street urchins (‘area 

boys’), prostitutes, and lately HIV/AIDS victims. 

Recently, there has been a deliberate attempt to convert political figures and thereby get 

involved in politics indirectly, overtly to instill Christian principles to positively change the 

society, but covertly to get financial gains from such rich politicians. 

6.5.4 FACTORS FOR THE SUCCESSES OF PENTECOSTALISM 

Many scholars are prone to apply the social deprivation theory as a reason for the explosion of 

Pentecostalism in Nigeria. In this regard, the ‘3D’ (Deprivation, Disorganization and  Defect) 

as fundamental factors have been mentioned. In other words, Pentecostal experience is bound 

to thrive in a context where people are deprived, disorganized and live in a defective system. 

Here, I will like to highlight three main reasons why the Pentecostals have witnessed 

tremendous achievement in terms of its expansion in Nigeria, numbering over 20million 

Nigerians.
480

 These include; use of Media, healing ministry and musical worship. 

6.5.4.1  Use of Media 

Walter Ihejirika quotes an address of a Pentecostal leader thus: 

Brethren, may I tell you the strategy we are going to use to win Nigeria has to be a 

strategy of an invading army. When an army wants to take over a nation, they have 

certain characteristics; they take over the media, radio, the television stations… If you 

want to take over Nigeria, you better win the students, the market women, the media, the 

broadcasters, the poor and the press.
481

 

The above quote summarizes in a nutshell the main strategies of the Pentecostals in 

evangelisation: presence and use of the mass media. 
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The use of the electronic media for evangelism in Nigeria began in 1974 when Bishop Benson 

Idahosa of the church of God Mission began television broadcasts on Mid-West television
482

. 

This broadcast was the first, largest and most successful project in television evangelism in 

Africa.
483

 This was followed by Pastor Ayo Oritsejafor with the television programme “Hour 

of deliverance.” Closely followed was Pastor W. F. Kumuyi of the Deeper Life Bible Church. 

By the 1990s the presence of the Pentecostals in the media had reached its peak with many 

pastors and churches buying air time on radio and television. 

These pastors adopt a multi-media approach in their evangelism.  In addition to their presence 

in the electronic media (Radio and television), they also produce cassettes and CDs. Indeed, 

they found their presence in the locally produced dramas or videos (home videos). The 

content of these programmes are almost the same for the Pentecostal churches in the media, 

namely: bible teaching, singing of gospel songs, and performing of miracle. The tele-

evangelists are principally the leaders or founders of their respective churches such that the 

entire structure and media programmes of those churches revolve around those persons. 

One particular feature of their success in the use of the media is that these leaders are very 

educated, making them better able to organize their media programmes to great success. The 

educational advantage, coupled with their spiritual prowess, endear them to their followers 

and give them an edge in the proper management of their churches. For instance, Tunde 

Bakare and Chris Okotie are trained Lawyers, Adeboye and Kumuyi were university 

professors, Oyedepo is a professional architect. D. K. Olukoya has a PhD in Molecular 

Genetics. 

The Pentecostals have virtually taken over the air waves and space of all religious 

programmes in both local and privately owned media. And it is lucrative for the media 

owners. Against the legal prescription in the section 3, 4 article 8 of the National Broadcasting 

Code, that religious programmes should not take more than 10% of all air time, many stations 

do no adhere to this because of the lucrative advantage of ‘tele-evangelism.’ Unlike in the 

past when religious programmes were mainly aired on Fridays (for Muslims) and Sundays 

(for Christians), today one can find religious programmes being aired at any time and on any 

day of the week. 
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However, televangelism does not really convert new members to the Pentecostal churches. 

Rather, it helps to develop the relationship with their founders and strengthen the ties to their 

churches. What in my opinion, does convert is the effect of advertisement of religious 

programmes such as crusades. In these events, which normally attract members of other 

denominations and Catholics as well as non-believers, there is the opportunity for a personal 

encounter between worshippers and church ministers and it is in the process of this person 

encounters that people are converted or won over into their churches. 

Also, through the airing of Pentecostal modes of prayer, many are influenced such that many 

Catholics today pray in the ‘Pentecostal’ way. In addition, before many national events, 

Christians are called upon to fast and pray. And when people are called upon to pray in public 

gatherings, spontaneously people begin by saying “in the mighty name of Jesus”, a 

characteristic Pentecostal way of beginning and ending their prayers. 

Through its extensive use of emails, post, telephoning and SMS, they have been able to reach 

thousands and thousands of people who got attracted to Pentecostalism.  

They have also mastered the use of the print media including pamphlets, booklets and flyers 

distributed on doorsteps and within secondary schools and universities, Govt offices, markets 

and banks. Not just these, billboards are also used to advertise religious activities. Usually, 

these print materials and billboards go with telephone numbers for easy access to the pastors 

or some other church officials. 

Thus, Pentecostal presence in the media, in addition to converting people, is helping to shape 

the religious landscape of the country and changing attitudes of people in Nigeria. 

6.5.4.2    Healing Ministry 

The Pentecostal churches have made healing the central point of their ministry and worship. 

This plays well to the psychology of most Africans who feel or are actually oppressed by 

demonic forces, which need to be exorcised. For this reason, the Pentecostals, apart from 

having healing as an important part of their Sunday worship, they also have days specially 

reserved or chosen for healing. Members who feel oppressed by the devil attend these special 

healing services and many ‘claim’ they got healed. Ironically, investigations show that many 

Catholics attend these healing services even though they still want to retain their membership 

of the Catholic Church. 
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6.5.4.3    Musical Worship 

The so-called ‘Gospel music’ or ‘Pentecostal music’ has gradually become an intrinsic part of 

Christian worship in Nigeria, including the mainline churches, like the Catholic Church. The 

fluidity of Pentecostal rhymes and rhythms make it easy for people to sing and dance to them. 

In many catholic Masses on Sundays, it is common to see the choir sing many songs of 

protestant origin especially during offertory collections and thanksgiving processions. 

Although, many catholic pastors frown at this, the fact is that these people listen, play and 

enjoy this kind of music at home, at work or offices and in their cars. Therefore, they also 

want to enjoy it too during their assemblies on Sunday at Mass.  

One fact that cannot be denied is that Music plays a central role in the African culture and 

especially in African religious culture.  And not just any kind of music, but music that evokes 

dancing. This explains the traditional use of drums in producing sounds and rhythms that 

enable the African to dance especially in social events. Therefore, in response to this 

realization and in addition to the traditional presence of pipe organ in most mainline churches, 

there are now also, drum sets, guitars, and other traditional musical instruments being used 

during worship. 

6.5.5 IMPLICATIONS OF PENTECOSTALISM FOR THE CATHOLIC CHURCH  

Universally, the Catholic Church, since the spread of the movement, has always cautioned on 

the tendency to overemphasize the gifts of speaking in tongues and healing to the detriments 

of the other gifts of the Holy Spirit. It cautioned that this could lead to a wrong understanding 

and working of the Holy Spirit and consequently mislead the faithful and lead them to error. 

This challenge has made the hierarchy of the Nigerian church issue specific guidelines to help 

re-orientate members of the group and structure the way and manner the movement is being 

run and managed. The result is the publication of the “Guidelines for the Catholic Charismatic 

Renewal of Nigeria” in 1991, a 32-page book authored by the Catholic Bishops’ Conference 

of Nigeria. It contained the summary of how members should go about their activities. 

However, the Archbishop of Lusaka, Dr. Emmanuel Milingo became the first catholic bishop, 

who openly endorsed the movement and became an active member not just as the leader of 

his diocese, which he lead in a charismatic way to free people who were possessed, but also in 

the whole of Uganda as a country, people flooded his activities in order to receive healing 

from him. He was also very popular in Africa. But due to opposition mainly by members of 

his clergy, he was recalled to Rome and consequently resigned from being the archbishop of 
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Lusaka in 1983. He, however, continued his healing activities with relative success but his 

relationship with the Mun sect damaged his reputation and to a large extent too that of the 

charismatic movement in Lusaka to which he was closely associated. In 2001
 
at the age of 71, 

he married the Korean medical doctor Maria Sung in New York and in 2006 he was 

excommunicated from the Catholic Church. 

Similarly, the Jesuit priest Meinrad Hebga, after coming in contact with the charismatic 

movement in the Unites states of America, introduced it in Cameroun in 1972 and to the 

bewilderment of many received the ‘baptism’ of the Holy Spirit from priests and members of 

an Assembly of God (Assemblée de Dieu) Pentecostal church in Abidjan, Ivory Coast. He 

concentrated his ministry in the healing of the sick especially in hospitals. He had a lot of 

criticisms from both bishops and priests for misusing the sacramental in a magical manner as 

to give the people the impression that the sacramentals are used just like drugs and thereby, 

reducing as it were, their very important functions for the Christian life in the day to day 

living.
484

 

The changes the Pentecostal movements are envisaging in African Christianity are what 

Thomas Schreijäck describes as the “third Church.” By this he meant, the new form of 

practicing the faith as different from the cases of the western nations and Latin American 

countries. This third church is one that brings with it the specific dimensions of the African 

spirituality of emotions, culture and experiences, where the practice of the faith is not just 

centered on the belief in God but also seen as an attempt to fight oppressive structures in the 

society, e.g. bad political leadership.
485

  

Since the outbreak and spread of Pentecostalism in Nigeria, the Catholic Church has been 

affected in many ways.  

First, the Church has lost that monopoly as voice for all Christians in Nigeria, although the 

Catholic Church by all standards still remains the most dominant and influential Christian 

body in Nigeria.  

Secondly, the Catholic Church, while on one hand continues to welcome new members 

particularly from initiation of infants and children, it continues to lose adult members to these 

Pentecostal churches. Some move completely to the new churches and leave the Catholic 
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Church altogether, but others worship regularly with the Pentecostal churches but still retain 

their membership with the Catholic Church and attend activities there occasionally. 

According to an independent survey carried by Kenneth Enang
486

, memberships in 

Pentecostal churches are as follows: 

i. 33% of Catholics who are now members of Pentecostal churches have left the 

Catholic Church permanently, due to their dissatisfaction with certain aspects of 

the church such as Sacraments, Saints, Doctrine and Liturgy. 

ii. 34% of Catholics oscillate between Catholic Church and Pentecostals. They attend 

Pentecostal conventions and revivals. 10% say they attend for health-related 

reasons, 15% say they are drawn by their conventions, 9% for no specific reason. 

iii. 33% were never Catholics. 

In summary, 67% of Pentecostal membership traces their roots to the Catholic Church. The 

summary of their reasons for the permanent or temporary change of membership include; 

First, because people meet weekly for normal religious services, it gives people the 

opportunity to interact and thereby prevent the pain of isolation that is present in the modern 

society. Secondly, at the smaller Christian groups like meetings for men, women, children and 

evangelisers, people meet again at the closer level than during Sunday services, and again 

forming a closer bond with each other. The third is that young people find an opportunity to 

socialise and possibly find marriage partners. So these groups solve not just religious and 

spiritual goals but also social. 

However, Cedric Mayrargue
487

 finds Pentecostalism movements today tending towards the 

direction of individualisation. He argues that many turn to Pentecostalism to deal with 

individual problems such as health, fertility, job or money. He posits further that most 

Pentecostals form private opinions about their belief, sometimes radically different from those 

held by their fellow members in the church. This is the obvious consequence of the absence of 

a concise body of beliefs or doctrines or well-structured and defined theology, like the 

Catholic Church, for example.  

The Catholic Church in Nigeria is going through a different phase in its history in terms of the 

serious challenges posed by the Pentecostal movements. 
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Eloi Messi Metogo in an article „Gesichter des Christentums in Afrika“ (Faces of Christianity 

in Africa) opines that while the mainline churches such as Catholic Church, protestant church 

and Orthodox Church) present a particular face or view of Christianity, in recent years the 

Pentecostal movements or Pfingstbewegungen” is presenting a completely different face of 

Christianity in Africa.
488

  

 

Boniface categorizes some of these challenges to include
489

; 

1. Ecclesiastical: The Pentecostals believe the structure of the Catholic Church hinders 

the working of the Holy Spirt. Example is the hierarchy of the church which regulates the 

spiritual life of its members and prevents the individual from acting based on the prompting of 

the Holy Spirit. It creates a barrier between “Believers” which are those considered to be 

saved by baptism and the “Unbelievers” who are not saved and needed to be converted. 

2.  Political: This relates to the “individualization” and “materialization” of healing in 

which members are required to contribute to the well-being of the church but such 

contributions and spent at the whims and caprices of the founding pastor. Members are made 

to believe that their material well-being depends on how much they give to God and that their 

negative financial situation is as a result of their sin or evil spirits and that one’s progress 

depends on the individual efforts alone without reference to the political situation. They 

encourage their members to be apolitical because the political system is corrupt and evil. 

3. Cultural: The Pentecostals obliges their members to give their first allegiances to God 

rather than to their families. Members are requested to refuse to obey family tradition and 

practices that they feel contradict biblical injunctions. These have the tendency to destroy the 

bonds that holds African families together. Family traditions that have survived many 

traditions are rejected. Many of these traditions are considered evil and such acts have put 

family members against each other destroying cultural identity of traditional African societies. 

Within the context above, Ludovic Lado poses the questions how Catholicism can live 

together with these new movement which preoccupies itself with healing from ailments and 

liberation from witchcraft. It also occupies itself to a large extent with promoting a better life 

devoid of material poverty or what some have termed “prosperity gospel”. Is this 

exploitation? 
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6.5.5.1 PENTECOSTALISM: EXPLOITATION OR EDIFICATION? 

The question of whether the Pentecostal churches edify or exploit people is relative depending 

on who is being asked and what section or faction of the Pentecostal group he belongs. 

However, financially, they behave alike. Tithe, which is the biblical injunction (Deut 14:1ff) 

to give one-tenth of one’s earnings to God’s house or work, is very much emphasized. Not 

just that, there are newer means of making money such as sowing of seeds, levies for church 

building, church planting and musical instruments. At a religious crusade in November, 2002, 

a well renowned tele-evangelist, Uma Ukpai, while trying to admonish the people to sow 

seeds of faith, said: “If you are not a giver today, you shall be a beggar tomorrow.”
490

 Reports 

have it that people surged out in order not be left out of God’s blessing or not wanting to have 

the misfortune of becoming a beggar the next day. 

It is also similar situation that one finds in Brazil. In an interview with bishop Joachim 

Pertinenz of Rio Branco, he states that the sects establish their churches as business with the 

aim of making money beginning from the founder or General Overseer, who in most cases 

resides abroad but has strong control over the income of the different branches in the country. 

Everything is about money.
491

 For him, two main reasons contribute to the success of these 

sects: Low literacy levels of the members, which makes it easy for them to fall culprits and 

victims of the religious scams and physical absence of the Catholic Church occasioned by the 

shortage of priests. 

There is also the dimension of pastors using diabolical powers to perform miracles and remain 

relevant in the eyes of their followers. Onuorah Nzekwu alludes to this fact when he stated, 

“several (pastors) have communion with the devil. Some went to herbalists to request for 

medicine they will use to draw people to their churches. Under such circumstances, how 

much work do you think the Holy Spirit will be able to do?”
492

 

Relatedly also, the president of the Pentecostal Fellowship of Nigeria (PFN) was quoted as 

expressing worries about the infiltration of those “who have modernized occultism by 

injecting the name of Jesus Christ into their largely unbiblical practices.”
493

 

                                                           
490

 John Olushola Magbadelo, 2004, pp.25. 
491

 André Stiefenhofer, 2013, „Gefahr der Sekten in Brasilien“, in: Kirche Heute, Juli 2013 Ausgabe, pp. 16-17. 
492

 John Olushola Magbadelo, 2004, ibid. 
493

 Geoffrey Ekenna, 2004, “Miracle or Magic”, in: Newswatch, April 19, pp.12-13 as quoted by John Olushola 

Magbadelo, p.26. 



248 
 

The effect of these activities is the motivating factor for the March 30, 2004 ban by the 

National Broadcasting Commission (NBC) of Nigeria prohibiting the broadcasting of 

religious programmes showing miracles which have doubts about their authenticity. This, 

however, could not be effected because of the problem of distinguishing an authentic miracle 

from a fake one. 

Do the other Christian organizations play any role in providing guidance on this? There are 

two main Christian bodies in Nigeria, namely: The Christian Association of Nigeria (CAN) 

and The Pentecostal Fellowship of Nigeria (PFN). 

6.5.5.2 THE CHRISTIAN ASSOCIATION OF NIGERIA (CAN) 

Under the Catholic Association of Nigeria (CAN) to which the Catholic Church in Nigeria
494

 

is a member, the voice of Christians in Nigeria is projected as one. It speaks as one. It is made 

up of 5 blocks, namely: Christian Council of Nigeria(CCN), the Catholic Secretariat of 

Nigeria(CSN), the Pentecostal Fellowship of Nigeria(PFN), Organisation of African Instituted 

Churches(OAIC), and the Evangelical Fellowship of West Africa(EFWA).  

CAN has made tremendous efforts in rallying Christians in Nigeria under the same vision and 

goal. And it tries to regulate the conduct of its members in such a way that member churches 

are supposed to enforce regulatory guidelines to ensure standards, honesty and transparency in 

the business of proclaiming the gospel. 

The PFN on the other hand comprises only new Pentecostal churches. Not all Pentecostal 

churches, however, are members, which makes it difficult to instill any kind of control or 

discipline on the conducts of members. 

However, because of the different theological and doctrinal foundations of the various blocks 

making the CAN, it is sometimes difficult to agree on a wide range of issues such as woman 

ordination, gay clergy, theological formation and education of pastoral leaders and procedure 

for a joint worship. 

6.5.5.3 THE PENTECOSTAL FELLOWSHIP OF NIGERIA (PFN) 

The growth of the Pentecostal churches in Nigeria has called for some form of order or 

organisation. The result is the birth of the Pentecostal Fellowship of Nigeria (PFN). The 
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Pentecostal Fellowship of Nigeria (PFN) is an organisation formed in 1985
495

, although other 

sources put the date of establishment as 1991
496

, amongst others to incorporate “all Christian 

churches, organizations and believers who believe, experience, practice and cherish the FULL 

GOSPEL message in an unknown tongue, in addition to their evangelical Faith and 

practice.”
497

  The Pentecostals hold that they proclaim the Word of God as set down in the 

Bible without compromise or adulteration. This uncompromising stance is what connotes 

them at the same time as fundamentalists (conservative, rigid observance of religious 

doctrines).
498

 A closer look at the Pentecostal Fellowship of Nigeria portrays it as one with 

very loose command structure because many members of this body are basically breakaway 

or splinter groups of old Pentecostal churches. And because the emphasis is on the power of 

the Holy Spirit, whose power cannot be contained, there are strictly no regulations for its 

members. The regulations found in its statutes are in actual sense not binding. The PFN does 

not exercise control over its members in terms of doctrines and practices. It is also not a 

legislative body to any congregation but rather an avenue for meeting to foster cooperation 

and an integral vision of Pentecostalism in the country. 

And besides, there are many non-member Pentecostal churches that enjoy their independence 

without any form of control or regulation of any kind. And according to John Magbadelo it is 

from such non-member Pentecostals that many misdemeanors that one finds in the 

Pentecostal churches come from. 

One such area which has become a source of concern by members of the PFN is the mode of 

dressing in those non-members of PFN in which members of their churches, particularly the 

female folk dress seductively to church. An example is the Christ Embassy Church headed by 

Pastor Chris Oyakhilomhe. Thus, the PFN encounters difficulties in terms of organizing itself 

and becoming the legitimate representative of all Pentecostal churches in Nigeria. That is still 

a big feat to achieve. Besides, there have been abuses in some Pentecostal churches but 

because these are not bonafide members of the PFN, it hardly can be effective in curtailing 

such incidences. There have, therefore, been concerted efforts to educate citizens about 

churches that are recognized by the PFN and therefore removing itself from abuses and 

scandals that are associated with non-members who, nonetheless claim to be Pentecostals too. 
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6.5.5.4  CATHOLICS AND PENTECOSTALS: POSSIBILITY FOR 

DIALOGUE? 

The question of interreligious dialogue is one that the universal church is very much 

concerned about and promotes with all vigour especially after the Vatican Council II, where it 

emphasizes the need for reaching out and dialoguing. 

Within the context of ecumenical dialogue, many questions have been posed both on the side 

of Catholics and that of Pentecostals, many which appear to be on opposite directions and 

lead to the all-important question, if it is at all possible to talk of ecumenical dialogue. 

The Pentecostals are opposed to Catholics on issues such as; 

i. The insignificant emphasis placed on the phenomenon of “Born Again” as basis 

for conversion to Christianity. 

ii. Inadequate use of the bible. 

iii. The Catholic Church’s effort to promote a blend of the Christianity and African 

Traditional Religions (ATR), which they perceive as not right because of the many 

unchristian aspects inherent in the ATR.
499

 

iv. Promotion of the African form of spirituality and worship. 

v. Adherence to such moral issues as sales and drinking of alcohol 

vi. Place of images in church, honouring of Mary, the mother of Jesus and veneration 

of saints. 

The Catholic Church holds as follows: 

i. Raises doubts about the authenticity of the healing methods and processes adopted 

by the Pentecostals in their healing activities. 

ii. Is concerned about the overemphasis on prosperity gospels
500

 which can give 

people a false impression of Christianity and the main content of the gospels.
501

 It 

has questions about their pastors becoming religious entrepreneurs.
502

 

iii. Raises concerns about the intellectual competences and training of many 

Pentecostal leaders in such a way as to put them in better position to occupy 

leadership positions effectively and lead people aright. Most Pentecostals, 
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especially the neo-Pentecostals do not believe in formal training received in 

seminaries.
503

 

While there is a tendency in the last couple of years to establish that the Catholic Church loses 

more members to Pentecostals than the other way round, indicators are that some Pentecostal 

members are becoming dissatisfied with certain practices in their churches and may want to 

return to the main line churches again. 

Such reasons may include: poor quality of preaching and teaching by uneducated ministers, 

clerical financial scandals, ‘burnout’ from efforts to live up to the rigorous moral demands of 

Pentecostalism, attraction of materialism among ‘better-offs’ converts,  uneasiness with life of 

‘isolation’ from non-Pentecostal neighbours, and aggressive evangelisation campaigns by 

Catholics in recent times.
504

 

In addition, Catholics are now increasingly employing ‘Pentecostal’ styles of evangelisation, 

particularly by the Catholic Charismatic Renewal of Nigeria (CCRN) group such as; crusades 

or open air revivals, healing services, including healing night vigil services, and increasing 

emphasis on the power of the Holy Spirit. These, along with others, may eventually lead to 

the return of many Catholics, who had left in search of these forms of spirituality. 

Therefore, dialogue with Pentecostals is necessary to prevent strives between both bodies. 

Pentecostals have become a force, not just in Christendom but also in influencing society and 

policy formulation and decisions. Dialogue between Catholics and Pentecostals is possible.  

In a June, 2011 meeting between the Pontifical Council for promoting Christian unity, the 

Vatican stated as the goal, “not the ‘structural unity’ but to promote mutual respect and 

understanding in matters of faith and practice". 

Thus, dialogue with Pentecostals would mean 

1. Ability to respect the distinctiveness and uniqueness of each other’s beliefs. 

2. Openness to understand the other’s perspectives. 

3. Willingness to explain one’s own faith and beliefs to the other. 

4. Readiness to learn. 
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In summary, catholic dialogue with Pentecostals should not be seen as an attempt by one 

religion to dominate and impose one’s religion and culture over the other. It entails knowing 

and having more than a factual knowledge of the other’s religious traditions. It actually 

involves “getting inside the skin of the other, it involves walking in the other’s shoes, it 

involves seeing the world in some sense as the other sees it, it involves asking the other’s 

questions. 

In chapter 7, the methods of inter-religious dialogue in our treatment of conflicts in Nigeria 

and dialogue as a solution as well as what effects Auchi Diocese as an institution has had on 

the Christian faith in particular and the society in general since its existence between 2002 and 

2012 both locally and universally shall be examined. 

 

6.6 MISSION OF THE DIOCESE OF AUCHI FROM 2002 

In papal bull creating the diocese of Auchi in November, 2002, John Paul II urged the Bishop and 

faithful to “proclaim(ing) the joyful truth of the salvific work of the Son of God to all 

people….We diligently exhort all the faithful to a greater imitation of Christ in their daily 

lives.”505:  With these words, the mission of Auchi diocese was clearly spelt out both for the 

Bishop in the first place and then to all the faithful of God, Priests and Lay persons alike. 

The presence of Auchi diocese in the local community and in relationship with the global world 

shall now be contextualised. 

 

6.6.1  PRESENCE AT THE LOCAL LEVEL 

Since the creation of Auchi Diocese in 2002, the mission has been on the one hand successful and 

impactful and on the other hand tough and challenging. The table below shows the statistics of the 

diocese from 2002 to 2012.506.          
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 Table 4: Statistics of Auchi, Nigeria between 2002 and 2012 

 

From the above table, the impact of the diocese can be seen in its presence in the local church, 

among the people. The goal of the creation of the diocese has been to bring the salvific work 

of the son of God to all people. The Population of catholic grew by 36% in just 10 years and 

the growth of the number of parishes and quasi parishes grew by an astonishing 131%.  

Significant is the growth of church primary and secondary schools by 50% and 200% 

respectively. This is an indication that the church has once more won the trust of the people to 

train their children after the disaster of the Government take-over of schools in the 1970s 

which led to the fall in moral standards. It could mean that the church offered better and more 

qualitative teaching than government-employed counterparts. Ironically, there are a 

considerable number of pupils of Muslim parents in such catholic schools. As a result the 

diocese makes impact not just in the education of citizens who will be assets to the society but 

also persons with high moral beliefs, values which are urgently needed to build the Nigerian 

society anew. Yearly, these schools churn out well educated and morally formed individuals 
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 These include institutions that generate employment for the locals such as Water production Factories in 

Agenebode and Igarra, Fish Farms in Jattu, Diocesan Agricultural Products Farm in Ora, GAD computer 

school, Auchi, Diocesan Bookshop Auchi, The Promise Newspaper, Auchi, pastoral Centre, Auchi. Others 

nearing completion are the Host-making shop and the Diocesan Printing Press, School of Nursing and 

Midwifery. These institutions in the Diocese together generate jobs for at least 100 families and by extension 
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families and these will bring the total number of persons benefitting from the diocese directing or indirectly 

to at least 5,000. This number is significant considering the fact that this part of the civil state of Edo is 

neglected. 

S/no Item Total as at 2002 

 

Total as at 2012 Percentage Increase 

(%) 

1. Population of entire area 723, 905507 

 

955, 791508 13 

2. Catholic Population 63,480 86,271 36 

3. Parishes and Quasi Parishes 16 37 131 

4. Diocesan Priests 37 75 103 

5. Religious(Male and Female) 40 119 198 

6. Catechists 28 76 171 

7. Major Seminarians 50 64 28 

8. Nursery/Primary Schools 14 21 50 

9. Secondary Schools 2 6 200 

10 Job-creating institutions509 1 8 700 
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into the society.  Save for the high cost of the establishing a university, the formation would 

have been completed with the formation of these persons in a church university like is the 

case with some protestants churches in Nigeria. However, the Catholic Church in Nigeria has 

established a national catholic university which took off in 2008. 

 6.6.2 INSPIRATION FOR THE UNIVERSAL CHURCH 

At the universal level, the diocese of Auchi can be said to have made its presence felt. In its 

ten years of existence, the diocese has trained personnel for the service of the universal 

church: An Auchi priest is a Vatican Consultor for the Commission for Religious Relations 

with Muslims (CRRM) where he advises the Pope on how best the church can better dialogue 

with Muslims at the universal level which can also serve as inspiration for regional or 

diocesan levels. A priest of the diocese works at the Catholic Secretariat of Nigeria (CSN) 

from where the activities of the Catholic Church are coordinated. There are priests working at 

different catholic seminaries and higher institutions, namely; Catholic Institute of West Africa 

(CIWA), an institute of post-graduate Theological studies for Anglophone dioceses of West 

Africa, Seminary of All Saints, Edo State and Seminary of Saints Peter and Paul, Oyo State 

for the training of candidates for the priesthood for some Nigerian dioceses and for some 

dioceses in Africa as well. The Diocese has a priest serving at the Provincial Marriage 

tribunal of the Ecclesiastical Province of Benin City serving and adjudicating marriage cases 

in 5 dioceses and a vicariate. The diocese also has priests working in different capacities 

secular universities, namely Ambrose Alli University and Auchi Polytechnic, both in Edo 

state. In addition, the diocese has missionary priests in United States of America, Archdiocese 

of Benin City, Nigeria. And lastly, the diocese is training priests in different parts of the world 

whose experience would become assets for the diocese and the universal church in the nearest 

future including in Rome, Germany, USA, UK, and several universities (Theological and 

secular) in Nigeria.  

The Diocese of Auchi has a computer centre from where it trains computer experts, many of 

whom have secured jobs in banks and other places of work. The Diocese has a water factory 

from where it produces drinking water and sells at highly subsidised rates. This was 

particularly inspired by the high rates of water borne diseases in many parts of the diocese. 

The diocese is at the concluding stages of establishing a Nursing school for the training of 

Nurses and midwives, for employment both in private and government health institutions. 
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All these efforts are ways in which the church establishes a bond of pastoral communication 

with the church at the universal level for the spread of the good news of salvation to the world 

as well as to the society in general in its various forms. They are a form of dialogue with the 

society. 

In addition, the African church offers the universal church its cultural creativity to the 

universal church, which the church needs. This can be implemented in reform in the 

inculturation process. This is further explained in the analysis of the comparison between 

tradition rites of adult initiation and the Catholic Church’s rite of confirmation as contained in 

table 10.  

There is also the dimension of missionary exchanges from African churches to supply for 

priests shortages in Europe and United states of America. The African church is helping to fill 

vacant parishes abroad, although most diocese still need more priests to take care of the 

growing number of catholic populations.  

Although, there are indications that the world priests statistics grew slightly e g, there were 

410,593 priests in the world in 2009 compared to 405,009 in 1999. As Alan Holdren reports; 

In North America, as well as Europe and Oceania, the numbers decreased for 

both diocesan and religious priests. Africa and Asia, however, brought up the 

overall figures with a more than 30 percent increase on both continents… In 

Europe, the average age of priests is higher than in Africa and Asia. The number 

of European priests is falling as new ordinations do not surpass the numbers of 

those who die…But in Asia and Africa the number of deaths was only one-third 

of the total new ordinations.
510

 

Between 2005 and 2010, the catholic population grew by an astonishing figure of 21% and 

16% of World catholic population live in Africa. Similarly, while the numbers of priests in 

Europe and US are declining, the priests of Africa increased by 16% within this period.
511

 

The next two chapters 7 and 8 shall deal with the contextualisation of our research in Auchi. 
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PART III 

 

CHAPTER SEVEN 

 

CHALLENGES OF CONTEXTUALIZATION 

 

7.0 INTRODUCTION 

This chapter attempts to explain the research so far within the specific context of Auchi, 

which is the focus of this work. It begins with the contextualisation of language as major tool 

of communication. Thereafter, the Parish bulletin and the Promise newspaper as tools for 

evangelisation in Auchi diocese, Interreligious dialogue as an aspect of communication 

between cultures and religions in Auchi specifically and Nigeria in general as well as analysis 

of how the media in general can help prevent crisis and foster dialogue were critically looked 

into. 

7.1 FOREIGN LANGUAGE AS THE MAJOR MEANS OF COMMUNICATION IN 

AUCHI 

Although Auchi people have their own indigenous languages or mother tongues, due to 

colonisation, many have found themselves using the language of the colonial masters, in this 

case English, to communicate. Apart from isolating many who are not lettered in the colonial 

masters’ language, it also brings with it crisis of identity, since language defines one’s 

identity. Such identity questions as “Am I African? Am I Nigeria? How am I Auchi? are 

being asked. But how does one address it? Is the necessity for a neutral language that can be 

spoken by all the reason for the introduction of a foreign language?  

In the pre-colonial times, Auchi people understood the world using their own language and 

guided by their cultural values. For each word used, the people were able to assign meaning 

based on the cultural context in which it was used. They have to, unfortunately, make use of 

foreign concepts in foreign languages guided by foreign cultures.
512
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7.2 LINGUAL PLURALISM 

The problem of searching for an indigenous language through which the Auchi people can 

communicate effectively is made even more difficult by the reality of multilingualism. Some 

believe that the adoption of a language policy that advocates the use of an indigenous 

language is not yet feasible. In Auchi diocese, for instance, there are over 30 languages. 

Which is to be adopted that would contain elements of all? Will it be accepted by all? These 

are critical issues that first need to be addressed. Within these contexts, four arguments
513

 

have been proffered why the adaptation of a unified language may be difficult, if at all 

possible. They are: 

1. Arguments on Unity 

This argument is premised on the fact that there are too many languages in Auchi and Africa. 

Nigeria alone has about 529 languages.
514

 Of these, 522 are living and 7 are extinct. Of the 

living languages, 22 are institutional, 80 are developing, 358 are vigorous, 20 are in trouble, 

and 42 are dying.
515

 Even after the Colonial masters had gone, there still exists mutual 

suspicion amongst the different ethnic groups. Is it possible for different tribes with their own 

unique languages or ‘mother tongues’ to agree on a common language at some point? The 

proponents of this school argue that in order to maintain some form of unity and prevent 

conflicts, an appropriate language of the colonial masters should be chosen since they are 

ethnically neutral. 

2. Argument on Western Development Assistance/Aid 

This view holds that progress for Africans will be possible and unimpeded only if European 

languages serve as official languages. The use of African languages was perceived as 

obstacles to progress, because they would prevent the indigenes from taking full advantage of 

various developments occurring in the western world. In other words, development aids to 

Africa would be adversely affected if foreign languages were jettisoned as official languages. 

3. Argument against underdevelopment of African languages 

The proponents maintain here that African languages were underdeveloped and do not have the 

necessary vocabularies to accommodate the range of functions to which they would be required to 
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serve in the modern world. On the other hand, Europeans languages such as English, French and 

Portuguese were already developed and widely spoken. 

 

4. Arguments for cost effectiveness 

The argument here is that if indigenous languages were eventually developed, the cost of 

translating them into relevant European languages would be too costly for Africans and therefore 

unaffordable by most African nations. 

The above arguments may have their own merits, but to infer from them that the development of 

an Auchi indigenous language for public communication is impossible, would be too hasty. 

Bokamba argues that these arguments lead to the problem he has termed ‘ukolonia’ which he 

defines as “a curable mental syndrome that obfuscates rational thinking and causes the patient to 

evaluate itself in terms of values and standards set by people from other cultures.”516 

In Auchi for example, there are three main language blocks within which there are different 

languages, sometimes completely different in speech and understanding. This can be represented 

as follows. 

Table 5: Statistics of spoken Languages in Auchi Diocese, Nigeria. 

 Population517 No of 

spoken 

Languages

518 

List of Spoken Languages/Distinct Ethnic Groups Most widely spoken Population of the 

most widely 

spoken 

Percenta

ge of the 

most 

widely 

spoken 

Etsakos 

 

440,538 10 Weppa-Wano, Ivbie, Okpella, Avhianwu, Uzairue, Ekpe, South Ibie, 

Auchi, Ughiole, Anwai 

Etsako 274, 000 62 

 

Akokos 

 

261, 567 

 

7 

Etuno, Okpameri, Uneme, Okpe, Enwan, Akuku, Ososo  

Okpamheri 

 

77,000 

 

29 

Owans 253,686 13 Emai, Igue, Ihievbe, Akhin, Ikao, Ivbi-mion, Ive-Ada-mion, Otuo, 

Uokha, Luleha, Ora, Uhobe, Ozalla 

Emai 100,000 39 

Source: http://www.ethnologue.com.
519

  

From the above, is it possible to develop the three most spoken languages of Etsako, 

Okpamheri, and Emai into some common languages for all within the region? Will these so-
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called chosen languages not isolate those who do not have them as their mother tongues? Is 

there the possibility to develop some common language(s) that take elements from all the 

existing languages within the region in such a way as to give everyone a sense of belonging? 

Will such a language be understood? Are the citizens literate enough to master the 

complexities of a new common language? 

7.3 LITERACY PROBLEM 

Literacy
520

 is the tool for individual empowerment and the social transformation of a society. 

In Africa, unfortunately, education still eludes millions of people. Although the literacy level 

in Nigeria has grown from 57.1% in 1995 to 61.3% in 2010,
521

 it is still unsatisfactory. This is 

even different for men (72.1%) and women (50.4%).
522

   

It does not appear that Nigeria would be able to fulfil one of the major goals of the 

Millennium development goals of the United Nations, which wants every child to have 

received basic education by 2015.
523

 But rapid population growth is a militating factor against 

comprehensive literacy programmes. The average birth rate for Auchi as in most parts of 

Nigeria as at 2013 was 38.78 per 1000 persons, while the population growth is put at 2.54% 

as at 2013.
524

 In 2011 alone, there were over 6 million births in Nigeria, although the high rate 

of infant mortality in the country was put by the UNICEF at 7.8 per 1000 persons in the same 

year
525

, making these figures appear inaccurate. With such high birth-rate and slow process of 

literacy, how does the African take advantage of the benefits of the media in the propagation 

of the gospel? Will they be able to take advantage of the various print media at their disposal 

for pastoral purposes? This leads to the analysis of the impact of two important means of print 

media in the diocese of Auchi: The Parish Bulletin and The Promise Newspaper. 
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7.4 THE PARISH BULLETIN 

The Parish
526

 bulletin is a printed medium of limited pages used to communicate important 

pieces of information to members of a particular parish on a periodic basis e.g. weekly, 

bimonthly or monthly. It is an organ for written communication on the parish level.
527

 These 

information relate first to the parish in question (such as meetings of parish groups, some kind 

of workshop or seminar and some lecture) and then to the diocese (such as a diocesan Rosary 

carnival), region or province (such as a provincial workshop on liturgy), country (such as a 

National Eucharistic congress) or world at large (such as the canonisation of a saint, a pope’s 

letter concerning situation of hunger in Africa). 

Parish bulletins are the first contact or communication point a visitor has to a parish 

community. Therefore, how it is presented has both a pastoral as well as evangelisational 

effect. 

Matthew Warner opines that 97% of parishioners are interested in about 10% of the 

information in a parish bulletin. But most of them do not get that 10%. He argues that the 

reason for this is because the 10% they find interesting is buried in the other 90% that is being 

included for the other 3% of parishioners.
528

 This defeats the goal of a parish bulletin. 

In Auchi Diocese, 80% of the 37 parishes and quasi parishes produce a weekly bulletin. 24 of 

these produce a 4-page bulletin weekly. 6 produce weekly bulletins of up to 8 pages.  7 

parishes produce no bulletins. 

Generally, these bulletins contain liturgical reading for the particular Sunday and days of the 

week. It also contains announcements of parish events such as society meetings, times of 

Masses, programmes of the parish such as fund raising, retreats, prayer meetings and faith 

sharing. It includes information from the diocese such as meetings of diocesan men or 

women’s associations or a bishop’s visit to a parish school, a parish itself or an ordination 

ceremony for new priests, profession of a religious sister, installation of Eucharistic ministers 

or Lectors.  
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Only about 10%
529

 of published bulletins in Auchi diocese contain an article from the pastor. 

Matthew believes that a word of encouragement or a concise homily of the Sunday or other 

pastoral topic by the pastor in the bulletin can have a huge pastoral effect on the parishioners 

and visitors alike. Such advantages could mean the Pastor explaining some doctrinal issues 

such as the meaning of Assumption on a Sunday preceding 15
th

 August or a note on the 

relevance of the All Saints or All Souls feasts on dates just before 1
st
 November. Through 

such means, parishioners are educated or at least refreshed on certain basic doctrines and 

teachings on their faith. 

A short column could be introduced to explain in brief the life of a saint that occurs during the 

week. Parishioners may also want to know something about the liturgical life of the church 

such as “Why are Infants baptised, while Jesus was already a matured adult before he was 

baptised?” 

Bulletins may also include a page of adverts but the contents must be cross-checked to ensure 

they do not contradict the doctrinal or ethical/moral teachings of the church. Otherwise a 

pastoral danger may arise in which a doctrine is wrong explained.   

For a parish bulletin to fulfil its goal as a means of communication and evangelisation, the 

following are important notes; 

i. A “welcome note” at the cover page, to give the parishioners a warm sense of 

reception, acceptance and belonging. 

ii. On the front page should also be included all necessary contact information of the 

parish e.g. Phone numbers, Emails, website and Facebook page for easy access to 

the pastor and secretary. In addition, the phone numbers of the Catechist, Laity 

Council
530

 chairman, Presidents of the men’s, women’s and youths’ groups should 

also be included. These are the leaders of main groups that cover the three 

classifications of all church organisations in the church. 

iii. A short note of reflection of the pastor, preferably at the inside of the cover, so as 

to be quickly accessible to readers. 
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iv. Avoid advert of more than a page. Although, this can subsidise the cost of printing, 

it does not necessarily have any direct link to the pastoral life of the parish. 

Nonetheless, the pieces of information in the adverts may help keep some 

parishioners informed on where, with whom and how to get certain services in the 

locality. The contents of such adverts must, however, not be anti-Christian. For 

instance, the adverts of an abortion clinic would serious damage the integrity of 

the church and scandalise members. 

v. Short write-ups from lay persons, of not more than two pages would diffuse the 

clerical stereotypes that can be so easily noticeable in many church publications, 

namely that it is all about the priest. 

vi. Because of the ever present problem of illiteracy, two (and at the most three) most 

important and urgent announcements may be emphasized by the pastor at the end 

of the Mass or delegated to someone else, but must be kept short and brief. 

Parishioners should be encouraged to find further details in the bulletin. With this, 

one also inspires the people’s interests in the bulletin and therefore keeps it in 

circulation. 

vii. Parish Bulletins should not be cumbersome to read. The font size should be 

appropriate and the design layout should be attractive to the eyes:  

In a field research carried out in 2013 in 20 parishes in the dioceses Auchi, Uromi and Benin, 

it was found out that in parishes where bulletins are produced and the pastor publishes an 

article on an aspect of the church’s teaching, the parishioners were more conversant with 

catholic teachings and more ready to speak about it than parishioners where this was not the 

case. In addition, in parishes where the pastor publishes an article about the catholic faith, 

more copies of the bulletin were sold even when the number of parishioners was even smaller. 

In a tabular form, figures gathered from two parishes in two completely different regions of 

Auchi Diocese during a simple sampling of opinions in 2013 can be compared. 
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Table 6: Influence of a Priest’s article in a Parish Bulletin. 

 

In a nutshell, the table above shows that parishioners wish to know more about their faith and 

are likely to pay for such knowledge in the form of buying the bulletin. This corroborates a 

study by Hilary Odenore quoting an interviewee expressing displeasure that the pastor’s 

reflection had been removed from the bulletin, “we used to have reflection from the priest, it 

is no longer there. People used to like it when it was there. It is a kind of food for thought for 

that week.”
533

 In general, bulletin productions in Auchi diocese have, therefore, contributed in 

promoting not just the liturgical and pastoral life in parishes in terms of its evangelisational 

contents, they have also played roles that are dialogical and even civil in nature. For instance 

in cases of unrest and conflicts, the bulletins are used as media to preach peace and 

brotherhood. Prior to the 2007 elections in Nigeria, most parish bulletins contained appeals to 

parishioners to go out to cast their votes emphasizing that ‘good Christians’ should also at the 

same time be ‘good citizens.’ 

There are, however, obstacles to the utilisation of parish bulletins as important means of 

communication in the parish and even in the community. These include: 

1. Lack of competent personnel to handle the production of the parish bulletin. Many 

parishes do not have the technical know-how to arrange and prepare a bulletin for 

production.  

2. Some parishes do not have the finances to produce bulletins. Some parishes too do 

not have the resources to pay secretaries who handle the production of bulletin and 
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 No of Parishioners
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 Pastor publishes 

article 

% of 

literacy
532

 

Nature of 

occupation 

Average education 

level 

No of bulletin 

sold 

Parish A: 

(In Akoko 

Edo region) 

1, 500 Yes 18 (270 

persons) 

Peasant farmers Primary school 50 

Parish B: 

(In Etsako 

region) 

2, 500 No 23 (575 

persons) 

Peasant farmers Primary school 30 
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therefore it falls on the pastor to produce the bulletin himself which adds to his many 

responsibilities and makes it difficult for him to properly manage it as desired. 

3. Although the cost of bulletin on the average is ₦20 (0, 10€), this is still too much in a 

country where over 70% of the population live on less than 2$ (1, 50€) a day. So, 

unfavourable economic situations prevent the advantageous use of the bulletin for 

evangelisational purposes. 

4. As discussed in the preceding headings, illiteracy is still a major problem in Nigeria 

and therefore, many parishioners cannot read and write and therefore do not feel the 

need to buy the bulletins and when this happens, the production of the bulletins 

cannot be sustained. Bulletin productions in such places are produced at a loss and are 

soon abandoned. 

5. The failure of priests to collaborate with experts in helping them design and plan an 

ideal bulletin. Priests who produce bulletin by themselves when they have both the 

trained personnel and financial resources to employ one may merely be exhibiting the 

old-fashioned and out-modelled hierarchical, top-down stereotype of communication 

which at best embarrasses both the priest and the entire parish by the poor nature of 

bulletin that would consequently be produced. Evidence shows that they do almost 

always produce badly managed bulletins and sometimes these are also at the same 

time some indications of the overall ‘pastoral health’ of the parish.  

7.5  THE PROMISE: AN AUCHI DIOCESAN NEWSPAPER 

The Promise Newspaper is the official newspaper produced by the Catholic Diocese of Auchi, 

Nigeria. It was first launched in May, 2006. It started up as a 12-page newspaper but over the 

years has increased to a 16-page newspaper. It is published monthly. 

The Promise newspaper fulfils the major goals of a church newspaper which Hilary Odenore 

describes as the external and internal roles of a catholic newspaper, namely: (1) Internal: 

defend against anti-Catholic myths and stereotypes (such as that Catholics do not read the 

bible, Catholics worship Mary and Catholics worship idols in the figure of saints),provide a 

catholic voice on debates on public issues, provide a catholic interpretation of events, 

participate in the formation of opinion, evangelise lapsed Catholics, (2) external:  provide 

local, national and international church news, educate the faithful about church teachings and 

policies, provide inspiration and affirmation for Christian lifestyle.
534
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At its launch in 2006 it contained the following sections;  

i. From the Bishop’s Desk: It carries articles, write-ups and homilies of the diocesan 

Bishop. 

ii. Know Your Faith: It publishes articles that deal with clarification of liturgical, 

pastoral and dogmatic themes. 

iii. Youth Corner: publishes articles especially from youths, including cartoons. 

iv. Health Page: carries articles from Medical Doctors, Nurses and Pharmacists, 

including on traditional/herbal medicine on different health-related topics. 

v. Readings of the Month: Contains liturgical readings for the Sundays of the month. 

vi. Columnists: carried articles from different columnists whose topics cover wide 

range of topics from religious, social and political perspectives. 

vii. News Pages: contains news stories and events from various parishes of the diocese 

as well as events from neighbouring dioceses, from other dioceses in the country 

and from the Vatican. There is also a page dedicated to news about the social and 

political life of the people. 

As at 2010, the Newspaper produced 2000 copies for the 37 parishes and quasi-parishes. This 

gives the average parish 54 copies to sell to parishioners, although some get more and others 

less. In a way, the paper is the only source of print information, (of course apart from radio 

and television) for most people in rural areas of the diocese and even geographically. This is 

the reason why the paper has made efforts to include some social/political news items as a 

summary of major political events in the country in the last 4 weeks prior to the publication of 

an edition. In this way, parishioners are also able to follow and understand the major political 

events that have taken place in the state, region or nation in the last four weeks. A page is 

reserved for news of political and social nature. The reason for this was to fill the vacuum of 

the absence of other sources of information, particularly in the rural areas. In general, 

information in the form of Newspapers and magazines can only be found and bought in the 

single main city in the diocese, namely; Auchi. People in the other over 200 towns and 

villages must either drive to Auchi to buy their newspapers and magazines daily or rely on 

broadcast which has its own challenges as shall be treated shortly. This is the reason why the 

Promise newspaper fills the vacuum by a giving the people an overview of social and political 

news in the last four weeks.   

The Radio and television do not fulfil this role effectively for the following reasons: (1) 

Absence of power supply: The power situation of Nigeria is still so epileptic that whole towns 
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and villages are left without power for days and weeks and even months. The consequence is 

that any form of reliable information through electronic media is ruled out.  (2) Censored 

news: censorship is still very strong although officially this is denied. Most News 

organisations, for fear of not wanting to be on the wrong side of the government, practice self-

censorship. Thus, the Promise newspaper makes the efforts to publish political news that have 

direct relevance to the life of the people, some of which the government would not want to 

see published because many of these tend to expose the incompetence of Government 

officials and Government agencies. Indeed, many towns and villages do not feel the presence 

of the Government at all, in terms of provision of basic amenities (accessible roads, pipe 

borne water and health facilities). 

In addition and as a policy, the paper accepts articles which are not just religious but also 

social and political in nature at the same time. So, while people are able to read well-informed 

and well-researched articles on themes that touch on their faith and religion, they also have 

the opportunity to read well-informed articles on social and political issues that are of 

interests to them as a people. Therefore, the Promise newspaper, in addition to being a church 

newspaper, also serves the purpose of a community paper in a very restricted sense.  

But the newspaper faces challenges in fulfilling these responsibilities. The first is logistics, 

namely that due to dilapidated roads the paper finds it difficult to distribute the paper by itself. 

Instead it uses the means of the monthly meetings of the Laity council to which members 

from all parishes attend. Second is the financial challenge. The income from the sales of the 

paper is not able to sustain the production of the paper. At its Launch, it was sold for 0.25€ 

(₦50-fifty Nigerian Naira) but it now costs 0.50€ (₦100-one hundred Nigerian Naira) a copy. 

This is still too expensive for the average Nigerian who lives a less than 2 dollars a day (1, 

50€ or ₦300-three hundred Nigerian Naira). And unfortunately, because of the rural nature of 

the diocese, it is not of major interest to advertisers and so does not get adverts. Therefore, 

sustaining the paper financially is a big burden that the management must carry. It has to 

make do with low-income yielding adverts from around the diocese or travel long distances to 

seek adverts from people or organisations who give adverts not necessarily because of the 

commensurate advantage they stand to gain from such adverts but in order to support its 

sustenance as a church venture. Unfortunately, this does not come often. How long it will be 

able to sustain itself on this is yet to be seen.  
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7.5.1 THE GROWTH AND IMPACT OF THE PROMISE NEWSPAPER SO FAR 

Since its debut in 2006, the Promise Newspaper has grown in number of copies produced.  In 

2006, it had a production level of 1000 copies monthly but by 2014 it was producing 2000 

copies monthly. This is an indication of 3 combined factors. (1) The rate of literacy has 

increased. Since more people can now read and write, therefore, more people buy the 

newspaper, (2) there are more Catholics, namely that evangelisation is bearing fruits in the 

diocese, and with more people becoming Catholics, more people would buy the paper, and (3) 

that the newspaper has initiated themes, columns, articles or write-ups that interest readers. 

Literacy in Nigeria has increased reasonably compared to the 1980s. In 1980, there were 

5,877,572 enrolments in primary education for a population of 73, 698,000, which translates 

to 8% of the population. In 2010, there were 20, 681, 805 enrolments into primary school for 

a population of 159, 685, 000 and this translate to 13% of the population.
535 

In addition, adult 

literacy rate in 1991 was 67.7% (male) and 43.7% (female).
536

   This gives an average adult 

literacy of 55.7%. According to America’s CIA statistics, in 2010, adult literacy was 72.1% 

(male) and 50.4% (female). The average adult literacy in 2010 was 61.3%.
537

 This shows a 

5.6% increase. These indicate, therefore, better access to basic education (principally the 

ability to read and write). 

The diocese has expanded in its 10 years of existence. At its inauguration in 2003, there were 

only 63, 480 Catholics. By 2013, the number was 86, 271 which shows a growth rate of 

almost 36%.
538

 This could have been occasioned by increase in population which American 

CIA puts at 2.54%.
539

  

The newspaper’s growth can also partly be attributed to the inclusion of certain themes that 

touch directly on the lives of the people: faith and Christian living, questions about the 

catholic faith, social and political issues, youths’ page as well as a health page which deals 

with certain health conditions and how to handle them. These are items that have attracted a 

wide spectrum of the readership. In 2007, a Feedback mechanism revealed that, after the 
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health page was introduced, more people loved the articles on health page and the effect was 

that the number of copies went up by 500 copies, from 1000 to 1500.
540

  

7.5.2 EFFECTS OF OTHER PRINT MEDIA IN THE DIOCESE  

In Nigeria, religion plays an important role on how the secular print media relate to the church 

media. Many secular newspapers carry religious news very frequently. Indeed, the first 

newspaper in Nigeria was published by a church. It was published on 3
rd

 December, 1959 by 

Rev. Henry Townsend, a pastor of the church Missionary Society (CMS) based in Abeokuta, 

Ogun state in the South-west of Nigeria. The newspaper was titled “Iwe Irohin Fun Awon Ara 

Egba ati Yoruba (the newspaper for the Egbas
541

 and Yorubas).”
542

 

Apart from secular newspapers on editions on Sundays which are to a large extent dedicated 

to mainly Christian religious news items, many of their Daily editions still contained religious 

news items. Unfortunately, this is not the case with Islamic news on Fridays. Most newspaper 

published minimal news about Islam on Fridays. Reasons for this are not exactly clear 

especially since the population of Nigeria puts Christians and Muslims almost at par. 

In an analysis of four Nigerian major secular newspapers in 1998, namely: The Daily Sketch, 

The Punch, The Nigerian Tribune and the National Concord, it was discovered that religious 

items accounted for about 18% of the overall content of the newspapers. Christianity got 84% 

of the religious news coverage while Islam got the remaining 16%.
543

  

Other print media in the diocese, therefore, support the Promise in its evangelical roles 

although these are not written specifically to promote the catholic faith but Christianity in 

general. But these media at the same pose huge challenges for evangelisation in Auchi diocese 

because of the orientation which are completely secular and most cases go against basic 

Christian values of truth, fair play, objectivity and respect for human life. 

 

7.5.3 PASTORAL CHALLENGES OF THE SECULAR PRINT MEDIA TO 

EVANGELISATION 

The Print media, with all its blessings, also poses great pastoral challenges in the work of 

evangelisation in Africa. In the preceding paragraphs, highlight of the positive impacts of the 
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print media in evangelisation in Auchi diocese were discussed. At this point, the question can 

be asked: What are the challenges which make pastoral work more difficult? These would 

include: manipulating truths, inappropriate advertisements, vendetta journalism. 

a. Manipulating truths 

The church, as the bastion of truth, must be seen as selling only the truth and promoting same. 

While the secular media may sometimes seek to manipulate the truth for economic or political 

gains, the church media must be seen as promoting the truth. The truth reveals. The aim of the 

church media must be to reveal the truth in its entirety. This does not prejudice the laws of 

several nations on protection of children from revelations, even though objective and true, but 

are harmful to the immature young minds. There is the tendency in the media especially in the 

print to falsify truths in order to conceal its gravity or deceive its consumers. This ought not to 

be the case with the church media. This temptation is higher when the media must carry news 

about social or secular events and yet does not have the correspondents to verify the 

authenticity of a news item. Other avenues must be used to verify news items and at best be 

dropped rather than publish an item with a possibility of it being false. In genuine cases, 

however, when a piece of published information is found to be false, the media must retract it 

and correct same and tender apologies where applicable. 

b. Inappropriate Advertisement 

For most print, as well as other media, advertising is the main source of income and 

considerable amount of effort is put into generating not just any kind of adverts, but high 

income-yielding adverts. This drive for advert-profits has led many media outfit to 

compromise on their long-held principle of fairness and truth. Today, one observes 

pornographic adverts in many print media, which ironically generate high incomes, but which 

at the same time promote the commercialisation of the body, especially the female body. The 

church believes that the human body has an inherent dignity and must not be exchanged for 

monetary gains. The catechism of the catholic church states: “The human body shares in the 

dignity of "the image of God": it is a human body precisely because it is animated by a 

spiritual soul, and it is the whole human person that is intended to become, in the body of 

Christ, a temple of the Spirit.”
544

 The same applies to certain medical practices that contradict 

the teaching of the church such as the advertisements of condoms. Such possibilities not only 

                                                           
544

 Catechism of the Catholic Church, no.364. 



270 
 

promote unhealthy practices in the society but confuse Christians on where the church really 

stands on certain moral issues. 

c. Vendetta Journalism 

While some print media are owned by certain powerful individuals in the society and 

therefore are used as avenues to attack people’s character, the church print media must be 

seen to be fair to all and restrain from being used to as a vendetta by others to settle scores 

which has nothing to do with the church. The church teaches that all people are made in the 

image of God and are made children of God. The temptation to use church media as vendetta 

must be avoided. This is capable of throwing doubts on the credibility, integrity, justice, fair 

play of such church institution.
545

 

In addition to the above, one area where it appears the media has particularly failed, is its use 

to promote conflict around the world. What can the church media do to help correct this? In 

Nigeria especially, religious conflict s have become all too common. Can the media help? 

7.6 RELIGIOUS CONFLICTS IN NIGERIA AND THE ROLE OF THE MEDIA 

There are various divergent opinions as to when exactly religious conflicts started in Nigeria. 

While Karzah-Toure would argue that ethno-religious conflicts began in the pre-colonial 

period, for Sangosanya and Sha, it was the colonial construction of modern Nigeria which 

blurred ethnic identities that actually ignited ethno-religious conflicts. Still Adamolekun is of 

the opinion that religious conflicts can be traced to post-colonial era especially in the 1980s. 

However, many agree that the Maitatsine riots of 1980-1985
546

 appear to be the critical 

beginning of religious conflicts in Nigeria. 

Benson Igboin believes that religious phenomena are closely tied to geography in Nigeria. He 

argues that an event that would spark tumultuous riots by the Muslims in the northern part of 

Nigeria would hardly even be talked about by the Muslims of the southern part of Nigeria. 

While Igboin did not give reasons for these different reactions to the same event by adherents 
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of the same faith living in two different parts of the same country, I believe that there are core 

fundamental causes for these outbreaks of conflicts which I would mention later on in this 

chapter. 

Some have argued that the introduction of Shariah law in a secular country like Nigeria in 

1999 is a major contributory factor and precursor for conflicts. Whereas section 10 chapter II 

of the constitution of the Federal Republic of Nigeria (as amended) states that there shall be no 

state Religion, section 260 (1), however, allows for the introduction of Shariah court of 

Appeal. Again, some have argued that this particular act was more political rather than 

religious on the grounds that the Shariah law was not introduced when Muslim heads of state 

from the north governed Nigeria, but only when a Christian president from the south emerged 

as the country’s president in 1999. And that it was used as a weapon to destabilise his 

administration. This is still to be debated. But what is unarguable, however, is that applying a 

religious law within a country that is supposedly secular leaves more questions than answers. 

Religious Conflicts in Nigeria are clothed either as one between Christianity and African 

Tradition religions or between Christianity and Islam.  

7.6.1  CONFLICTS BETWEEN CHRISTIANITY AND AFRICAN TRADITIONAL            

RELIGION 

Many scholars have dwelt extensively on the question of Inter-religious Dialogue, which will 

include the dialogue between Christianity, in this case Catholicism, and other types of 

religions, particularly Islam, African Traditional Religion, Buddhism and Hinduism. 

Naturally, this dialogue arises because of regular conflicts between adherents of the major 

religions.  

In Nigeria, the first recorded case of conflict between Christianity and African Traditional 

Religion was the institution of the “Okuku Onye Uwa”
547

 from 1977 to 1980 in Awka town, 

south-East of Nigeria. It meant a hen sacrificed to appease the spirit of the ancestress who 

reincarnated in the bride. At the marriage of a girl, the spirit is appeased to relocate from the 

family of the bride to the family of the groom to continue to protect the girl in her new home 

and family. Expectedly, the Catholic Church condemned this as superstitious and naturally it 
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generated a bitter conflict between adherents of the Catholic Church and believers in this 

traditional practice of the Awka people.
548

 

In 2000, in Ogidi town of Anambra state, Christian youths claimed that the cause of 

stagnation of their progress was the presence of offensive deities and their shrines and went 

about destroying them. This, of course, pitted them against traditional believers. 

In 2002 in Neke, Enugu state, there was a conflict over claims by the Christians that 

traditional shrines in the community were using humans as sacrifices. This generated 

tensions.
549

 

In 2006, in Ugbekpe-Ekperi, a small village of about 5, 000 inhabitants where I served as a 

pastor, a major conflict occurred. The members of the traditional religion had a ceremony on a 

Sunday morning which would prevent residents from coming out before 8am and the Sunday 

service was normally at 6.30am. The Christians protested the restriction, defied the order and 

went to church and this naturally led to a major disagreement between the Christians and the 

African traditional worshippers, who felt the Christians’ action was a violation of the cultural 

heritage of their people.  

The question thus arises: Is there an African Traditional Religion in the sense in which the 

Christians perceived it to be and therefore had their own right to worship God in the Christian 

way without any obstruction or hindrance? Or is the African Traditional Religions really part 

of the people’s culture as the other party believes and therefore everyone in the community 

must respect, participate and abide by the precepts of this ‘aspect’ of the culture, irrespective 

of what other faith(s) one professes to hold? 

This is an issue to which opinions are divided. African scholars such as J.S. Mbiti, Okot 

p’Bitek, Geoffrey Parrinder appear to be of the view that Christianity is just one of the 

Religions of African, which include African Traditional religion and Islam. But Bola Idowu 

and JNK Mugambi believe the African Traditional religion is an intrinsic and inseparable part 

of the culture of the people and, therefore, cannot be designated as just one of African 

religions. Mugambi writes thus; 

In traditional African life, there is no compartmentalisation of the various aspects of life. 

It would therefore be incorrect to use the term religion with reference to traditional 

African life in the same sense as it is used when one talks of Christianity, Islam and 
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Buddhism as social institutions. These three religions have been functioning as 

institutions which could be identified apart from the cultures in which they have been 

established.
550

 

Mugambi argues further that an African cultural identity includes his religious background 

which is an integral part of his culture and therefore cannot opt out of his own religious 

heritage. Thus, traditional African religion is for the African an inconceivable abstraction. 

He argues that the early Christian Missionaries who first evangelised Africa, including the 

first catholic missionaries in parts of Auchi Diocese, did so with a generally negative attitude 

towards African culture and religion. Naturally, that led to conflicts and suspicions that persist 

till date. 

I align with the opinion of Mbiti and others to designate African traditional religion as a 

religion just like Christianity and Islam based on the fact that the African traditional religion 

had all the elements of a religion: belief in a god, set of worship, place of worship, designated 

leaders of worship and set of beliefs.  

In Auchi, the following are some grounds on which conflicts arose between the early catholic 

missionaries and the African traditional religion: 

a. Absence of real meaning of God 

The Missionaries taught their first converts that the ‘god’ or ‘gods’ the Africans have come to 

know and worship is not the ‘real’ God as revealed in the Bible. Thus, Mugambi writes that 

Edwin Smith, a white missionary, “…believed that African peoples had a concept of God but 

this was a God who created the world and then disappeared from it…the Christian faith had 

come to teach Africans that God had not disappeared from the world, that he was still active 

in it.”551 

This kind of teaching was naturally a shock. Before the white missionaries came, the Africans 

had been serving God. How come they are being told now that all they had previously 

engaged themselves in religiously amounted to nothing? Such questions bothered their minds. 

Thus, attempts to burn worship shrines in Imiakebu, a village in Auchi Diocese in the late 17
th

 

century were resisted by the natives and the result was that the white missionaries were 

expelled from the land. Another consequence that followed the early missionaries’ enterprise 

was that…  
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…although African converts to Christianity thought of themselves as people who had 

become followers of an entirely new way of life, in practice, they were participants in two 

cultural traditions-their own heritage and that which had been introduced by the missionary 

enterprise. Their acceptance of the Gospel was a synthesis between Christianity as they had 

learnt it from missionary agencies and the Scriptures on the one hand, and their traditional 

existence on the other.
552

 

They were further made to understand that even if there were any semblance of God 

amongst them, it was syncretic- the practice combining elements from different 

religions. 

b. Superiority of Christianity over the Culture 

Many Auchi people reacted that the early white missionaries taught and believed that 

everything about their culture was ‘backward’, from the way they ate to the way they talked. 

Infact, they were being told that they needed a new language (of course foreign) to be real 

humans. Even their foods were not considered ‘healthy’ enough. This did not go down well 

with the natives who disliked the white missionaries as a result. 

7.6.2 CONFLICT BETWEEN CHRISTIANITY AND ISLAM 

Christianity and Islam are Nigeria’s two major religions. According to statistics of the Central 

Intelligence Agency (CIA) of the United States of America, Christianity represents 40% of 

the total population while Islam has 50% leaving the other believers to share the remaining 

10%. Pew research, however, puts this slightly different: Christians (50.8%), Muslims 

(47.8%), others (1.4%).
553

 Christians are made up of mainly orthodox Catholics and 

Anglicans and increasing number of protestant groups and sects. In Islam, the main group is 

the orthodox Sunni, but comprising the Qadriyya, Tijani, Ahamadiyya, Tarika, Shia, Izala 

groups. The Qadriyya, Tijani and Ahamadiyya are seen as more moderate and non-violent 

while the Shia group appears more violent in its practice of Islam. The Izala sect attracts many 

young and educated Muslims committed to the implementation of the sharia. But there is also 

a very small number of Shiite and other minority Islamic groups as well. 

After the amalgamation of Northern protectorate (mainly Muslim) and southern protectorate 

(mainly Christian) in 1914 in what has now been called Nigeria, there have been constant 

tensions between the two religions. Ignatius Kaigama opines that the colonial administration 

of the British was clearly pro-Islam and even forbade any form of missionary activity by 
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Christian groups in the mainly Muslim north and this was an act that led to mutual suspicion 

and eventual conflicts that broke out long after independence.
554

 At Independence from the 

British colonialists in 1960, there were calls for harmonious cohabitation as citizens of one 

nation.  

In 1999, the state of Zamfara one of the 36 states of Nigeria located in the North-western zone 

of the country introduced the sharia legal system. It was introduced by the then Governor, 

Alhaji Ahmad Sani Yerima, a Nigerian senator and presently an advocate of child marriage.
555

 

Soon after, 11 Northern states also adopted the sharia legal systems in their states. Almost 

immediately, the Supreme Council for Sharia in Nigeria (SCSN) was established, a body 

deemed to be tasked with the responsibility of establishing Sharia in other states of Nigeria. 

This particular step angered a wide spectrum of Christians and heightened tensions between 

Muslims and Christians.  

In May 2000 riots broke out in Kaduna as a result of Christians protesting the introduction of 

Sharia law. The protesters argued that Nigeria was a secular state and ought not to allow 

religious-based laws such as Shariah to be introduced parallel with the constitution. More than 

1000 persons were killed in these riots. In September 2001, 2000 people were killed in similar 

riots in Jos. The riots soon spread to other states of Benue, Taraba and Nasarawa all in the 

North in which thousands were killed and thousands more displaced. 

In response to the crisis in Kaduna state, the then Governor Alhaji Ahmed Makarfi allowed 

the Christians in the mainly Christian-dominated southern part of the state the freedom not to 

be compelled to abide by the precepts of the Sharia law but to remain under the normal civil 

legal system of Nigeria.  

In 2004 alone, religious clashes in Jos and Kano claimed the lives of more than 5,000 people 

and displaced thousands more.  

Other Notable religious crises in Nigeria are the religious disturbances in Kaduna and Kano 

(1984), and Zango Kataf crises in Kaduna State (1992).
556

 Others are Kafanchan College of 
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Education Muslim Christian riots (1987);
557

 Kaduna Polytechnic Muslim-Christian skirmishes 

(1981-1982); and the cross vs the crescent conflict at the University of lbadan (1981-1985). 

Yet other early ethno-religious conflicts include the Bulumkutu Christian-Muslim riots 

(1982); Usman Danfodio University Sokoto (1982); and the Muslim-Christian clash during a 

Christian procession at Easter in Ilorin, Kwara State (1986). 

In all these conflicts what were the remote and immediate causes? 

7.6.3  CAUSES OF RELIGIOUS CONFLICTS IN NIGERIA 

The following could be adduced as reasons for the outbreak of religious conflicts in Nigeria: 

oppression and victimization, economic factor, defective social structure, ethnicism, 

aggressive proselytism, lack of education of citizens, lack of proper training of religious 

leaders, political instability and political ambitions of the rich.  

a. Oppression and Victimization 

The major cause of religious conflicts in Nigeria is oppression, victimization, exploitation, 

marginalization, nepotism and bigotry. In other words, political-related reasons are the 

primary causes. When people feel uncared for and neglected, then it prompts them to violence 

and unrest. In Nigeria, particular religious groups may feel oppressed and not taken into 

account in the sharing of the nation’s resources. Such conflicts thus arise when a religious 

group feels deprived. For instance, after the death of Nigeria’s Muslim president Musa 

Yar’dua, who died in office in 2009 and his Christian vice-president Goodluck Jonathan 

completed his tenure and thereafter sought to be re-elected for a new term in 2011, majority of 

the Northerners where the late Yar’dua hailed from, protested arguing that another Muslim 

should fill the slot since he was designated to govern for two terms of four years each (total of 

eight years)
.558

 Immediately after Goodluck Jonathan’s election as president in 2011, a 

massive riot broke out in large parts of the Muslim-dominated northern part of the country, 

leading to loss of lives and destruction of properties. 

b. Economic Factor 

Poverty is also another major cause of religious conflict. People feel very unable to live 

normal lives and therefore result to violence. Although, Nigeria is seemingly rich, the average 
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Nigerian does not see this reflect in the standard of life he lives. The consequence is that in 

order to make ends meet, people result to do anything, including killing to survive. And most 

of these conflicts are inspired by the rich for personal gains. The poor people are paid peanuts 

to kill. Economic factor has always played a role in the outbreak of most conflicts, not the 

least religious conflicts. This is one area where the Government has achieved little success. 

With 70% of Nigerians living below poverty line as at 2010 according the United States 

CIA
559

, religious crisis are likely to continue. These figures cannot guarantee a religious 

crisis-free state. Experts assert that religious violence is mostly prevalent among the poor.  

Related to this is the twin brother of poverty, namely unemployment. Nigeria has no strategy 

to employ her youths and no social structure to cater for their basic needs. There are still 

thousands of graduates with no jobs and with no support from the state. With an 

unemployment rate of 23.9%
560

, graduates can allow themselves to be used to incite violence. 

Of course, they receive some monetary rewards in return. Thus, as long as there are idle 

young minds roaming the streets looking for ways to survive, the possibility of having a 

conflict-free nation is minimal. Government must engage the youths by creating jobs or 

supporting those who genuinely cannot find jobs with some monthly stipend.  

c. Defective social structure 

Another cause of religious conflict is the breakdown of social system of control such as the 

police and the legal system. Because the police is generally believed to corrupt, it doesn’t 

have the people’s trust and therefore people do not volunteer information to them that would 

have helped in curbing religious conflict and nipping them in the bud. The same applies to the 

legal system. The justice system in Nigeria is corrupted and slow. The rich often evades 

justice for their crimes and corruption and so people react to such injustice by taking to 

religious riots and fighting.  

d. Ethnicism 

There is the dimension of ethnicity to religious crisis. There is deep consciousness in Nigeria 

as to whether one is Muslim or Christian, whether one is Northerner or southerner, whether 

one is from minority or major tribes. These kinds of stereotypes which have political 

coloration play out in other aspects of the society’s life as well. Today, one hears of Northern 

Governors Forum, or South-south Governors Forum and then the general Nigeria Governors 
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Forum. Nigeria has also what is called the quota system or what is later to be called federal 

character,
561

 in which offices or appointments are made based on one’s ethnic origin and 

religion. Infact, there is a Federal Government agency, “The Federal Character Commission,” 

charged with the responsibility of ensuring the implementation of the quota system. Although 

the argument to ensure equal representation of all appears valid and applaudable, it creates in 

the sub-conscious a divide that does more harm than good. When such divides happen even at 

the level of political leaders, then nothing less is expected of followers. 

e. Aggressive Proselytism 

Aggressive proselytism from both religions is another factor for religious crisis. The 

Christians, supported financially from their American backers and the Islamic groups 

supported by their backers in the Arabic world, contribute to this crisis. Only that the rate of 

violence in Muslim-populated North far outweighs any in the Christian-populated south. 

Recently, many polio vaccination programmes in Northern Nigeria were cancelled because 

some Muslims thought they were designed to render Muslims impotent and introduce HIV 

and cancer and thereby decimate their population while giving advantage to Christians.  

The 2002 Miss World contest that was supposed to hold in Nigeria but was later cancelled 

because it provoked reactions from Muslims who saw it as a way of selling the Christian 

culture and ideas to their people and put their religion at a disadvantage. A priest and 56 

others were killed. The then Bishop of Maiduguri, Rev. Matthew Ndagoso was lucky not be at 

home when the attackers visited his house and destroyed a significant portion of it, 30 

churches were burnt. 50 shops and 3 hotels belonging to Christians from the South were burnt 

to the ground.
562

 

According to Christian W. Troll, the relationship between Christians and Muslims should be 

such as to meet these two fundamental goals: 

i. To define the parameters and set standards and rule for the peaceful coexistence of all 

parties in the society, including the protection of individual and collective rights.  
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ii. To motivate the different religious groups to practice their faiths without hindrances and 

to offer necessary support for the free practice of one’s faith.563 

 

f. Lack of education of citizens 

Nigeria’s literacy rate is still low. According to American CIA statistics, only 61.3% of adults 

age 15 and above can read and write and Nigeria’s population is approximately 174,507,539 

as at 2013.
564

 If according to this statistics, 76.5million are those below the age of 15, that 

leaves 98,007,539 adult.
565

 If 61.3% of these are literates, that translates to 60, 078, 621 adult 

literates in Nigeria at 2013. The balance of 37, 928, 918 adult Nigerians above the age of 15 

can neither write nor write. This is a large number for a young developing nation and therefore 

it is easy to manipulate a large crowd of illiterates for reasons that ordinarily would seem 

unintelligible to literates. 

 

g. Lack of proper training of religious leaders 

Apart from a few religious groups and denominations, the majority of religious leaders in 

Nigeria are not well trained or not trained at all. The resultant effect of this is that they impart 

an obliterated version of religious teachings and doctrines to their unassuming followers. 

Some of these teachings have been known to be the cause of riots in the past. Well trained 

Christian and Muslim religious leader ought to bear in mind the following: 

i. The Relationship between Christianity and Islam should not necessarily lead to 

convert the other but rather an opportunity to understand each other better and to 

appreciate even more the beauty of religious plurality in our world of today. 

ii. Christianity and Islam are partners in the upholding of universal truths, freedom of 

religion and a just society that recognises the fundamental human rights. 

iii. Christianity and Islam recognize God as creator of the world and our collective 

responsibility towards this and to protect and care for God’s creation.
566

 

 

 

 

 

                                                           
563

 Christian W. Troll, 2012, „Mission und Dialog im Kontext der Christlich-Muslimischen Begegnung“, in: 

Klaus Krämer/Klaus Vellguth, 2012, Mission und Dialog: Ansätze für ein kommunikatives 

Missionsverständnis, Freiburg, pp.96ff. 
564

 Central Intelligence Agency (CIA), 2014, “Nigeria”, https://www.cia.gov/library/publications/the-world-

factbook/geos/ni.html. Accessed on 26.02.2014. 
565

  Ibid. 
566

 Christian W. Troll, 2012, pp. 95-96. 



280 
 

h. Political Instability 

Another cause is the long military intervention in the politics of Nigeria. Nigeria experienced 

almost 30 years of military dictatorships between 1960 when she gained independence and 

1999 when she returned to civilian rule again.
567 

 And because under military dictatorships the 

rule of law is not adhered to and instead iron hand and force is usually applied, majority of 

Nigerians in this generation grew up under the reign of force. They didn’t experience the civil 

orientation that young people get used to as they grow up in normal civil societies. All they 

knew was force and violence. This has played out in their social behaviour since then, namely 

that they are quickly prone to use of force and violence in resolving differences. 

  

i. Political ambitions of the rich 

Many rich people, nursing political ambitions or having political scores to settle with their 

opponents instigate crisis in order to prove to their opponent how ‘influential’ or ‘popular’ or 

‘powerful’ they are. The aim is to use such appearance of popularity to subdue the opponent to 

submission or compromise. These intentions are usually concealed from the ordinary man on 

the street who executes the plans in the form of riots, maiming, looting and even killing. 

Political ambition is a main instigation of religious crisis in Nigeria. And behind every 

religious crisis instigated in the country, there are instigators. 

7.6.4 INSTIGATORS’ ROLES IN RELIGIOUS CONFLICTS 

Abraham’s Maslow hierarchy of needs highlights clearly the 5 different levels of needs and 

wants, namely: (1) Physiological (food, water, sleep, excretion); (2) Security and Safety 

(security of body, employment, resources, property); (3) love and feeling of belonging 

(friendship, family); (4) competence, prestige and esteem (achievement, respect for and by 

others); (5) self-fulfilment (creativity, problem-solving, lack of prejudice, acceptance of 

facts). 

Although, he didn’t envisage it in his needs theory, the reality is that the most powerful 

unsatisfied existential needs can be a catalyst for both positive and negative actions.
568

 

Conflicts are never resolved unless the causal drives are identified and addressed. Causal 

drives refer to the main actors. Most conflicts, as Burton argues, results from ‘spill over’ 
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effects of the leader’s internal, institutional or even personal problems displayed as a basis for 

the conflict and often meant to ‘divert attention.’ This smokescreen has been the bane of 

religious conflicts in Nigeria, more often than not, seen as “personal failure translated to the 

public space.”
569

 

Unsatisfied needs are the potential and actual catalyst for conflicts. It is important to 

differentiate between needs and wants. Needs are those things that all people require just to be 

human. Basic needs for survival and security include; food, shelter, sleep, exercise, protection 

from danger. Ted Peters argues that these are satiable. 

On the other hand, wants have to do with human desire for uniqueness and superiority, 

namely: power, domination, wealth, and these are insatiable. This is why in Nigeria, 

politicians would do anything, rational or irrational, moral or otherwise to get and sustain 

power. Therefore, Ian Barbour argues for the prioritisation of needs over and above wants in 

an attempt to understand the motivations of instigators and perpetrators of conflicts in 

Nigeria. For the instigators, ‘wealth wants power, and power wants wealth’, whereas for the 

perpetrators, the needs of the ‘stomach’ are confused with higher order needs.
570

 

Generally, there are 3 types of agents of collective violence: perpetrators, victims and 

bystanders. Perpetrators are victims of indoctrination (religious or political) because of the 

insatiable wants of instigators. As a result, most cases of violence are not even verified before 

deploying violence. In truth, “these instigators do not physically carry out the acts of violence 

themselves but tune and transmit the messages that will effectively motivate others to cause 

harm and provide perpetrators with the requisite resources for accomplishing their tasks.”
571

 

Apart from funding collective violence, instigators have been known to wield greater social or 

political influence and wider range of power over and above the perpetrators. In 2012, in the 

wake of the deadly attacks by the Islamic sect Boko Haram on innocent Nigerians in some 

parts of Northern Nigeria, the police arrested Shuaibu Muhammed Bama a top commander of 

the sect in the home of a serving Senator Ahmed Zanna in Maiduguri in Borno state.
572

 This 

kept people asking: What could be the relationship between a serving senator, a ‘supposed’ 

defender of the Constitution of the Federal Republic of Nigeria and of course one who is 

supposed to represent the interests of his constituents including working for the overall peace, 
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safety and security of Nigeria and Nigerians, and a top commander of a sect that is known for 

its violence against Nigerians and the state as a whole? 

Instigators shape the thinking and guide the behaviour of the perpetrators, but perpetrators 

have relatively little influence to know or understand the motives or plans of the instigators. 

Instigators are fixated on this fundamentalist ideological framework to exacerbate the feelings 

of threat of possible domination, whether real or imagined. As a result, an egoistic sense of 

group cohesion develops on the sense of ‘us versus them’. Thus, in Nigeria, most of the 

conflicts are politically motivated but religiously garbed and deployed because of the strong 

emotions religious affiliations and profession evoke. With the exception of a few, therefore, 

most conflicts in Nigeria are given religious colouration but in actual fact, they are politically 

instigated by strong political figures in an attempt to preserve their political hegemony and 

widen their social influence.  

Victims in a conflict are those who are directly or indirectly affected by the actions of 

perpetrators. These could be direct victims in the sense of those who receive the physical 

violence in the hands of their aggressors. Here, one of can talk of those killed, maimed, 

injured, sexually assaulted during a conflict. Indirect victims are those who suffer the effects 

of the violence against direct victims e.g. family members. These could be psychological or 

physiological such as when the bread winner of the family is killed.  

Bystanders are those who are not directly or indirectly affected by a conflict but are merely 

observers in what has happened. However, bystanders could be affected in a general way, for 

example, when there is general insecurity as a result of a conflict or when a curfew is in place 

and movements are restricted or when the normal life of a society is drastically affected e.g. 

closed markets, closed schools, closed banks, epileptic water and power supply. In that sense, 

everyone is a victim in a conflict. 

When such conflicts do eventually break, they have to be resolved irrespective of who was 

responsible. This is where dialogue can become a channel for resolving such conflicts and 

becomes at the same time an important tool of evangelisation. 
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7.7 DIALOGUE AS EVANGELISING COMMUNICATION 

Dialogue is an interpersonal relationship, a conversation between two or more persons.
573

 It is 

principally a conversation between parties of differing views which can be cultural, 

ideological or religious. Dialogue is one very important form of any communication. Dialogue 

from its Greek etymology, dia=with or together and logos= speech or rational justification 

(meaning talking together or speaking with the other) has never been a one-directional 

process. It has always been an activity involving at least two parties in a mutually acceptable 

level of communication and discussion, which can help both parties to arrive at a mutually 

agreeable end-decision. In other words, dialogue is a mutual discussion between two persons 

with the goal to develop understanding and respect for each other, the prevention of 

disagreements, peacefully living together, und growing together in unity in all aspects of 

human life. It means the exchange of opinions, experiences, principles, professions between 

representatives of different cultures, traditions, academic disciplines and religious 

convictions.
574

 Dialogue is, therefore, an attempt to communicate, to explain, to enlighten, to 

understand. Agapit Mroso affirms that “good dialogue is necessarily good communication and 

good communication is the outcome of good dialogue.”
575

 It is “not just a special way to 

improve relationship…… (but also) a way of being with others as opposed to a way of 

thinking through issues and problems only.”
576

 In other words, the action of dialogue is one in 

which a person not only makes himself available to others, but also becomes conscious of 

others as persons. It implies complete openness and trust. 

However, the process of dialogue can at the same time be complex due to mental and 

psychological barriers than can arise. For instance, barriers can arise as a result of assumptions 

that words in themselves outside the person have meanings and are logical or that the purpose 

of dialogue is to get the other person to see things from one’s own point of view. These 

assumptions can create a chain reaction of perceptions and negative feelings which block 

communication. Notwithstanding, communication is facilitated when reason interacts with 

emotion, when the person means more than just words spoken, when the object of dialogue is 
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to give the other partner the opportunity to freely express his feelings which may include 

differences.
577

 

In dialogue, respect for the other person as an equal partner in the process rather than as an 

object to be ‘used’ or ‘won’ must be preserved. 

Since the Vatican II’s declaration of the church in its relation to non-Christian Religions, 

Nostra Aetate (Oct.28, 1965) and the pastoral constitution on the church Gaudium et Spes 

(Dec.7, 1965), the church has emphasized dialogue as an important part and an essential 

approach in the communication of the church.              

However, the word ‘dialogue’ as a description of communication within the church is 

relatively new. It is not found in pre-conciliar ecclesiology whose key words were 

‘jurisdiction’ and ‘obedience.’
578

  

For long, the model of communication within the church has been characterized by the 

following:  the priority of the universal church over the local church (universal ecclesiology), 

the priority of the ordained office holder over the congregation (clericalism), the priority of the 

monarchical over the collegial structure of office (centralism) and the priority of unity over 

plurality (uniformity). 

However, in the ecclesiology of communion, since after Vatican II, a different picture is 

revealed with the following characteristics; an organic connection between the universal 

church and the local churches, the cooperation between the ordained office holders and the lay 

people, he theological necessity of both primacy and collegiality and unity within plurality 

In preference for the later model as against the former, dialogue is, therefore, understood as a 

mutual communication in which the partners, as well as their experiences and judgements, are 

taken seriously. This does not exclude the official authority of the pastors and the obedience 

due to them, but it requires the pastors to exercise their authority in dialogic fashion.
579

 In 

what forms, therefore, can dialogue be carried out? 
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7.7.1 FORMS OF DIALOGUE 

Dialogue comes in different forms. The different forms of dialogue are also in some ways 

intertwined. Francis Nwaiwu gives 4 of such forms, namely: Dialogue of life, dialogue of 

deeds, dialogue of religious experience, and dialogue of specialists. 

a. Dialogue of life 

This is the dialogue that takes place between peoples of different religions at the level of daily 

life.
580

 At this level, there is no formal discussion or contact. People just live out the day to 

day life, going about their daily activities of life but at the same time living out the values of 

their various cultures and religions. This enables one to encounter others in an atmosphere of 

concern, respect and hospitality. And this type of dialogue is one that obliges every Christian 

to act and must contain the following characteristics: it recognises our biases and prejudices, 

shows esteem and respect (cf. 1Pet 3:16), avoids triumphalism, prestige and power, dispels 

suspicion and creates friendship and trust. 

b. Dialogue of deeds 

This form of dialogue is again not specifically religious in nature, rather it is one that is 

directed at social engagements for the goals of a humanitarian, social, economic and political 

dimension of human life in order to achieve the noble results of liberation and advancement. 

In Africa, due to peculiar crisis that the people suffer, such as flood, drought and famine, 

hunger and extreme poverty, refugee problem, violation of human rights and of course 

political instability, people come together, putting aside their different religious inclinations 

and work together towards the promotion of a just and human society. John Paul II, in a radio 

address to Asians in 1990, said such duty is not for particular Christians but for all Christians 

everywhere.
581

 

All religions express the desire for peace and human development. Therefore, initiatives are 

taken together to fight against illiteracy and poverty. In recent history, this has only achieved 

partial successes in Africa. In Nigeria for example, during the dictatorial regimes of Ibrahim 

Babangida (1985-1993) and Sani Abacha (1993-1998), the Christian body (Christian 

Association of Nigeria-CAN) was heavily polarised and divided, no thanks to the infiltration 

of Government elements. As a result, rather than the Christians body spearheading the fight 
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against oppression, violation of human rights and poverty that were perpetuated by the 

regimes, it was human rights groups and social activists that took the lead.   

c. Dialogue of specialists 

Dialogue at this level refers to mutual brainstorming at the academic and theological settings, 

where experts exchange ideas and information on their beliefs and practices and seek mutual 

understanding through sincere discussion. The purpose is to know the other, discern and 

appropriate values, encounter new dimensions of reality, to witness and to be witnessed.
582

 

d. Dialogue of Religious Experience 

This form of dialogue takes place in full openness of all parties in sincerity and honesty. It is 

the communication of religious experience, prayer, meditation as well as recollection, silence, 

fasting, pilgrimages, contemplation, mysticism which are also shared among the followers of 

the different religions. It is encountering the other beyond words. Panikkar in an encounter, 

while in a religious sharing, once said: “I left as a Christian, I found myself a Hindu and I 

returned as a Buddhist, without having ceased to be a Christian.”
583

 Thus, participants in such 

sharing must endeavour to enter into the religious experience of the other, without which real 

and genuine spiritual communion and exchange becomes impossible. It is this kind of 

dialogue that can be described as inter-religious dialogue in its strictest sense. 

7.7.2  INTER-RELIGIOUS DIALOGUE 

Inter-religious dialogue is simply a meeting between persons of different religious beliefs and 

orientations in a mutual and symbiotic atmosphere of sharing ideas and exchanging views in 

such a way that each one understands not only better of itself but also learns something of the 

other. It is a “coming together of at least two persons or groups of different religions, as 

religiously committed persons, with a view of enriching, deepening and broadening their own 

religious life through mutual understanding of one another’s convictions and witness.”
584

  

For Agapit Mroso, Inter-religious dialogue is an encounter of belief involving an unbiased 

multi-religious experience.
585

 For him, to dialogue is to open oneself, to explain oneself and to 

really listen to the other. John Paul II added that dialogue is the “readiness to cooperate with 

others for the betterment of humanity, and a commitment to search together for true peace and 
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justice.”
586

 Inter-religious dialogue can also be defined as the activity of the church by which 

she engages other religions in a respectful, mutual and sincere dialogue in order to promote 

peace, justice and freedom and by so doing prevent religious suspicion, intolerance and 

insensitivity. It should not be seen as an attempt by one religion to dominate and impose one’s 

religion and culture over the other. In the real sense, Inter-religious dialogue means knowing 

and having more than a factual knowledge of the other’s religious traditions. It actually 

involves “getting inside the skin of the other, it involves walking in the other’s shoes, it 

involves seeing the world in some sense as the other sees it, it involves asking the other’s 

questions, it involves getting inside the other’s sense of being a Hindu, Muslim, Jew, or 

whatever.”
587

 The breakthrough of the church’s involvement in Inter-religious dialogue was 

articulated clearly in Nostra Aetate by Pope Paul VI and states thus: 

The Catholic Church rejects nothing of what is true and holy in these religions. She has 

a high regard for the manner of life and conduct, the precepts and doctrines which, 

although differing in many ways from her own teaching, nevertheless, often reflect a ray 

of truth which enlightens all people….The church therefore, urges her sons and 

daughters to enter with prudence and charity into discussion and collaboration with 

members of other religions.
588

 

Pope Paul VI writes further, affirming that the church 

respects and esteems these non-Christian religions because they are the living expression 

of the soul of vast groups of people. They carry with them the echo of thousands of 

years of searching for God, a quest which is incomplete but often made with great 

sincerity and righteousness of heart.
589

 

In speaking to Africans in his encyclical Ecclesia in Africa Pope John Paul II uses very similar 

words stating that “the church certainly respects and esteems the non-Christian religions 

professed by very many Africans, for these religions are the living expression of the soul of 

vast groups of people.”
590

 With particular attention to other baptised Christians, to Muslims 

and African traditional believers, the Pope states: 

…united to Jesus Christ by their witness in Africa, Catholics are invited to develop an 

ecumenical dialogue with all their baptised brothers and sisters of other Christian 

denominations, in order that the unity for which Christ prayed may be achieved, and in 

order that their service to the peoples of the continent may make the gospel more 

credible in the eyes of those who are searching for God…Commitment to dialogue must 
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embrace all Muslims of goodwill. Christians must not forget that many Muslims try to 

imitate the faith of Abraham and to live the demand of the Decalogue….With regards to 

African Traditional religion, a serene and prudent dialogue will be able to foster the 

assimilation of positive values such as belief in a Supreme Being who is Eternal, 

Creator, Provident and Just Judge, values which are readily harmonised with the content 

of the faith….The adherents of African Traditional Religion should, therefore, be treated 

with great respect and esteem, and all inaccurate and disrespectful language should be 

avoided.
 591

 

And the Pontifical Council for Interreligious Dialogue and Congregation for the 

Evangelisation of Peoples sums it up, thus; 

Dialogue can be understood in different ways. Firstly, at the purely human level, it 

means reciprocal communication, leading to a common goal or, at a deeper level, to 

interpersonal communion. Secondly, dialogue can be taken as an attitude of respect and 

friendship, which permeates all those activities constituting the evangelising mission of 

the Church. This can appropriately be called ‘the spirit of dialogue’. Thirdly, in the 

context of religious plurality, dialogue means ‘all positive and constructive interreligious 

relations with individuals and communities of other faiths which are directed at mutual- 

understanding and enrichment, in obedience to truth and respect for freedom’. It 

includes both witness and exploration of respective religious convictions.
592

 

Francis Onaiwu explains how Inter-religious dialogue can be understood in two senses within 

the church: Dialogue as Mission and specific activity of the Church. 

a. Dialogue as Mission 

Mission is the very reason for the church’s existence. This mission as a form of inter-religious 

dialogue is expressed in multiple activities such as; simple presence and living witness of the 

Christian life, promotion and commitment to the service of humanity, and active engagement 

for social development, the struggles against poverty and the unjust structures which produce 

it. Other aspects that reveal the inter-religious dialogical mission of the church include its 

liturgical life, prayer, Inculturation, proclamation and catechesis. It includes the manner of 

acting, attitude and spirit which guides one’s conduct. It leaves room, however, for the other 

person’s identity, his modes of expression and values because “any sense of mission not 

permeated by such a dialogical spirit would go against the demands of true humanity and 

against the teaching of the gospel.”
593

 

b. As special activity of the church 

This is dialogue that is not yet mission; it is dialogue at the specific religious level. It is the 

mutual encounter of Christians with followers of other religious traditions. This dialogue is 
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based on the dignity of the human person and on honest acceptance of pluralism. Such a 

process involves overcoming of self and desire for growth but with due respect of conscience 

and the action of the Spirit, aware that one can find the seeds of goodness and truth in every 

community. Thus, conversion is not the end goal of such dialogue. 

In order for inter-religious dialogue especially between the Catholic Church and other 

religions to make sense, two opposing theories must be examined contextually: Inclusivism 

and Pluralism.  

Inclusivism refers to the possibility of members of Non-Christian religions (such as Judaism, 

and Islam) to attain salvation through living out their beliefs, but that in some way Christ is 

involved in the salvific process. The danger here, however, is that Christianity attempts to 

maintain its superiority over other religions. This theory hinders effective inter-religious 

dialogue both at the broad level and at the local level. This is one of the major obstacles to 

religious dialogue at present between Christianity and other religious. Until inclusivism is 

practically excluded and removed, inter-religious dialogue may not achieve its target. 

The other is pluralism, which holds that salvation can be achieved by more than one religion 

and that no religion is superior to the other. The pluralistic model of dialogue involves a 

situation in which no one claims absolute possession of the truth. The dialogue process is 

therefore an attempt to bring the truth closer to all partners. It is not necessarily a readiness to 

accepting the other’s position, but the partners explain in clear terms the truth in their 

individual religion. 

However, there is a third theory of exclusivm, although this is not one of the approaches being 

employed by the catholic church in its interreligious dialogue endeavours because it does not 

produce any good results ultimately. Exclusivism is the belief that one’s religion is the one 

that contains all truth. It means the claim of one of the religious partner to the possession of 

the absolute truth and thus to convey this truth undiluted to others. One can make reference to 

Fulgentius von Ruspe’s popular declaration: “extra ecclesiam nulla salus” (No salvation 

outside the church).
594

 Jose Maria Vigil, therefore, argues that it is for this very reason that the 

missionary methods employed by the early missionaries were never dialogical but followed 

this model of exclusivism. He adds, however, that this was a phase of cultural development 

which every society experiences. But unfortunately elements of exclusivism are still present 
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even in our time. Just like one feels a very strong and sometimes selfish bond to one’s family 

at the exclusion of others, so is the belief amongst religions that the full truth rests in them. 

Dialogue is not possible in this case because such a stand would mean that the partner is not 

prepared to alter his own position and forecloses, therefore, the possibility of a consensus.
595

 

Thomas Schreijäck brings in the perspective of the specific challenges in dialogue within a 

multicultural setting such as Africa when he argues  that “Religious belief, theological 

thinking and dealings with issues of solidarity within the context of basic Christian 

convictions are not Western-based but must be seen and understood for what it is-universal 

und multi-cultural.”
596

 

For him Inter-religious dialogue should help in dissolving misunderstanding and improving 

better relationships as well as eradicating mutual fear and suspicion from each other and 

thereby promoting greater unity, and deepening of one’s own faith.
597

 What is, therefore,the 

basis of Inter-religious dialogue? 

 

7.7.3  BASIS OF INTER-RELIGIOUS DIALOGUE 

There are many grounds for interreligious dialogue, but I found those proposed by Francis 

Nwaiwu as very concise and apt, namely, 

a. Unity of Human race 

b. Fact of Religious pluralism 

c. Current Global realities 

d. The African situation 

 

a. Unity of Human race 

Christians and followers of other religions belong to the Kingdom of God. They build up this 

kingdom whenever they promote integral liberation of human persons especially the poor and 

oppressed, whenever they stand up for human rights, whenever they foster spiritual and 

religious values. The search for answers for the profound questions and riddles of life and 

humanity draws religious people together in a unique way.  
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Interreligious dialogue is advantageous to all the participants because all human persons seek 

truth, harmony and community. For Christians, it includes biblical principles, the highpoint of 

which is love of neighbour, with whom they share both natural resources as well as social, 

cultural, intellectual, religious and psychological values. In addition, the unity of all humans is 

further reinforced because all live in the same planet and go through the same cycle of life: 

conception, birth, infancy, adolescence, adulthood, old age and death. Human beings are all 

the same in birth and death irrespective of what happens in between (race, nationality, 

religious affiliations, scientific advancement and academic status). Interreligious dialogue is 

important because the earth is the home of all humans.
598

 

b. Fact of Religious pluralism 

At present in Africa, Christianity forms 49.3%, Muslims 48.8% and Traditional religion and 

other Faiths form about 1.9%.
599

  So religion plays an important role and exerts great influence 

on how Africans live their lives. It is common to find in many African families today members 

who profess different faiths. Therefore, most African states are multi-religious in nature, 

though some have Christian majority, while others have Muslim majority. The table below 

shows an example of the religious mix in some African countries.  

Table 7: Religious Mix in Africa. 

Country Population 

(Millions)600 

Christianity (%) Islam (%) African Religion and 

Other Faiths (%) 

Nigeria (West Africa) 170 49.3 48.8 1.9 

Egypt (North Africa) 84 10 90 - 

South Africa (South Africa) 49 79.7 1.5 18.8 

Tanzania (East Africa) 47 61 35 4 

Source: Wikipedia statistics 2013.601 

With such mix of different religions in the continent, the necessity and expediency of inter-

religious dialogue can be clearly appreciated. 

c. Current Global realities 

Globalisation has changed the religious peculiarities of African societies, such that the number 

of atheists is growing by the day. The need to understand the concept of God and how best to 
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serve him is more the subject of dialogue today. The divide today is now between those who 

believe life only has meaning with God and those who believe that the truth rest in man 

himself and how he chooses to define it. It is now a question of universal and particulars, 

between objectivism and relativism. Presently, there are increasing numbers of splinter groups 

both in Islam and Christianity and the cases of fundamentalists have so dramatically increased 

that it is becoming increasingly difficult to distinguish which believe in what. For these 

reasons, interreligious dialogue must be fostered. 

d. The African situation 

Africa has myriads of problems ranging from the trauma of slave trade, colonialism, poverty, 

deadly ailments such as Malaria, polio, HIV/AIDS, and infrastructural under-development. 

Then there is the debt burden which places almost a retrogressive clog on the wheel of 

Africa’s development, and of course racism which Africans regularly experience whenever 

they leave the shores of Africa. Bishop Sarpong of Ghana admits that the problems of Africa 

whether political, social or economic would be less complicated if there were religious 

harmony, a religious harmony brought about by mutual trust and respect among the 

followers.
602

 And conflicts would continue to loom in Africa unless various religions curb 

their extremists’ agenda. Hans Küng captures this vividly; “no world peace without peace 

among religions, no peace among religions without dialogue between the religions, and no 

dialogue between the religions, without accurate knowledge of one another.”
603

 

Religion would have served its aim if it led to the unity among its people. And this is 

what religions in Africa must do. Inter-religious dialogue must help the African 

understand the truth of himself and his religions but also of the truth and religions of 

others.  

In Pope Paul VI’s apostolic letter, Africae terrarum (October 29, 1967) to Bishops and 

Faithful of Africa in 1967, he appealed to African Christians and Muslims to treat each other 

with respect and recognise the similarities between both religions. Similarly, Pope Benedict 

XVI in 2008 in an address to end the International Catholic-Muslim Forum
604

 said:  
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As faithful Catholics and Muslims, we are convinced of the importance of witnessing in 

the transcendental dimension of life through our spirituality nurtured by prayers in a 

world increasingly dominated by secularism and materialism…God calls us to work 

together for the victims of sickness, hunger, poverty, injustice and violence. For us 

Christians, the love of God cannot be separated from the love of our brothers and sisters 

with difference in race or culture… The Muslim tradition also strengthens the obligation 

to the poorest of the poor… we must uphold with respect for each other the dignity of 

the human person and fundamental human rights, even though our anthropological and 

theological world views are different. We have a big field, in which we can work 

together to defend and promote the moral values which belong to our collective 

heritage.
605

 

 

Agreeing that interreligious is expedient in Africa, what are the conditions necessary to 

ensure a successful interreligious dialogue within the context of Africa? 

7.7.4                     CONDITIONS FOR INTER-RELIGIOUS DIALOGUE 

There are certain conditions that must be met before inter-religious dialogue as a process can 

even begin at all and if it must achieve its set goals. These include: 

(1) Personal religious conviction: for one to be able to understand the religious views of the 

others, he must first understand and grasp the full meanings of the contents of his own. For 

this reason, inter-religious dialogue must be conducted by persons of deep religious conviction 

and sufficient knowledge of that religion. Without this fundamental requirement, dialogue is 

simply impossible, because it is on the basis of one’s religious experiences that one enters into 

religious dialogue with another. In other words, it is only through my religion that I come to 

know God who is possibly beyond my religion. Some have argued for the case of 

phenomenological epoché, which would mean asserting apriori that all religions are the same. 

In other words, going to the dialogue table with no conviction. This removes the heart of the 

dialogue and deletes the very subject matter of the dialogue. Rather, what is required is the 

methodological epoché, which is the suspension of all pre-conceived judgment before the 

religious phenomenon in order to let these speak for themselves.
606

 According to Francis 

Nwaiwu 

Inter-religious dialogue demands mutual confrontation of everything we are, believe and 

believe we are, in order to establish that deep human fellowship without prejudicing the 
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results, without precluding any possible transformation of our personal religiousness. 

This is the heart and most important aspect of inter-religious dialogue.
607

 

 

(2) Openness to the Possibility of Truth in the Other: The recognition of the possible truth in 

other religions is a very important aspect of inter-religious dialogue. In the process of 

dialogue, one must recognise that there are elements which are true and good, elements of 

truth and grace, rays of truth which illuminates all mankind in other religions. With open 

mind, one soon realises that his response to the problems of life is not quite different from 

others. Inspite of obvious differences, worship and prayer are directed to God, there is a sense 

of right and wrong, a sense of guilt, the hope of mercy and pardon, a reverent attitude to 

human life, a respect for human values; all these are common religious grounds.
608

 This 

common ground allows partners to talk in different ways about the same reality.  

(3) Openness to the Possibility of Conversion: dialogue must be so open as to lead to possible 

change that may arise. This is the risk of dialogue. Partners must be open to the possibility of 

accepting insights into divine truths that they previously either never realised or had rejected. 

So they must be ready to reform, change and perhaps even abandon certain beliefs and 

teaching in their own. When any partner enters into dialogue with the firm conviction that his 

own version of religious truth is final, then dialogue is blocked and defeated even before it 

starts. No set of beliefs has the exclusive preserve of truth.  

(4) Need for Preparation: Because inter-religious dialogue is a serious activity, it requires 

cultural, psychological and theological preparations. Our cultural settings influence us a great 

deal. This must be dealt with first. One must psychologically dispose oneself of the need, 

advantages, challenges and even risks of inter-religious dialogue before they are undertaken. 

Also, often one knows little of other religions and what one knows is most times clouded with 

prejudice and untruths. One should make some conscious and conscientious efforts to 

sufficiently learn about other religions. Without these phases of equipping ourselves with 

these basic preparatory tools, one would be ill-equipped and ill-prepared to begin to undertake 

the serious challenge of taking part in an inter-religious dialogue. This need for preparation 
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also requires participants to crosscheck their readiness for interreligious dialogue through 

certain structured indicators.
609

 

7.7.5  INDICATORS FOR PARTICIPANTS OF INTER-RELIGIOUS 

DIALOGUE 

Certain indicators help planers and participants carry out successful inter-religious dialogue. 

These indicators which comprise certain questions help to establish the preparedness of the 

participants to undertake such enormous tasks on themselves. The questions help to assess if 

they possess the prerequisites to undertake inter-religious dialogue and to identify where they 

have to re-orientate themselves for the desired results in the dialogue process. These indicators 

also help the planers and institutions in selecting participants of inter-religious dialogue. They 

can, therefore, be used as evaluation tools, sources of motivation as well as set of guidelines. 

These indicators are divided broadly into three categories, namely; (i) personal values and 

skills, (ii) interpersonal relationship building and (iii) inter-religious knowledge and 

sensitivity.
610

 

These categories enable the participants to evaluate their social, psychological, cultural and 

moral competence and preparedness to engage the other objectively in an exercise that brings 

together people of different religious backgrounds, beliefs and inclinations. In such an 

atmosphere, each is prepared to express and to be oneself while at the same time being open 

to the truths in the other. 

In other words, one must have acquired the requisite academic qualification as well as the 

psychological maturity acquired from age and life experience from cultural intermingling in  

order to be properly fit to be a suitable participant for interreligious dialogue using the 

categories below as guides.  
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justice applies to all without discrimination, including of women. It promotes trust and emotional relationship 

that caries all along as members of the society and children of God. See Felix Agbara, 2012, “Zur Frage nach 

interkultureller und interreligiöser Konvivenz im Nigerianischen Kontext”, in: Thomas Schreijäck (Hg.), 

Glaubenskommunikation in Afrika, ibid, pp. 173-174. 
610

 This is Katarzyna Karwacka-Vögele’s (2012) analysis in his article “Towards indicators for intercultural 

understanding”, in: Josef Huber, Ed., 2012, Council of Europe Series, No.2 pp.51-54. 
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If these indicators below are adhered to, they will produce the following end results; 

 

i. Individual convictions are to be respected. 

ii. Respect of other religions. 

iii. No violence against those whose thoughts are different from ours. 

iv. No abuse of power to the disadvantage of the majority. 

v. No abuse of genuine religious feelings and emotions for personal gains and 

advantage. 

 

For a more concise understanding, this can be presented in a tabular form. 
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Table 8: Indicators for Participants of Inter-religious Dialogue. 

 

Indicators for Participants of Inter-Religious Dialogue 

Personal Values and 

Skills 

Interpersonal 

Relationship Building 

 

 

Intercultural Knowledge and Sensitivity 

 

 

 Am I Aware 

of my own 

world view? 

 Do I re-

appraise my 

values and 

emphasize my 

capabilities? 

 Am I open to 

discovering 

new aspects of 

my identity? 

 Do I take 

responsibility 

for myself and 

my own 

actions? 

 Do I think 

creatively and 

critically? 

 Do I put less 

emphasis on 

material than 

non-material 

things. 

 

 

 Am I sensitive 

to others? 

 Do I have 

long-lasting 

relationships 

with people 

from other 

religions? 

 Am I able to 

adapt to 

changing social 

circumstances? 

 Do I respect 

and value 

human 

diversity? 

 Do I enjoy 

myself in the 

company of 

others? 

 

 

 Am I aware and appreciative of my own religious 

background and do I know its limits? 

 Am I aware of the nature of religious differences? 

 Am I respectful and tolerant of religious differences? 

 Do I learn about other religions and am I able to 

recognise links between them? 

 Do I have the flexibility to see different values as 

they are in the context of another religion’s filter 

(not from my own religious perspective)? 

 Am I aware of norms, customs, works of arts, daily 

routines and formal procedures in different 

religions? 

 Do I gather information about my roots and try to 

overcome any narrow local or national viewpoints at 

the same time? 

 Am I able to communicate with others using their 

ways of expression? 

 Do I try to overcome inter-religious anxiety? 

 Do I feel comfortable in different religious 

environments? 

 Can I recognise and identify emotional signs? 

 Am I willing and able to co-operate with others in 

order to change things for the better? 

 Am I able to refrain from automatic interpretations, 

assumptions and judgements? 

 Am I ready to listen and ask questions? 

 Do I look for solutions, instead of focusing on 

problems? 

 Can I develop strategies for solving and negotiating 

conflicts? 

 Am I able to learn from controversies and conflicts? 

 Do I promote the settling of conflicts through non-

violent methods?  
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7.8 CONCRETE DIALOGICAL EFFORTS IN NIGERIA 

In the course of trying to resolve the religious tensions and conflicts in Nigeria, which were 

highlighted previously, two approaches have been adopted by the Federal Government of 

Nigeria, namely: Defective/short term approach and Effective/long term approach.  

 

7.8.1 DEFECTIVE AND SHORT TERM APPROACH 

As soon as a religious riot or crisis breaks out in Nigeria, the reaction of the Nigerian Federal 

Government (sometimes also the state or local government) is always almost the same, 

namely coercive and judicial methods 

a.      Coercive Method 

This is the method by which the Government deploys soldiers and police to quell the riots, 

sometimes including the use of force, not excluding the killing of protesters. Because the 

military personnel deployed in such instance are not trained mediators in crisis resolution, it 

hardly produces any meaningful results. Instead the protesters suffer the consequences which 

may include: rape, maiming and deaths. In most cases, the riots quickly die down or disappear 

because of the heavy fire power of the military deployment, but the crises are usually far from 

over. This method is, therefore, defective and short-lived. 

         b. Judicial Method 

The next response of Government after a religious crisis is forcefully quelled is the setting up 

of a judicial commission of enquiry. A panel, made of people of various professionals and 

usually headed by a judge, is composed to investigate the remote and immediate causes of the 

crisis and make recommendations to Government. Such panels usually operate by calling for 

memoranda, public hearings and visiting areas of conflict to get first-hand assessment of the 

extent of the crises. These methods have failed partly because the parties do not cooperate 

with the panels because they are suspicious of the Government’s real intentions. In most 

cases, a party believes the government will take sides with the other party (ies) in the crisis. 

Another reason for the failure of such enquiries is that in the past the white papers from 

previous judicial enquiries were never implemented and the parties, therefore, feel the present 

efforts would be a waste of time if the recommendations would not be implemented by the 

government.
611
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 Beshiru Salawu, 2010, „Ethno-Religious Conflicts in Nigeria: Causal Analysis and Proposals for New 

Management Strategies”, in: European Journal of Social Sciences – Volume 13, Number 3, pp 345-353. 
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7.8.2 EFFECTIVE AND LONG TERM APPROACH 

Effective and long term approach derives from methods of achieving lasting peace and 

curtailing religious conflicts in Nigeria. The following are such methods as they relate to the 

peace efforts in Nigeria. These are also preventive strategy. 

 

a. Young Ambassadors for Community Peace and Interfaith Foundation (YACPIF) 

Initiative
612

 

This is an initiative of young Nigerian Christians and Muslims who came together to promote 

communication and peace among one another. It was formed in response to the religious 

conflicts in Jos in 1999 in which thousands of Christians and Muslims were killed. Some of 

the activities in Nigeria include; 

I. Coming together to break the Muslim fasting at ‘Ramadan’ and the Christian fasting at 

Lent. They gather together to eat and share together and by so doing partake in the 

spiritual exercises of the each other. Nigeria’s presidents beginning from Chief 

Olusegun Obasanjo (who ruled Nigeria from 1999-2007) have also adopted this 

practice in order to promote unity among followers of the two religions and 

demonstrate openly what it means to live in peace with the other, what Ignatius 

Kaigama has described as Dialogue of life.
613

 

II. Peace Match. Annually, the body organizes a football match between Christians and 

Muslims to promote friendliness. 

III. In October 2011, YACPIF began having a weekly computer class. Every Wednesday, 

about 20 youths, made up of Christians and Muslims, come together to learn computer 

skills. In the process, they also learn peace-building skills. Perhaps more than any 

other activity that YACPIF has sponsored, the computer classes also foster inter-

religious friendships. 

b. Nigeria Inter-Religious Council (NIREC) 

The Nigeria Inter-Religious Council (NIREC) was formed by the administration of President 

Olusegun Obasanjo in 1999 to help bring members of the two main religions to the dialogue 

table and as a forum to suggest ways to prevent and resolve crisis in the country. It is made up 

of fifty (50) members, namely; 25 Christians and 25 Muslims.  

                                                           
612

 The Young Ambassadors for Community Peace and Interfaith Foundation (YACPIF) is an NGO based in Jos, 

Nigeria whose mission is to prevent conflict and achieve and sustain peace through a community approach. 

YACPIF utilizes interesting and engaging activities such as rallies and sports to bring rival armed groups 

together to create and build lasting relationships. YACPIF registers young people between the ages of 14 to 

40 who will stand for peace in a conflicted community as ambassadors of peace. 
613

  Ignatius Kaigama, 2012, p.150. 
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The establishment of NIREC as a Council was occasioned by the incessant ethno-religious 

crises which punctuated the socio-political landscape of Nigeria as a country since 1999. 

NIREC is a permanent and an independent body established to provide religious leaders and 

traditional rulers with a variable forum to promote greater interaction and understanding 

among the leadership and their followers as well as lay foundations for sustainable peace and 

religious harmony in Nigeria. 

Ignatius Kaigama sees one of the positive contributions of NIREC in the establishment of the 

Nigeria Inter Faith Action Association against Malaria (NIFAAM), an initiative of both 

religions to fight the scourge of malaria in the country. In a related sense, the northern Kaduna 

state Government established an organ of government, namely; the Bureau for Religious 

Affairs (BRA). The Bureau is made up of two departments, one for the Christians and the 

other for the Muslims and charged with the responsibility of promoting religious harmony in 

the state and coordinating activities amongst themselves with the ultimate aim of promoting 

peace among members and eschewing violence.
614

  

Similarly, Pastor James Wuye and Imam Muhammad Ashafa established the Kaduna 

Interfaith Mediation Centre (KIMC) in 1995. Its mission is to create a peaceful society 

through non-violent and strategic engagements in Nigeria.
615

 

c. National Council of Traditional Rulers Initiative 

The idea of a National Council of Traditional Rulers of Nigeria was sponsored as a bill by 

senators Sylvester Anyanwu and Abdullahi Adamu at different times between 2007 and 2012 

in the Nigerian Senate but never became a law. The reason may not be far from the fact that 

Nigerians didn’t want any organisation through which the scarce resources of the nation 

would again be further siphoned like many others. The bill died a natural death. However, I 

still find it a worthwhile idea to be explored. Traditional rulers in Nigeria exercise enormous 

powers over their subjects and it would be appropriate to use these avenues to address citizens 

on the need to embrace dialogue always and eschew violence. Below are some traditional 

rulers in Auchi diocese and the number of subjects they have control over; 

 

The Okumagbe of Weppa Wanno  - approx. 80,000 persons under his jurisdiction 

The Eghiegbai of Ekperi   - approx. 50,000   “ 

Okuokpellagbe of Okpella   - approx. 40,000                                “       

                                                           
614

 Ignatius Kaigama, 2012, p.150. See also Thomas Schreijäck, 2012, ibid, pp. 1-8. 
615

 Ibid. 
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The Ogiegha of Three Ibies   - approx. 17,000                     “                  

The Onwueweko of Okpekpe  - approx. 13,000
616

                         “ 

 

However, since traditional rulers constitutionally currently receive financial stipends from 

local Government councils, there would be no need to put them on any other Government’s 

pay roll again as this would make their roles somewhat political and controversial. And of 

course where money is involved, bitter political rivalry soon develops and the lofty ideas and 

respect for such traditional positions diminish and sooner or later it loses its potency and value 

in the eyes of its subjects. The traditional rulers should still maintain their traditional roles as 

guardians of customs and traditions. 

d. Nigerian Catholic Bishops’ Interventions 

The Catholic Church in Nigeria, under the leadership of the Catholic Bishops’ Conference of 

Nigeria (CBCN) has undertaken some practical steps to advance the peaceful cohabitation of 

all parties in Nigeria through the formation of various organs. 

Basically, the Committee on Ecumenism and Committee on Dialogue were established by the 

bishops to advance the course of inter-religious dialogue amongst all the faiths in the country. 

Specifically, on 20
th

 August, 2008, the Think Thank for Interreligious Dialogue was 

inaugurated and charged with responsibilities which include amongst others to: 

i. Monitor and identify hot spots where religious tensions exist. 

ii. Preventing and managing conflicts. 

iii. Supporting people that are marginalized because of their religious affinities. 

iv. Providing legal support for those suffering from religiously-motivated violence. 

v. Investigating and reporting religious tensions. 

vi. Working out strategies for collaboration in the promotion of human dignity and 

for freedom of religion. 

vii. Advising the catholic bishops on issues relating to interreligious dialogue from 

time to time.  

e. Concrete Efforts in Auchi Diocese 

On July 24
th

, 2004 Bishop George Dodo, the then Episcopal Chairman of Interreligious 

Dialogue Committee of the Catholic Bishops’ Conference of Nigeria (CBCN) inaugurated a 

                                                           
616

 Estimates appropriated from the 2006 Nigerian census.  See National Population Commission of Nigeria, 

2006, “2006 Population And Housing Census of the Federal Republic Of Nigeria”,       

http://www.population.gov.ng/images/Priority%20Tables%20Volume%20I-update.pdf. Accessed on 

28.01.2014. 

 



302 
 

dialogue forum in the diocese of Auchi for adherents of African Traditional Religion, 

Muslims and Christians. This committee exists to facilitate peace among indigenes of the 

diocese of Auchi irrespective of the faith one professes.  

Reciprocally, on January 17
th

, 2012, the Otaru of Auchi,
617

 His Royal Highness Alhaji A. H. 

Momoh (Ikelebe III) inaugurated the Auchi Interreligious Dialogue Council (AIDC) with 

membership drawn from Christians and Muslims and co-chaired by both faiths. All these 

efforts have helped in no small measure in reducing the incidences of religious conflicts in the 

areas under the jurisdiction of the diocese of Auchi. 

Similarly, the Diocese of Auchi has played useful roles in bringing warring sides of the Ifeku 

and Anegbette
618

 ethnic conflicts to the round table.  

f.    ‘Palaver’ 

In the ordinary understanding, ‘palaver’ in Auchi and most parts of Africa, has a negative 

connotation. It would be used to mean one or the combination of the following: that there was 

(1) a conflict between two or more persons, invariably involving an altercation, (2) a quarrel 

involving physical or verbal fighting. Almost at the same time, it is used interchangeably with 

the word ‘wahala’.
619

 Thus, when one talks of “na big palaver be dat o” or “wahala dey 

o”
620

.  They would simply be interpreted to mean that there is a big problem at hand to be 

solved. In other words, it refers to a problem situation that carries with it some real or potential 

dangerous consequences.  

The origin of the word, however, can be traced to oral histories which have it that ‘palaver’ 

was first used by Portuguese traders on the western coast of Africa to describe a talk between 

African natives. It derives its origin from the Portuguese’s word ‘palavra’ meaning “act of 

speaking”. In this sense, it meant something of “a long-drawn out parley, bargaining, chatter, 

and prattle, without concrete purpose and result.”
621

 

                                                           
617

 The Otaru of Auchi is the title of the traditional head of indigenes of Auchi who also double as the head of 

Muslims in Edo North senatorial district, the same area covered by the diocese of Auchi.   
618

 Ifeku and Anegbette are two neighbouring villages in the East-southern part of the diocese of Auchi. They 

have been having conflicts for decades. Although, the cause of the conflict is not religious, the diocese of 

Auchi led by its Bishop, Gabriel Dunia, has initiated several efforts to bring the warring groups together to 

dialogue and seek for lasting peace. These efforts have achieved relative success and there has been relative 

peace since 2007 at least. 
619

 Karanja-Diejomaoh Bi, 1979, “The Palaver in Kenya”, in: Social-Political Aspects of the Palaver in some 

African countries, published by UNESCO, Paris, p.42. 
620

 This is a dialect that is widely spoken in Nigeria and some other parts of Africa. It is actually a corrupted 

version of the English Language. 
621

 Beseat Kifle, 1979, “The Palaver in Ethiopia”, in: Social-Political Aspects of the Palaver in some African 

countries, published by UNESCO, Paris, p.28. 
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Armstrong, taking a cue from its Portuguesean origin, gives it a new definition as “an open 

debate during which each participant, regardless of age or rank, expresses his or her opinion 

on the problem discussed until the entire family or community reaches a general 

consensus.”
622

   

In Auchi, palaver is an arm of its political structures and organisation which was discussed in 

chapter two. It is slightly different from the other forms found in the political structures in 

which chiefs and the kings can influence the outcome of deliberations. In the case of palaver, 

everyone in the family or community makes an input which in the end may influence the 

generally agreed decisions to be taken. Palaver, therefore, can be defined as a “conclave, 

meeting or council…to confer, to exchange, to hold a conference to solve concrete 

problems.”
623

 Armstrong uses the definition of Webster’s Third New International Dictionary 

of the English Language Unabridged to define palaver as “an often prolonged parley usually 

between persons of different levels of culture and sophistication.”
624

 

Palaver is an avenue in Auchi as in many parts of Africa in which issues at the community 

level are addressed and resolved. Robert Armstrong is right to call it “public meeting” or 

“open debate” in which everyone has a right to express his views and opinions without being 

shouted down. It is a centralized, orderly discussion in which only one person speaks at a time 

and in which the contributions move in a definite direction towards a conclusion or decision 

which will be a consensus.
625

 

In Afashio village, one of the big towns in Auchi, such assembly is called ‘alamanegbe’ (let us 

agree together).  

In addition to all these efforts, what role does the media play? 
 

7.9 ROLE OF MEDIA IN RESOLVING RELIGIOUS CRISIS 

Mass media often play a key role in conflicts. Its role can be seen from two opposing sides. It 

can either take an active part in the conflict which can cause the conflict to escalate or it can 
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stay independent and out of the conflict.
626

 A third aspect is that it can actually take a lead in 

resolving the conflicts by the interventions it champions what in recent times is termed “peace 

journalism.”
627

  Many do not accept this description as it would give the journalists roles 

which are not traditionally theirs. And if they do, they would be taking sides which would 

then again be going against their ethics. Thus, the question could be asked: Should journalists 

stay detached, even from horrific events unfolding around them, or should they take up a 

stance and become attached to a cause-even that of peace? When journalists take sides in a 

conflict, it can indeed exacerbate the crisis. What this would mean is that: 

i. Professional independence is no longer possible to maintain. 

ii. Access to the other party’s version will not be given attention or will not be 

relayed at all. 

iii. Journalists will become even more of a target than they already are, which could 

lead to their being specifically targeted for elimination (death). 

In 2009, Mr. Mohammed Yusuf , the leader of the deadly Nigerian Islamic sect, ‘Boko 

Haram,’ was arrested alive and showed on channels TV, a local television station, handcuffed 

and driven to the local police station in Maiduguri city. Moments later, a video was aired still 

on channels TV showing the images of the corpse of the leader, with obvious gun shots, 

fuelling speculations that the police may have extra-judicially murdered him. This image 

triggered revenge reactions by his followers who went about killing policemen and burning 

down police stations. It is believed that that particular image remains the reason why the sect 

members have become increasingly violent in their style of operation, killing Christians and 

muslims, burning down churches and going after policemen. As David Edeani states; 

In crisis situations when the routines have been disrupted and when people's nerves and 

tempers also are likely to have been frayed, leading to a highly charged social 

atmosphere, the role of the mass media can easily be very decisive in helping to escalate 

the crisis or to assuage the tempers and bring the crisis under control.
628

 

There have been debates at to what roles the media should play in resolving crisis.  Journalists 

principally convey ideas, information and stories to their listeners, viewers and readers. In this 
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 Andrew Puddephatt, (Ed), 2006, „Voice of war: Conflict and the role of the media”, a report by the 

International Media Support (IMS) published in April, 2006, p.4. 
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way, they represent a version of reality. They act as vehicles which convey the different 

views, outlooks and perspectives experienced in a society. 

In addition to representing the parties in a conflict, journalists also present their own views 

and interests. In this respect, the media itself becomes an actor in the conflict, for example 

when it takes an editorial position or when it focuses on certain issues or aspects of the 

conflicts which lead to the exclusion of others. The idea that journalists sit outside of the 

events they are covering can be misleading. Therefore, the media are themselves actors or 

agents in the conflict and their behaviours do have an effect on the way the conflict 

develops.
629

  

The role the media plays in a conflict are dependent on two complex factors; (1) the 

relationship of the media to the actors, and (2) the independence the media has to the powers 

that be in the society.  

Some media in Nigeria have contributed in aggravating situations of interreligious crisis. 

First, due to the fact that most Nigerian media are owned mainly by rich politicians, most 

media tend to skew their news reporting in favour of where the interests of their ‘paymasters’ 

lie. Kaigama says such media outfits often depended on individuals or organisations which 

have noticeable bias and which dish out false, exaggerated and confusing information to the 

public to promote their own selfish or parochial interests.
630

  

Secondly, some media report religious crisis situation badly and thereby escalate the crisis. 

During the 2008 Jos crisis, the BBC was accused of reporting causality figures of almost 700 

people. The same accusation was levelled against a local newspaper, the Daily Trust, whereas 

the actual causality figures was said to be much lower. Kaigama adds; 

We worry when numbers are bandied by media houses in the heat of crises even  

when figures of causalities have not been confirmed to ascertain the authenticity or  

otherwise of the facts...To avoid misinformed opinions we urge the media to always  

ascertain from genuine sources and cross-check their facts thoroughly before  

feeding the world with information that do incalculable damage to the society.
631  

 

When conflicts are badly reported such as exaggerating causality figures, tendencies are high 

that the crisis will escalate and spread to otherwise peaceful towns and villages. In 
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newspapers, for instance, any kind of language used in writing the stories and casting 

headlines must avoid any kind of sensational presentation that would tend to escalate the 

conflict.
632

 

Thirdly, taking sides in reporting a religious crisis further exacerbate the crisis. By so doing, it 

demonises one party as the cause of the crisis. In such cases, the reporters tend to interview 

only one of the parties to the crisis or ask questions that weep up sentiment against the other. 

For example, in the 2004 Yelwa crisis in Plateau state, one particular media reported the 

causality figures of May 2004 in which many Muslims were killed by Christian youths. It is 

believed that the May, 2004 killing of Muslims was actually a revenge by Christians who had 

suffered huge casualties in an earlier attack by the Muslims in February 2004, two months 

before. But the media reported the May 2004 crisis without any reference to what happened in 

February 2004 and by so doing portrayed the Christians as the aggressors.
633

  

David Edeani carried out a study of 3 Nigerian major daily newspapers (Daily Times, 

National Concorde and The Guardian) and 3 major weekly news magazines (African 

Concorde, Newswatch and African Guardian) to find out how balanced or imbalanced and  

how constructive or non-constructive
634

 their news stories were in situations of conflicts in 

Nigeria in 1993 as shown in the table below.
635

 Copies of the newspapers and magazines were 

collected for two weeks in February and March 1993 and analysed. He rated it based on the 

number of times balance, imbalance, constructive and non-constructive news stories were 

published by these media during the period under review. 
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Table 9: Some Newspapers/Magazines in Nigeria and their objectivity in news coverage in 1993. 

 

The above shows that Nigerian print media were generally balanced and objective in their 

reporting, although the margin was too thin. There is only a difference of 12 points (79-67) or 

8% between balanced and imbalanced and difference of 8 points between constructive and 

non-constructive stories (52-44) or 8% in the media within the period under review. However, 

some media performed better than others. For example, of all the media, African Concorde 

recorded a 77% balanced stories over 23% imbalance, while African Guardian had a 74% 

imbalance news stories over just a meagre 26 balanced. Ironically, the African Concorde 

again had a high percentage (75%) of constructive news item than non-constructive (25) and 

again African Guardian recorded the highest non-constructive stories with 58% over 

constructive with 42%. However, both are magazines. Among the newspapers, The Guardian 

was more balanced in its reporting and news (64%) but the National Concorde recorded the 

highest percentage of constructive news stories (57%) in the constructive news items. One can 

safely conclude that while the African Concorde magazine stood out as the most balanced and 

constructive magazine in Nigeria then, none of the newspapers was able to achieve this feat 

alone. Thus, Nigerian newspapers need to do more balanced and constructive stories. 

The media and the journalists’ coverage of conflicts should nurture and foster non-violent 

resolution of the conflicts. Indeed, it has been argued that “the very practice of good 

professional journalism is itself a form of conflict resolution or at least is something that has 

     

Medium Balanced Imbalanced % between 

balance and 

Imbalance 

Constructive Non-constructive % between 

Constructive and 

Non-constructive 

 

Daily Times 

6 4 60/40 2 2 50/50 

National 

Concorde 

5 8 38/62 4 3 57/43 

The Guardian 

 

42 24 64/36 24 21 53/47 

African Concorde 10 3 77/23 6 2 75/25 

Newswatch 

 

10 11 48/52 11 9 55/45 

African Guardian 6 17 26/74 5 7 42/58 

  

79 

 

67 

 

54/46 

 

52 

 

44 

 

54/46 
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strong parallels to conflict resolution.
636

 Thus, Johannes Botes argues that both journalists and 

peace advocators play almost the same roles. He says; 

i. Both give the combatants a voice. 

ii. Both approach a conflict with an open mind. 

iii. Both spend time analysing the conflict and trying to understand motives and 

possible outcomes. 

iv. Both try to give objective views of the causes of the conflict.
637

 

It is within such context that Matthias Scharer and Bernd Hilberath make a distinction 

between deadly communication and lively communication. Deadly communication in post-

modern era refers to the unfocused transfer of information perfected through technical 

advancement which can become harmful to humans and peaceful co-existence in society. This 

is not the situation in transfer of knowledge within the academic setting but in the framework 

of economical and globalized context under which conditions and influences many people 

communicate. 

Lively communication on the hand refers to the “face-to-face” communication which carries 

with it emotion and personality. Modern means of communication, both in the digital age, so-

called “digital Natives” as well as for the “digital neophytes” can at the same time retain this 

liveliness if its relational dimension remains active and part of the communication process.
638

 

Again, journalists who cover conflicts especially of Interreligious nature often face certain 

difficulties which include threats to their lives and those of their family members, hard 

economic situations, absence of requisite training in covering conflicts situations, lack of 

reliable power supply, absence of transport network due to security challenges during crisis 

and obsolete equipment. 

 

Within the context of interreligious conflicts in Nigeria, journalists and indeed the media can 

help in the resolution of crisis by: 

i. By reporting accurately the activities and opinions of people from different sides 

to the conflicts. As David Edeani opines, it means that as far as possible, all sides 

in a conflict are given a fair hearing in a news story or commentary, and that as far 
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637

 Ibid. 
638

 Matthias Scharer/Bernd Hilberath, 2012, pp.233-235. 
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as practicable constructive suggestions are made in editorial and commentaries for 

conflict resolution.
639

 

ii. By helping to break down misleading and potentially dangerous stereotypes. 

iii. By looking for examples of non-stereotypical behaviour that will help people to 

understand that in every conflict there are a range of different perspectives and 

beliefs. 

iv. Journalists should themselves be aware of such stereotypes and avoid them. 

v. Media should develop a local ethical code putting into consideration the region, 

culture, history and unique characteristics of the warring parties. In other words, 

such ethical code should specify how interreligious conflicts are to be covered as a 

part of a general commitment to improving professionalism. 

vi. Journalists who cover conflict situations should be trained. Often untrained 

journalists cover conflict situations and they make blunders which ordinarily a 

trained journalist would not make. Such journalists “make wild claims without 

checking facts, are frequently partisan towards one faction or ethnic (or religious) 

group and are casually defamatory towards others.”
640

 

vii. The Nigeria Union of Journalists (NUJ) should ensure protection of the lives of 

journalists working in such dangerous situations by getting the security agents to 

grant them and their families’ protection where necessary. By this, journalists 

working in such difficult situations will not feel abandoned. 

viii. The Catholic Church in Nigeria should continue to foster relationships with 

journalists, by urging them to continue to remain objective and neutral at all times. 

ix. In times of any religious crisis in Nigeria, a team of media experts drawn from 

Jama’atu Nasril Islam (JNI)
641

 and the Christian Association of Nigeria (CAN)
642

 

should collaborate to give joint press statements to the media. By so doing, 

journalists would have a genuine avenue to verify their facts. 
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CHAPTER EIGHT 

 

APPLICATION OF RESEARCH FINDINGS AND RECOMMENDATION 

 

8.0 INTRODUCTION 

At the end of our research, this chapter is a summary and recommendations. It began by 

proposing ways to incarnate the gospel in Auchi diocese which is the centre of 

communication for its people. It recommended ways in which the existing mass media: 

Newspaper and Bulletin can enhance this incarnation, and that the internet rather than 

diminishes actually complements them. I have proposed the Basic Christian Community 

(BCC) as new model of communicating in the Auchi and beyond in Africa.  

8.1 INCARNATING THE GOSPEL IN CULTURE: INCULTURATION AS 

COMMUNICATION IN AUCHI DIOCESE 

The Vatican II council highlighted very explicitly the urgent need for the incarnation of the 

gospel in the cultures of the peoples. In the Decree on the Mission Activity of the Church, it 

states unequivocally; 

Just as Christ penetrated the hearts of men and by a truly human dialogue led them to 

divine light, so too his disciples, profoundly pervaded by the Spirit of Christ, should 

know and converse with those among whom they live, that through sincere and patient 

dialogue, these men might learn of the riches which a generous God has distributed 

among the nations. They must at the same time endeavour to illuminate these riches with 

the light of the gospel, set them free, and bring them once more under the dominion of 

God the saviour.
643

 

And the Degree on the Constitution of the Church in the Modern World clarifies further,  

The church has existed through the centuries in varying circumstances and has utilized 

the resources of different cultures in its preaching to spread and explain the message of 

Christ, to examine and understand it more deeply, and to express it more perfectly in the 

liturgy and in various aspects of the life of the faithful.
644

  

Since the conclusion of Vatican II, there have been concerted efforts to develop a local 

adaption of explaining the gospel in ways, terms and symbols that are familiar to the 
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indigenous peoples of Africa. The results have been slow. But after the African Bishops’ 

Synod of 1994, the tempo increased. The media too has played a useful role in this regard.  

In the efforts to incarnate the gospel in the culture of the Auchi people, basic questions have 

been asked such as; 

1. What are the needs of our people?  

2. Can the gospel fulfil those needs? 

3. In what ways can the needs be addressed both from the Christian as well as from the 

cultural perspective? 

4. How and what role does effective communication and mobilisation play in this 

process? 

 

In other to attempt these examine these questions, it is important here to mention the general 

principle which must guide the process of inculturation: 

1. The good news is for all peoples: No culture possesses Christianity. All cultures must 

be treated with respect. 

2. Faithfulness to Jesus and the Gospel: One must understand faith in Jesus and 

understanding of the gospel in order to be able to lead the process of inculturation 

effectively. 

3. The Gospel is always inculturated: The Christian faith has been inculturated in a 

particular culture. The culture of the people to be evangelized is that which the gospel 

must interpret, integrate and live.  

4. Communion with the universal Church:  the inculturation process should be such that 

the whole church understands and becomes a part and parcel of it.
645

 

The pastoral circle as shown below is a conception description of how inculturation 

should be carried out as inspired by Peter Schineller. 

 

8.1.1 THE PASTORAL CIRCLE OF INCULTURATION 

Inculturation in Auchi diocese must apply the three poles as shown in the diagram below 

which Peter Schineller has labelled the pastoral or hermeneutical circle.  
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        1. the situation   

  

2. the Christian         

  message         

       3. the pastoral agent or minister  

   Illustration 10: Pastoral circle. 

This can be further explained both Paul Tillich’s method as well as Peter Schineller’s later 

addition within the context of Africa, thus; 

Inculturation in Auchi diocese must begin in the real situation or cultural settings in which 

Inculturation takes place, which in the final analysis has to do with persons, because 

ultimately “Inculturation is in service to human needs.”
646

 In other words, it is in response to 

certain problems, tensions, questions, new possibilities or opportunities to which reflection, 

response, resolution or decision is required. Such needs of the Auchi people include, amongst 

others;  

a. The Auchi people desire to live a normal healthy live. This is vivid, for instance, in the 

initiation rites performed for children as discussed in chapter 2.6.1 of this work. And 

these enable the children to grow up as normal healthy beings and socialise into the 

community. They do not want anything evil to happen to their children or themselves. 

b. The Auchi people want to serve God in forms and art that they are used to: in 

language, symbols and environment that help them maintain their human identity. 

c. Auchi people know that if their ancestors are angry, there can be no peace in the 

family. This explains, in part, the reason why Auchi people pay great respect to the 

dead. Indeed they celebrate the dead. In some places the dead is buried inside the 

house or compound of the family in order to be very “near” to “communicate” with 

their dead relatives more easily. What is required? 

The agent must become acquainted with the situation in terms of the factual data as well as 

values present or absent. This means beginning with the real situation as it is, not some kind of 

ideal or idealised situation. Here, the diachronic and synchronic dimensions ought to be taken 

into consideration. Diachronic dimension here implies the historical developments and events, 
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the key moments and persons in the history of a particular situation which should be 

examined. In the synchronic dimension, the particular situation in question should be 

compared with other contemporary situations in order to gain more insights that add to an 

understanding of the specific situation. When this looking back in time (diachronic) and 

relating it to the present (synchronic) is not taken into account, then it will amount to what 

Tillich describes as “the difficulty with most sermons, that they give answers to questions no 

one is asking.”
647

 

1. Understanding the real situation in which Inculturation must take place naturally leads 

to the application of Christian values to those situations. Consequently, a pastoral strategy 

should be developed in accordance with God’s word and truth which focusses on the life and 

message of Jesus Christ as clearly exemplified in the scriptural tradition and other 

contemporary sources. Thus, the minister must have a working knowledge of the scripture in 

order to be in a position to lead others into its riches and values. Apart from the scriptures, 

other relevant sources of the Christian message would include; church councils, e.g. Vatican 

II, African bishops’ synods, Nigerian Catholic Bishops’ conferences pastoral letters (including 

pastoral letters of individual bishops), writings of theologians, lives and writings of saints as 

well as the liturgical traditions of the church through the ages.  

 

2. The agent of Inculturation or minister refers to the resource person who has the task of 

Inculturation. In addition to knowing the situation and the Christian message, the agent of 

Inculturation should also be aware of his or her own strengths and weaknesses, biases and 

prejudices.
648

 Our filters of judging situations, such as Nigerian, Auchi (northern part of Edo 

state), specifically from Ibie tribe, male, (in church settings one could add; Ordained, 

Religious or Lay), age, experience/exposure and academic history influence the way people 

think and act. This is why it is helpful that the agent does not work alone but in a team. By so 

doing, people are able to help each other check shortcomings and prevent them from 

influencing our objective perception and assessment of issues. This depends, however, on the 

openness of the agent to be a team member and not imposing his will forcefully on others. He 

must, therefore, possess the following qualities: 

a. He must be patient. 

b. He must be ready and willing to face failure and rejection. 
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c. The same way as he ministers to others, he must also allow himself to be 

ministered to. 

d. He must have a listening heart, for it is only a good listener that is able to 

communicate effectively. 

It is in the healthy interaction of the three poles, that effective Inculturation really takes place. 

This is why the agent plays a very important role not just in the Inculturation of the gospel in 

Auchi diocese but also in the general communication of the Christian truth and values.  

 

8.1.2 HOW CAN THE GOSPEL FULFIL THE COMMUNICATIVE NEEDS OF 

THE AUCHI PEOPLE? 

Fulfilling the communicative needs of the Auchi people would require applying and paying 

greater attention to the following: 

1. The Mission of the Church 

Thanks to the deep religiosity of the African person, the membership of the church continues 

to grow. The church is continuously in need of missionaries, to themselves and to others. 

Today, what does it take for a Christian to become a missionary to his kindred, his village, his 

town, his nation and even beyond? In Auchi, like in other parts of Nigeria, it entails having the 

right values and virtues peculiar to the Nigerian society. 

For instance Inculturation as it applies to missionaries must include the following: 

a. Reading of the signs of the time. 

b. Exposition of values and disvalues, virtues and vices must be laid bare. 

c. The church hierarchy, with inputs from experts must discuss the appropriate 

response to that situation. Thus, the parish must consider its role within the 

environment it is situated in, for instance. This must naturally involve paying 

particular attention to addressing the ills and injustices of the day while protecting 

the weak and vulnerable groups such as the poor, the suffering, the sick, widows 

and orphans. 

An example of this is the letter of the Catholic Bishops’ Conference of Nigeria issued in 1972 

entitled; “The Church and the Nigerian social problems.” It reads; 

Are we, the Christian community, doing everything in our power to fight injustices of 

any kind which are perpetrated against the dignity of the human person? Are we 
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preaching the social message of the Gospel, the good news of God’s liberation of all 

mankind from servility? The seed that we sow, our message, is the message of the 

gospel. The soil is the African, Nigerian soil. The harvest will be a specific African 

Christian harvest with its own unique flavouring preserving the substance of the 

character and soul of Africa….Are we trying to build on all that is best in the African 

cultural background, the African communal spirit, the respect for family leadership, the 

strong human bonds of extended family relationships?
649

 

 

2. Eucharistic Liturgy 

The Liturgy especially the Eucharist is the most important aspect of the life of the church and 

naturally pulls large crowd of people together either as a parish community or other gatherings 

where the Eucharist is celebrated such as the Basic Christian Community. In the Zairean 

context, the liturgy of the Eucharist has been so adapted to the local needs of the people that 

one can immediately observe how that has increased active participation of the faithful 

compared to the period before its introduction. For instance, the use of the rich symbols of 

water, fire and incense is common during the Eucharist as well as the introduction of the rite 

of reconciliation and sprinkling of holy water immediately after the homily. Church saints as 

well as ancestors are invoked during prayers.  

In the context of Auchi Diocese, Cornelius Omonokhua has made some useful suggestions 

which I find very practical and practicable. He explains how the celebrations of some of the 

sacraments of the Catholic Church resemble what is done at the traditional levels amongst the 

Auchi people.
650

 In the rite of initiation of an adult in Auchi, for example, one sees how this 

celebration resembles very closely the rite of confirmation which confirms one as a full 

member of the Catholic Church. These similarities can be outlined in a tabular form thus: 
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Table 10: Comparison between Traditional rites of adult initiation in Auchi and Catholic     

Church’s rites of Confirmation. 

 Rite of adult Initiation 

in Auchi. 

Rite of Confirmation in 

the Catholic Church. 

Remarks 

Age 18-20. From about the age of 9. In Nigeria, the age of those 

for confirmation is put by 

the bishops’ conference at 

14. 

Dressing A cover cloth across the 

shoulder and a cap. 

Usually white.  

Sponsor Called ‘Anawi’ father of 

the group, who coordinates 

the group activities. This 

sponsor must have received 

the priestly title called 

‘Okhe’. 

Sponsor (god-father or 

god-mother) who 

encourages the god-son or 

god-daughter to persevere 

in the faith. The sponsor 

must have been confirmed 

himself. 

 

Presider This is called ‘Ethame’ 

meaning the father of the 

group: 

The Bishop (or his 

delegate) presides over 

confirmation ceremonies. 

 

Preparation This involves all the 

candidates learning 

wisdom and discipline 

from the Anawi and 

Ethame. The candidates sit 

on the floor with both 

hands on the laps, doing 

otherwise implies a symbol 

of laziness which is not 

accepted. One who 

misbehaves is removed 

from the group and loses 

the right to get initiated. 

Candidates go through a 

period of catechetical 

preparations in the hands of 

the priest or catechists or 

some other religious 

teachers. Attendance and 

good behaviours are taken 

seriously. One who does 

not take his attendance 

seriously is not promoted to 

take this sacrament. 

 

Offering The group present palm 

wine, dry fish and some 

tubers of yams to the 

Anawi. Thereafter, the 

candidates are asked to 

dance accompanied by 

traditional music normally 

supplied by a traditional 

Candidates bring offering 

of bread and wine and 

other food items to the 

priest as offering. This is 

normally accompanied by 

music supplied by the 

choir. 
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musician. 

Communion Sharing of the sacred meal 

of food and drink provided 

by the Ethame or Anawi. 

Communion blessed by the 

priest is given to the 

candidates and others. 

 

Confirmation The candidates demonstrate 

their new status by 

wrestling with another 

community to test their 

masculinity. However, this 

contest produces no victor 

or vanquish. Everyone is 

already initiated. 

The Bishop confirmed 

every candidate presented 

for confirmation. By the 

prayers and anointing by 

the bishop, the candidates 

are confirmed for life. 

 

Closing Closing by shouting 

‘Ekoekhogo’ (shout of joy) 

and then reception follows 

for guests at the home of 

individual candidate. 

The ceremony ends by all 

saying ‘alleluia, alleluia’. 

Each candidate goes home 

to celebrate and entertain 

family and friends. 

 

Understanding A Youth is considered an 

adult after this ceremony. 

A person consciously 

affirms his full membership 

of the Catholic Church 

after confirmation. 

 

 

3. Healing 

Healing is both an important aspect in the ministry of the church and a thorny theme as well. 

In the aspect of the health care provision, the Diocese of Auchi has made significant progress. 

The Diocese has two hospitals under her pastoral administration. Each is run by a team of 

qualified Doctors and Nurses with a resident Priest-Chaplain. The two hospitals have a 

combined bed-capacity of 120. The hospitals attend to 3,012 patients annually.
651

 This is in 

addition to so-called “mobile clinics” in which a team of medical personnel, mostly senior 

Nurses and pharmacists, visit very rural villages, some of which are hardly accessible, to 

attend to the health needs of people living there. These mobile clinics, from data available 

from their records, attend to over 10,000 patients annually. Thus, the two diocesan health 

facilities cater for the health needs of over 13,000 people annually. However, this is 

insufficient in view of the fact of the growing population of the area, which has grown from 

821, 000
652

 when the diocese was established in 2002 to 955, 791
653

 in 2012, 10 years after. 
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The urgency is further increased by the fact that the government health facilities are 

inadequate, and where they are present, are under staffed and not properly managed. The 

Diocese of Auchi would need to, in the long term, find a way of establishing at least two more 

health facilities and increase the frequency and effectiveness of the mobile clinics. 

Jesus, as the healer, “Orumua”, is perhaps the most common aspect of Jesus’ life and ministry 

amongst the Auchi people. Given the fact of oppression by unclean and demonic spirit, that is 

real in Auchi and in many African societies, what is the response of the ecclesiastical 

authorities to directing the people to really see Jesus as the healer? In the sacraments and 

sacramentals, is Jesus discovered as the healer? Are exorcists present to further carry out this 

special ministry? Are their enough counsellors for the people to turn to when they feel 

oppressed or possessed by evil spirits? Are there certain numbers of priests so appointed to 

take up this ministry? Are there guards against abuse? Christ as the healer must truly be seen 

as one who understands the spiritual needs and also predicaments of the African on the issue 

of liberation from evil. John Paul II in a visit to Africa in 1980, told the bishops gathered; 

There is no question of adulterating the word of God or emptying the cross of its power 

but rather of bringing Christ into the very centre of African life and of lifting up all 

African life to Christ. Thus not only is Christianity relevant to Africa, but Christ, in the 

members of his body, is himself African.
654

 

While more and more people feel oppressed by demonic forces, there seems not to be 

sufficient attention paid to this aspect of the people’s wellbeing. In Auchi towns and villages, 

the presence of the power of evil (or evil spirits) is a reality that cannot be denied. Should the 

belief in Jesus as the liberator not fit into one who has come to free his people from the power 

of Satan? 

In the diocese of Auchi, for instance, there are at least 15 priests ‘unofficially’ (out of total of 

75) engaged in the healing ministry. That figure represents only 20% of the entire 

presbyterate.
655

 While every priest, by virtue of his ordination is a ‘healer,’ there is need to 

have official exorcists, who would be free from serious pastoral responsibilities in order to 

concentrate on this all-important ministry. It would be more effective if there is a team of up to 

5 priests specially reserved for this ministry. Lay people, with special gifts of healing, could be 
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incorporated in the team, if the bishop finds it expedient. Care must be taken, however, to let 

the team realise that they are at the service of the diocese and the church and must work in 

collaboration with other members of the presbyterate and laity. Experience has shown that, all 

too often, conflicts have arisen between priests in the healing ministry and other priests not 

involved in the healing ministry in a game of superiority. All serve the church in their different 

capacities. To prevent abuse and conflicts from arising, the bishop could issue guidelines for 

members of the healing ministry. 

The church must take this challenge very seriously because this is the major reason why many 

Catholics leave the church to the Pentecostal churches. As Peter Schineller writes; “many of 

the independent churches of Nigeria emphasize the healing ministry, and that is one reason for 

their success.”
656

  Schineller writes further; “several centres for healing directed by catholic 

priests are now operative, and the enormous response to them is noteworthy….This 

phenomenon points again to the need for the church to develop its healing ministry.”
657

 

Therefore, to retain the catholic faithful, there is need for an urgent pastoral attention to be 

given to this issue, beginning of course with question of its leadership. 

 

8.2  THE CHURCH LEADERSHIP AND COMMUNICATION 

Martin Tierney relates a certain perception amongst church leaders; “we have the Holy Spirit 

with us and it doesn’t matter how we are treated by the media….Our appointment is from God 

and therefore we have no obligation to explain ourselves to those within or without the 

church.”
658

 

He noted that such attitudes could hold in the past, but not anymore. To buttress this, he 

writes; 

Formerly, the man-of-the-cloth had the stage all to himself. The communication was one 

way and it was moralistic and frequently amateurish in style and delivery. Here was the 

voice of reason and orthodoxy, delivering a message that was unchallenged. Not so any 

more.
659

  

As he explains further this kind of attitude is a clear and direct contradiction of the Vatican II 

document on media: 
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As representatives of the church, bishops, priests, religious and laity are increasingly 

asked to write in the press, or appear on radio and television, or to collaborate in filming. 

They are warmly urged to undertake this work, which has consequences far more 

important than is usually imagined.
660

 

Specifically, the communication style of church leaders who are also at the same time 

agents of communication, namely: bishop, priest, lay can be analysed. 

8.2.1 THE BISHOP AS COMMUNICATOR 

The Bishop is the most important personality in the structure of the Diocese. He is ultimately 

responsible for the effective transmission of the faith. It is his duty and obligation to ensure 

that effective evangelisation takes places in his diocese. He should, therefore, be particularly 

concerned about pastoral communication as an important means in the realisation of these 

goals. He should, in practical terms, be the first to practice the basic rules of human 

communications in dealing with all those entrusted to them.
661

 Thus, the different levels of 

effective communication of the bishop in the diocese can be outlined thus; 

1. The very first level of communication of the bishop begins with his communication 

with his priests, his “indispensable helpers and advisers in the ministry and in the 

task of teaching, sanctifying and shepherding the people of God.”
662

 The bishop 

ought to regard his priests as brothers and friends and should be concerned about 

their interests and ensure that they have all the necessary support to enable them 

carry out their collaborative functions with the bishop effectively. He should listen 

and consult them. 

2. The bishop ought to use the various means available for the propagation of the faith 

such as preaching and catechesis as well as instruction in schools, universities, 

conferences and meetings of every kind. The bishop can make public statements by 

way of comments on events using the press and other media of public 

communication.
663

 

3. He should be close to his people as the good shepherd who knows his sheep and 

whom the sheep know. He should serve as a true father who excels in his love and 

solicitude for all, to whose divine authority all readily submits. 
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The duty of the bishop as the one solely responsible for all communication activities in his 

diocese dates back even before inter-mirifica of Vatican II to the encyclical letter Vigilanti 

Cura of pope Piux XI in 1936 in relation to the use of film and states that it is the duty of 

bishops of the entire catholic world to guard against media which constitute an offense to 

moral and religious sentiments. 

In the 1957 encyclical letter on Radio, Television and Film of Pope Pius XII Miranda Prorsus, 

bishops were challenged to take special interest in seeing that through the individual national 

offices, which are to be under the direct supervision of the bishops, there should be imparted 

on the various classes of citizens information on matters to be viewed. 

The Vatican II Council Document Inter-Mirifica made the role of the bishops as guardians of 

the world of social communication even more explicit; “it is for bishops to oversee activities 

and projects of this sort (media and communication) in their own dioceses, to promote and, 

where they touch the public apostolate, to regulate them, including those under the control of 

exempt religious.”
664

 

Within the specific context of Auchi Diocese, the bishop’s communicative functions could 

include amongst others: 

I. Regular meetings with priests in dialogue, fraternity and brotherly atmosphere to 

enhance an effective communications between the bishop and his priests. 

II. Consolidating on the “Ask the Bishop” Question/Answer forum during the bishop’s 

periodical (usually biennial) pastoral visits to parishes. This gives the parishioners the 

opportunity to interact and engage their shepherd in meaningful conversations 

including bringing before him their joys, fears and anxieties, that are either related to 

their faith specifically or to their lives as persons in the society in general. For 

example, the bishop should be ready to explain to his flock when they pose questions 

such as: Was Jesus really born on a December 25
th

? When will a black person be 

pope? Why is the Government refusing to complete the sinking of the bore hole it 

started three years ago in the village of Ososo? Why were the taxes on market 

women/petty traders increased by 150%? For the last two questions, the bishop himself 

must have been acquainted with the trend of those issues which expectedly should 

have been carried in the media or being discussed by ordinary people. For instance, it 

would be shocking and embarrassing for the bishop’s response to the last question to 
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be “Was there an increase of taxes for market women/traders?” Such a response would 

probably send out just one signal: The bishop is not interested in us. He is only 

interested that I make financial contribution to the church but is not interested in how I 

make the money or how I live in general. This would have been a failed opportunity 

for the bishop to communicate effectively with his people.  

III. Sustaining the “From the Bishop’s Desk” column in the diocesan newspaper, ‘The 

Promise’, published monthly, which has become an avenue and opportunity for the 

bishop to teach the faithful on various themes. From these writings, the bishop is able 

to communicate important teachings to the people. 

IV. Except on health grounds and without prejudice to canon 396§1,
665

 the bishop should 

not delegate the duty of his pastoral visit to parish to a vicar. For most Catholics, 

especially those in the very rural communities who do not come often to the city 

centre, where the bishop resides and presides over the Eucharist on a regular basis e.g., 

in the Cathedral Church, this is usually the only (or the best) opportunity to meet with 

the bishop in person and sometimes engage in quick short conversations. This is an 

important channel of communication between the bishop and his faithful. Also, 

without prejudice to canon 883,
666

 the bishop should perform the sacrament of 

confirmation himself. Confirmation is one of the avenues though which Parishioners 

have the opportunity to interact with their bishop. 

V. Press statements on events especially those that bear directly on the pastoral life or 

plan of the diocese as well as those that relate to the wellbeing of the poor, 

marginalised, oppressed and those discriminated against should be an intrinsic part of 

the bishop’s schedules. These categories of underprivileged people who are usually 

referred to as the ‘voiceless’ of the society require the voice of the bishop to be theirs. 

He should not eschew this responsibility. Particularly in Nigeria where the voice of the 

majority continues to grow dim and faint, it is the duty of the bishop to speak out, just 

as a father cannot remain at ease when the children are in some kind of trouble or 

discomfort. It may not be within his power to immediately correct the injustice, but it 
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is part of his duties at least to draw the attention of those whose responsibility it is to 

the existence of an injustice. Such press statements, when not made personally by the 

bishop himself, can be delegated to the director of communications/spokesperson. On 

this Franz-Josef Eilers writes: “These (press releases) will publicize news-items as 

quickly as possible. All means are to be used to make such news items ‘absolutely 

accurate’ and to avoid the necessity for later corrections.”
667

 Consequently, it would be 

most appropriate if he is given some form of  training in media and communication. If 

he is not, he should seek the assistance of media experts in the diocese.  

In general, therefore, and in exercising his communicative functions, the Bishop should bear in 

mind the following points: 

i. He should consider those to whom his decisions are addressed and take their 

insights, views and opinions into consideration. 

ii. The manner in which the Bishop’s decisions are taken should lend credibility and 

be convincing in such a way as to make reception easier. 

iii. The new experiences acquired in the process of reception by the faithful should be 

given serious thought, and if and when necessary, could lead to the improvement or 

correction of the decisions. 

I find it worthwhile, for example, if the bishop discusses the points and contents of the annual 

pastoral letter in advance with a team of few selected experts, Clergy and Lay alike, who 

possess relevant knowledge on the subject-matter of the particular pastoral letter in view. By 

so doing, the bishop draws not only from the expertise and experience of others, he could also 

get new perspectives and Feedbacks which could widen his horizons. This will in turn help 

him to make new inputs and come out with a more researched and well refined final 

document. This committee, which should be appointed by the bishop annually, should be 

based on the credentials of those so-appointed, namely that they have relevant knowledge in 

the theme of his pastoral letter. While this committee should, in my view, be composed 

primarily of Catholics, but where expedient, non-Catholics(or even non-Christians, e.g., 

Muslims) may also be invited to expatiate on themes that relate directly to their respective 

areas of expertise and throw more light from their own perspective on the topics to be 

discussed. 
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8.2.2 THE PRIEST AS COMMUNICATOR 

Modern media in their new forms, namely; television, radio, newspaper and internet challenge 

the faith of believers in ways that can hardly be imagined. The images that are daily aired on 

TV screens and on our internet sites have great impacts on how people perceive things. No 

one, for example, can remain untouched by a great display of heroism. At the same time many 

get enraged by an act of intimidation and inhuman treatment of another human person. On 

17th December, 2011, a video was posted online on YouTube
668

 allegedly showing a 

Pentecostal bishop David Oyedepo slapping a young girl (between the ages of 19 and 25) in 

one of his churches in Nigeria and in front of a large congregation of more than 5,000 people 

because she refused owing up to be a ‘witch.’ Immediately, there were thousands and 

thousands of commentaries and reactions as to the impropriety of such a respected man of 

God physically assaulting and abusing an innocent girl. One particular comment by Stanlee 

Xavier read: “He has no right to dehumanise or condemn anymore. I wonder how people 

listen to this sort of people.”  An anonymous comment read: “This is why I have always said 

Nigerians should wake up and stop following these God-forsaken pastors whose only interest 

is to milk the congregation dry of their hard-earned money.”
669

 Interestingly, this particular 

comment won the day by becoming the most ‘liked’ comment by readers. It is also possible 

that there were some others who were possibly impressed with the comment but didn’t press 

the ‘like’ button.
670

 As a consequence, it is not impossible that some may have negatively 

changed their attitudes towards their pastors. Unfortunately, many of such ‘victim-pastors’ 

may never come to know the origin for such change of attitudes from some of their 

parishioners. Such is the power of the media. 

Or again, how did Christian communities react when hundreds of their sons and daughters 

were killed in the riots in Kaduna, Nigeria in 2002 or Jos in 2011? What impact does this have 

on their belief in God? How did other Christians react, who believed that Christians were 

simply the objects of attack by Muslim fanatics, even though they were not directly affected?  

In both cases, the reaction to this news was spontaneous. As soon as Nigerians of Igbo 

extraction, who were mostly affected by the killings, saw images of their dead relations from 

the riots on their TV screens, they resorted to revenge by killing any Hausa person they came 
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across. These reactions were further compounded when they received corpses of their beloved 

ones who were brought home for burial.  Again, how did Christians and Muslims react to the 

story that broke out in the media in 2008, indicating that a Christian ‘youth Corper’
671

 was 

killed by her own students because she instructed the students not to use the Koran in covering 

their cheats during an examination? 

A priest of the 21
st
 century cannot not be media-compliant, otherwise his sermons will not be 

understood by his listeners, not because they do not want to and not because the sermons lack 

the theological or pastoral contents for spiritual nourishment and deepening of one’s faith, but 

because the audience does not understand the terms he uses. The terms used would seem too 

archaic and unfamiliar. The situation will look like one in which the priest sends out signals 

but the audience cannot receive the signals because they are not tuned into the right frequency. 

In other words, the priest and the audience are tuned to two completely different frequencies. 

The consequence is that no communication takes place and all the efforts of the priest on that 

particular Sunday would amount to futility. As Tierney writes; 

The pastor cannot ignore the global scale of the media. He too must get inside the skins, 

so to speak, of his listeners as the [media] is so adept at doing. His ear has to be finely 

tuned to the cries of the hearts of people. The gospel he preaches has to be proclaimed 

against the perspective of the [media] age.
672

 

The reality is that the currents being fed to people by the media are, to a large extent, on the 

opposite side and completely anti-thetical to the values of the gospel. It is only when the priest 

knows this in the first place that he will be in a proper position to analyse the current situation 

viz-a-viz the message contained in his sermon to see if it has any relevance to his listening 

audience, or else what is the effort worth? 

Against the opinion of some, people of this generation are not necessarily worse than those of 

some 50 years ago. On the contrary, it is the mechanism of interpreting messages, thanks to 

the media explosion, which has changed. This is the reason why the pastor must find out this 

new way of interpretation and adapt it to his own advantage and for the proper transmission 

and interpretation of the gospel message. In an address to the International Catholic Union of 

the Press in 1984, Bishop Cahal Daly of Ireland emphasized: “media have created a new style, 
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a new language in communication generally, and a new expectations in audiences. Religious 

communication must adapt to these new conditions or fail to communicate.”
673

 

In a nutshell, the following points are to borne in mind in order for the pastor to become 

communicatively effective: 

a. He must be personally interested in new forms of communication and 

acquaint himself with their use. 

b. He should have a small committee in his parish made up of communication 

experts who will offer their expertise opinions on the way and how of the 

media and how to properly put them into advantageous use in the parish. 

c. He should be close to the young, for whom the media (particularly the newer 

forms of media) is especially the centre of their lives. From them he can also 

learn some of the terms and languages of the new media and their own 

personal expectations from the church in their spiritual life and journey. Of 

course, the appropriateness and expediency of their use must also be 

subjected to critical analysis. Some words of the new internet vocabulary are 

somewhat vulgar and inappropriate in a religious setting. This, the priest 

must decipher.  

d. He should find time to go for media training in order to be technically 

acquainted with their use. This can also be done at the diocesan level, if 

possible. Otherwise, he should take it as a personal obligation to do so. 

e. In learning the use of the media, he should learn as well the dangers and how 

not to use them. 

f. However, the media, no matter how expedient and advantageous they may 

be, should never replace the face-to-face interpersonal contact. The 

effectiveness of a face-to-face or an eyeball-to-eyeball contact in issues of 

faith has never been rivalled, not even by the media. He should, therefore, 

ensure that face-to-face contact takes priority and continues as such 

uncompromised and unhindered.  
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8.2.3  LAITY PARTICIPATION AND INVOLVEMENT 

The Christian is a member of the church, but he is also a human being, being into time and 

space, however, there exists a certain tension between both. The Christian knows his final end 

is with God but is strongly aware of how real and serious life is in the temporal order. 

During a pastoral visit to Nigeria in 1982, Pope John II addressed the laity in these words: 

As lay people you know that your special apostolate is to bring Christian principles to 

bear upon the temporal order, that is, to bring the spirit of Christ into such spheres of life 

as marriage and the family, trade and commerce, the arts and professions, politics and 

government, culture and national and international relations…In society you are called 

to be a leaven for Christ: to witness to Christ in the school, in the Government office, in 

the company works, in the club gathering, in the town development union, in age grade 

meetings, in the university, in the market, in the trade union, and in politics. In all these 

secular spheres you will promote justice, unity, honesty, and public-spiritedness. 

Together you will seek Gospel-inspired and concrete answers to problems of bribery, 

corruption, lack of discipline, ethnicism and other such evils.
674

 

 

But since their work is primarily “outside” the church, how is the laity’s role of importance in 

the church? 

In view of the laity’s role in the church, many lay faithful find it difficult to distinguish the 

community of the church from other communities. They see themselves as playing the roles 

of ambassadors if they are present in the activities of the world just as Lumen Gentium 

recommends. They know the church is a community, but in what sense? What kind of 

community and for what purpose? 

The communion of God’s people both at the parish and universal level must come from inside 

the church. And this requires full and active participation of the laity. John Paul comments on 

this in his apostolic letter Christifideles Laici, that only from inside the Church's mystery of 

communion is the 'identity' of the lay faithful made known, and their fundamental dignity 

revealed. Only within the context of this dignity can their vocation and mission in the Church 

and in the world be defined.
675
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The Church’s presence in the media cannot succeed without the strong collaboration of the 

laity which forms over 99.9%
676

 of Catholics in Nigeria. In Auchi diocese, the laity 

population is also approximately 99.9%
677

 of the total catholic population. Although, 

currently there are no priests properly trained in communication, there are over 50 trained lay 

communication experts working in different parts of the diocese. 10 of these helped to set up 

the diocesan newspaper (THE PROMISE) in 2006 that has been publishing monthly since 

then. 

Lay persons must be formed professionally and encouraged to see their work as an apostolate 

to which they are called by the Lord if communication endeavour in Nigeria is to be fruitful. 

This formation should include ethical, pastoral and theological elements. They should, thus, in 

turn create a media culture in their places of work to promote programmes that enhance the 

dignity of the human person and the advancement of freedom and peace in the nation and 

continent. This can be in addition to the opening of media centres and faculties of 

communication in catholic universities. The Diocese of Auchi collaborates with the 

Communication faculty in the Federal Polytechnic in Auchi in the planning and execution of 

the annual World Day of Communication. They do this by holding joint workshops and 

seminars and exchanging ideas about the working of the media in the society and the 

expectations from the church. This has been very successful. The first of such was held in 

2008.  As Pope John Paul II says, “much of the media products in Africa are produced in the 

northern hemisphere and do not give consideration to the priorities and problems of African 

countries or respect their cultural make-up”
678

. 

In the process of effectively involving the laity and helping them to fulfil this important 

challenge by the church, I have recognised three special groups in the church, within and 

through which these tasks can be fulfilled. 

i. Catholic Women Organisation (CWO) 

ii. Catholic Men Organisation (CMO) 

iii. Catholic Youths Organisation of Nigeria (CYON) 
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Next, how each of these groups can apply the recommendations in the Ecclesia in African for 

the benefit of the Nigerian Church in the area of communication shall be critically analysed. 

 

8.2.3.1 CATHOLIC WOMEN ORGANISATION (CWO) 

The Catholic Women Organisation (CWO) is an umbrella body for all the women in the 

Catholic Church in Nigeria, usually only married women are admitted as members. It elects 

an executive body periodically to manage its affairs both at the parish and at the diocesan 

levels. The Auchi diocesan body was inaugurated as soon as the diocese of Auchi was created 

in 2003. Before then, the structures were already existing under the then Archdiocese of 

Benin City from which the diocese of Auchi was created. This is made up of the diocesan 

president and about 15 executive members who are elected every 3 years to oversee the 

activities of the organisation.  

 

The body meets monthly and rotates its meetings from one parish to another as a way of 

knowing and getting acquainted with the parishes of the diocese. Although the percentage of 

literate among women in general in the diocese is low, the women elected into the diocesan 

executive council are generally literate. This is due, in part, to the challenge of writing and 

reporting. 

The percentage of women in the diocese constitutes 32% of the total number of Catholics, 

while the children and youths constitute 60% and the remaining 8% are the men.
679

 

However, because only a small percentage of the women are literate, their presence in the 

media is also insignificant. However, women patronise media programmes and even buy 

more media products (books, magazines, CDs, VCDs) than their male counterparts. The result 

is that women are agents of evangelisation more than their male counterparts. And with their 

large numbers, media products and media information are spread more effectively by the 

women than others, including the interpersonal form of media communication. In this light, 

catholic women are an indispensable group for the effective implementation of any media 

programme or activity. 

At the parish level as well, led by an elected president and about 10 other elected executive 

members, the CWO plays a very effective communicative role as follows; 
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i. They patronise all communication’s products even when they themselves are not 

able to benefit directly because they are not literate. The vast majority of them buy 

such products and send as gifts to their children. Others buy them as souvenirs for 

their homes. By so doing, information spreads quickly. 

ii. Interpersonal communication succeeds greatly through the women. Since women 

interact in their meetings more frequently and meet at other public gatherings like 

markets, weddings and on the way to their farms, they are able to convey 

information on an interpersonal level faster than their male counterparts.  

Obiora Ike also lists other roles, which have both communicative as well as pastoral 

implications for women in the church, particularly in the area of liberation of women. He 

argues that women are marginalised in society and women organisations in the church like the 

CWO should fight so that  

 

…there might be social justice and that development might be integral. That women 

might go to school to learn to read and write and know their rights ,privileges and 

obligation, that their children would grow in dignity as children of God created 

free…that the goods of this earth shall be distributed to those who inhabit this earth 

fairly…
680

 

 

8.2.3.2   CATHOLIC MEN ORGANISATION (CMO) 

The Catholic Men Organisation of Nigeria is an umbrella body of all men in the Catholic 

Church in Nigeria and members are usually married. Its goals are as follow: 

i. To foster Catholic ideals and principles through healthy spiritual development of 

her members. 

ii. To promote the spiritual, moral and material welfare of her members and the 

development of the Catholic community. 

iii. To encourage all in the practice of Catholic doctrines and support the Church at 

Parish and diocesan levels. 

 

The men contribute in various positions especially at the parish levels where they have elected 

members. Although, the percentage of men who attend church services are low (only 8%) 

compared to the figures of women and Youths, which are 32% and 60% respectively
681

, their 

roles in the communicative engagements of the parish cannot be underestimated, nonetheless. 
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For example, because on the average men are more economically advantaged than woman in 

Nigeria, more men buy both the diocesan Newspaper, parish bulletins and other religious 

publications that are produced and sold for the purposes of nurturing individual and collective 

spirituality and evangelisation. In addition, men are, on the average, more literate than the 

women.
682

 The African society due to some stereotyped traditional practice prefers to educate 

the male child. This puts them at an advantage over the women in terms of the benefits of the 

contents of church publications. The majority of the women need a forum where such 

contents are explained to them. 

Again, following the African mentality in which the man has priority of place, most women 

are shy and would not take up roles that make them appear ‘manly’. For instance, it is 

common for a woman to respond to a catholic newspaper or bulletin vendor in the parish with 

such words in pidgin dialect as: “Abeg, my oga go buy for us.”
683

 Meaning “my husband 

would buy for the entire household” and if she is with the children, she could say “abeg, their 

papa go buy for them.”
684

 Meaning “their dad would buy for the children.” In recent times, 

however, especially since after the Vatican II council, more women are taking up more 

prominent roles in the church. Ironically, women buy published materials almost as equally as 

men not because they can read or even have sufficient funds to do so, but because they 

believe doing so advances and supports the pastoral (and financial) work of the parish. 

In a field research
685

 I carried out in 20 parishes in the dioceses of Auchi, Uromi and Benin in 

2013 to find out how The Promise newspaper and bulletins are purchased by the different 

parish organisations, the results were as follows:  

 

Table 11a: How The Promise Newspaper and Parish Bulletin are bought by CWO, CMO and 

CYON in Auchi Diocese. 

Organization Percentage of Average Parish 

Population (in %) 

Percentage of Catholic Newspaper 

and Bulletins bought (in %) 

Catholic Women Organization (CWO) 60 55 

Catholic Men Organization (CMO) 8 40 

Catholic Youths Organization of 

Nigeria (CYON) 

32 5 
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The figures above show that men buy more printed materials in a parish although women buy 

equally sufficient numbers because of the advantage of their higher numbers. 

 

This can be put into a more specific context of a parish in Auchi Diocese. The parish of Ss 

Peter and Paul, Ekperi
686

 has on an average of 600 parishioners on every Sunday. The copies 

of Diocesan Newspaper and Bulletins supplied and sold are 50 and 100 respectively as shown 

below; 

 

Table 11b: How the Catholic Newspaper and Parish Bulletin are bought in SS Peter and Paul 

parish in Auchi Diocese. 

 Diocesan Newspaper 

50 copies 

Parish Bulletin 

100 copies 

CMO 20 40 

CWO 27 55 

CYON 3 5 

Table showing how parishioners of Ss Peter and Paul Parish Ekperi-Auchi, Nigeria buy the Diocesan Newspaper and Parish 

bulletins on Sundays. 

 

In addition to the support of men to communication activities in the parish, men are more 

engaged as announcers and commentators in the parish. It must be said, however, that when it 

comes to organisational skills in achieving set goals in the parish and beyond, including 

communicative in nature, women have proven themselves better than men. For instance, in 

general both at the parish and diocesan levels, the Catholic Women Organisation (CWO) is 

better organised than their male counterpart, the Catholic Men Organisation (CMO). 

 

8.2.3.3 CATHOLIC YOUTHS’ ORGANISATION OF NIGERIA (CYON) 

The Catholic Youths’ Organisation of Nigeria (CYON) was established in Nigeria in 1985 

following the UN declaration of the International Youth Year (IYY). Thus, in September 

1985 in Ogoja, Nigeria the first of such Rallies was held during which the first executive 

president, Mr. Godwin Uba and 7 others were elected to run the affairs of the CYON. This 

development came up on the hills of the Nigerian Federal Government’s takeover of mission 

schools shortly after the civil war in 1970 during which the church lost the foothold on moral 

training of the youths. The effect was a spiral fall of moral values in the educational system. 

During a ceremony to return mission schools back to their mission owners in November 2011, 
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Governor Peter Obi of Anambra state of Nigeria said in 2011: “The collapse of education in 

Anambra state is directly connected with the takeover of schools owned by the missionaries, 

churches and voluntary organisations in 1970. That singular exercise signalled the 

disappearance of morality and building of character from our school system. This can no 

longer be allowed.’’
687

 On this particular occasion, the Governor returned 1,040 schools back 

to the missionaries. 

In Auchi Diocese, the CYON was inaugurated after the creation of the Diocese of Auchi in 

2003. The youths have undertaken several initiatives in the furtherance of communication 

within the diocese. For example, since almost all youths in the diocese own a mobile 

phone
688

, many youths have learnt to communicate information about meetings, parish and 

diocesan events via Blackberry messenger, WhatsApp and Facebook. As a result, youths are 

quickly informed about events than the normal official notification channels of writing of 

letters. In addition, certain pieces of information about individual members are quickly 

communicated through social media, e.g. the wedding date of a youth, graduation ceremony, 

death of a relation or even a member. 

The CYON in Auchi, therefore, undertakes the following activities in their different parishes: 

I. Informing themselves about up-coming events in the parish or diocese through 

communication amongst themselves. 

II. Playing the roles of official parish communicators or announcers both at the parish 

level and the BCC meetings level. 

III. Visiting members and bringing the problems of the youths to the attention of the 

pastor and members of the parish pastoral council. 

At the same time, many youths have taken up columns in the diocesan Newspaper, The 

Promise. 120 Youths cutting across different parishes contributed article, news items and 

cartoons in the newspaper for the period of January to December, 2012. 5 featured a write-up 

monthly. Through these media, youths are able to play their roles as communicators both in 

the parish and in the diocese. 

These activities should be continued and sustained. But how? A communication model has to 

be developed for the youths.  
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8.3 DEVELOPING A COMMUNICATION’S MODEL FOR THE YOUTHS 

 From the preceding paragraphs, one observes how youths are increasingly playing 

significant roles in the diocese of Auchi. Basically, youths, defined within the context of the 

Catholic Youth Organization of Nigeria (CYON),
689

 are all persons in the church between the 

ages of 14 and 45 and they constitute a very high percentage of the church’s membership. 

John Roberto lists four basic factors that distinguish youths: 

1. A time of change-puberty, growing sense of independence, new intellectual 

capacities, and making decisions about vocation, values and education. 

2. A time of developing an identity- coming to terms with sexuality and developing a 

plan for the future. 

3. A time for emerging risks. 

4. Social problems- friendship, use of time, negative perceptions by adults, having to 

grow up too fast. 

Inspite of the above factors, young persons in the church are willing to be part and parcel of 

the life of the community providing their specific peculiarities, concerns, anxieties, worries 

and problems. 

It would be important here to expatiate on the specific needs and basic characteristics of 

young Christians in the church before delving into the communicative model being envisaged 

for the Nigerian church. John Roberto makes a list of some, from which four would be 

examined
690

 

1. Youths wants to feel that their presence is valued 

Youths who regularly attend church are aware that many of their counterparts are not 

interested in church or religious affiliations. Therefore, those who have made the ‘sacrifice’ of 

attending and participating in church activities want to be acknowledged and recognised for 

their unusual interest and commitment. There are no better ways to achieve these results other 

than facilitating regular generational communication between members and the leadership, 
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regularly and frequently showing appreciation for the contributions of youth leaders, get a 

matured and responsible adult person to coordinate youth’s programmes 

 

2. Youths want a sense of ownership in their congregation 

Generally, youths value opportunities to assume leadership roles within their peer group and 

welcome chances to move into leadership in the larger congregation. To achieve these, the 

congregation should enable youths to create and plan their own events, create leadership 

positions in the church leaders’ committee or church council. In addition, certain specific 

committees should be led by a youth. 

3. Youths’ interests in church are multifaceted 

Youths come from different communities. There is the urge to connect with others who are 

also at the point of creating an identity for themselves and fulfilling their future aspirations: 

desire for emotional support, as a place to develop their professional and support networks, 

some single adults participate in congregational activities in the hope of meeting a life partner, 

some seek to learn about their tradition, others seek to deepen their relationship with God, 

others want to use the opportunity to effect a social change with others who share their values, 

some seek such space for creative religious expression such as music, art, dance. The 

congregation can make these different interests realised by offering multiple points of entry: 

social, educational, spiritual, cultural, emotional and theological. These create multiple arenas 

for youths to reflect upon and articulate their own religious identities. 

4. Youths want to feel emotionally affected 

Young adults want to feel moved by music, a connection to their history, a sense of cultural 

heritage. They want to be emotionally engaged and feel like a participant, not an audience 

member at worship. As a response, religious leaders should cultivate the atmosphere that 

enables youths to be participants instead of just passive audience members, offer learning 

opportunities that are directed specifically to youths, reduce fee structure so that active 

participation is not hindered by financial constraints of youths. 

Therefore, in developing an ideal communication model for youths, it would be necessary to 

apply the following strategies. An annual workshop for all youths in the diocese from the age 

of 15 would be appropriate during which the modern means of communication, how to use 

them, how not to use them, and their pastoral advantages are introduced and explained. This 
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should be coordinated by a selected team of media experts as resource persons as well as 

pastoral workers in the communication department of the diocese. The media resource 

persons should preferably be those who are still within the youths’ age bracket of 15 and 

45(but they may be older). In this way, the youths are more likely to connect with the 

resources persons more quickly and in more ‘personalised’ ways. During such workshops, 

youths should be asked what they expect from the church and the media resource persons and 

pastoral agents should brainstorm with them on how best their expectations could be met. 

Another aspect would include seminars involving various pastoral leaders to meet with the 

youths in order to brain storm about the roles of youths in the church.  

Thereafter, it would be necessary not only to engage the youths in the communicative pastoral 

life of the diocese but also to avail them of the opportunity to receive the requisite 

communicative training within the ambit of the diocese.  

8.3.1 ENGAGING YOUTHS VIA COMMUNICATION TOOLS IN AUCHI 

DIOCESE 

What do youths want in Auchi Diocese? How is the diocese communicating with youths 

today in the process of accompanying them in the faith? Youths are more and more found in 

the emerging communication world order. 

The traditional pastoral means of communicating among the youths which are already in 

existence in the diocese of Auchi should be supported. These include bodies such as Choir, 

the Lectors, and Altar Servers, Altar Girls. Other church groups and societies where the 

presence of the Youths is felt include Charismatic Renewal of Nigeria, Legion of Mary, Block 

Rosary, Blue Army. Are these sufficient? 

In today’s digital world, the response would hardly be in the affirmative. The Internet has 

become, more than anything else, the best place to encounter the youths and young people in 

general. John Roberto writes that “the internet is often the first place that young adults look 

for anything today.”
691

 In the mobile industry, for instance, youths are increasingly 

dominating the media world. Many mobile phone users also have access to internet as well, 

making it a mobile internet. And experts have opined that in the next couple of years, mobile 
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internet will be the most available and used form of internet. The church ought to also use this 

technology to its advantage. Since with the mobile phone, one is “always available”, 

communication flows continue without break all day. 

Therefore, church organisations that have a presence on the internet not only have a distinct 

advantage of being more present to young adults who are anonymously searching for a 

spiritual message, but also have the advantage of providing solid informational sound-bytes to 

feed this generation’s need for quick information.
692

 In other words, if a diocese or even a 

parish has no website, it simply does not exist in the minds of the youths. A church website 

should, therefore, meet the following goals: 

I. Post worship times and events in the parish. 

II. List events and other activities of the diocese. 

III. List events of other parishes that may be of interest to the youths. 

IV. Provide online small groups, courses and reading groups. 

V. Link youths to other faith-based websites (e.g. parishes, dioceses, institutions and 

NGOs). 

VI. Deliver the daily readings of Mass. This will particularly be useful for those who have 

some ministry in the church that relate to the Sunday’s readings e.g. Catechists, 

Lectors, Choir, announcers/commentators and Sunday school teachers. 

VII. Deliver timely faith formation resources for youths on a wide variety of topics that 

directly affect youths. 

VIII. Answer questions by providing a place on the web for people to ask anonymous 

questions and have theological experts provide answers to them, e.g. bustedHalo.com 

“Question Box” (on a wide range of topics from faith to relationships); young adult 

ministry in a box (step by step guide on living out the catholic faith); catholic Singles 

(for young Catholics searching for a catholic life partner). This would naturally be a 

supplement to what ‘The Promise Newspaper’ on its column “Know your Faith” 

offers. 

A church website will and should certainly not replace face-to-face contacts, but it will and 

can certainly enhance and provide new approaches for delivering faith formation to youths 

and adults alike. The question comes, how are youths to use to the internet to its advantage? 

Today, there is less and less supervision in the web and events in the last ten years have 
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revealed a lot of negative consequences for youths in their use of the web. What difference 

will it make then if catholic youths are continually exposed to such negative influences from 

the web, some of which are clearly anti- Christian and sometimes even anti-human? What 

possibility are there that such web-based programmes will produce the desired results of 

deepening the faith of young people and what principles should guide these? 

 

8.3.2 PRINCIPLES OF MEDIA LITERACY FOR THE YOUTHS 

There are secular models of media literacy programmes for Christians and specifically for the 

young in the church. These five principles include;
693

  

 

1. Media influences the conception of society  

Regarding the influences of media in shaping a society’s conception, Stephanie Iaquinto and John 

Keeler write; “When we watch movies and TV shows, we are more than being entertained; we 

are being formed and shaped. We expose ourselves to narratives that shape what is possible, 

and then we can-consciously or unconsciously-live out those possibilities.”
694

  

At the same time too, the images provided by the media have the power to create a reality 

consistent with scripture. Stephanie Iaquinto and John Keeler cite a quote by Hoffman M.B 

thus, “Gospel and media both share the ability to reveal what is sacred through image.”
695

 But 

these images by themselves have meanings based on the experiences, attitudes and beliefs of 

the individual. In 2003, the Big Brother Africa made its debut on the entire continent of 

Africa, and watched around the world as well, and like its counterparts in the West, aired 

scenes of nudity, sex and strong languages. There was a strong reaction of protest to such 

publicity continent-wide, especially from many Christian denominations in Nigeria, which 

many consider against the African value of public decency and respect for one’s body. The 

following editions of the programme thereafter were edited or ‘self-censored’. This is an 

example of how images do not necessarily change the value of viewers. 
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However, in a 6 mins and 57 seconds documentary with the video images
696

 of children 

forced to join the Lord’s Resistance Army (LRA) in Uganda produced by the Invisible 

Children non-profit organization and released online in 2007 and which went viral thereafter 

prompting millions of views, the world’s attention was captured to the atrocities being 

committed in Uganda such that the US senate had to be pressured to pass a resolution 

demanding the capture and prosecution of the LRA’s leader, Joseph Kony and others indicted 

for crime of forcefully kidnapping and enlisting children into the army as child soldiers. This 

is one example of the power of images. Youths must be trained to decipher between good and 

bad images and to discard the bad ones or refuse to watch them. 

2. Media is inherently good not evil 

Despite reactions by many church leaders that the media is too loaded with depravity, the 

media cannot be conclusively labeled as evil. There is a recognition, however, that the 

predominant worldview portrayed in the media and that of Christianity are not neutral and 

that they portray images of God, mankind and of the relationship between and among them 

that are to a large extent false.  

In contrast to the media’s worldview that we are basically good, and happiness consists 

of obtaining material goods, the church worldview holds that human beings are 

susceptible to the sin of pride, that the chief end of life is to live in harmony with all 

creation, and that happiness consists in creating the reign of God within one’s self and 

among one’s neighbours-which includes the whole earth.
697

 

 

The fundamental Christian doctrine of sin informs this view of the power of media. But the 

media ought not to be viewed from this perspective without critical reading. 

3. Necessity of critically ‘reading’ the media 

Critical analysis is better than censorship. This is true when considered from different 

perspectives. One perspective holds that if God is the God of creation, newness and life, then 

censorship must be avoided because it restrains new information and idea. Another 

perspective of ‘media avoidance,’ advocated by conservative Christians is neither effective 

nor practical and comes with unintended consequences, “we do not consider media boycotts 

helpful. We believe that empowering others to choose media wisely and question everything 
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they hear and see through media mindfulness is much more effective, influential and long 

lasting.”
698

 

4. Faith-based Media training for youths benefits the youths in society as well 

Not only does media training for youths position them to critically put the power of the media 

into their advantage in their interaction with the media, it also equips them for service to the 

community through spreading of the gospel, revealing the truth, building and sustaining 

community, and advocating justice. Thus today, books, newspapers, magazines, radio, 

television, and internet are now seen as important vehicles through which the gospel can be 

proclaimed. It is not enough to convey the gospel message through existing media. What is 

needed is an understanding of the language of culture so that the gospel presented is relevant. 

We must re-present the gospel in stories that connect with the lives of people living in 

today’s culture. It is not enough to re-tell earlier stories. Those stories belong to a 

completely different culture. To reproduce them ‘without note or comment’ implies that 

to us ultimate meaning-the meaning of God-is found in the past rather than in the 

present.
699

 

 

5. Enhancing spirituality through media literacy 

Just like the encounter of Jesus by the men on the way to Emmaus, God can be encountered in 

the midst of daily business and experience, even within popular culture. The media can be 

powerful connectors to the divine. For example, using popular traditional Christian spiritual 

exercises, Christians can heighten their spiritual awareness by connecting the secular and the 

sacred. 

In this regard, Christians must understand the popular culture so that they can know how 

society sees itself. Without this knowledge, an effective apostolate is impossible in a society 

which is increasingly conditioned by the media.  

In order to achieve some success in the internet-based faith programmes for youths and others 

alike, the following are my proposals: 

1. Training of Trainers. Draw a select team of youths, representative of all parishes in the 

diocese, for a special course on the use of internet and other media as they relate to the 

                                                           
698

 Ibid. 
699

 Stephanie Iaquinto/John Keeler, 2012, p.21. 



341 
 

youths and its relevance for the church in the diocese. This may be termed ‘training of 

trainers’ programme. This should be organised at the diocesan level. 

2. After the training, these trainers are to organise training for youths in the respective 

parishes. As much as possible, there should be enough publicity to enable as many 

youths as possible to participate in this training programme. This should be supervised 

and organised at the entire parish level. 

3. This kind of training should be organised annually or at the least biennially, depending 

on availability of funds, in which case more members needing training would have 

been admitted into the organisation, while some others would have left to join other 

societies. By so doing, in ten years, the diocese would have succeeded in training and 

equipping its youths to meet these two main objectives, (a) the proper use of the web 

and other media in general including pitfalls they must avoid (b) equipping themselves 

to be able to use the diocesan/parish websites to their advantage, such as getting 

information and getting expert answers to some of their most unsettling questions in 

the church. 

4. On the thorny issue of funds, the Bishop of the Diocese should assemble a special 

committee made up of communication, pastoral and financial experts to specifically 

seek for funds, draw up training programmes and see to their success. The director of 

Communication of the diocese because of the nature of his work is to be a member of 

this committee but is not to head it. 

 

After having examined the role of print media in Auchi diocese and the youths roles in 

general, the major challenges that face the print media would now be examined. 

8.4 NEW CHALLENGES FOR THE DIOCESAN NEWSPAPER 

Earlier, the impact the Promise Newspaper has made to evangelisation in Auchi diocese was 

examined, but this does come with challenges, which are posed by other media and which can 

be transformed to advantages. Here, I would like to be specific: the Radio and TV and the 

Internet. 

8.4.1     RADIO AND TV 

The Catholic Diocese of Auchi, in order to further take advantage that the diocesan newspaper 

offers, must diversify to Radio and Television too. There are at least two Radio stations in the 

Diocese: Raypower FM, Ivianokpodi (privately owned), and Auchi poly FM, Auchi 
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Polytechnic (which belongs to the Technical university in the locality). The possibilities in 

these must be explored. For instance, buying of air time and discussing pastoral issues on a 

regular interval. Pastoral issues discussed in such fora would eventually help not only 

Catholics to understand their faith better but also others who seek to know what the catholic 

church does or how the Catholic Church worships. 

There is only one TV station, the NTA (Nigerian Television Authority), Jattu. It is a 

government-owned station. The granting of airtime for religious purposes is very restricted 

and limited. This is due to the sensitive nature of religion in Nigeria that is made up of almost 

equal number of Christians and Muslims.   

Apart from the legal inhibitions to the church owning its own radio or TV stations, it is 

probably also too expensive to undertake such a venture for now. This is because it requires 

well-trained administrative and technical personnel which the diocese at present does not 

have.  In addition, due to the high competitive nature of the media market, the diocese alone 

may not be able to withstand the financial competition especially in the face of the huge funds 

available to media houses that are mostly owned by multi billionaires. The diocese does not 

have such money. And in such financially competitive environment, it requires a lot for the 

church to have an inroad.  

And if the church does succeed to own a TV or Radio station, it must work hard to correct the 

myths that are so deeply entrenched in the society. These myths include:  history is progress, 

progress is an inherent good, “we are getting better and better”, happiness is the chief end of 

life, material things are everything, happiness consists in limitless material acquisition, the 

fittest survive, property and wealth and power are more important than people.
700

  How does 

the church gain any influence in its attempt to correct such myths? In such circumstances, 

what steps can the church take? These could include: 

i. Sponsor religious programme in already existing privately-owned media outfits.  

ii. Collaborate with neighbouring dioceses like Uromi and Benin to establish a TV 

and/or Radio station when the legal hurdles of the National Broadcasting 

Commission (NBC) Act 1992 no.10a would have been removed.  

iii. Train its own pastoral media experts who will relate with the secular media and 

ensure the interests are met, namely: Justice for all, just distribution of society’s 
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wealth, protection of the society’s weakest, holding political leaders accountable 

and providing information about how the people are governed. 

iv. Source for funds necessary to sustain such TV and Radio pastoral/religious 

subscriptions. 

8.4.2 INTERNET, SOCIAL MEDIA AND EVANGELISATION IN AUCHI  

Unlike the Newspaper, the TV and Radio, it would appear that the internet’s growth has far 

surpassed all media before it combined. On this, Harald Kretzschmar writes, 

The internet came into limelight at the end of the 1990s and within 4 years, it already 

had 50 million users worldwide. Comparatively, it took TV 14 years and Radio 38 years 

to reach that mark. Again the new Google product “Google+” which is similar to 

Facebook, has already gotten 50 million users just in 3 months after its debut.
701

 

The Internet, which debuted in the late 1990s, brought with it a communication speed that is 

not known in human history. Unlike the traditional forms of print and electronic media which 

may take hours and even days to get a piece of information, edit and print or broadcast to 

people, internet does exactly that within seconds. Again, unlike the logistics like transport and 

vehicles and the need for sufficient personnel, internet requires the barest minimum number 

of personal to function and most importantly the audience of the internet is beyond 

imagination. It reaches hundreds of thousands within seconds and millions in a matter of 

hours. Particularly with social networks such as Facebook, Google+ and video services like 

YouTube, the explosion continues without boundary. The internet is gradually and 

increasingly playing the role of a meeting place for all the other forms of communication: TV, 

Radio, Newspapers. Increasingly, newspapers are now being read online. For example, all 

major Nigerian newspapers can be found on ‘www.nigeriannews.com’ and  Nigerian TV and 

Radio signals can be received also via the internet. So with an internet connection, one has 

almost immediate and unlimited access to most media of communication.  

Infact, from about 2004, the main focus of the internet shifted from being just a centre or 

means for gathering information to social networking, such that 74% of all internet users 

belong to one social network or the other and 66% are active users.
702

 This affects the younger 

generation more.  Kretzschmar argues that the young spend at least 2 hours daily on the 
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internet and 50% of this time is spent on social network. And Facebook occupies the top 

position as the most patronized social network platform.
703

  

The social media is gradually taking on an important role also in evangelisation. The Media 

director of the Diocese of Trier in Germany, Stephan Wahl, states, “Social networks present or 

reveal a changing point in the development of human as well as church communication. If in 

the future, the church wants to reach the younger generation and people who are distanced 

from the church, then its presence must be strong in social networks”
704

 

Researchers have established the following in relation to the presence of the church in social 

media, particularly Facebook as follows
705

: the bigger the diocese, the bigger its fans on 

Facebook, the older the Facebook page of a diocese, the longer the fan list and the more the 

interaction (postings and dialogue and comments) the longer the fan list.  

Eternal Word Television Network(EWTN) has as at January 20
th

, 2014 about 346,002 Fans, 

the TV station of the Diocese of Boston, Catholic TV, has within this same period a fan base 

of 56, 788. The Facebook page of Kölner Dom (Cathedral of Cologne) has a fan list of 109, 

451 as at the same period. However, Auchi Diocese has a fan list of only 1, 313 as at January 

20
th

, 2014, Auchi diocesan choir 36; CYON Auchi Diocese 7. What are the possible causes for 

the low patronage of these sites? Reasons may include: 

i. Inability to publicise the page to members or general public. 

ii. Inability to update the page status or use it as a medium of dissemination of 

relevant information that will compel people or members to visit the page. Before 

February 2014, when a new article was posted on its wall, ‘Auchi Diocese’s’ page 

was last update on 26
th

 August, 2013. Since the ‘CYON Auchi Diocese’ was 

opened on March 1
st
, 2012, no update has taken place there.   

iii. Inability to commit the management of the page to a specific person who will be 

responsible and also committed to managing and updating the page regularly. 

Perhaps, the question can be asked, what is the attraction in the social networks? Harald 

Kretzschmar identifies three grounds for it. 
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1. The first has to do with the ability for young people to discover their identity. 

Therefore, they are able to express themselves and their opinions freely in their walls, 

something that, particularly, in African societies is not easy to do. 

2. It breeds relationship and such questions that are difficult to ask one-on-one are easily 

expressed in Facebook. People use it to find out the genuineness of a friend. 

3. It opens and gives one access to the world. Information are shared quickly 

in Facebook and because of the high number of Facebook users, the information flieslike a 

virus through posts on friends’ walls and soon everyone knows about a piece of information 

while the traditional media are still contemplating how to gather the information and refine it 

and pass it across. The danger, however, is that information are passed mostly unedited and 

can have unintended consequences. 

The internet does not in itself offer content of its own but puts the platform out for the use of 

others. Unlike in the traditional media where one seems to be only at the receiving end, there 

is an inherent active participation in the social network.  The internet has made it possible for 

people, who have long been at the receiving end of the one-way mass communication, to 

become producers and transmitters such that the distinction between information producers 

and consumers becomes increasingly difficultly to draw.”
706

 Before one clicks a ‘like’ one 

would have convinced himself that he likes the content to which he is aligning himself by 

clicking the ‘like’ button. And adding a comment further adds to the conviction that one 

understands the flow of a given issue and is willing to join the conversation. This is active 

participation. 

Inspite of the great potentials of the social media reaching a wide majority of the young in the 

church, there are still great dangers of privacy issues or posting of certain pieces of 

information that are false and thereafter difficult to retract or an account can be hacked and 

used for purposes other than those it is meant for. But in view of the growing and speedy 

impact of the internet, the question can be so formulated: Is the internet taking over the print?  

8.5         THE INTERNET, PRINT MEDIA AND EVANGELIZATION IN AUCHI 

DIOCESE 

While all the indications point to the fact that the internet diminishes the print media 

ironically, it is not and newspapers would probably continue to grow. People would continue 
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to read newspapers, although what sustain them may depend also on the ingenuity and 

creativity of the publishers and editors. As Ali Salman et al argue, “newspapers will (continue 

to) attract advertising dollars even with the presence of online newspapers. The two reinforce 

each other…The presence of the internet will not replace newspapers, just as radio did not 

replace newspapers and television.”707 

The New York Times, for example, continues to receive 2,000,000 words on an average day 

but it publishes only 185,000.
708

  The list below of the most circulated newspapers in the 

world presents a clearer outlook of Newspaper situation in the world today. 

 

Table 12: Major Newspaper circulation in the World between 2008 and 2011. 

Rank Newspaper Country 

2011 

Circulation 

(thousands) 

Difference 

(in %) 

2010 

Circulation 

(thousands) 

2009 

Circulation 

(thousands) 

2008 

Circulation 

(thousands) 

1 Yomiuri Shimbun Japan 9,969  -0.5% 10,019 10,018 10,021 

2 Asahi Shimbun Japan 7,750  -2.3% 7,930 8,025 8,038 

3 The Times of India  India 4,090  20.5% 3,396 3,327 2,951 

4 Mainichi Shimbun Japan 3,438  -3.2% 3,551 3,771 3,857 

5 Nihon Keizai Shimbun Japan 3,020  -0.1% 3,024 3,052 3,056 

- Bild Germany N/A - 2,990 3,300 3,142 

6 The Sun United Kingdom 2,770  -6.2% 2,954 3,030 3,096 
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The Table above shows that Japan’s daily newspaper “Yomiuri Shimbun” still sells  

9,969million copies daily as at 2011, although that is only 50 copies less than it sold in 

2010(10,019million) which translates to only -0.5% difference.
709

 

Infact, the German newspaper “Bild” as at 2008 sold 3,142 million copies daily. This 

increased to 3, 300 in 2009, a 5% increase. This, however, went down slightly to 2,990 million 

copies in 2010. So the differences are not really significant to indicate doom for the 

newspapers. The following are the circulation statistics of major newspaper in Nigeria for 

2012 and 2013. 

 

Table 13: Major Newspaper circulation in Nigeria between 2012 and 2013. 

Newspaper Copies Circulated daily  Year 

 

The Nation 

 

205, 000 2012 

The Punch 

 

200, 000 2012 

The Guardian 

 

189, 000 2013 

The Sun 

 

135, 000 2010 

Vanguard 

 

130, 000 2012 

Sources: Office files of The Promise Newspaper, Catholic Diocese of Auchi, Nigeria (May 2013). 

 

In addition, below are the monthly circulation figures of some catholic newspapers in 

Nigeria:
710

 

The Evangelist (Archdiocese of Benin)   -1000 copies  

Veritas (Archdiocese of Benin)    -1000 copies  

The Catholic Witness (Diocese of Uromi)   -1000 copies 

The Promise (Diocese of Auchi)    -2000 copies 
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Most of these newspapers actually started with much lower copies. For instance, the Promise 

Newspaper of Auchi Diocese started with 1000 copies in 2006 when it was launched. By 

December 2013, it was producing 2000 copies which is a 100% increase just in a space of 7 

years. Will the internet overtake the prints media?  Experts suggest that newspapers if they 

want to continue to keep their customers must have online copies for free. When television 

was introduced, there was an outcry that radio will die off. But today radio still exists, and 

continues to improve and growing on a massive scale.
711

 So it is unlikely that the explosion in 

the internet will overtake prints. This depends again to a large extent on the ingenuity and 

creativity of the publishers and editors. The Editor of ‘The Promise’ Newspaper Chioma 

Agboh in 2013 said “as soon as we introduced health columns in 2007, we noticed that the 

number of copies sold shot up and so we had to increase the number of copies produced from 

1000 to 1500.”
712

 Also most newspapers have devised other ways of meeting their financial 

obligations. Indeed, the internet helps journalists to send their stories quickly enough and to 

even cross-check their facts from the comfort of their homes.
713

 

What could lead to the decline of Newspapers, however, are (1) youngsters drive for new 

media and anything new, in this case the internet (2) credibility problem: many believe the 

mainstream media are too government-friendly and easily used for propagandas which drive 

many to alternative sources in the internet. 

The Internet has its own problems which are already becoming grounds for great concern by 

its users such as privacy issues, content accuracy and reliability. In addition, the number of 

people who go to cybercafés or have their own personal internet access is still not large 

enough and therefore they still require their news from print newspapers. Beside, newspapers 

are cheaper in comparison to owning a personal computer and subscription for internet access. 

One of the reasons for this is that newspapers are printed on cheap material.
714

  

In addition to the effects the means of media can have in the evangelisational efforts in Auchi 

diocese, other pastoral endeavours can truly become communicative opportunities. 

The same applies to Bulletin production and sale in most parishes in the diocese of Auchi.  As 

discussed in chapter 7, the bulletin is and can become a veritable source of evangelisation if 

the expectations of the readers are met. “These range from legibility, reflections on the 
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readings, weekday readings, articles, features, news stories, advertisements and other paid 

announcements, pictures and graphics.”
715

 

As long as attention is paid to the above, the bulletin and The Promise newspaper would 

continue to remain relevant even with the obvious threats posed by the internet. The editorial 

team should, therefore, in addition to paying attention to the expectation of the readers also 

keep the cover price low for the readers and instead look for other means like paid adverts and 

announcements to subsidise the paper. The moment the purchasing power goes beyond the 

reach of ordinary parishioners, so is a great means of evangelisation in the diocese removed 

from the reach of thousands of parishioners. This should not be allowed to happen. This is 

where the ingenuity, creativity and ‘enterprisingness’ of the management team come in.  The 

team must, therefore, not only include media experts but also financial and accounting experts 

who will bring their knowledge to bear on how funds can be raised, managed and sustained 

without necessarily shifting the financial burden to the end user: the readers. 

The Print media is not sufficient to address the communication needs of Auchi people. The 

Basic Christian Community (BCC) could act as a new form of communicating. 

8.6 THE BASIC CHRISTIAN COMMUNITY AS A NEW MEDIA FORM 

The Basic Christian Community (BCC), also called Small Christian Community (SCC) or 

Basic Ecclesial Community (BEC), is a small part of the universal church community that has 

taken on an important role especially in the last part of the 20
th

 century. Although, its practical 

application appears to be new especially since the 1970s, its actual origin can be traced to the 

Scriptures. 

In Acts 2:42 the author writes, “they devoted themselves to the apostles’ instruction and the 

communal life, to the breaking of bread and the prayers.” This is a clear indication of how the 

first Christian communities developed and was intended to be. It was simply the baptismal 

brotherhood and sisterhood lived out practically with a few people. 

These four elements; the teaching of the apostles, the brotherhood, the breaking of bread and 

the prayers were fundamental and constitutive elements of the Christian community, 

completely different from what obtains amongst the Jews. To further emphasize the 

importance of these four elements, Luke writes in verse 46 of chapter 2: “Each day, with one 

heart, they regularly went to the temple but met in their houses for the breaking of bread; they 
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shared their food gladly and generously; they praised God.” In other words, the word of God 

(sharing of the word of God) played a central role in the community but at the same time not 

neglecting physical food or bread to fill their stomachs. 

In feeding those who had gathered, Jesus told the disciples to give them something to eat 

(Mk.6:34-44). ‘Give them something to eat’ does not apply, however, only to food by mouth 

but a satisfaction that encompasses the whole being. So the disciples ordered people to sit in 

groups. The Greek version reads: “kai epetaxen autois anaklithenai pantas symposia api tw 

klwrw kortw.” Symposia is translated in the New Jerusalem bible as ‘in groups’ while in some 

other English versions, it is literally translated as “he instructed them to recline all companies 

on the green grass.” 

Therefore, symposia, in this context, does not mean any kind of group. The original Greek 

word means ‘to drink together,’ in the understanding of a feast. People normally drink 

together in a feast but in most cases these are people who are familiar to each other and such 

groups that can drink together or ´celebrate a feast together can thus be called a 

“community.”
716

 

In a unique sense too, this event was used to anticipate the institution of the Eucharist in the 

formulation and modality of the distribution of the bread: “then he took the 5 loaves and 2 

fish, raised his eyes to heaven and said the blessing, then he broke the loaves and began 

handing them to his disciples to distribute among the people.” This anticipation of the 

Eucharist saw its completion or fulfilment on the night before Jesus offered himself on the 

Cross. So what constitutes the BCC as it is presently formed? 

8.6.1 THE FORMATION AND ORGANISATION OF THE BASIC CHRISTIAN 

COMMUNITY 

In the emergence of the practice of the basic Christian community, the home occupied an 

important medium of the activities. The reason is biblical as well as social. 

In the Old Testament, the home and the temple were the most important places of worship and 

celebration.
717

 The Passover, which is the greatest feast of all Jewish celebrations, was held in 

homes. Also in the course of the proclamation of the gospel, Jesus made the home occupy a 

                                                           
716

 Peter Kang, 2009, “Small Christian Communities: The Fundamental paradigm of the Church,” A paper 

presented at the Exposure Programme for German Bishops by Bishop Peter Kang, Bishop of Cheju Diocese, 

South Korea (April, 14-22, 2009), p.3. 
717

 Ibid. 



351 
 

central place. In sending out the apostles, he instructed as follows: Look for a worthy person 

in every town or village you come to and stay with him until you leave. As you enter his 

home bless it (Mt. 10: 11-12).  Homes were the first churches in the first 300 years of the 

church history. For example, Saul persecuted Christians by breaking up their home meetings, 

dragging men and women out house after house and throwing them into jail (Acts 8:3); Peter 

was saved from execution by all-night prayer-vigil in the home of Mary, John Mark’s mother 

(Acts. 12:12); Lydia, the first convert of the Western world, made her home a church (Acts. 

16: 15, 40); Priscilla and Aquila had the most famous home-based community in history. All 

the churches of the Gentiles owed a debt of gratitude to them and the congregation met in 

their house (Rom. 16:4-5); the home based community was also a place of training for the 

leadership in the early Church (1Tim. 3: 5, 12). 

8.6.2 BCC IMPULSE FROM VATICAN II 

Four documents of the Vatican II council made concrete references to the Basic/small 

Christian communities. In Dei Verbum, the Church made reference to the fact that the 

importance of the word of God has not been accorded its rightful place in the life of the 

church and therefore recommends all to read, pray, study and proclaim the word of God (DV 

10, 22, 25). Lumen Gentium stresses on the need to emphasize the lived testimony of the 

communion (koinonia) of the saved community, rather than stressing too much the celestial 

and sacred character of the church using mystical language like the body of Christ as the 

mystical body which included the communion of saints with Christ as the head. Sacrosanctum 

Concilium noted that the liturgy as one in which sacrificial rites and prayers are entrusted into 

the hands of the clergy giving little or no role to the laity and making them in actual fact 

spectators in the Liturgy. The document calls for the review of the Liturgy in such a way that 

more members of Christ’s faithful can participate actively through local languages, music and 

their own cultural heritage. Gaudium et Spes noted how the church, for so long, has 

recognised the world as wicked and secular and did not make any effort to change it whereas 

Jesus Christ as the word of God was incarnated into the world to transform the world from 

injustice and evil into the kingdom of God. Thus, the document urges Christ’s faithful to fight 

against evil and help transform the world into the kingdom of God where justice and peace 

reigns in our daily lives.
718

 What fruits are realisable from the four documents, therefore? 
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1. They meet together with the power of God 

In small communities, the word of God takes the centre stage. The word of God must be the 

most important event wherever Christians meet. In the course of meeting together, sharing the 

word of God, the Christians mature as children of God and develop a new perspective to see, 

discern and judge the complex realities of our time. This is a direct response to Dei Verbum. 

2. They meet in small groups: Community building 

In a large parish setting, it is very difficult if not almost impossible to develop personal 

relationships with most of the faithful. But in the small Christian communities, the members 

have closer contacts with a limited number of memberships and the feeling of the bond of 

community and solidarity is especially very noticeable. This answers the issues in Lumen 

Gentium. 

3. They pray together in communion with the universal Church 

Many Christians find it difficult to pray individually. In order words, many Christians find it 

more inspiring and fulfilling to pray with others, partly because of the biblical injunction, 

“where two or three are gathered in my name, I am there in their midst.”(Matt18:20). The 

BCC, thus, helps Christians grow together in their spiritual life praying together regularly and 

following the liturgical calendar of the universal church. Through the sharing of experiences, 

others are deeply influenced in their spiritual lives. Thus, a communitarian spirituality finds a 

root in the BCC. This realises the teaching of Sancrosanctum Concilium. 

4. They realise the Gospel in their lives 

The members of the BCC try to put the values of the gospel into practice in their daily lives. 

By so doing, members not only meditate on the word of God but also contribute to the 

building of the kingdom of God here on earth. The BCC puts the members in a very powerful 

context to challenge the unjust realities of the modern society and help build a society where 

justice and peace can be seen. This is what Gaudium et Spes teaches and wishes to realise. 

8.6.3 THE BCC IN AUCHI DIOCESE 

Does the BCC have any practical significance anymore in today’s world especially within the 

context of Auchi Diocese? In the early Christian communities, as discussed above, the home 

was the centre of worship and the meeting point of Christians, which is also the fundamental 

idea behind the BCC as it is today.  
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However, due to technological advancement in the world, the significance of the home as the 

centre of Christian gathering has continued to diminish. The world, in which people live, has 

become extremely ‘mobile’, with the means of communication almost always on the go. 

People change residence today just the same way they change jobs, they pick up “fast foods” 

on the move. They do business transaction on the mobile gadgets on their hands and get 

information about almost everything right on their hands. The home has increasingly taken 

the role only of ‘a layover or sleeping room’. It is almost no more the centre of life. 

In the modern world, home-makers appear to have ‘meaningless’ life, children are seen as a 

great inconvenience to living the ‘good life.’ There seems to be nothing sacred anymore 

including sex, love, marriage, family and community.  

In such an environment, can one talk about a home-based community? In our discussion of 

the Auchi diocese in chapter two, the fact of the communitarian nature of life in the local 

communities was alluded to. To a large extent, the communities are still built up along those 

lines and this makes it especially easy for BCC to thrive.  

The BCC as a home-based form of the local church in Auchi Diocese does thrive because it 

fulfils not just a spiritual purpose but at the same time it meets a social need of mutual support 

for members living in a communitarian environment. Although, the effects of globalisation 

increasingly reduces the central place of the home in the family and society especially in the 

more advanced world, the cultural situations of communitarianism in Auchi makes it retain its 

valued place and therefore continues to be valuable in the development and successful 

realisation of the spirit of the BCC. 

8.6.4  BCC AS A FORM OF COMMUNICATION 

The BCC/SCC in its new shape and form can actually become an effective medium of 

communicating the gospel message, possibly better than any church homily can, because of 

its foundation as a home-based church.  In Auchi diocese, priority is being given to the 

formation of the BCC/SCC. The only hindrance, however, to a much greater success is the 

absence or lack of proper training both for the priests and the lay leaders who manage these 

groups. But when properly organized, with relevant training given to the leaders, the 

BCC/SCC, can become a very effective means of communicating the gospel. 
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The BCC in the form in which it is being structured can become a real model of 

communication among the faithful not just at the local or parish level but ultimately for its 

purpose of family church at the diocesan level. Thus, 

i. Through the regular weekly bible sharing, the faithful deepen their understanding 

of the bible and their faith at the same time. 

ii. The anonymity that is normally associated with bigger parishes is removed and 

members feel a better and stronger sense of belonging. Every member of the 

community receives a personal attention from others, deepening further the 

individual’s sense of belonging. In a nutshell, it gives pastoral communication 

special possibilities to go beyond the anonymity of modern mass media.
719

 

iii. The visit of the priest to at least one BCC weekly gives the priest a very good 

opportunity to know his parishioners personally and by names.  There is no better 

start for communication as to know someone by name.  

iv. Neighbouring parishes can organise joint workshops, seminars and programmes or 

even exchange visits in which case the sense of belonging moves from the parish 

level to the diocesan level and this helps to further build and consolidate on the 

idea of the church as a family of God.  

v. The BCC can prove to be effective in the participation of the members in the 

preparation for the reception of certain sacraments and other Christian activities.  

Some form of the catechesis or preparatory classes can be organised at the BCC 

level for those preparing for Baptism, first Holy Communion, Confirmation and 

even Marriage. By so doing, members will feel a sense of being part in the ‘new 

births’ of members into the community. In the support received by members 

before, during and after the funeral of a deceased family member what impact does 

it have on the others? In some parishes, members of the BCC keep prayerful vigil 

in the homes of the deceased for 7 consecutive days leading up eventually to the 

burial. They take part in other activities to ensure the success of the burial rites e.g. 

digging of the grave, setting of canopies for the wake-keep which is normally done 

on the open fields, assisting in the cooking to entertain guests, ensuring security of 

guests and properties around the venue of the activities (the Youth wing normally 

undertakes this job), and contributing financially to support the bereaved family. In 
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all these, members are able to put their talents, charismas and gifts at the service of 

those in need. Similar efforts are repeated for members getting wedded. 

All these are acts of communication, which show the practical application of the faith not just 

to Christians themselves but much more as a sign to non-Christians of how Christians can 

truly live in unity. The church is there where two or three are gathered in God’s name.  

In the following, the practical application of communicative evangelisation shall be presented.  

8.7 PASTORAL APPLICATION OF COMMUNICATIVE EVANGELISATION IN 

AUCHI DIOCESE 

In chapter four, following the thoughts of Matthias Scharer and Bernd Hilberath, it could be 

established that the Church is from its origin communicative in nature and that, in its duties, 

responsibilities and obligation, it is also communicative. 

What, therefore, are the challenges of understanding the Auchi Church as both 

communicative in its nature and meeting its evangelisational goals within the confines of its 

jurisdiction?   

The challenge of a participatory Church is urgent more than ever before. What does that 

imply on how the Auchi people worship and communicate the word of God today and live it 

in their lives? This can be examined in the different aspects of the pastoral life of the diocese: 

liturgy, principle of subsidiarity, addressing syncretism, sentry on materialism and effective 

use of the media. 

 

8.7.1 IN THE LITURGY 

The Liturgy is the form in which Christians celebrate their faith publicly and collectively. 

Thus, the seven sacraments, for instance, have their liturgical rites of celebrations. It gives it 

not only legitimacy but also unity of worship as Catholics. Therefore, it is not a form that is 

strictly speaking regulated independently from the local churches. Vat II says “Every 

legitimate celebration of the Eucharist is regulated by the bishop, to whom is committed the 

office of offering the worship of Christian religion to the Divine Majesty and of administering 

it in accordance with the Lord's commandments and the Church's laws, as further defined by 

his particular judgment for his diocese.”
720

 The Liturgy remains the biggest opportunity of 

communicating the word of God, not just the “ad gentes” but also the “re-evangelisation.” 
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The Eucharist draws hundreds and thousands of Catholics for the celebration of the Mass 

every Sunday, and in some places, during the week in addition. This is the greatest 

opportunity to communicate the word of God. How effective has it been? Do people find 

fulfilment in the Sunday worship? Do they really find the word of God communicated to 

them? Do new ‘visitors’ feel the urge to become converted or become Catholics after a 

Sunday’s Eucharistic worship in a catholic church in the Diocese? Do the people see 

themselves as collaborators in the task of sharing and communicating the word of God? 

8.7.2 PRINCIPLE OF SUBSIDIARITY (CLERGY-LAITY DIVIDE) 

For long, even after Vatican II, there are still an obvious divide between the clergy and the 

Laity. There appears to be present the relationship which borders on the master-servant’ 

model. In some parishes in Auchi diocese, priests are not willing to allow the Lay members 

undertake responsibilities in the governance of the parish, for which they are capable and 

competent. In reality, there are pastoral councils in many parishes constituted to manage the 

pastoral life of the parish as well as offer valuable suggestions to the parish priests as to how 

best to administer the parish and its goods.
721

 However, the structures of such councils are in 

the majority of the parishes still under the strong control of the priests. Should the pastoral 

councils have only ‘just’ a ‘consultative vote’ or voice as envisaged by canon 536 § 2? This 

canon reads: “A pastoral council possesses a consultative vote only and is governed by 

the norms established by the diocesan bishop.” Does this give the members of the council that 

unique sense of belonging and partaking in the management of the parish? The consequence 

is that the Lay people are either made completely redundant or make only very insignificant 

or little inputs into the affairs of the governance of the parish. It is this notion that Asogwa 

and Amana have termed “clericalism.”  

Clericalism is the application of the opinion of ordained clergy in matters of either the 

church or broader political and socio-cultural import. Clericalism consists basically in 

the identification of church with the clergy wherein the laity has little or no say in the 

governing of the church affairs. Clericalism presupposes a clergy who knows all and, 

therefore, the laity must be fed on all issues from the supposed wealth of the priest’s 

knowledge.
722

 

This is apparently a faulty model of communication and a real hindrance to effective 

communication in and amongst members of the church, which in most cases, does 

incalculable damage to the body of Christ, namely that it breeds suspicion, lack of trust and 

lack of interest and lack of commitment in offering one’s time and services to the church.  
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In addition, many pastors are not willing to open up the church finance books to scrutiny by 

professional financial experts. As a result, there is a lot of suspicion on the part of the people 

about whether their pastors are managing their finances well, knowing that their pastors are 

not professionally trained financial experts. 

The question to be asked is: Are priests, by their calling, also financial experts? In other 

words, does ordination automatically confer on a priest the ability or expertise to manage 

parish finances professionally? What does the principle of subsidiarity mean for such pastors? 

Indeed, what is their understanding of the code of canon 228? 

Qualified lay persons are capable of assuming from their sacred pastors those 

ecclesiastical offices and functions which they are able to exercise in accord with the 

prescription of law. Lay persons who excel in the necessary knowledge, prudence and 

uprightness are capable of assisting the pastors of the Church as experts or advisors; 

they can do so even in councils, in accord with the norm of law.
723

 

The same applies to other fields where lay persons ought to be consulted because of their 

expertise such as building, architecture, arts, music, school administration, health institution 

and its management. 

8.7.3 ADDRESSING SYNCRETISM 

Either as a result of the method of evangelisation through which the gospel was first 

proclaimed to the first Auchi people or the inability to strike at the right method of 

evangelisation in the present time as well as faulty communication methods, a large number 

of our people are syncretic, namely that they profess the catholic faith on the one hand, but 

still get involved in acts that are against their professed beliefs such as visiting native shrines. 

Asogwa and Amana write; “consequent upon an evangelisation that did not penetrate the heart 

of Africans, there is at times the manifestation of a sort of syncretism, where the individual 

chooses the church for its social benefit while holding the tenets of his traditional religion in 

the heart.”
724

  

In a simple survey
725

 conducted among 40 baptised adult Catholics in 10 parishes in the 

Dioceses of Auchi, Benin and Uromi between May 15
th

 and June 15
th

, 2013, 75% agreed that 

they have visited a local shrine or consulted a native doctor or allowed others to consult on 

their behalf at least once after being baptized as Catholics. Infact 30% still visited the shrines 

regularly. Why would an adult catholic after baptism still visit a native shrine if he or she is 
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convinced about the faith he/she professes? Does it have to do with the contents of his belief 

or the way it is communicated to him/her? 52% of those who have visited the shrine after their 

baptism agreed that they didn’t feel a sense of belonging to the church at that point. Could this 

lack of conviction be dependent on how the pastoral agent (Priest, Catechist, or other Church 

officials) at that time communicated the gospel? Is there an absence of a system which 

recognises and communicates to the individual directly or does the institutional structure so 

organise itself that it deprives a member of the church of his individuality, namely as 

individual subjects of the faith and exposes him to syncretism? 

 

8.7.4 SENTRY ON CLERICAL MATERIALISM 

Can the Church effectively communicate when it becomes increasingly difficult to see where 

the church stands when it comes to acquisition of material wealth? Where does one draw the 

line between adequate and legitimate acquisition of material wealth and materialism?
726

 Does 

it not amount to giving conflicting signals and communication, when the church states 

unequivocally that it stands with and for the poor, “option for the poor” but at the same time 

identifies more with the rich and powerful in the society? Today, in many parish churches, 

there is increasingly more attention and emphasis on the rich members with little or no 

recognition of the poor, thereby gradually turning the church to be a competitive zone where 

people show off their wealth and gorgeous dresses.
727

 

What sort of communication can take place in such an atmosphere? How do the poor, who 

apparently are in the majority, receive and interpret these signals? Does it simply make them 

lose their sense of belonging in the house of God? In 2012, a popular Nigerian protestant 

pastor was alleged to own 4 modern jet planes, each costing between $13m and $40m.
728

 

What impact does this have on the psyche of his faithful, 70% or more, of whom live on less 
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than 2 dollars (approx. ₦300) a day.
729

 On the long run, does he really communicate? In the 

last decade, the lifestyle of priests and other pastoral agents have changed tending more 

towards materialism. In a simple random survey
730

 among 40 parishioners in 10 parishes in 

the Dioceses of Auchi and Uromi and the Archdiocese of Benin, 70% said their priests are 

materialistic. When ask why they said so, 73% said because of the cars they rode while 20% 

said because of the dresses and shoes they put on and 5% gave different other reasons. When 

asked if they were bothered by it, 62% answered yes, 38 said no. This is a serious challenge 

for effective communication in the Church today.  

 

8.7.5 EFFECTIVE USE OF THE MEDIA 

The Mass media has become so influential in the 21
st
 century that the church cannot afford to 

be left out. From the very first document of the church on communication, Pope Pius XI’s 

encyclical Vigilanti Cura (1936), the church has continued to highlight the importance of the 

mass media. Indeed the Vatican II Fathers devoted a considerable portion of their reflection to 

deliberating on the use, relevance and urgency of the Mass media in the propagation of the 

gospel. The result was the document on social communication, Inter-mirifica.  

James Martin, arguing for more participation of the church in the media, wrote: 

In every age the church has used whatever media were available to spread the good 

news. Jesus used parables drawn from nature and everyday life; St. Paul used letters to 

reach out to early Christians; St. Augustine practically invented the form of 

autobiography; the builders of the great medieval cathedrals used stones and stained 

glasses; the Renaissance popes used not only papal bulls but colourful frescos; 

Hildegard of Bingen (Germany), some say, wrote one of the first operas; St. Ignatius of 

Loyola encouraged the early Jesuits to write and publish pamphlets, and the early Jesuits 

used Theatre and stagecraft to put on morality plays for entire towns; Dorothy Day 

founded a newspaper; Daniel Lord, S.J, jumped into Radio; Bishop Fulton Sheen used 

television to stunning effect, and now we have bishops and priests, sisters and brothers 

and catholic lay leaders who blog and tweet…No medium is beneath us when it comes 

to proclaiming the Gospel, especially to the young. This includes websites, but also all 

social and digital media. How sad it would be if we did not use the latest tools available 

to us to communicate the word of God.
731

 

In the 1994 as well as in the 2009 synods of African Bishops, discussions on the mass media 

were given its own attention. And in the message of Pope Benedict XVI on the World day of 

communications 2011, the pope writes: 
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I would like then to invite Christians, confidently and with an informed and responsible 

creativity, to join the network of relationships which the digital era has made possible. 

This is not simply to satisfy the desire to be present, but because this network is an 

integral part of human life. The web is contributing to the development of new and more 

complex intellectual and spiritual horizons, new forms of shared awareness. In this field 

too we are called to proclaim our faith that Christ is God, the Saviour of humanity and 

of history, the one in whom all things find their fulfilment (cf. Eph 1:10).
732

  

The Nigerian Bishops have made some impacts individually, but collectively there is much to 

be done. Most dioceses now have diocesan Newspapers. None has a radio or TV station of 

course because of the legal hurdles but a few run TV and Radio programmes like the 

Archdiocese of Abuja, Nigeria. In all, one would say the Nigerian Church has not made 

significant inroads yet into the world of the digital media in Nigeria. There is still much to be 

done. In many dioceses in Nigeria, there have been emphasis in other areas like building of 

churches, cultural or pastoral centres and the aspect of communication appears completely 

neglected. Important as these others may be, they cannot replace the invaluable role of 

communication and this should be given priority in the policy structure of the diocese of 

Auchi as well.  

There are at least 6.6 million Nigerians on Facebook as at 2013.
733

 And majority of these are 

young people between the ages of 15 and 40 who are active subscribers. These people need 

pastoral care as well even in the world of the social media like Facebook. 

Indeed, to underline the importance of communication, the document Inter Mirifica, was one 

of the first documents promulgated by Vatican II the other being Sancrosanctum Concilium on 

Liturgy.
734

 But today media control and influence is still very much in secular hands in 

Nigeria. However, one big hindrance to the Catholic Church’s effective use of the mass media 

is legal prescription in the country which prohibits religious bodies and organisations from 

owning TV and Radio stations. 

From the challenges highlighted above, it is obvious that there are a lot of hurdles to cross 

before the church in Auchi can really make the maximum benefit of the power of the media in 

the proclamation of the good news to the Nigeria people of this generation.  
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The truth is that the Nigeria Church is a potent Church, not just for the African continent itself 

but also for the Universal Christendom. John Allen writes this about the African Church.  

In the 20th century, Africa went from a Catholic population of 1.9 million in 1900 to 

130 million in 2000, a staggering growth rate of 6,708 percent. Half of all adult baptisms 

in the world, the surest sign of missionary expansion, are in Africa. Inexorably, pastoral 

and intellectual energy in the church will follow population, and this means that African 

leaders are destined to play an increasingly important role. Nigeria will have 47 million 

Catholics by 2050.
735

 

In Auchi Diocese, the trend replicates itself. If one makes a comparison of statistics between when 

the diocese was inaugurated in 2002 and 2012, ten years after, the following facts emerge.  

 

Table 14a: Growth rate in the Diocese of Auchi from 2002 to 2012 and Prognosis.
736

 

 

           

 

 

 

 

 

 

*if growth rate remains static. 

 

The statistics shown above reveal indices of an astronomical increases and growth in the 

number of catholic believers. Is this an indication of a better communication between the 

church authorities at its inauguration and the people at the grassroots in the last ten years? Do 

more Catholics, priests, catechists and more parishes indicate a better communication? Or can 

one simply attribute the increases to the fact of the deep religiosity of the people, which was 

discussed extensively in chapter two? Does this growth indicate at the same time better 

‘quality’ Catholics (in faith and practice)? The table below reveals a trend. 

 

Table 14b: Growth rate in the Diocese of Auchi from 2002 to 2012 and Prognosis.
737

 

 

 

 

 

*if growth rate in Table 14a remains static. 
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 2002(At inauguration) 2012(10 years after) Growth rate in % Prognosis in 2022 

(in 10 years)* 

Catholics 63,480 86,271 36 117, 329 

Priests 37 75 103 152 

Catechists 28 76 171 206 

Parishes 16 37 131 86 

 2002(At inauguration) 2012(10 years after) 2022(in 10 years)* 

Priest-Catholic ratio 1 to 1,716 1 to 1,150 1 to 772 

Catechist-Catholic ratio 1 to 2,267 1 to 1,135 1 to 570 
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From the above Priest-catholic ratio, one can further deduce how much time a priest has for 

each parishioner entrusted to his care. Compare this statistics below: 

 

Table 15: Office Hours of priests a day and no of minutes spent with each parishioner. 

 Average no of Priest’s official 

office Hours per day738 

Average No of official 

Visitors to the Priest per 

day739 

Average No of Minutes 

spent per Visitor 

2002(At inauguration) 4 10 24 

2012(10 years after) 4 8 30 

2022(in 10 years) 4 6 40 

 

The above statistics reveal that, while in the last 10 years, there are confirmed increases in the 

numbers of Catholics and church personnel, and which may continue to grow, as was 

forecasted, the average time spent with parishioners during consultation increased, although 

the number of parishioners who visit the priest for consultation reduced slightly from 10 to 8 

ten years after. This may be linked to the fact that the number of parishioners a priest has to 

attend to reduce from 1,716 in 2002 to 1,150 in 2012. 

 

Do these increases translate to better communication among members of the church? It is 

imperative that a communicative approach be developed that can effectively handle these 

challenges. In other words, could a communicative approach be developed that can lead to 

more growth in numbers and at the same time improve the quality of the Catholics initiated 

into the faith?  

 

8.7.6 FINANCIAL INDEPENDENCE 

Financing evangelisational projects in Africa, including communications infrastructure, is a 

big challenge for dioceses in Nigeria. How will Africa churches finance their communication 

projects such that they do not need to wait for aid permanently from other dioceses? The 

Synodal Fathers of the 1994 African synod took time to reflect on this theme, pointing out 

that each diocese is to be so organised as far as possible so that it can provide for its own 
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need.
740

 Africans are challenged and called upon to train its pastoral personal, build and 

maintain its evangelisational structures and infrastructures and pay its workers. 

Africa churches must look inwards to finance itself. In 2014, Nigeria became the biggest 

economy in Africa.
741

 This is a reflection of the growing economic power of many Africa 

countries. Indeed, The Central Intelligence Agency (CIA) of the United States of America 

reports that 8 of the fastest 20 growing economies in the world are in Africa.
742

 Nigeria GDP 

as at 2014 was put at $510B.
743

 While it is difficult to ascertain the impact of this economic 

growth on the living standards of ordinary Nigerians, the implication of these growths, is that 

it opens up also new opportunities for the church to increase its financial assets. While the 

church should not be profit-oriented, it must, however, finance itself like other organisations. 

In an address on March 12, 2014 by Rev. Fr. Nicholas Afriye, the Secretary General of the 

Ghana Catholic Bishops’ Conference to the Symposium of Episcopal Conferences of Africa 

and Madagascar (SECAM) on the strategies for resource mobilisation and self-reliance, said 

the time was rife for African churches to take their financial destiny in their own hands since 

most international donors were also facing economic down turn.
744

  

Apart from asking richer Catholics to be more generous, the church should make its 

institutions more competitive and better organised.  Other profit-yielding investments could 

be embarked upon such as printing presses, hospitals, schools. In Auchi Diocese, where 

agricultural farm projects, fisheries, water purification and retail sales factories already exist, 

these should be intensified with the engagements of experts. 

When these profit-yielding facilities are improved upon, there would then be sufficient funds 

to support communication media infrastructures and other pastoral infrastructures in the 

diocese. 

In order for the church to fulfil its financial obligations, it has to fulfil its prophetic obligations 

in ensuring that its people’s living conditions improve. This is why the church must be 

actively involved in how the people are governed and if those responsible for governing and 
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drawing policies are transparent and carrying out this role effectively because “a church is 

able to reach material and financial independence only if the people entrusted to it do not live 

in conditions of extreme poverty.”
745

 The church must see to it that it supports active 

engagement to improve economic well-being of its people, putting pressure on political 

leaders to initiate and carry out economic policies that improve the overall economic 

conditions and leads to empowerment of its people. A church can only be financially 

independent only to the extent that its members are economically empowered. Thus, 

following the thoughts of Matthias Scharer and Bernd Hilberath, and drawing from the ideas 

of Asogwa and Amana, that I propose a model of communication for the diocese of Auchi 

that will lead to a better communication, which indeed is an imperative. 

 

8.8 CONCLUSION: THE FUTURE OF THE FAITH IN AUCHI DIOCESE: A 

COMMUNICATIVE  IMPERATIVE 

For the faith in Auchi to produce the desired result in a much communicative way and in 

conclusion of this work, I wish to make the following recommendations. 

 

(I)  A communication of Life witness 

Unarguably, the modern means of mass media reach vast multitudes of people and have the 

capacity for making evangelisation efforts even much easier in reaching its target audience. 

But the most effective means of communication is well articulated by Pope Paul VI: “Modern 

man listens more willingly to witnesses than to teachers. If he does listen to teachers, it is 

because they are witnesses.”(EN, no.41) This is also the central point in Matthias Scharer and 

Bernd Hilberath in their concept of triangle within the square in which all communication 

begins from the individual persons in his relationship with others. Such a communication goes 

beyond modern technological means of communication as discussed in chapter four. Much 

more it is about the human person, about his joys, about his feelings, about his worries, about 

his anxieties, about his existence, about his being. 

It is in corroboration of this also that Habermas explains his understanding-oriented 

Communication in which communication must relate to the other, to the community. It is not 

isolated.   

All the efforts in putting the mass media at the service of evangelisation and the gospel in 

Auchi diocese and Nigeria would be ineffective if it is not accompanied by a convincing life 
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of witness of those who direct the people in these paths. It is, therefore, primarily by her 

conduct and by her way of life that the church will evangelise the world. St. Peter expressed 

this when he held up the example of a reverent and chaste life that wins over even without a 

word those who refuse to obey the word. (cf. 1 Pet 3:1). Mother Teresa of Calcutta 

evangelised with her life. And for Nigerians, Blessed Cyprian Michael Iwene Tansi
746

 

communicated by his deep spirituality. In other words, ‘personal contact’ is irreplaceable in 

achieving success in evangelisation within and even outside the church. Therefore, the 

pressing need to proclaim the Good News to multitudes must not make people loose 

cognisance of the importance of the personal way by which a person is reached and touched 

in an entirely unique word that he receives from someone else. 

 

In Auchi Diocese, people still talk about the likes of late Catechist Patrick Onumogwe of 

Okpekpe parish, catechist Andrew Mochi of Ekperi parish, Catechist Peter Eghiabumhe of 

Udaba parish, Catechist John Adolphus Ikhimegie of Agenebode parish. These were the first 

to have contacts with the white missionaries in Auchi diocese in the early 18
th

 century and 

became first converts to Christianity but who through their lives also became models of 

emulation and reference for other Christians. 

 

(II) Media 

The Media’s strong influence on people in the modern world is no longer under question. The 

media helps the Church to observe the present situation of the church in the world of today.
747

  

Indeed, Pope Paul VI admonishes in Evangelii Nuntiandi, “The Church would feel guilty 

before the Lord if she did not utilize these powerful means that human skill is daily rendering 

more perfect.” (EN, no.45) 

 

Satisfactorily, in Auchi Diocese some commendable efforts have been made in the interaction 

with the media. The Diocese has a Newspaper. It does not own a TV or Radio station yet. 

While, on the long run, the diocese should work towards owning these other types of media, it 
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can on the short run, make its influence felt on the existing media such as TV and Radio 

stations. The diocese can, for instance, have “Share your faith” or “Our Faith” or “About our 

Faith” or “Understanding the Catholic Faith” programmes or something similar in the existing 

media outfits on a regular basis, for example, on Sundays. In addition, Auchi diocese could 

begin a 3 minutes ‘morning prayer’ at the beginning of the station’s activities daily which is 

usually around 5am. These would naturally be cost intensive, but financing such projects are 

logistics that can be worked out. The most important thing is that the faith reaches both people 

who are on the pews on Sundays as well as those who could not (or are not interested in 

coming) as well as other Christians and even non-Christians. The gospel of Christ is to be 

communicated to all without exception. 

 

Also, there are already in existence, communication committees in most of the parishes. Apart 

from sending items for publishing to the Diocesan Newspaper, for example, what other roles 

do they play to enhance effective communication in the parish? I would propose such other 

functions to be included in their duties as follows: 

i. Helping to manage the organisation of the Parish bulletin or any other parish 

publication. These could include proofreading articles, write-ups, adverts and even 

announcements. 

ii. Managing parish websites to achieve set goals. 

iii. If there are notice boards in the parish, they should ensure that they are truly 

communicative in nature, in design and content, both for the interest of 

worshippers as well as for visitors. 

iv. They should ensure that the activities of the parish are well publicised within the 

parish, including outstations, and where necessary, outside the parish. 

v. They should ensure that the public address systems are working efficiently.  

vi. In collaboration with the Priests and other pastoral agents as well as other relevant 

committees in the parish (e.g. reconciliation committee where it exists), they 

should ensure that frictions in communications are healed and normalcy restored 

as quickly as possible. 

 

In addition to having well trained personal to manage social communication in Auchi 

Diocese, good planning becomes inevitable. This in turn requires adequate funding. In other 

words, while the church searches for trained and experienced persons for this important work, 
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“the proper pastoral structures, with all the necessary funding, rights and resources, should 

also be set up.”
748

 

 

There are 4 ways in which communication can be approached within the general context of 

evangelisation in Auchi diocese: Isolation approach, unifying approach, Basic Collaborative 

approach and Integral dimension approach.
749

 

 

a. Isolation Approach 

In this approach, the different forms of social communications, such as the Radio, Television, 

Print and Internet-based media all operate independently of the other, possible under different 

supervisors. This could have the advantage of promoting the evangelisation goals of the 

diocese from different perspectives and dimensions, such that due to a sort of healthy 

competition, there is the impetus for improvement which serves to achieve better results. 

However, there are disadvantages with this approach in that it could lead to: (i) possible lack 

of common vision and (ii) lack of collaboration and sometimes overlapping of duties and 

functions (iii) one arm of media may represent the others in bad light and thus rather than 

promote the proclamation of the gospel, it may lead to people having conflicting signals of the 

happenings in the diocese. This was exactly the case of the polish Catholic Church.
750

 (iv) It 

could lead to an unhealthy rivalry and in a bid to out-do the other, this can lead to washing of 

‘dirty linens in public.’ 

 

b. Unifying Approach 

In this approach, the entire organs of communication in the diocese are put under the 

responsibility of one single person or a team. The advantages of this approach could include: 

attainment of common vision, collaboration with other apostolates, and effective use of 

limited resources. However, in the event of lack of proper management or wrong 

implementation of policies, all the organs almost at the same time are rendered ineffective.  
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c. Basic Collaborative approach 

The collaborative approach sees every aspect of the evangelisation in the diocese as having 

equal stakes in the communication of the gospel and therefore there is a principle of working 

together to achieve the same goal. This has the advantage that communication dimension is 

brought to other aspects of the evangelisation and leads to better coordination of pastoral 

plans. The challenge here is that with more bodies incorporated into the umbrella of 

communication, management becomes even more difficult. 

d. Integral Dimension Approach 

Communication is understood here as an integral part of all activities in the diocese. This is a 

generalised view but does not remove the fact of communication as a ‘special field’ that 

enhances the proclamation of the gospel. 

 

These 4 approaches can be summarised in a tabular form, thus. 

 

Table 16: Four Pastoral Approaches in the Use of Media in a Diocese. 

 Meaning Advantages Disadvantages 

Isolation Approach 

 

Different media operating 

independently in the diocese. 

Brings about healthy 

competition. 

Lacks vision, collaboration 

and overlapping of functions 

as well dissemination of 

conflicting messages from the 

same diocese. 

Unifying Approach 

 

All organs of communication 

in diocese organised under 

one head or team. 

Focus and common vision are 

clearly seen, collaboration 

with other organs, effective 

management of scarce 

resources. 

Danger of low output in all 

organs as a result of an 

ineffective manager. 

Basic Collaborative 

Approach 

Communication know-how is 

brought to all other aspects of 

evangelisation within the 

diocese. 

There is a joint effort to 

enable other aspects to 

become communicative in 

their activities too. 

With more bodies 

incorporated, so is 

management more difficult. 

Integral Dimension 

Approach 

Understanding all church 

activities as communicative in 

nature. 

Gives less burden to the 

communication office. 

There is less emphasis on the 

communication department of 

the diocese and the danger of 

neglecting this very important 

office. 

 

In my opinion, a combination of the of the unifying and basic collaboration approaches would 

achieve the best results in the management of communication in the pastoral plan of the 
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diocese of Auchi, namely having an effective organ of management under a responsible 

person supported by a team and working in partnership with other pastoral bodies in the 

diocese. This is what I would term as the organic approach. 

It is as a result of this organic approach supported by a team of media workers that media 

training for pastoral agents in the diocese must become a priority. 

 

(III)  Media Training for Pastoral Agents 

The Document Aetatis Novae emphasizes the need for the training of church agents in 

communication as follows: 

 
Education and training in communication should be an integral part of the formation of 

pastoral workers and priests….In today’s world, so strongly influenced by media, 

church personnel require at least a working grasp of the impact, which new information 

technologies and mass media are having upon individuals and society. They must 

likewise be prepared to minister both to the ‘information-rich’ and to the ‘information-

poor.’
751

 

 

Unfortunately, however, communication as a dimension of the pastoral ministry has not been 

emphasized (or insignificantly emphasized) in the curriculum of studies for students preparing 

for the priesthood in Nigeria. What this implies is that at ordination, the priest knows 

theology, liturgy and homiletic principles to make him a good pastor, but he doesn’t have the 

necessary tools to communicate the contents effectively. In other words, how does he translate 

his theological knowledge into practice in his day-to-day encounter with the people? The 

document Inter-Mirifica states, “it is the duty of pastors of souls to instruct and direct the 

faithful in their (media) use so that they will contribute to their own salvation and perfection 

and that of all humanity.”
752

 But how does he do this if he does not have the requisite 

knowledge and competence to carry out this task in the first place? No one acquires this 

competence unless he is trained. This training must, therefore, be oriented to meeting the 3 

goals of the programme as clearly outlined in the Document, ‘Guide to the Training of Future 

priests in social communication’ as published by the Congregation for Catholic Education 

(1986)
753

, namely; 
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1. To train those concerned in the correct use of the instruments of social communication 

in their pastoral activities. 

2. To train them to be masters and guides of others through instruction, catechesis and 

preaching. 

3. To get them into a state of mind in which they will be permanently ready to take the 

necessary adjustments in their pastoral activities in a world psychologically and 

socially conditioned by the mass media.  

 

I would further expand the above to include; 

4. Making them to understand some specific cultural ideals of the peoples of the diocese. 

5. Training them to understand the traditional and cultural means of communication and 

how these work with the modern means for the proclamation of the gospel. 

6. Training them to understand how mass media can help enhance dialogue in a multi-

ethnic and multi-religious environment like Auchi diocese. 

7. Training them to understand the ever-increasing manipulative tendencies of the mass 

media, in order not just to enable them avoid them but also to help put the contents of 

the media already fed to the people in their right perspective. 

The implementation of these guidelines has not been successful not just within the context of 

seminary formation in Nigeria as a whole but particularly in the two major regional 

seminaries where the priests of Auchi Diocese and other neighbouring dioceses are trained in 

Philosophy and Theology. And they failed due to the following reasons; 

i. Lack of proper understanding of the objective and scope of social communication 

education for future priests. 

ii. Lack of trained and qualified staff to carry out these tasks. 

iii. Lack of financial means, which include acquisition of the necessary tools for this 

programme. 

 

In order to ensure a successful pastoral ministry for future priests, the factors that led to the 

failure in the seminaries should be painstakingly studied and addressed. 

 

However, irrespective of whether the seminary authorities will anytime in the near future 

introduce subjects in the seminary formation curriculum to meet this objective or not, the 

Diocese of Auchi should, on this own, and with a less cost-intensive modules, organise 

courses on modern communicative technique and skills (or extra if some have already taken 
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place in the seminary). This should be handled by experts in this field. I propose that a two-

month programme of communication be introduced for all deacons preparing for ordination as 

priests in the diocese of Auchi. This should take place upon the completion of their 

theological studies in the seminary before their priestly ordination and should be held in the 

diocese. For priests already engaged in pastoral assignments, the bishop could arrange that 

they be pulled out from their various places of pastoral engagements in small groups to 

undertake an abridged communication course for one month. I am not proposing here a one 

day or two days a week course programme but an intensive 30-day course. Since the course is 

expected to be intensive, deacons and priests should be completely freed of any pastoral work 

for the duration of the course. This programme should not be designed in such a way as to 

replace the priests’ statutory annual vacation or spiritual retreat.
754

 A similar programme 

could be drawn to suit the pastoral formation of religious, those in consecrated lives, 

catechists and even lay leaders as the case may be. 

 

Such a programme could include, for example, the use of a public address (PA) system. 

Public address systems provide an opportunity and platform for a communication on a wider 

scale and with a bigger influence. Unfortunately, in a simple survey
755

 about worshippers’ 

satisfaction with the public address system in 20 parishes of the dioceses of Auchi, Uromi and 

Benin, 40% were dissatisfied with the quality of the public address systems in their churches. 

This is a signal that in such churches, especially in activities that demand the use of public 

address systems, communication is hardly realised, if any at all. Corroborating this point, 

Thomas Adaba writes; 

 

Today, we see magnificent church buildings holding a capacity of 5, 000, 10, 000, 15, 

000, or even 20, 000 but with abysmally poor acoustics and public address 

systems….the result is that echoes make hearing of the word burdensome and, in turn, 

uninteresting….In certain cases, such poor acoustics and communication systems turn 

the people off and get them disinterested in attending Masses and at best, when they do, 

they see themselves as merely fulfilling an obligation or registering a presence.
756

  

 

This course should include the training of spokespersons. Trained spokespersons in the church, 

like in every organisation, are very expedient. In most dioceses, it is not very clear and distinct 

who the spokesperson is. There is the diocesan secretary, there is the diocesan chancellor and 
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there is the director of communications. The functions overlap and situations of confusion or 

even bitterness as to whose function it is to carry out a certain duty that is communicative in 

nature may arise especially when the assignment is purportedly given by the bishop. In 

Communio et Progression,  

Every bishop, all episcopal conferences or bishops' assemblies and the Holy See itself 

should each have their own official and permanent spokesman or press officer to issue 

the news and give clear explanations of the documents of the Church so that people can 

grasp precisely what is intended. These spokesmen will give, in full and without delay, 

information on the life and work of the Church in that area for which they are 

responsible. It is highly recommended that individual dioceses and the more weighty 

Catholic organizations also have their own permanent spokesmen with the sort of duties 

explained above.
757

 

 

Since in most dioceses in Nigeria, the director of communication doubles (or should double) 

also as the spokesperson, I find this very practical and cost effective too on the part of the 

diocese. In that case, he ought to be trained and be on the know on what is happening in the 

diocese. He should work with a team. Properly speaking, director of communication, as the 

name implies, ought to direct all issues of communications as it relates to the general public 

while the secretary of the diocese and chancellor should manage purely internal 

administrative issues of the diocese. However, there can be cooperation in the dissemination 

of information but the duty of each must be clearly defined. 

 

When communication is effectively carried out at the intra level it should move to the extra 

level, which is the domain of inter religious interaction and dialogue. 

(IV) Inter-religious Dialogue 

Communication in the church is not just limited to what happens within the church but also 

around the church. In a multi-cultural and multi-religious environment like Auchi diocese, 

one area where conflicts always arise is the communication between the church and followers 

of other religions. In at least 5 parishes in the diocese, such conflicts have come to the open in 

the 10 years since the diocese was created. The two instances give a clearer picture. 

 

Instance A 

An Announcement was made by the head chief in Ugbekpe, a local community in Auchi 

Diocese in 2006 that on the following Sunday no one was to go out until about 8am because 
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of a particular festival in which women were not allowed to see the masquerades that would 

be performing, whereas the church Sunday Mass was to begin at 6:00am. 

 

Questions that arose: 

(i) Should the church disregard the announcement and call on Catholics to attend their 

Mass at the usual 6am or should the time of the Mass be postponed to a later time, e.g. 

10am? 

(ii) Should the women be asked to stay at home while the men (who were allowed to see 

the masquerade) go to church and pray on behalf of the women? How will the women 

fulfil their Sunday obligation? 

(iii) Should the Church seek audience with the local chiefs to discuss the implications of 

the announcement for the Christians, particularly as it concerned their Sunday 

worship? 

 

Instance B 

In 2008, a commonly used river and primary source of drinkable water in Udaba, another 

community in the diocese was to be used for certain  traditional sacrifices and the villagers 

were not to be allowed to  use the river for some days, because according to the 

announcement it would have become ‘unsafe’ for use. 

 

Questions that arose: 

(i) Should Christians disregard the order and go and use the water, knowing that it was 

the only source of drinkable water in the community? 

(ii) Should the members of the church have obeyed the ‘order’ since they were also 

members of the community? 

(iii) Should the Church seek audience with the local chiefs to find out why the primary 

source of drinkable water was made inaccessible for reasons that didn’t affect the 

whole community, especially since the Christians believed that those who would carry 

out the sacrifices were infact non-Christians and so do not have the right to stop them 

and others from using a river that belongs to all? 

 

What would be the best approaches by the Christians in these two instances above? However, 

similar cases abound around the diocese of Auchi, which breed tensions between Christians 

and believers of other religions. I propose, therefore, that a structure could be put in place that 
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will enhance dialogue between Catholics and believers of other faiths. There should be 

committees on Inter-religious dialogue at the Diocesan and parish levels. These can be 

empowered to facilitate such dialogues to ensure better communication at those levels, for as 

L. K. Jakande opines, it is the proper management of information that determines if there 

would be peace or war. And in the case of inter-religious dialogue, the proper management of 

information and communication between these bodies are of utmost importance.
758

 For the 

church to be able to understand others, it ought to first understand itself. The BCC may be the 

recipe. 

 

(V) BCC/SCC 

The 1994 and 2009 Synods of African Bishops emphasized the need for the church to get to 

the grass roots. The Basic Christian Community (BCC) or Small Christian Community (SCC) 

groups have particularly being playing this role. And in most parishes, where they are well 

organised, they have helped to build the image of the church as a family and promoted closer 

networks and relationships with the people. The participatory model of a communicative 

church finds its complete expression in this basic church, where everyone feels a much 

stronger sense of belonging, where everyone knows the other, where everyone is concerned 

about the other, where everyone can participate in the church in his/her own capacities and 

abilities. To make the BCC/SCC more efficient, its leaders should take part in the 

communication course and leadership building programmes that should be organised by the 

diocese. By so doing, they would be able to transform the BCC into a truly communicative 

church, where issues of justice and peace amongst others become relevant and central themes. 

 

(VI) Justice and Peace 

Justice and peace are themes that are consistently spoken and discussed about in church 

assemblies, in homilies and concretely being implemented by the Justice, Development and 

Peace Commissions (JDPC) in many dioceses in Nigeria, including Auchi diocese, but the 

effects of which the people unfortunately do not experience in their day to day lives in 

Nigeria. 

 

In Nigeria, the majority of the citizenry (infact about 70%) still live under the poverty line.
759

 

Indeed the gap between the rich and the poor keeps widening by the day. Many Africans do 
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not benefit from the blessings of their nations. The Fathers of the 1994 synod of bishops had 

this to say: “in almost all nations (of Africa) there is abject poverty, tragic mismanagement of 

available scarce resources, political instability and social disorientation.”
760

 Nigeria is the 8
th

 

exporter of crude oil and is blessed with many other natural resources like gas, coal, but its 

people still suffer greatly due to corruption, bad leadership and mismanagement. Many 

Africans are suffering from despair and hopelessness and disillusionment due to the many 

years of neglect and suffering. Obiora Ike puts it very concretely:  

 

Many Africans have actually started to doubt themselves, their ability and their hope for 

a better future and society. Some have given up……(Others)tell their own stories in a 

pessimistic and horrendous language……..the facts on the ground show that many 

regions of the continent do not enjoy good governance, and the issues of legitimacy, 

responsibility, accountability and the distribution of national wealth to reach all on a fair 

and free level are simply non-existent.
761

 

 

The Church of Auchi must act thus;  

i. It must voice out injustices. 

ii. It must stand with the poor. 

iii. It must review her style of interacting with political authority in order not to 

give the impression that it is part of the political oppressors. 

iv. It must work, and where expedient and practicable, take steps to correct 

societal injsutices. 

 

While the deep religiosity of the African identity and person, as elucidated in chapter two, 

may be partly responsible for the growth of the church in Auchi, it will not continue to keep 

the members on the church pews if the faulty process of communication long present in the 

church, and which was highlighted in the preceding sections, are not thoroughly reviewed.  

 

Finally, in the secular media, people go all out to search for new ways to carry out their 

communication obligations. These explosions have seen new breakthroughs in the different 

forms of communication being developed every time, from print, web, email, postal mail, 

telephone, texting, social media (tweeting and Facebooking), digital projection systems, voice 

and of course people. In Africa, particularly in Auchi, Nigeria, with growing population, 

coupled with the increasing possibilities of being educated and constant exposure to 
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technological advancements in the area of information technology in the Western world, the 

questions are even more intense:  What is the best way to communicate with people today? Is 

the print still needed? What communication channel works best to reach people inside and 

outside the church? 

 

The Multidimensional approach proves to be the best approach to communication in the 

church as no single method has all it takes to make communication effective in the church of 

today, a church that finds itself in a multi-dimensional world with multi-dimensional approach 

to communicate with a multi-cultural humanity in a multi-religious society. The reasons 

include: 

i. Some people love to go online, others don’t have a computer. 

ii. Some love words, others prefer images and video. 

iii. Some tweet, blog or live on Facebook and participate in every new social media, 

others consider social media not only as a monumental waste of time, but also a 

pernicious evil. 

iv. Some text continuously, while others won’t read anything that’s not on paper. 

 

What makes it specifically challenging is that all these people are members of the church. 

Particularly, St. Paul’s injunction to the leaders and Christians of Corinth reads “I have 

become all things to all people so that by all possible means I might save some.”(1 Cor.9:22.) 

This injunction still has a special import and imperative in our world of today. St. Paul didn’t 

have access to modern means of mass communication at his disposal at that time, but if he 

were alive today, he probably would say instead: “I have become all things to all people so 

that by all possible means, including the mass media, I might save not just some but all.” This 

challenge is for all St. Pauls of today. 

 

 

 

Closing Remarks 

Although this research concentrated mainly on using the communicative model of Matthias 

Scharer and Bernd Hilberath in developing a communication model for communication for 

the Nigerian church with Auchi Diocese as a case study while at the same time basing it on 

the cultural elements of communication amongst the Auchi people, the research concentrated 
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on the print media because those are the medium that already exist in the context of 

evangelisation in Nigeria in general and Auchi in particular. 

 

However, the internet is increasingly gaining importance and prominence not just in the 

African society as a whole but also as an instrument of evangelisation in Nigeria. There will 

be need, therefore, in the future, to do a research to find out how exactly this medium can be 

systemically applied in communicative evangelisation in the specific context of Auchi. 
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